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INTRODUCTION
The Importance of the Muslim Dootrine of God

The doctrine of God 1s the central doctrine of Islam and
is lnherent in the very name of that religion. Islam, based
upon the Semitic root S-L-M, means "peace" or “sdbmission,"
and a Muslim is "one who submits himself." In both cases the
object to whom submission 1s rendered is God. The priority of
the doctrine of God 1s also evidenced by the first part of the
Muslim oreed which states, la ilaha 1l1' Allah, "There is no
god at all except God."l This is the central point of kuslim
teaching and is instilled into the liuslim's consciousness from
the time he 1s a babe until he leaves this world. The words'
la ilaha ill®' Allah are whispered into an infant's ears at
birth, inscribed on books and doorposts, repeated daily in
preyers, and chanted by those who are carrying the bier of
the dead.z

Any Christian who undertakes to proclaim the Gospel among
Muslims or to engage in dialogue with them will soon find him-
self involved in discussions, questions, and challenges regard-

ing the doctrine of God. Ultimately, it is the doctrine of

1The second part of the kMuslim creed is Muhammad-ur
Rasulu-llah, "Muhammad is the Apostle of God.W

21,. Bevan Jones, The People of the Mosgue (3rd revised
edition; Calcutta; Baptist Mission Press, 1959), DP. 99.
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God which gives Islam, or any other religion, its distinctive
charecter. A proper understending of this doctrine in Islam
will enable the Christian to appreciate the need for his wit-
ness, the difficulties which lie behind a kuslim's reception

of thet witness, and the special arees of Luslim life and
thought where thet witness should be applied. For example,
there are those who virtually identify the God of the Chris-
tians and the God of the luslims. Among such there will not

be much incentive to evangelism. Others look upon the kuslim
deniel of the death of Christ on the cross as an inaccurate
fact which merely needs to be corrected in order to be believed.
They do not realize that this denial 1s related to a concep-
tion of God incompatible with the fact, namely, that God is too
powerful to give the victory to crime. Then there are those
who tackle the problem of Islam by moving against the peri-
phery, the sociel customs of uslims, when the mair effort
should be directed to the source of Islam's strength and weak-
ness, its doctrine of God. A grasp of the kuslim doctrine of
Cod is essential for both the evangelistic and apologetic endea-
vors of the Church in relation to kiuslims. As modern communi-
cations bring the peoples of the world closer and closer to-
gether, the day when Christians can live oblivious to the be-
liefs of millions of other inhabitants of this plenet is ra-
pidly drawing to a close. Ignorance of the kuslim doctrine of
God is not only a hindrance to the Church's outreach; it may
well beconme a positive danger to those Chﬁistians who are not

ii




well grounded in their own faith. Islam once swallowed up
large areas of the globe where the church was widespread.

There is no guarantee that this could not happen again.
Why the Ahmadiyya Muslim Dootrine?

In this study special emphasis 1s given to the Ahmadiyya
Muslim doctrine of God. The Ahmadiyya Movement in Islam takes
its name from the founder of the movement, Mirza Ghulam Ahmad,
who lived in Qadian, Punjab, India, from 1835-1908, Organized
in 1889, the movement has expanded under the leadership of his
successors with present headquarters in Rebwah, Pakistan. Its
influence has been out of proportion to its membership of less
than 300,000 members. The Ahmadiyyas maintain an extensive
outreach program which now has centers in more then forty dif-
ferent countries of Asia, Europe, Africa, and the Amﬂricas,3
including a number of centers in the United States. There are
several reasons for concentrating upon the Ahmediyya sources
in a study of the Muslim doctrine of God.

First of all, the Ahmediyya movement is a contemporary
movement which provides insights and indicates trends in mo-
dern Muslim thought. ulany modern lMuslims are no longer inter-
ested in some of the theological problems which occupied the

3Mirza Mubarak Ahmed, Our Foreign Missions (4th revised
edition; Rabwah, West Pakistan: yya Mus Foreign
Missions, 1965), pp. 1-87; Abdul Hamid, Islam and Christianity

(New York: Carlton Press, Inc., 1967), pp. 214=-215.
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attention of classical orthodox Islam. A great effort is

being made to make Islam relevant to the new age. For the
Christien an awareness of the theological stance of present day
Muslims is vital for effective proclamation. Ignorance of con-
temporary thought may put the Christian witness into the ﬁbsi-
tion of oritiocizing weaknesses or defects which the Muslims
themselves have already abandoned. For example, the Ahmadiyyas
have rejected the notion of propagating Islam through military
force, and have committed themselves to peaceful persuasion by
such means as conversation and literature. They limit the
practice of Jihad, holy war, to defensive action,%

A second reason for concentrating upon the Ahmadiyya Mus-
1lim doctrine of God is the availability of source material.
The Ahmadiyya liovement has produced many of its religious ma-
terials in English, including translations and commentaries
of the Qur'an, It is therefore possible for both the tech-
nical student of Islam, as well as for other interested par-
ties, to examine this faith and evaluate 1t even though they
are not scholars in Arabiec, Perslian, and Urdu.

Thirdly, the Ahmadiyya hMuslim doctrine of God is a fit
object of study because many Christians may have theilr first
religious experience with Islam in the form of an Ahmadiyya

lyjuhemmad Ali, The Religion of Islam (Lahore, India:
The Ahmadiyya Anjuman isha'at islam, 1936), p. 551..
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Muslim. The Ahmadiyya Muslims are very aggressive in the
propagation of Islam today,”’ especielly in relation to the
Christian world where they have missions. A knowledge of

thlis movement is therefore desirable both for the purpose of
helping the Muslim find life in the Gospel, and for the pur-
pose of answering critlicism which the Ahmadiyya liuslim may
bring against the Christian position. It shall not be the
object of this paper to describe the whole Ahmadiyya Muslim
movement but to limit discussion to those aspects which affect
the Ahmaediyya doctrine of God.

The Comparison with the Christian Trinity

Muslims from Muhammed onward have caricatured the Chris-
tien idea of God. The Ahmadiyya Muslims have been particu-
larly active in this anti-Christian polemic and sharply ver-
balize some of the opposition to Christian theology which lies
at the heart of Islam. Much of this caricature is directed
against biblical and Christian terminology such as "Son of
God" and "Trinity," and it 1s to be feared that the polemic
against Christian terminology has prevented the Muslims from
understanding and appreciating the concepts which lie behind
the terminology. It is the conviction of the author of this
study that the Christian doctrine of the Trinity expresses
the fulness of the Godhead more adequately than the unitarian

SMuhemmad Zafrulla Khan, Islam: Its hiean for Modern
Men (New York: Harper & Row, 1962), p. 1kL.
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formulations of Islam, and that the latter should therefore be
studied in the light of the former, and not vice versa. Al-
though the word Trinity was not applied to the Christian doc-
trine of God until about the year 200 A.D. by Tertullian,

the concepts which gave rise to this terminology are rooted

in the 0ld and New Testaments and vitally affect everyday life.
By alienating themselves from the fulness of the Godhead as
revealed by Christ and imparted through the Holy Spirit the
iiuslims are robbing themselves of real life and salvation. It
shall be the aim of this study to clarify this issue for both
fuslims and Christians with the hope that Christians will come
to a deeper appreciation and understanding of their own doc-
trine of God and be helped to lead their Liuslim friends into
a faith relationship with God the Creator, the Savior, and
the Senctifier.

Translation of the Qur'an

A word may be said about the quotations from the Qur'an
in this study. The translation of the Qur'an into other lan-
guages by luslims is of rather recent development, and even
now only underteken by Muslims who have been affected by re-
form movements. Therefore early translations of the Qur'an
were done by non-kuslims, especially by Christians. ?erﬁaps
the best English translation is that by Arberry called The
Koran Interpreted. The title is well chosen because Kuslims

believe that the Qur'an in its original Arabic dress cannot
vi




really be translated; it is the speech of God Himself, and
therefore can only be interpreted. Arberry tried to repro-
duce some of the original poetry which is in the Arabic of
Muhammad, and thus at least captures some of the spirit of the
Qurtan along with its message.

The Ahmadiyyas have produced three translations of the
Qur'an, one by Muhammed Ali, one by kiarmaduke Pickthall, and
another by Sher Ali. The latter work was not available for
most of thls study except for the first volume which is essen-
tially contained in the translation sponsored by Bashir-ud-
Din Mahmud Ahmad.

In addition to Arberry‘'s translation and the Ahmadiyya
translations, the two-volumé translation of Yusuf All was
used.

No single translation has been followed in this study
because in a sense they are all interpretations, and reflect
in the translations some of the subjects which are treated.
In presenting Ahmadiyya ldeas the Ahmadiyya translations are
usually quoted. In passages where no particular issue 1is at
atake Arberry's translation i1s used. Significant variations
in the other ﬁranslations on the subject under oonsideration
will be pointed out, and the identification of all transla-
tions will be made.in the footnotes. Sometimes there 1is a

difference in the numbering of the verses.
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CHAPTER I
THE AHMADIYYA MUSLIM DOCTRINE OF GOD
Sources of the Doctrine
The Qur'an

The primary source for the Ahmadiyya Muslim doctrine of
God is the Qur'an. Together with other luslims the Ahmadiy-
yas regard the Qur'an as the verbatim Word of God delivered
piecemeal to Muhamﬁad and arranged in book form by divine di-
rection. Spurred on by Western textual oriticiam of the Qur=-
'an, the Ahmadlyyahs have gone to great lengths to prove that
the present Qur'an is the exact replica of the words which Mu-
hammad received.by direct revelation in his lifetime. Al-
though liuhammad could not read or write, they say that his
message was infallibly recorded in the memories of his fol-
lowers or immedliately reduced to writing. They hold that liu-
hammad by divine inspiration also gave instructions for the
proper order of the varlous verses before he dled, and that
the Caliphs Abu Bakr (632-634) and Uthman (644-656) arranged
for liuhammad's secretary, Zaid ibn Thabit, to gather the var-
ious verses into book form and to establish the exact reading
of the text. According to the Ahmadlyyas the authoritative
canon of the Qur'an was established within twenty years of
Muhammad's death; and has been transmitted in pure form to the
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present day.l While Western scholars tend to regard the ar-

rangement of the Qur'an as haphazard,2 the Ahmadiyyas find
abundant rationale for its present form.

The Qur'an i1s therefore regarded as the direct Word of
God. As such it 1s the chief source of authority to which the
Ahmadiyyas appeal in their doctrine of God. Mirza Ghulam Ah-
mad, the founder of the Ahmadiyya Movement, designated the
Qur'an as the source of his teachings when he addressed a Great
Religions Conference in Lahore, India (now Pakistan), in 1896:

Before I advert to the subject of this address, I
beg leave to state that all my assertions and argu-
ments shall be based upon and drawn from the Holy
Quran . . . « Therefore, as it 1s my object to
show the beauties of the Quran and to establish
i1ts exclusive excellence over all other books, I
shall observe the rule above stated and depend
solely upon the Quran for every assertion and argu-
ment, stating only that which is set forth in it
in plain words, or what may be reasonably inferred
from them . . . «+ I shall avoid all reference to
the authorities containing the reported words of
the Holy Prophet Muhammad (peace and blessings of
God be on him) and not go_outside the Word of God
as revealed in the Quran.

A modern Ahmadiyya gives a similar testimony to the importance
of the Qur'an in his presentation of his belief:

1See "The Collection and Arrangement of the Holy Qur'an"™

in Mohammad Ali, The Hol r'an, Containing the Arabic Text.
with English Transletion end Commentar !2n§ edition; Lahore,
Punjab, Indlia: Ahmadl J 1-T EE

yya Anjuman-i-Ishaat-i-Islam, 1920),

pr. xxviii-xeii.

2Robert Payne, The Holy Sword (New York: Harper and
1959) o1

Brothers Publishers, 19 s PDe -92.

3Ghulam Ahmad, The Philosog%x of the Teaoh1n§s of Islam
(Washington, D.C.: a erlcan Fazl hiosque, » Do .
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The question arises: i/hat is the true concept of
God? It is not right for man to describe God by
stretching his own imagination as many philosophers
and theologians have tried to do. The true concept
of God is that which one learns from the true iord
of God, ‘ie will, therefore, endeavor to answer this
question from what we learn from the Holy Quran, the
Perfect Book of God revealed to the Hﬁ;y Prophet Lu-
hammad, the chiefest of all Prophets.

The Traditions

The Traditions in Islam are called hadith, and constitute
a well-defined body of literature. These Traditions are sup-

posed to be the conversations and actions of Liuhammad as repor

ted by his closest companions., liuslims often compare the Tra-
ditions of Islam to the Gospels of the New Testeament, usually
in the endeavor to show that the Gospels are a lower form of
revelation than the Qur'an. At a certain stage in hiuslim his-
tory pious Muslims began to multiply reports about the life
and words of Muhammad, and liuslims themselves instigated an
intensive sifting process in order to establish an authentic
body of Traditions.’ Al-Bukhari (died 878) studied some
600,000 Traditions, and finally incorporated less than 7500
in a famous collection which the Ahmadiyyas also regard as
valuable.6 The Qur'an is mostly in the form of direct speech

bppdul Hamid, Islam and Christianity (New York: Carlton
Press, Inc., 1967;, o0 SRES

5A1fred Guillaume, The Traditions of Islam (Beirut:
Khayats, 1966), pp. 77-97.

6Muhammad Ali, The Religion of Islam (Lahore, India:
The Ahmadiyya Anjumsn Isha'at Islam, 1936), p. 75.
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and contains very little historical material describing the
occasion at which the verses were spoken. liost of this infor-
mation is found in the Traditions. Certain Traditions also
serve as a commentary or amplification of parts of the Qur'an.

In the Ahmadiyya literature material from the Traditions
is often introduced with the phrase, "The Holy Prophet
says . . . ." When quoting from the Qur'an they usually
write, "The Holy Qur'an says , . « ." Or "God says . . . "
In general, the Ahmadiyyas do not depend upon the Traditions
so much as other Muslims. Mirza Ghulam Ahmad, for instance,
in the statement appealing to the Qur'an quoted above, was
careful to say, "I shall avolid all reference to the author-
ities containing the reported words of the Holy Prophet kLiu-
hammad." Here he was referring to the Traditions. His fol-
lowers, however, were not so exclusive, and made appeals to
the Traditions, especially in their commentaries of the Qur'-
an.7 The important matter to note is that the Ahmadiyyas dé-
velop their particular doctrine of God partly by their manner
of selection of Traditions. For example, the Traditions have
many references to predestination.s But by ignoring such Tra-
ditions, the Ahmadiyyas come up with a less deterministic con-
ception of God than the orthodox luslims.

7see Bashir-ud-Din Mahmud Ahmed, The HblE %Egan with
English Translation and Commentary (Qadian, s Sa
Eiuman A yye, 19 ) .

85ee W. Goldsack, Selections from Muhammedsn Traditions,

(Madras: The Christian Literature Soclety, 1923).




Reason

The Ahmadlyyas make many appeals to humen reason both in
their opposition to orthodox Islam and to the Christian faith.
The doctrines which they reject are often rejected with an
appeal to reason. Mirza Ghulam Ahmed esserts direotly, "It
should be borne in mind that the Quran does not inculcate any
doctrines which are contrary to reason and which, therefore,

a person can follow only against his better judgement."9 A
modern Ahmadiyya almost gives priority to reason over the Qur'an
when he says, "Human reason demands, and the Quran has con- :
ceded the reasonableness of this demand, that there should be
one Creator and Controller of the universe."©® Muhemmed A1l
clearly defines the position of reason as over against the
Qur'an in the matter of authority, but nevertheless ends up
with a strong statement on reason:

The Qur'an does recognize revelation as a source of

knowledge higher than reason, but at the same time

admits that the truth of the principles established

by revelation may be judged by reason, and hence it

is that 1t repeatedly appeals to reason and denounces

those who do not use their reasoning faculty.ll

In orthodox Islam the application of reason to the for-
mulation of doctrine was recognized as a legitimate and neces-

sary function. In cases where the Qur'an and the Traditions

9Ghulem Ahmed, p. 3k4.

10pbdul Hemid, p. 38.
1lyuhammed Ali, Religion of Islam, p. 97.



6
did not give guidance, the Muslims accepted the principle of

ijma, or the agreement of the learned. If the theologlcal
teachers of Islam agreed on a certain doctrine or practice,
this agreement became authoritative for the rest of the Muslim
community. This agreement was arrived at by the process of
ijtihad, reasoning or the exercise of judgment. In some re-
spects ijma corresponds to the "unanimous consent™ of the
Apostolic Fathers.l? 1In Islam the principle of ijma became
ossified to that agreement reached by four important teachers
of Islam celled the Four Imams: Abu Hanifa (699-776), Ibn
Malik (711-793), Ash-Shafi'i (born 776), and Ibn Hanbal (born
780). In effect, later Muslims were not free to exercise their
own judgment beyond that point reached by the Four Imams, with
the result that Islamic theology for many centuries was a mere
parroting of the past. One student of Islam called 1t the
sclerosis of philosophical theolosy.13

The Ahmadiyya Movement is partly a protest against this
static condition. In a way that is reminiscent of Luther's
claim for private interpretation of the Bible, the Ahmadiiyas
contend for the right of present day Muslims to interpret the
Qur'an and their falth on the basis of their own reason and

judgment. They say that the door of ijtihad is still open,

121,, Bevan Jones, The People of the Mosque (3rd revised
edition; Calcutta: The Baptist Mission Fress, 1959), p. 58.

13y, Montgomery Watt, Islamic Philoso and Theolo
(Edinburgh: University Press, 1962), p. 149.
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as long as it does not contradict any principle laid down in
the Qur'an.

The right to differ with the highest of men below

the Prophet is a Liuslim's birthright, and to take

avay that birthright 1s to stifle the very exis-

tence of Islam. Under present circumstences, when

conditions have quite changed and the world has been

moving on for a thousand years, while the kLiuslims

have more or less stagnated, it 1s the duty of Mus-

lim states and huslim peoples to apgly their own

judgment to the changed conditions,ll
The new freedom claimed by the Ahmadiyyas is evident in their
writings and commentaries. They make fresh interpretations of
the dur'an and try to apply thelr doctrines in terms of modern
science and sociology. They also picture God in terms which

appeal to people who are interested in progress and peace.
Continuous revelation

The Ahmadiyya Liuslims not only recognize their own judg-
ment as a valid source of defining a doctrine of God; they go
a step farther and claim direct revelation from God. Liost lius-
lims believe that liuhammad was the last and '"seal" of the pro-
phets. They regard his revelation as perfect and as contalin-
ing all that is valuable and needful from previous revelations
such as the Taurat (Torah) and the Injil (Gospel).

liirza Ghulam Ahmad, however, did not accept the idea that

revelation is limited to the past.

To say that God spoke to generations of men in the
past and made Himself known to them by His own clear

1hyuhammad Ali, Religion of Islam, p. 115




voice, yet He does not speak now would be to assert

something wholly untenable. The unchangeable God

who spoke to His chosen servants in the past speaks

to them even now and blesses with His Hdaly Word such

as [8i¢] His servan]f:g as seek Him with all their heart

and all their soul.
Ghulam Ahmad himself claimed to be the recipient of direct
revelation; a similar claim was made by his son Bashir-ud-Din
Mahmud Ahmed (hereafter referred to as B. Mahmud Ahmad):

By the grace of God the writer of this paper has had

personal experlence of revelation and can confidently

state on the basis of his own experience that revela-

tion 1s co%veyed in words and is not a mere idea of

the mind.l
B, Mahmud Ahmad goes on to say that thousands of Ahmadiyyas
have become recipients of divine revelation.l? He defines
this revelation as the reception of a message from God con-
veyed in the form of words or writing. It is difficult to
distinguish this type of revelation from that ascribed to Mu-
hemmad except that the angel Gabriel is not mentioned as the
conveyer of the message, as in Muhammaed's case. Ghulam Ahmad
refers to his own revelations in terms of ilham,l8 which Mu-
hammed All defines as "when voices are heard or uttered in a
state of trance, the recipient being neilther quite asleep, nor

fully awake."l9 This is usually regarded as a lower form of

15Ghuleam Ahmad, p. 8k.

l6Bash1r-ud-Din Mahmud Ahmad, Ahmaediyyat or the True Islam
(Washington, D.C.: The American Fazl Mosque, 1951), P. (1.

171via., p. 69.
18Ghulam Ahmed, p. 180.
19yuhemmad Ali, Religion of Islam, p. 205.
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revelation than that experienced by Lkinhammad, which is desig-

nated by the term wahil, "revelation that is recited in words,m20
But 1n the legal inquiries which followed the Abmadiyya-cen-
tered disturbances in Pakistan 1n 1953 the revelations were
called a type of wahi,2l

Mirza Ghulam Ahmad's claims to revelation were also accom-
panied with identifiocation of himself as a syncretistic escha-
tological figure of Hindulsm, Islam, and Christianity. "God
has told me, not on one occasion, but repeatedly, that I am
Krishna for the Hindus and the promised ihiessiah for the luham-
medans and the Christians."?2 In certain sections of Islam
there is an expectation of another world figure called the
Mehdi. Ghulam Ahmad also claimed to be the liahdl of these ex-
pectations. Today Ahmadiyyas usually refer to their founder
as the Promised Messiah.?3 Both orthodox Islam and Christians
await the second coming of Christ; Jesus is designated as the
Messiah in the Qur'an.24 The founder of the Ahmadiyya Move-
ment gathered these titles to himself by saying that he had
been sent in the power and spirit of Jesus just as John the
Baptist was identified with the spirit and power of Elijah.25

21s, E, Brush, "Ahmadiyyat in Pakistanj™ Muslim World,
XLV (April 1955), 145-171. o AR TR

2270nes, p. 216.

23pbdul Hamid, p. 155.

2hsurah 3:44, in Muhammad Ali, The Holy Qur'an, p. 154.
255baul Hamid, p. 155. '
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He looked upon himself as the fulfiller of the law of Muhammad
just as Jesus was the fulfiller of ‘the law of Moaes.26

Under the mantle of claims to rewvelation and claims to
eschatalogical fulfillment the Ahmadiyya iiovement has syncre-
tistic elements which do not hesitate to include biblical ma-
terials as if they were Islamic. For instance, B. lMahmud Ah-
mad, the son of Ghulam Ahmad and one of the previous heads of
the Ahmadiyya Movement, includes the parable of the Prodigal
Son in one of his expositions of divine forgiveness without any
reference to its source.27 Such tendencies blur the distinc-
tion between the Muslim and the Christian doctrine of God.

Furthermore, personal claims to revelation have also in-
troduced mystical elements into the Ahmadiyya doctrine of God.
Mysticism i1s not new to Islam; there are traces of mystical
elements in the Qur'an itself, and a strong grassroots mysti-
cal movement, known as Sufism, even reached a stage of legliti-
macy in the theology of Al-Ghazali (1058-1111). But the assump-
tions of mysticism generally go against the grain of classical
and orthodox Islam which defines God in exalted terms far re-
moved from rnan.28 The mystic tendencies of Ghulam Ahmed ean be
easily detected in his poetry where he speaks of God as his

26B, Mahmud Ahmad, Ahmadiyyat, p. 17.
271v1d., p. 39.

2835¢e chapter on Sufism in H, A, R. Gibb, Mohammadanism
(2nd edition; New York: Oxford University Press, 2),

pp. 127-146.
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Beloved and even refers to Him as his Sweetheart.29 In other
Ahmadiyya writings there are frequent references to union with
God, especially in sections dealing with ethics.

In the end, some of Ghulam Ahmad's claims and those of
his followers led to a split in the Ahmadliyya Liovement itself.
After the Mirza's death in 1908 he was succeeded as head of the
Ahmediyya community by Hakim Nur-ud-din, who served until his
death in 1914. A dlsagreement arose as to the next successor,
one group claiming that the founder was a prophet and should
be succeeded by a head in the form of a caliph like the succes-
sors of Muhammad, and another group saying that the founder was
only a reformer and that the movement should be governed by a
more secular committee.Bo The former group appointed B. hiahmud
Ahmad, the son of the Mirza, as the new caliph, and continued
to operate from Qadian, the birthplace of the Mirza, as head-
quarters. After the partition of India and Pakistan in 1947
they set up a new headquarters in Rabwah, West Pakistan. The
group which opposed the idea of prophet and caliphate, headed
by Muhammed Ali and Khwaja Kamal-ud-Din, set up headquarters
in Lehore. At present this group seems to be overshadowed by
the Qadian/Rabwah group, whose present head is Nasir Ahmad,

29Ghulam Ahmed, Precious Pearls (Rabwah, West Pakistan:
Ahmediyya Musl im Forelgn Missions, 1965), pp. 3-21.

30Humphrey J. Fisher, Ahmediyyah (London: Oxford Univer-
sity Press, 1963), p. 50.
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the grandson of Ghulam Ahmed. Nasir Ahmad took over the
leadership when B. Liahmud Ahmad died in 1965.31

in spite of this split and certain esoteric elements in
the utterances of liirza Ghulem Ahmad and his followers, the
shmadliyye lMovement has not lacked men of literary talent, such
as Muhammad All, a lawyer, and Liuhammad Zafrulla Khan, pre-
sently one of the officers of the Yiorld Court at the Hague,
who could present thelr teachings in an appealing way to iies-
tern intellectual man.32 Though there are crudities and con-
fusion at the source of the Ahmadiyya liovement, the whole
thrust of the liovement has been refined by its followers of
both divisions. The doctrine of God which emerges from the
Liovement is a modified form of Islam, including some Christian
conceptions and rejecting others, especially those which seem
contrary to nature and reason. There is much in common with
the Ahmadiyya ikiuslim doctrine of God and nineteenth-century
Christian liberalism. The following pages will illustrate
this point.

The Existence of God

Before formulating a doctrine of God the Ahmadiyya lus-
lims first set out to prove the existence of God. They base

these proofs upon arguments in the Gur'an.

31pbdul Hamid, p. 184.

32g¢, Muhammed Ali, The Religlon of Islam, and Muhammad
Zafrulla Khan, Islam and Tts Eeanfn for Modern Man (New York:
Harper & Row, 19 .
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In all religious books the existence of God is taken
almost as an axiomatic truth. The Holy Qur'en, how-
ever, advances numerous arguments to prove the exist-

ence of a Supreme Being Who i1s the Creator and Con-
troller of this universe.

Muhammad Ali divides these into three main types of proof:
(1) Arguments drawn from creation; (2) The evidence of human

neture; and (3) Arguments based on divine revelation. ¥

Arguments drawn from creation

Under this head the Ahmadiyyas point to the design and
order of the universe to prove the existence of God.

Had all these heavenly systems no designer they would
soon have been disorganized and destroyed. The vast
masses of matter rolling in space without interfer-
ence with each other demonstrate by the regularity of
their motions contrivance and design, hence the de-
gigner. Is 1t not surprising that these innumerable
spheres thus rolling on from time immemorial do nei-
ther collide, nor alter their courses in the slight-
est degree, nor are subject to waste and decay from
their constant motion? How could such a grand organ-
ization work on without any disorder or confusion for
numberless years unless it were in accordance with
the design and contrivance of a Supreme Contriver?35

The argument of the first cause is also adduced:

But as the series of cause and effect, taking its
rise in this finite world of ours, cannot be indef-
inite, it must terminate at some point. The fins%
cause is, therefore, the Author of the Universe.

334uhammad Ali, Religion of Islam, p. 13k.
3b1pia,

35Ghulam Ahmad, Philosophy of the Teachings of Islam,
pp. 88-89.

361pid., p. 88.
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One Ahmadiyya author finds proof for the existence of God from
the way in which the universe demonstrates the circle of need
and 1ts satisfaction:
Some of the needs of the meanest worm that crawls on
earth are belng provided by a planet which is travel-
ling billions of miles away from the earth. Let the
contemplation of this cirole of the want and its satis-
faction teach us that this Universe has a Creator,
Who has not omitted to foresee our smallest want and

has provided the meaga of satisfaction of every yearn-
ing and true desire.

The evidence of human nature

This argument revolves around the phenomenon of conscience
and man's innate consciousness of God. According to Ahmadiyya
thought this "inner light" not only tells man that there is a
Higher Being, but also creates in him a yearning for God and
and instinct to turn to Him for help. MLkuhammad All speaks of
en implanted love for God which cannot find contentment with-
out Him.38 But it is also recognized that this awareness of
God varies in intensity with different people and can be

clouded by ease, comfort, and evil.
Arguments based on divine revelation

Although the Ahmadiyyas cite the above arguments of crea-
tion and conscience for the existence of God, they admit that

378. Mahmud Ahmad, Ahmadiyyat, p. 3k.
38Muhammad Alil, Religion of Islam, p. 140.



15

they are not conclusive. The argument of creation can only
posit the conviction that there must be or should be a Divine
Being.

The existence of the earth and the heavens only

proves that there "SHOULD BE" a Fashioner of this

great universe, but this does not prove that the

Fashioner "IS" in fact in existence; the dirrgg-

ence between "SHOULD BE"™ and "IS" is obvious.
The argument from conscience is regarded as superior to the
argument from creation, but nevertheless inadequate because
of variations in man's "inner light." The crowning proof for
the existence of God in Ahmadiyya thought is revelation, past
and present. God speaks, and therefore is. Liuheammad Ali says,
"It i1s only revelation that discloses God in the full splendor
of His light. . . ."40 Ghulam Ahmad, the founder of the Ahmad-
iyya liovement, identifies this revelation very clearly with
the Qur'an when he says, "It is, therefore, only the Holy Qu-
ran which furnishes proof of the Existence of God IN FACT, "4l
but seems to have present revelation in mind also when he writes:

If God is still a Living God as He was before; if He

speaks and hears as before, there is no reason why He

should today assume a silence as if He was non-exist-

ent; if He does not speak today, surely He gges not

hear either, i.e., He does not exist today.
The appeal to personal revelation as a proof for the existence

of God is made clear in a later statement:

39Ghu1am.Ahmad, Fountain of Christianity (Rabwah, West
Pakistan: Ahmadiyya Muslim Foreign Missions Office, 1961), p. 17.

LOjuhammad Ali, Religion of Islam, p. 13k.

4lghulem Ahmad, Fountein of Christianity, p. 17.
b21piq.
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Religions, other than Islam, lay stress upon man's

own labour to find out God, as if discovery of God

by man was doing a favour to God. According to Islam,

however, God Himself gives proof of His existence

in every age by the Divine Call "I do EKISEf, as

He gave such proof through me in this age.43
It is seen then that the Ahmadiyyas regard Qur'anic revelation
and personal revelation as the principle proofs for the exist-
ence of God. The identification of these revelations with the
fact of God's speaking and so expressing His life and existence

is important in both cases.
The Name of God

In the Qur*an the word God is rendered by the Arabic word

J Allah. Western students of Islam sometimes trace the origin of
this word to ilah, "god," and claim that it is a contraction

of al-ilah, "the god," and related to the Hebrew EL and Elohim.,4k
The pre-Islamic usage of the term is evidenced in the name of
Muhemmad's father, Abdullah (Servant of God) and in the name of
an ancient shrine in Mecca called Baitu'llah (House of God).

' The Arabs at the time of Muhammad knew about a Supreme Deilty
called Allah, but they gave most of their worship to lesser
deities. JTha pre-Islamic Allah may be compared to the Unknown
God of Athens whom Paul filled with content. The mission of

L31bia., pp. 20-21.

hhcr. article on "Allah"™ in Shorter Encyclopedia of
Islam, H. A, R, Gibb and J. H. Kramers, editors iIaIEen:
E. J. Brill, 1953), p. 33; Jones, p. 100.
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Muhammad consisted in proclaiming Allah as the only reality
among the different gods and objects worshipped by men, and
in giving content to His being and actions.
The Ahmadiyya liuslims hold that the word Allah is the
proper name of God, and as such, does not carry any signifi-
cance. They deny any connection of the word with ilah:

(In fact there is no etymological relationship between
3"1lah," god or a god, and "Allah," which is the sub-

i stantive for God . . . . God 1s "ilah" and there kg
‘no other "ilah" beside Him, and His name is Allah.

The Ahmadiyyas also deny that it is derived from any other
u*.ro:.'d.‘"6
Although the Qur'an has many other terms which it refers
to God, Alleh is known as the greatest name of God (ism a'zam).
VIt is the name associated with His essence (ism dhat), and all
other names or terms are regarded as names denoting attributes

/
(asma' al=sifat). The word Allah ococurs some 2800 times in

the Qur'an.h7 In Ahmadiyya English literature the authors
usually use the word God rather than Allah, but some writers
retain Allah in passage quoted from the Qur'an even in trans-

lation o’+8

b5zarrulla Khan, p. 91.
L6uhemmad Ali, Religion of Islam, pp. 156-157.
k71pia., p. 159.

L8ge, usage in Zafrulla Khan, passim, and B. ikahmud
Ahmad, Ahmadiyyat, passim.
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The Unity of God

)

In common with other Muslims the Ahmadiyyas lay great
stress upon the unity of God. The doctrine of the unity of

s

God in Islam is known as tauhid. It 1s the most important
effirmetion about God in Islam.

JThe central pivot around which the whole doctrine

and teaching of Islam revolves 1s the Unity of the

GCodhead. From this concept proceeds the fuﬂgamental

unity of the universe, of man, and of life.49

For the Ahmadiyya Luslims the unity of God has the fol-

lowing implications:
/ Goa is one in His person

The LAhmadiyyas do not glve much positive content to the
nature of this oneness. In the Qur'an there are two related
words which describe the oneness of God,'gégg and wahid. The
former word is found in the 112th chapter of the Qur'an which
is called the Chapter of the Unity. It is a short chapter of
only four verses, but has been designated in the past as equal
to one-third of the Qur'an.5o It reads:

’gay: He, Allah, is.one.
Allah is He upon whom all depend

He begets not, nor 1is Ee begotten:
And none is like Him.”

k97afrulla Khen, p. 91.
5°Jones, P. 100,
5lyuhemmad Ali, The Holy Qur'an, p. 1235.
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In commenting upon this verse, B, Mahmud Ahmad says:
AHAD (the One) is an epithet applied to God alone
and signifies the One, the Sole; He Who has been
and ever will be One and Alone; who has no seggnd
to share in His Lordship, nor in His essence.
He goes on to comment:
ALLAH-0-AHAD would mean that Allah is that Being Who
is One and Alone in the sense that when we think of
Him, the very idea that there is any other being or
thing 1s absent from our minds. He is neither the
starting link of any chaln, nor its last link, §°'
thing is like Him nor is He like anything else.”
.fAccording to this definltion the oneness of God in His person
is closely connected to His unliqueness.

/ Ahmediyyes furthermore emphasize that the oneness or
unity of God in His person excludes the plurality of persons
in the Godhead.’4 Following the lead of the Qur'an, the Ahmad-
iyyas exclude the possibility of divine sonship on the basis

/

of God's unity. "To attribute a son, in any but the purely
metaphorical sense, to God, would amount to a denial of His
Godhead."5? By the metaphorical sense of sonship the Ahmad-
iyyas meen the sense in which all menkind are "children of
God" by creation or in which the peacemakers are called the
"children of God" in the Bible.“/By denying the plurality of
persons in the Godhead the Ahmadiyya Muslims strike at what

they conceive as the Christian doctrine of the Trinity.

52Quoted in Abdul Hamid, pp. 35-36.

531pia., p. 36.

Slyuhemmad Ali, The Religion of Islam, p. 1lhk.

35zarrulla Khan, p. 93.
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There 1s only one God and He alone i1s worthy of worship

JThis is the second implication of the unity of God for
Muslims and one which the Ahmadiyyas elaborate in some detail.
It flows out of such Qur'anic passages as Surah 2:163: "And
your God is one God! there is no god but He,“56 and is expressed
in the Muslim creed: "There is no god at all but God."™ The
impact of this message upon a Muslim may be felt from the fol-
lowing paraegraph in Zafrulla Khan's treatment of the concept
of God:

The primary objJeot of all revelation is to emphasize
this concept of God, that is to say,“that He 1s One,
has no equal or partner, and that all adoration, glori-
fication, worship, and obedience are due to Him

alone. He 1s the object of the heart's deepest love
and devotion . . . « He 1s the Source of all bene-
ficence, everything proceeds from Him, and is depend-
ent upon Him., He is independent and stands in no need
of help or assistance from any other source, inasmuch
as all sources and needs proceed from Him, and none
exists or subs%;ts outside Him or outside His control
and authority.

VThe antithesis of the unity of God in Islam is called shirk,
the association of partners with God."§g;£§ is the greatest
sin of Islam and is even termed unforgiveable. In Surah L:48
the Qurtan says:

“Surely Allah does not forgive that any thing should
be associated with Him; and forgives what is besides

that to whomsoever He pleases. And whoever assooiaggs
anything with Alleh, he devises indeed a great sin.

56yunemmad Ali, The Holy gur'an, p. 73.
57zafrulla Khan, pp. 91-92. '

58Muhammad Ali, The Holy Qur'an, p. 216.
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Under the category of shirk the Ahmadiyya Muslims include all

forms of polythelsm, tritheism, dualism, and finer forms of
7
idolatry. “Several authors distinguish four types of shirk,>?

/
Polytheism or the plurality of gods.--Under this head is
included the direct worship of anything else than God, such as

stones, idols, trees, animals, tombs, heavenly bodies, forces
of nature, or "human beings who are supposed to be demigods or
gods or incarnations of God or sons or daughters of God .n60
Idol worship and the worship of the heavenly bodies were-ramp
pant in Arabla at the time of Muhammad. Some of the Arabs
also worshipped three goddesses, Manat, Allat and Al-Uzza, who
were'Fegarded as the daughters of Allah.

Understanding the Christian doctrine of the Trinity as
tritheism, the Ahmadiyyas denounce it as a form of shirk. The
ascribing of divine sonship to Jesus is placed in the same ca-
tegory as the worship of the daughters of Allah.6l Perhaps
Christians are also partly in mind when Muhammad Ali speaks
of advanced idolators who use images as helps or symbols to
concentrate attention upon the Divine Being. He coriticizes
such usage and says that "it is wrong to suppose that a ma-

terial symbol is necessary for concentration, for attention

598, Mahmud Ahmed, Ahmadiyyat, pp. 40-41; and Muhammad
Ali, Religion of Islam, pp. IE%-IEl.

6omuhammad Ali, Religlon of Islem, pp. l46-147.
611pia., p. 150.
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can be every whit as easily concentrated on a spiritual
obJeot."62

v
Ascribing the unique attributes of God to any other

thing or being.--The Zoroastrian doctrine of a separate crea-

tor of evil, as well as the Hindu teaching of the co-eternity
of matter and soul, are condemned as shirk under this cate-
gory. In some Ahmadiyya circles there seems to be a confu-
sion of these dualisms with deism.53

/

the second type of shirk when they confess the co-eternity,

The Ahmadiyyas also bellieve that Christiens are guilty of

omniscience, and omnipotence of the Son and the Holy Ghost
along with God the Father. The identification of the Word of
God with God Himself, as in John 1l:1, is also condemned under
this head. The leading principle is "that an attribute can-
not become the substitute of the being and that the two are
entirely distinct."64

Ghulam Ahmad accused the Muslims themselves of this kind
of shirk when they teach that God took Jesus alive from the
cross into heaven, and that he has been living there in his
physical body for nineteen hundred years without food or

drink.65 In the Qur'an there are references to Jesus' ralsing

621pid., p. 148.

631p1a., p. 149.
645, Mahmud Ahmad, The Holy Quran, p. coxxxvii.

65Baghir-ud-Din Mahmud Ahmad, Ahmadiyye Movement (2nd
English edition; Rabwah, West Paklstan: Tée Ahmadiyya Muslim
Foreign Missions Office, 1962), p. 51.
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of the dead and the apocryphal story of Jesus making a bird
out of olay.®6 Ghulam Ahmad condemned the literal understend-
ing of both of these Qur'anic miracles in the interest of the
unity of God.
J The Promised liessiah Ghulam Ahmad . . . explained

that to bring the dead back to life or to create a

thing was within the exclusive power of God, and that

God never delegated Hls powers and attributes to any

of His creatures, lest His unity be stultified.g7
Instead of the literal lnterpretation he held that the account
of the creation of a bird signified spiritual rebirth or trans-
formation, and that the ralsing of the dead referred only to
spiritusl regeneration or the healing of a person sick unto

death by means of prayer.bs

' Veneration of people.--This 1s the third type of shirk

delineated by the Ahmadiyyas and lncludes ancestor worship,
saint worship, the worship of parents, and blind obedience

given to religious leaders. In the Qur'an there 1s a refer-
ence that some Christians have taken "their doctors of law

and their monks for Lords besides Allah" (Surah 9:31). One of
the early Muslims who was acquainted with the Christian faith
objected to Muhammad that the Jews and Christians did not wor-
ship the doctors of law and the monks. Muhammad replied that
their blind obedience to teachers and monks constituted 52;55.69

66surah 3:48, in Muhammad Ali, The Holy Qur'an, p. 156.
67B. Mahmud Ahmad, Ahmadiyya Movement. .

681pid., p. 52.

69Muhammad Ali, Religion of Islam, D. 147.
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Various forms of fine idolatry.--The Ahmadiyyas define
this as "hidden" shirk and approximate Luther's explanation

of the First Commandment. B, Mahmud Abmad exblains:

It must not, however, be understood qyat idol-worship
consists in worshipplng images only. VEvery man who
loves any one other than God as he ought to love Him,
or fears anyone as he ought to fear Him, or trusts

in anyone as he ought to trust in Him, is really
guilty of idol w&rship and must suffer the conse-
quences thersof,”0

In another place the same author applies this thought not only
to persons, but also to things.7lY Muhammed Al carries the
idea further and includes blindly following one's own ™low

desires."72
The unity of God and morallty are closely related

With meny liuslims the confession of the unity of God is
a perfunctory duty mechanically performed., <%heir affirmations
of the oneness of God are profuse. One is r;minded of the
statement in James 2:19: "You believe that God is one; you do
well. Even the demons believe--and shudder." The Ahmadiyyas
recognize that the doctrine of unity has morél implications
and criticize their own co-religionists for mere lip profes-
sion of the existence of one God.

The Promised Messiah drew attention to the fact
that God did not raise prophets for the object

708, Mahmud Ahmad, The Holy Quran, p. 215.
7lIpbida., p. 528.
72Muhammad Ali, Religion of Islam, p. 147.
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merely to propagate the doctrine that there is no
God beside Him, for the acceptance of this doctrine
alone can make no deep impression upon a man's

life . « « « All sins and weaknesses in the world
proceed from two causes, either because a man loves
an object with such intense love that he regards
his existence as useless without it, or because he
regards an object as so injurious and hateful that
he imagines his salvation depends upon its destruoc-
tion, and this unreasonable excess of love and
hate leads higbto do things that are incompatible
with purity. ut a person whose faith in the Unity
of God is perfect prefers not the love of any other
object or person to his love for God, and hates
nothing so intensely as being led away from God.
“To such a person sin becomes an impossibility, and
this is the true doctrine of the Unity of God,
which is the real object of religion to teach, and
not the mere lip profession of the existence of
One God, which can neither please god nor have any
practical effect on a man's life.”?

v The Ahmadiyyas evidence a great interest in advancement
and progress, hot only in the physical sphere, but also in the
moral Sphere.‘/in their treatment of the life after death they
uniformly stress that moral growth and improvement continue on
an ascending scale in the life beyond.kahe keystone for this
earthly and heavenly progress 1s the unity of God. Muhammad
Ali stresses that the message of the divine unity frees man from
all slaveries which would hold him in subjection and defeat.

/Hb defines such slaveries as bondage to animate and inanimate
objects, forces of nature, and above all, slavery to man.
Thus all the bonds which fettered the mind of man
were struck off, and he was set on the road to pro-
gress. A slave mind, as the Holy Qur'an plainly says,

is incapable of doing anything good and great, and
henca\;hs first condition for the advancament of man

73B., Mahmud Ahmad, Ahmadiyya Movement, pp. 49-51.
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in the message of the Divine Unity. k&

vV A further moral implication of the dootrine of the unity
of God is the unity of the human race. If there is only one
God, who is also the one creator and origin of all things,
then all men proceed from one source and are related to one
another through Him who gave them being. The Ahmadiyyas ac-
tively promote this message both theoretically and practi-
cally in thelr mission endeavors, partiocularly in contrast to
various forms of racism, nationalism, and colonialism found

in the West.
The Attributes of God

¥ In the Qur'an there are many epithets, both nouns and ad-
Jectives, used to describe God. For example, He is called
Lord, the liighty, the Wise, Ruler, the iierciful, et cetera.
In addition, there are many verbs used to describe Hls acti-
vities such as speaking, knowing, helping, gg_oetera.”The
Muslims have gathered these various epithets and verbs to-
gether and use them in their devotional life and formal the-
ology. They are called the Beautiful Nemes (al-asma gl-husnha)
of God, and are traditionally numbered as ninety—nine."ﬁany
Muslims use a rosary with ninety-nine beads in their prayers,
and meditate upon God as they finger the beads and remember
Him with His Ninety-nine Beautiful Names.

7TlMuhammad Ali, Religion of Islam, p. 152.
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Under the influence of Greek philosophy the Muslim theo-
logians later described God according to His essence and His
attributes. Aside from His name (Allah) and His unity the
theologians did not actually say much about the essence of
God. Their main interest was in the attributes of God and in
the relationship between His essence and His attributes. The
attributes were especlally identified with the Names of God
mentioned above; and included both a description of Himself
and His works. “In Muslim theology, therefore, there is usu-
ally no division between God and His works; they are both

treated together under the head of His attributes.

v The Ahmadiyya Muslims follow this practice of describing
God and His warks according to His attributes. However, there
are significant differences in the selection of important at-
tributes and in the exposition of the meaning of the attri-
butes. In classical Islam Muslims divided the attributes of
God into His "terrible™ and His "glorious"™ attributes. The
terrible attributes are those which produde awe in man and em-
phasize God's superiority and "otherness™ from the world of
creation. The glorious attributes are those which relate to
His kindly dealings with men, such as His meroy, forgiveness,
and patience. ﬁIn Ahmediyya writings these different attri-
butes are divided into those which oreate fear and those which

ereate love, or into those which are unique to God, and those
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which find some resemblance in His oreatures.75 Other divi-

sions, which are noted below, are also suggested.
ViThe four chief attributes

In addition to the divisions mentioned above, the older
theologians designated’%even attributes as the essential eter-
nal attributes of God; man cannot conceive of God without them.

!ﬁheaa attributes are life, knowledge, power, will, hearing,

seeing, and speech. The Ahmadiyyas, however, stress the im-
portance of four chief attributes. In stressing these attri-
butes they minimize the traditional importance of the Ninety-

nine Beautiful Names of God and also find fault with those hius-

lims who use a rosary in prayer.“The Ahmadiyyas take their cue
for the four chief attributes from the first part of the first
chapter of the Qur'an called the Opening (Al-Fatiha), which
reads:

In the name of Allah, the Beneflcent, the herciful.

(All) praise is due to Allah, the Lord of the Worlds.

The Beneficent, the Merciful, 76

Master of the day of requital,
The first line of the quotation is an invocation called the
Bismillah (In the name of Allah) which occurs at the head of
all the 11) chapters of the Qur'en except the ninth. The text

of the first chapter proper begins with the second line. The

75B. Mahmud Ahmad, Ahmadiyyat, p. 29, and B. Mahmud
Ahmad, The Holy Quran, p. 968.

76surah 1:1-3, in Muhammed All, The Holy Qur'an, pp. 5-6.
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four chief attributes, according to the Ahmadiyyas, are indi-

cated by the words Lord, the Beneficent, the Merciful and Mas-

Yer. Muhammad Ali states "that the Holy Gur'an looks upon
these four nemes as the chief attributive names of the Divine
Belng, end all His other attributes are but the offshoots of
these four essential attributes.m??

v Lord.--The Arabic word for this epithet is Rabb and ocours
some 960 times in the Qur'en. 'It ranks next to Allah itself
as the neme for God and is called the greatest of the attribu-
tive names of God.78 In the Qur'an it i1s associated with the
idea of lordship over the world. i/'.'Ehi.s lordship for the Ahmad-

iyyas includes creating and susteining thsluniverse, and lead-

ing it toward perfection stage by stage. This stage by stage
progress toward perfeotion is identified with the principle of
evolution and described as a purposeful development which
"makes creation all the more marvellous and God all the more
deserving of praise."?9 J%uﬁ it is not to be identified with
the theory of evolution.80 “Rather 1t is presented in contrast
to the "erroneous" dootrine of the fall of man "which holds
that an original state of perfection has given place to degen-

eration."Sl

7"Muhemmad Ali, The Religion of Islam, p. 161.
78Ibid., pp. 158-159.

798, Mahmud Ahmed, The Holy Quren, p. 10.
801p1q,

8lyyhemmad All, The Holy Gur'an, p. k.
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In addition to bringing the universe into being and nour-
s
ishing i1t in providence the attribute Lord suggests univer-
sality for God as revealed in the Qur'an.

‘It is obvious that this attribute means that God is
not the Creator and Sustalner of any partiocular class
or nation, but that He is the Creator and Sustainer
of the whole Unliverse, and that , so far as the attri-
bute of creation is concerned, all men are equal and
no netion can claim any particular relationship with
God. He provides for the people of Asia in the same
manner as He provides for the people of Europe, and
He looks after the people of Africa, just as He looks
after the people of America; and as He provides for
our physicaézneeds, so does He provide for our spiri-

tual needs.
“ Acoording to Qur'anic and Ahmadiyya thought the Lord pro-

vided for the spiritual needs of men by sending a prophet or

warner to every nation. "There is not a people but a warner

has gone among them."83 “&he Ahmadiyyas recognize Krishna,

Buddha, Zoroaster, Confucius, lioses, and Jesus as such pro-
phets. ‘ﬁlthough the ministries of these men were valld, the
Ahmediyyas regard the God proclaimed by Muhammad as superior

to any of these because He is a God for all, and because the
book which reveals Him (the Qur'an) is a more reliable record
of His revelation than any of the previous holy books. wfne

God of the 0ld and New Testaments is designated as a "national"
God . “&he God of Islam is the Lord of the worlds; He is above
all tribal deities and national gods; His Lordship extends with

equal love and equal providence over all menkind. This thought,

825, Mahmud Ahmed, Ahmadiyyat, p. 31.
83Surah 35:24, in Muhammad Ali, The Holy Qur'an, p. 850.




31
say the Ahmadiyyas, makes the name Lord superior to the name
Father used by the Christians.
The paternal care and affection contained in the word
Father dwindles into insignificance before the all-
embracing anerioenoe and love of the Rabb of all
y exlstence.
Instead of the fatherhood of God and the brotherhood of man
the Ahmadliyyas speak of the lordship of God and the brother-

hood of man.85

¥ The Beneficent (Ar-Rahman).--Different translators render

the word ar-Rahman in various ways. B. dMahmud Ahmad's trans-
lation uses "gracious" instead.of "beneficent" and Arberry
translates "merciful."86 Vijuhammad Ali claims that it is aif-
ficult to f£ind an exact equivalent for this word in English
and defines it as representing an all-comprehensive love and
goodness.87 ‘It includes some of the ideas connected with
grace, end is an attribute which is unique to God and His
nature,

vﬁcoording to the attribute of beneficence God created
everything needed by man and provides everything necessary for

his development and progress. This provision includes both

84Tbid., pp. 3-k-.

85Ibid., p. k.

86p, Mehmud Ahmad, The Hol;(_ guran, p. 5, and Arthur J.
Arberry, The Koran Interpreted (New York: The Macmillan Com-
pany, 1955), 1, <29.

87Muhemmed Ali, The Holy Qur'an, p. 5.
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the means of subsistence, such as food and drink, as well as
the faculties required by man for life in this universe, such
J;s will and intelligence. 'En His beneficence God also sup-
plies divine revelation for man's spiritual growth. "He who
requires His weak oreatures to show mercy to others cannot be
so merciless as to leave mankind unprovided with the means of
spiritual guidance and advancement . . . ."88
A unique feature of this beneficence is that it operates

independently of the existence and works of man. ’&he provi-
sions for man's life were made before he was born; their con-
tinuous supply is not conditioned by man's work or effort.
“aod's beneficence applies to believers and unbelievers alikse.
¥ The idea is similar to the biblical, "He makes His sun rise on

the evil and on the good, and sends rain on the just and on
the unjust.“sg‘/Zarrulla Khan defines God's beneficence as

"thet aspect of God's grace which precedes, and is independent
of, human action."¥0 “luhammed Ali writes that it "signifies

thet love is so predominant in the Divine nature that He be-
stows His favours and shows His mercy even though man has done

nothing to deserve them." ™t Under the attribute of beneficence

885 Mehmud Ahmad, Ahmediyye liovement, p. 25.
89%att. 5:45.

90zafrulla Khan, p. 9k.

9lyuhammed Ali, Religion of Islam, Dpe. 159.
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the Ahmadiyyas therefore include God's goodness, love, grace

and mercy.

¥ The lierciful (Ar-Rahim).--The iArebic word for "merciful"

comes from the same root as the word for "beneficent." The
root idea of both words 1s that of "tenderness requiring the
exercise of benefioence."ng In describing God as merciful
the Lhmadlyya kiuslims think especially of His mercy toward
believers. ''hereas God's beneficence extends to all creation
and is independent of any human action,/ﬁls attribute of mercy
operates to reward the believers for their righteous actions.
“ These rewards of meroy include blessings in this world as well
as in the life to come. The rewards inspire believers with a
desire for further good actions, and thus set up a chain reac-
tion of "unending avenues of progress and developmant.“93 AS
the Beneficent, God supplies all the materials for man's con-
structive actions in this world; as the Lierciful, He rewards
those who put these resources to good use. J&he first aquality

is unique to God; the second may be manifested among men.

‘The Liaster (of the Day of Judgment).--The epithet of Lias-

ter is the fourth of the chief attributes of God described by
35
the Ahmadiyyas. The Arabic word is lialik. The attribute of

liaster indicates that God will have the last word on everything

921pia,
938, Mehmud Ahmad, The Holy Quran, p. 1l.
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in the universe. "Everything owes its origin to Him and the
Vi

end of everything is also in His hands."9% " As Master of the
Day of Judgment He will reward good and punish evil. Since
the rewarding of good 1s treated more under God's attribute
of Mbroy,ithe Ahmadiyyas say that the eplthet of Master has
more to do with the punishment of evil.

As submission to the law results in the advancement

of man which brings reward, disobedience to the law

must result in retarding his progress or bringing

down punishment upon him. In fact, the punishment

of wrong is as necessary in the Divine scheme as 1is

the reward of good . . . Therefore, just as Rahim

is needed to bring his reward to one who does good

or submits to the law, there must be anotagr attri-

bute to bring about the requital of evil,
%
According to Ahmadiyya thought this punishment of evil 1s al-
ways remedial for "ultimate good is still the objeot."g6 Ven-

2
geance has no role in this inflicting of punishment; rather it
is regarded as the "treatment of a disease which man has
brought upon himself."97 ‘God's motivation in punishing is
love, and His aim is to set the guilty party back on the road
to spiritual progress.
VGhulam Ahmed emphasized that God Himself judges the whole

world and has not entrusted the business of judgment to any

other being.98 In this life men are often judged by fellow

9&;9;5.. pP. cclvi.

95Muhammad Ali, Religion of Islam, p. 160.
9%rp1a, |

971b1d., p. 167.

98Ghulam Ahmad, Philosophy of the Teachings of Islam, pa 92.
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human belngs, such as kings and other rulers, who may err in

v
their judgment. But in God's Jjudgment there are no errors.,

He Himself is the sole liaster.

J
The Ahmadiyyas stress that God is liaster rather than
Judge on the day of judgment.

The final judgement . . . rests in His hands and
these judgements are arrived at by Him in His capa-
city of lLiaster of the universe and not merely as a
Jjudge who adjudicates upon the rights of the parties
before him., A judge 1s bound to make an impartial
adjudication upon the matter in dispute between the
parties having regard to the rights and obligations
of each., God is not so bound, for though when He
pronounces His judgement no man 1s wronged or cheated
of his due, He is free to remit as much as e may
choose out of what may be due to Himself. e does
not insist upon the proverblal pound of flesh . . . &
e 1s both claimant and judge. As a claimant He is
entitled to remit the whole or as much as He chooses
of His claim. Such a remission relates to God's

own claim and does not operate to deprive any per-
son of 313 right. This is in perfect accord with
reason.

“It is seen then that the Ahmadiyyas emphasize the title of
liaster because it enables them to temper God's justice with
His mercy. A judge is "bound to do Jjustice and must punish
the evil doer for every evil, while . . :/the master can ex-
ercise his discretion, and may either punish the evil doer or
forgive him and pass over even the greatest of his inigui-
ties."loo If God punishes, He punishes in accordance with
the offense committed, but He is not bound to punish if He

998. uahmud Ahmad, The Holy quran, pp. colvi-colvii.

100} hammad 411, Religion of Islam, pp. 160-161,
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knows that the reformation of the guilty party will be accom-
plished by rorgivéness.

It is true that the operation of all Divine attri-
butes is in accord with the requirements of justice,
but the concept of Justice leaves ample scope for the
operation of other attributes such as, for example,
Mercy, Bountifulness, Appreclation . . . . Justice
demands that all shall have their just due, that is
to say, that no penalty shall be severer than that
which 1s approprlate to the default or offense, and
that no reward, remuneration, or compensation shall
fall short of that which is deserved or has been
earned. The reduction of a penalty, or its total
remission, is not inconsistent with justice, nor is
the multiplication of reward in conflict with its
spirit. God's Meroy and His Grace and Bounty are
without 1limit . . . . His Law is that He chastises
where chastisement 1s needed for rerorfsfion, but
that His liercy encompasses all things.

“This exposition of God as Master is directed against both
Hinduism and the Christian faith. According to the tenets of
Hinduism the laws of reward and punishment are such that the
reward cannot exceed the merit; the law must work itself out
over an almost endless cycle of reincarnations. According to
His role as Master God can bestow more reward than is merited.

/ The attribute of Master, according to the Ahmadiyyas, also ob-
viates the need for an atonement as held by Christians. /;Fail-
ure to appreciate this attribute of God has led to the adop-
tion by Christians of so untenable a doctrine as that of
Atonement."102

JIt is here that the makers of the Christian creed

have made their greatest error. They think that the
Son of God is needed to atone or make compensation

101lzgfrulla Khan, pp. 94-95.
102p, Mahmud Ahmad, The Holy Quran, p. colvi.
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for the evil deeds of humanity, since God, being
a judge, cannot forgive sins unless somebody can be
found to provide a compensation. In the Holy .urtan
we are told that, God is a kaster and He can, there-
fore, forgive. vIn fact, the Lord's Frayer belies
the Christian's creed, because there we are told to
pray that God -may forgive us our sins as we forgive
our debtors. How do we forgive a debtor?< Not by

pocketing the money, but by relinguiih§ng the debt.
/And if man can forgive, why not God?i0

/ Summing up, the Ahmadiyyas see a twofold purpose in the
use of the attribute kaster. /For those who have sinned in a
moment of weakness, the word lLiaster 1s to serve as encourage-
ment against despair. God, being liaster, has the power to
forgive. For those who are flaunting God's mercy by continu-
ing to live in sin, the term liaster is to constitute a warning.
"God, the liaster, inspires man with both hope and fear, and
this is essential for man's spiritual progress and develop-

ment."loh .

The other attributes of God

In their discussions of the four chief attributes the
Ahmadiyyas include ideas that arise from a number of the other
attributes mentioned in the Qur'an or inferred therefrom.

/Therefore they do not describe the other attributes of God in
such detail as the four chief attributes. The classification

below follows the classification of Liuhammad Ali; special

103uhammad A1i, Religlon of Islam, pp. 160-161.
104y, 1jahmud Ahmad, The Holy Quran, p. 13.
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thoughts will follow the bare list under each grouping. The
Arablc article "al-" will be omitted.

~

Attributes relating to the Person of God.--The Unique
(Ahad or Wahid), the True (Hagq), the Holy (Quddus), the Fer-
fect (Subbah), the Independent (Samad), the Self-sufficient
(Ghani, the First (Awwal), the Last (Akhir), the Ever-living
(Hayy), the Self-subsisting (Qayyum), the Possessor of staid-
ness and gravity (Dhu'l Wagar), the Subtle, the One Who en-
dures forever (Bagl), the Patient (Sabur), the Equitable
(Mugsit), the Majestic (Jalil), the Just (Adl), the One Who
Speaks (Mutekallim), the Incomprehensible (Latif).

“The Unique (Ahad or Wahid): These words were mentioned

under the treatment of the unity of God. However, in addition
to unity they also have the connotation of uniqueness.v/God is
not only one; He is uniqus. vThough there may be a resemblance
between the attributes of God and the attributes of some thing
or person, this resemblance is only apparent and superficial.
There isvho comparison, for instance, betwsen the existence of
God and the existence of His coreatures.

When we way that God exists we mean that He is Self-
Existing and perfect in Himself and is not dependent
for His existence upon any other being or thing.

But when we say that a man exists . . . all we mean
is that so long as those causes and conditions con-
tinue the interaction of which resulted in the cre-
ation of the man or of the animal or of the thing,
they will continue to exist; but that if those
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causes and conditions are removed or are materially
affected, the man and the animal and the thing would
also cease to exist or be materially affected.lO5
“God is ebove the limitations of time also. The Ahmadiyyas
note furthermore, that many objects of God's creation only
function in couples or palrs such as mele and female, posi-
tive and negative, et cetera. God does not need anything or

anyone else to find His fulfilment or to express Himself.

The whole of the universe is dependent for l1ts con-
tinuance and for the performance of its functions
upon something else, but the Being Who is the Cen-
tre of the whole universe is not dependent upon
any other being or thing either for His existgnoe
ar' for the manifestation of His attributes.lO

In this connection the author of the above words brings in
the Qur'anic idea that God "begets not, nor is He begotten,"107

and says that "only those beings that are dependent or are

liable to extinction . . . stand in need of children."l08
/Since He is unique in His self-existence, He has no father
either. “This is stated in opposition to the supposed teach-
ings of Christianity.

“ The Holy (Quddus): The Ahmadiyyas define this attribute
as God's comprising "in Himself all aspects of purity and ho-
liness,."109 “It is also associated with the idea of majesty

1051bid., p. colii.

1061piga., p. ccliii.

107Surah 112:3, in Muhammad Alil, The Holy gur'an, p. 1235.
1085 Mahmud Ahmed, The Holy Quran, p. ocliii.

1095, Mahmud Ahmed, Ahmediyyat, p. 29.
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and freedom from all defects.l10 In desoribing his father as

a manifestation of God's attribute of holiness, the son of
Ghulam Ahmad mentions his purity, righteousness, blameless
character, good morals and conduct, virtues and merits, good-
ness, sense of justice and truth, honesty, love of humanity,
and integrity. the same author says that God's attribute of
holiness is really the essence of all other attributes.lll

" The Independent (Semad): According to this attribute
God is the one on whom all depend while He does not depend on
J
any. He "stands in no need:.of help or assistance from any
source, inasmuch as all sources and means proceed from Him."1ll2
All heve need of Him and He has need of none. He '
needed the help of no being or material to create
the universe. So when all things and belngs are
dependent on Him and to Him we have recourse for
our needs and requirements and He fulfils thef1
then where is the necessity of any other God? 3
‘{ In expounding God's lack of need for anything or anyone the
Ahmediyyas agein bring in the argument against sonship. God
does not need a son to assist Him in His duties, nor to per-

petuate His name, nor to provide for unforeseen oontingancies.114

“ The First and the Last (Akhir, Awwal): God is the first

1105, Mahmud Ahmad, The Holy Quran, p. Tk.

111p, Mahmud Ahmad, Ahmadiyyat, pp. 92-96, passim.
112zefrulla Khan, p. 9k.

1134p3dul Bamid, p. 36.

11“8. Mehmud Ahmed, The Holy Quran, pp. ccliv-cclv.
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cause of all things; He will also put an end to whatever He

/
wishes. Both creation and destruction are His alone.

Vv,
The Ever-living (Hayy): God is alive Himself and gives
life to others; He does not require sleep or suffer from fa-

tigue., He 1s eternal,

/The Subtle: God cannot be seen with humen eyes, but can
be known from the manifestation of His attributes through the

eyes of reason.115

/ The Just (Adl); the Equitable (Mugsit): The introduction
to the translation and commentary of the Qur‘'an sponsored by
B. Mahmud Ahmad includes the attribute of Justice in its list
of 103 attributes. But the commentary. itself denies that it
is an attribute of God, claiming that it is an "ill-devised"
attribute which Christians ascribe to God.ll6 JThe Ahmadiyyas
seem to sense the necessity for the atonement if the attribute

of justice is given its full worth:

" The description (81g] of this attribute to God would
imply that His justlice should demand that He must al-
ways punish sinners. But He is not bound to do so,
because He is Forgiving and Merciful and He can par-
don any sinner. In fact, God is not like a judge
bound by the Law to deal by men according to thedir
deeds. But He is-Malik or Master of His creatures and
Master of His law a&s well. He can forgive the sins
of His servants as:and when He pleases. By ocalling

1155, Mahmud Ahmad, Abhmadiyyat, pp. 33=3k.
116p, mMahmud Ahmad, The Holy Qur'an, p. 852.
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God “Just“,l;he Christian Church had to enlist the

ald of a so-called redeemer who, by his supposed

men to satisty Goals 8ciribate of Jasiige 17 °F
Ghulam Ahmad defines God's justice as "being firmly estab-
lished upon the true path of Divine Unity without deviating
a hair's breadth from 1t."118 He associates it with the
Golden kean.,

Zafrulla Khan, as was seen in the section on God as kias-
ter, holds that the demands of justice mean that "no penalty
shall be severer than that which is appropriate to the default
or offense, and that no reward . . . shall fall short of that
which is deserved or has been earned."ll9 The reduction of a
penalty or the multiplication of a reward is not deemed, there-

fore, as injustice. B. Mahmud Ahmad agrees with this defini-

tion when he says:

Ve

Surely, injustice means to reward a man in a measure
less than he has earned, or to punish a man in a mea-
sure larger than that he deserves, or to give to one
man that which 1is dui to another, and God never does
eny of these things.120

'gttributes relating to the act of creation.--The Creator
(Xaliq), the idaker (Bari), the Fashioner (Musawwir), the
Originator (Badi'), the Beginner (Mubdi'), the Life-giver
(Muhyi), the Giver of 1light (Nur), the Reproduoer (Mutid).

1171vid., pp. 852-853.

11sGhulam Ahmad, Philosophy of the Teachings of Islam,
p. 97.

1192arrulla Khan, p. 9%4.
1205 Mahmud Ahmad, Ahmediyyat, p. 39.




L3

}The Creator (Khalig): God is the Greator of all things,
including matter and soul. /The inclusion of matter and soul
is directed against the Hindus who hold the eternity of matter
and soul. Furthermore, God's oreation is a Sianned creation;
it is not accidental or copied from somewhere else. God has
arranged all things in order and‘;ontrols the universe by a
system, Many forms of creation, such as seeds, have inherent
faculties of development which come into play at the proper
time according to the laws of nature set up by God. The crea-

tion of God also includes such sesthetic realities as "the

beauty of a scene, the charm of a voice, the fragrance of a

flower, the softness of a bed, and the daintiness of a dish.m121

/The Maker and Repeater or Reproducer (Bari, uu'id): God

starts out various forms of life which go on repeating and

multiplying their species in obedience to His appointed laws.

The Fashioner (Musawwir): God gives shape and form to
the objects of His oreation.

“ Attributes relating to God's love and mercy.--The Affec-
tionate or Compassionate (Ra'uf), the Loving (Wadud), the

Benignent (Latif), the Oft-returning to mercy (Tawwab), the
Forbearing (Halim), the Pardoner (Afuww), the kiost Apprecia-
ting or the Multipler of rewards (Shakkur), the Author of
Peace (Salam), the Granter of Security (Mu'min), the Benign

1211pid., p..27.
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(Barr), the Exalter of ranks (Rafi al-darajat), the Great Sus-
tainer (Razzaq), the Great Giver (Wahhab), the Bountiful (Wasi),
the Great Forgiver (Ghaffar), the Most Forgiving (Ghafur), the
Bestower of favors (Mun'im), the Healer (Shafi), the Honorer
(Mu'izz), the Accepter and Answerer of prayers (Mujib), the
Enricher (Mughni), the Bestower (Liu'ti), the Guide (Hadi), the
Directer to the Right Way (‘ashid), the One Who brings forward
(Mugaddim), the Benefactor (Nafi').

/

The Loving (Wadud): The Ahmadiyyas often refer to man's
love for God, but much less frequently to God's love.'/Ghulam
Ahmad speaks of God's love for man, but it is a love which
comes into action when man's love reaches out first.

When man reaches the highest point of his love, when

he burns his selfish sentiments in the fire of love,

then, all of a sudden like a flame of fire, the love

of God, i.e., the love with which God loves man,

settles upon his heart and resc&gi him from the

evils of a worldly life . . . .
This pattern of God's love responding to man's love finds
root in the Qur'an which says, "Allah loves the doers of
good."123 KMany of the activities of God's love, however, are

covered under other attributes, such as His beneficence and

mercy.

~~ﬁ'he Author of Peace (Salam): Since God is free from

every defect, adversity, and hardship, He is able to provide

122Ghulam Ahmad, Fountain of Christianity, p. 49.
123surah 2:195, in hMuhammad Ali, The Holy Qur'an, p. 90.
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security and peace for others, If He were hindered by any
sort of weakness or opposition in carrying out His own de-
signs, no one could look to Him in the time of trouble with
the hope of deliverance.l2k

JThe Granter of Security (Mu'min): The believer in the

true God may consider himself safe on every occasion.

" The Great Forgiver end the Most Forgiving (Ghaffar,
Ghafur): Muhammad All states that the word Ghafur in its noun
and verb forms occurs some 230 times in the Qur'an. This mekes
it next to God's lordship, His beneficence, and mercy in point
of frequency of usage in that book.125 v'.I.‘he main condition for
obtaining forgiveness is repentance. God forgives

a repentant creature who, having realized the error
of his ways, gives up his evil course of life and
presents himself before the Throne of Divine iercy
supplicating for forgiveness with a beating heart,
trembling lips, streaming eyes, a head bowed with
sheme, a mind bursting with tumultous thoughts,
and a determinaiégn to lead a pure and unsullied
life in future.

Immediately following this description the author introduces
the outline of the story of the Prodigal Son. Then he con-
tinues with the words:
What the fire of hell can effect in the course of a
hundred thousand years, true remorse may effect in

the course of a few minutes. When a man appears be-
fore God truly repentant and with a determination

124

P. 97.
125Muhemmad Ali, Religion of Islam, p. 1l6l.
1263 Mehmud Ahmad, Ahmadiyvat, p. 39.

Ghulem Ahmad, Philosophy of the Teachings of Islam,
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to lead a pure life in future, the bMerciful God must
take pity on him. vShall the Merciful and Forgiving
Lord turn away from, and reject a servant of His
who throws himself down at the door of His iierecy,
all remorsalggr the past and hope for the future?
Surely, No! :

A similar thought is expressed with an illustration from one
of the Muslim traditions which has some biblical overtones:
Whenever a servant of His commits a sin or does an
evil act and then sincerely repents and asks His for-

giveness, he always finds Him most Forgiving and
Merciful. Ah, what a loving God! Truly has the Holy
Prophet seid that the joy of God at the repentance of
a sinful servant of His 1s greater than the joy of a
lonely wayfarer who, while travelling in the desert,

loses his camel laden with provisions and despairs
of life but then suddenly finds it.l

Attributes relating to God's Greatness and Glory.--The
Grand (Azim), the kiighty (Aziz), the Exalted or the High

(Aliyy or Muta'al), the Strong (Qewiyy), the Supreme (Qahhar),
the Subduer (Jabbar), the Possessor of Greatness (kiutakabbir),
the Great (Kabir), the Noble (Kerim), the Praiseworthy (Hamid),
the Glorious (Majid), the Powerful (iiatin), the Ascendant over
all (Zahir), the Lord of Glory and Honor (Dhu'l-Jalali-wa'l-
ikrem), the Most High (Muta'all), Lord of the Throne (Dhu'l
Arsh), the Master of the Kingdom (Malik-al-iiulk), the Suffi-

cient (Kafi).

“The Supreme (Qahhar): All things are subject to God's

power.

1271p1d4., p. 4O. |
128p, Mahmud Ahmed, The Holy Quran,.p. 560.
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‘/Tha Subduer (Jabbar): According to this attribute God

sets things right with His supreme power; He remedies all ills
and disorders. One of the Ahmadiyya writers objects to the
fact that a Christian writer has rendered Jabbar with "Haughty."129

J'The Lord of the Throne (Dhu'l Arsh): In the early years
of Islam this expression and similar anthropomorphisms in the
Qur'an which speak of the hands and the eyes of God caused con-
siderable hermeneutical controversies. The Ahmadiyyas by-pass
some of these controversies and in this instance, for example,

“ interpret God's throne as His power.

" Attributes relating to God's Knowledge.--The Knowing
(Alim), the Wise (Hakim), the Hbaring (Sami!'), the Seeing
(Basir), the Aware (XKhabir), the Witness (Shahid), the Watcher

(Ragib), the Knower of Hidden Things (Batin), the Guardian or

Protector over all (Muhaimin), and Recorder or Numberer (kuhsi).

The Knowing (Sami'): B. hahmud Ahmed writes that God
hears everything: the slightest whisper, the sound of a crawl-

ing ant, and the coursing of blood through a man's veins.l3°

’ The Protector (Muhaimin): God guards and protects men

from evils and sufferings which they may not even know about.

129 juhammad Ali, Religion of Islam, p. 1l63.
1305, Maehmud Ahmed, Ahmadiyyat, p. 28.
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The oreation of antibodies to fight disease and germs is part
of His activity under this attribute.

- Attributes relating to God's power and control ;--The
Powerful (Qadir, Mugtedir), the One Having All Things in His

Charge (Wakil), the Guardien (Waliyy), the Keeper (Hafiz),

the King (Malik), the Opener or Greatest Judge (Fattah), the
One Who Takes Account (Hasib), the Avenger (luntagim), Con-
troller or Preserver (lfugit), the Straitner (Qabidz), the Am-
plifier (Basit), the Exalter (Rafli'), the Abaser of the Haughty
(Mudhill), the Raiser of the Dead (Ba'ith), the Causer or Con-
troller of Death (Mumit), the Gatherer (Jami'), the Withholder
(Meni'), the Inheritor of Everything (Warith), the One Who
Governs (Walil), the Abaser (Xhafidz), the Discoverer (Wajid),
the Delayer (Mu'akhkhir), the Inflicter of Punishments (Dzarr).

'}The Powerful (Qadir, Mugtadir): As noted above, God's
power and knowledge are the key attributes to His control of
the universe. Many of the Ahmadiyya thoughts about God's
power occur under their treatment of Him as Master and Lord,
eapecially in the act of creating and sustaining the universe.
God's power extends over everything and is limitless. He has
the endless resources of heaven and earth to work with. God's
power is a comfort to believers: ' "How could man center all

his hopes in Him if He Himself were weak?"l3l In words which

131lghulem Ahmed, Philosophy of the Teachings of Islem,
p. 96.
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resemble the biblical "If God be for us, who can be against
us?" one writer says, "If such a being willed the triumph of
a party, who was there to thwart His way? The promised vic-
tory must oom.e."132 The fact of God's power is also associ-
ated with His longsuffering: "The powerful are never in a
hurry to punish, for they know that they can punish whenever
they will,m133

‘fThe Ahmadiyyas follow orthodox Islam in making a close
identification between God's power and His will. "God has
power to do all that He wills."134 B, Mahmud Ahmed's commen-
tary amplifies this thought and writes, "(l) God is the final
authority in the universe . . . . (2) His will is the law
OO O (3)VHis will menifests itself in a just and benevolent

menner for He is the possessor of perfect attributes . . . ."135

B. Mehmud Ahmad circumsoribes the power of God with other at-
tributes: God "can accomplish all that is not incompatible
with His Holiness and Perrection."136 Such incompatible ac-
tivities are described as God's speaking a lie, willing His
own death, and making someone else equal to Himself.137 1In

132)pqul Hamid, p. 35.

133p, Mahmud Ahmed, The Holy Quran, p. 699.
l3h;g;g., pP. ceclv,

135;9;9.. P. 353.

1365, Mahmud Ahmad, Ahmadiyya Movement, p. 26.
1378, Mahmud Ahmad, The Holy gQuren, p. 53.
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circumsoribing God's power with His other attributes the Ah-
madiyyas are moving away from orthodox Islam.

Y Another way in which they move away from orthodox Islam
is in their balanocing of God's sovereignty and man's respon-
sibility. Orthodox Islam had emphasized the power of God to
such an extent that a spirit of fatalism illustrated by one of
Omar Khayyem's verses has developed:

'Tis all a checkerboard of nights and days
Where Destiny with men for pieces plays,

Hither and thither moves and mates and s%ays,
And one by one back in the closet lays,138

In the Qur'an there are many verses which appeal to man's re-
sponsibility, inviting him to believe and do good works. But
there are also a great number of verses which emphasize God's
overruling power and sovereignty. Jﬁarly in the history of Is-
lam there arose a party which taught determinism and absolute
predestination. ' This group, called the Jebriyya (compare
God's name Jabbar, the Subduer), held that God was the Creator
of both man's good deeds and hls evil deeds, and believed that
man had no choice, power, or will "to swerve a hair's breadth
from what God had decreed."39 In reaction to this party, and
perhaps stimulated by contact with christians,lko another

138Quoted in Semuel M. Zwemer, Islam, A Challenge to
Faith (2nd revised edition; New York: Stuaent Volunteer
Movement for Foreign Missions, 1909), p. 96.

139%Muhammad Ali, Religion of Islam, p. 320.

140see Morris S. Seale, Muslim Theology (London: Luzac
and Company Limited, 1964), pp. 30-35



51

group, known as the/ﬁu'tazila, challenged the position of the
Jabriyya and defended man's freedom and responsibility. The
Mu'tazile became known as the rationalists and free-thinkers
of Islam. “As a result of the interaction of these two streams
of thought orthodox Islam finally accepted a position formu-
lated by a theologian called al-Ash'ari (873-935).'/According
to this formulation God creates man's acts, but man has the
power to appropriate the acts which God has created for him.
' This eppropriation or acquisition i1s called kasb. But this
kasb 1s not actually a free acceptance on man's part, for he
cannot say, "I don't want to act thus." Man's every thought
and will, his every intentlion and purpose, are created by God.
Several thoughts from one of al-Ash'ari's creeds, the liagalat,
will illustrate the point.

They [liuslimg] confess that there is no oreator at

all, save God; and that the evll actions of creatures

ere created by God; and that the (good) actions of

creatures are created by God; and that oreatures are
unable to create anything . . . «

They confess that God helps believers to obey him and
abandons unbelievers; and that He favors believers
and has compassion on them and makes them righteous
and guides them, but does not favor unbelievers or
make them righteous or guide them; and that, if He
were to guide them, they would be guided. But God
can make unbelievers righteous and favor them so
that they will be believers. However, He has not
willed to make them (unbelievers) righteous, and
not to favor them so that they will be bellievers,
and has rather willed that they be unbelievers, as
He foreknew, and He abandons them and leads them
astray and sets a seal on their hearts.

They confess that good and evil are by God's deci-
sion and determination; and they believe in God's
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deolslon and determination; its good and its evil,
1ts sweet and 1ts bitter.LAl

In spite of the concession to man's power of appropriating
the acts which God has created for him, the above lines indi-
cate a strong stream of determinism in Islam. Al-Ash'ari's

formulation is still held in many parts of the Muslim worid

today and has been compared to the Council of Nicea in Chris-
tian history as far as importance is concerned.

ﬁﬁirza Ghulam Ahmad was appalled at the decadence and
lethargy of nineteenth century Indian Islam, especially in

comparison to the vitality and progress of the Western na-

tions. ' In his effort to reawaken and revive Islam he and his
followers struck at the determinism of Islam and again stressed
some of the freedom and human responsibility which was promul-
gated by the Mu'tazila, Muhammad All, for instance, says that
predestination (jabr) has never been the belief of the hMuslim
comnunity, and that a "strict predestinarian, who believes
that man has no control at all over his actions, would deny
the very basic principle of religion, that is, the responsi-
bility of man for his aotions."142 Actually, orthodox Muslims
usually do not speak of God's predeatinntion in terms of jabr,
but in terms of gadar and ta dir, which are words related to

141534 ibn Isma'il al-Ash'ari, The Theology of Al-Ash'ari,
translated and edited by Richard J. McCarthy (Beyrouth:
Imprimerie Catholique, 1953), pp. 239-24l1.

1L2Muhammad Ali, Religion of Islam, p. 350.
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God's powar."Muhammad Ali reinterprets these words to avoid
the idea of predestination. According to his interpretation
gadar is not God's power in the absolute sense of foreordina-
tion but in the sense of "creating things subject to certain
1aws."143 For instance, He has created the seed of a date
tree in such a way that it produces a date palm and not an
apple tree. The sperm of man is created in such a way that it
produces a man and not some other animal. In other words, His
power is exhlbited in the laws of nature. These laws prevent
confusion in the world and provide a basis for man's enter-

prise. If he wants to cook food, he knows that fire generates

heat and not cold; he also knows that water extinguishes fire
and does not increase it. These constant properties of nature
are by God's creative foreordination.lilk

These laws of nature do not only apply to the physical
universe, but also to the moral universe. There are certain
consequences which follow sin, God has foreordained these
consequences, but not the sin itself.

; The Ahmadiyyas also interpret gadar and tagdir in the

sense of limitation., “For example, a man cannot turn himself
into a solid block of unfeeling matter nor can he suddenly be-
come an ethereal being like an angel. In that sense he is
"predestined" to walk through doors instead of through walls,

1431pia., p. 315.
14kp, Mehmud Ahmad, Ahmadiyyat, p. 28.
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to feel pain when pricked rather than to be without sensation.
Y But such laws of nature and limitations can never remove
man's responsibility for his own actions. Denying the doctrine
of predestination in the sense of an absolute decree of good
and evil by God,J&uhammad All writes of man's will as follows:

He can exercise 1t under limitations and laws, and
there 1s a very large variety of circumstances which
may determine his cholce in each case. Yet it is
not true that the cholice to exercise it has been
taken from him; and the fact is that, notwithstanding
all the limitations, he is free to exerclise his will,
and therefore, though he may not be responsible to
the same extent for anything done in all cases, and
a variety of circumstances must determine the extent
of his responsibility, which may be very small, al=-
most negligible, in some cases and very great in
others, Yyet hi %s a free agent and responsible for
what he does.l4

’B. Mahmud Ahmad wiites of two parallel laws for the gover-
nance of the world, the law of determination (tagdir) and the
law of freedom (tadbir). Each law has its own orbit, and there
is no need to confuse them. Such confuslon takes place when
people use the law of determination as an excuse for their

own sins,

When people try to project on to God and His eternally
ordained laws their own evil deeds, their laziness,
their omissions and commissions, it is then that we
raise our voices of protest. What we are free to do
is our concern and our affair. Whatever God has left
to us is our responsibility. To fail to discharge
this responsibility and to attribute the consequence
of our fallure to Tagdir 1s wrong and unjust. So we
think it is wrong for Muslims to sit idle, to do
nothing for their amelioration, and yet trust God
and His Tagdir to look after their affairs. BMuslims

145y uhammad Al1l, Religion of Islam, pp. 321-322.
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have suffered far too much for this wrong concep-

tion of Tagdir. They have relied on it too long.

The result 1s they first lost their faith, and

they now stand threatened with the loss of all the

fg:tu%:sdgr théaTygrid. Had liuslims remembered

that qdir an adbir are two separate universes

one the concern of God, the other their own con- :

cern, they would Egt have suffered to the extent

which they have.l

" The Xing (Malik): Under this attribute Ghulem Ahmad says

that God is never put into the awkward position of earthly
rulers who sometimes have to decide between the lesser of two
evils. "But it 1s not consistent with Divinity that God
should be driven to an extremity in which the adoption of one
or two defectlve courses should become inevitable." He goes
on to say, "The mighty vessel of His power floats upon the

ocean of justice and equity."l47
Mercy the overruling attribute

It has been seen from the foregoing that the Ahmadiyyas
describe God in considerable detail., At the end of their
presentations of thelr doctrine of God“fhey usually emphasize
God's mercy as His overruling attribute. They base this em-
phasis upon such Qur'anic passages as Surah 7:156, "iy merocy
encompasses all things"; Surah 40:7, "Our Lord, Thou embra-

cest all things in mercy and knowledge"; and Surah 7:151,

146p, Mahmud Ahmed, What is Ahmadiyyat? (Rabwah, West
Pakistan: The Ahmadiyya Muslim Forelgn ﬁiaa!ons Office, 1962),
ppc 30-31.

1L7Ghu1am.Ahmad, Philosophy of the Teachings of Islam,
Pe. 93-
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"Thou art the most merciful of the merciful ones."l4#8 Muham-
mad All also calls attention to certain Traditions of Bukhari
which picture God's mercy. According to one Tradition God set
down the following policy at the time of coreation itself: "His
mercy shall take precedence of His displeasure." According to
another Tradition Muhammad saw a woman pressing a child to her
bosom and then said to his companions, "Do you think that she
can throw this child into the fire?" TUpon their negative reply
he added, "God is much more merciful to His coreatures than
this women to her child.wl49

"klthough the Qur'an speaks very much about the punishment

v/

of sinners and tortures of hell, the Ahmadiyyas stress that
God's mercy exceeds Hlis punishment. In words reminiscent of
Luther's conclusion to the Ten Commandments, Muhammad Ali
writes:

It 1s true that the punishment of evil is a subject

on which the Holy Qur'an is most emphatic, but its

purpose in this case is simply to impress man that

evil is a most hateful thing which ought to be

shunned; and, by way of set-off, not only does it

lay great stress on the reward of good deeds, but

goes further and declares over and over agalin that

evil is either forgiven or punished only with the

like of it,- but that good is rewarded ten—{o&d,

and hundred-fold, or even without measure.l>

Another Ahmadiyya writer, however, indicates that this mercy

is not entirely gratuitous.

148yuhammad Ali, The Holy Qur'an, pp. 361, 907, 359.
149yuhammed All, The Relizion of Islam, p. 336.

1501pid., p. 166.
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Therefore, whenever God warns people of His punish-
ment 1n the Quran, He mekes i1t a point to remind them
of His attributes of Forgiveness and kieroy also, thus
showing that these attributes predominate over His

other attributes and only awalt a gesture of goodness
on the part of man to show themselves.lbl fitalics ours]

The accent on God's mercy in Ahmadiyya thought seems to

be partly a reaction to Christian criticism of the Islamic
doctrine of God. Judging the Muslim idea of God not only on
the basis of the Qur'an, but also on the basis of the Tradi-
tions and formal theology of Islam, Christian students of Is-
lam have come to the conclusion that there is an over-emphasis
on God's power in Islam. One writer has called Islem a "pan-
theism of force"™ and referred to its God as a "tremendous
Autocrat," an "uncontrolled and unsympathetic Power ,"152
Another writer compares Him to a Bedouin sheikh:

Man judges the unknown by the known and gives 1t the
name derived from this. The great authority to the
Bedouin in earthly affairs has always been the Sheikh,
a ruler possessing absolute power, and entirely with-
out responsibility in its exercise. He conceived God
as the Great Sheikh., It is the infinite power of God
and the inscrutability of his methods that impress
him most in the solitude of the desert. Before the
awful power of God, man is no more than the merest
insect. God does with him what He will. To resist
God is impossible, to question Him, absurd. And to
love Him is an idea that would never occur to the
Bedouin. To transpose the words of the Apostle,
perfect fear casts_out love, renders it impossible
and inconceivable.l53

1515, Mahmud Ahmad, The Holy Quran, p. 654.

152y, s. Palgrave quoted in Samuel M. Zwemer, The iioslem
Doctrine of God (New York: American Tract Soclety, 1905),

pPp. 65-69.

153Frank Hugh Foster, "The Fear of God in the Koran,"
The Moslem World, XXI (July 1931), 86-87.
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Muhammad Ali refers to such opinions as "obsessions on the
part of Christian writers that the God of Islam is an embodi-
ment of cruelty, tyranny and frightfulness." He furthermore
chides them for believing "that a Loving and Merciful God is
peculiar to the Christian religlon."154

J/ Not only do Ahmadiyyas emphasize God's mercy as a correc-
tive to an overemphasis on His power; they also have an inter-
est to exalt His mercy above His jJustice. Christians often
explain the necessity for the atonement on the basis of balan-
cing God's justice and His mercy. By stating, "Mercy i1s not
opposed to Justice but is above 1t,"155 the Ahmadiyyas are
able to dispense with the atonement. J;So great is His love
thet He requires no compensation for its exercise, as the

Christian doctrine of the atonement teaches,."156

The manifestation of God's attributes

/ The Ahmadiyya Muslims speak of a twofold manifestation
of God's attributas."First, there is the manifestation of God
by Himself., This is referred to as "descent." God provides
for man and makes Himself known. Jgeoondly, there is the mani-
festation of God's attributes by the believers, referred to as

the "ascent." In the former God comes down to man, and in the

154iuhemmed Ali, Religion of Islam, p. 163.
1555, Mahmud Ahmad, Ahmadiyyat, p. 39.

156y uhammad Ali, The Holy Qur'an, p. 2.
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latter men ascends to God.l57 It is primarily the manifesta-
tion of God's attributes by man which comes under considera-
tion at this point.

‘According to Qur'anic thought man was created as God's
vice-regent on the earth.j The Ahmadiyyas build upon that
thought and also bring in a Tradition attributed to Muhammad,
"Equip yourselves with the attributes of God."l58i/This theme
becomes the principal theme of Ahmadiyya practical life. lian
shall become a manifestation of the attributes of God.

The purpose of men's creation is that he should

receive the impress of God's attributes and should

ggcgfg ga::giggggffésn of them within the limits
In line with this injunction Muhammed All states that the
numerous attributes of the Divine Being are meant for the per-
fection of human character and "serve as an ideal to which man
must strive to attain."160 “Man should exhibit lordship by
serving humanity; he should manifest beneficence by doing good
to all men, even to those from whom he has not received any-
thing; he should show mercy by returning good for any benefit
which he has received from another; he should reflect God's

mastery by being forgiving rather than vengeful in dealings

with others.lsl

1578, Mahmud Ahmad, The Holy Quran, p. 13.
158 7arrulla Khan, p. 97.

1591pia.

1603uhammad Ali, Religion of Islem, p. 167.

1611y 44., pp. 167-168. |
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This manifestation of God's attributes through man seems
rather out of harmony with the earlier descoriptions of the
uniqueness of God mentioned in this study. Comparg, for ex-
ample, thls statement in B. Mahmud Ahmad's introduction to
the translation of the Qur'an:

God is unique in all His powers and attributes. On

occasion one may discover a resemblance between the

attributes of a thing or person and some of the at-

tributes of God Rgt the resemblance is only apparent
and superfiocial.lO2

The emphasis on the uniqueneep of the attributes is more in

harmony with orthodox Islam; the manifestation of God's at- |

tributes through men is a departure from orthodoxy. - |
A greater departure from orthodox Islam is indicated by ‘

another thought involving an unusual admission, namely;/that

revelation in the usual Islamic sense of book revelation is

not sufficient to provide certainty of faith; an incarnation

is required. JAlthough the word "incarnation™ is not used,

the implication is the same, After distinguishing divine re-

velation rrom.menﬁpl derangement, subjective fantasy, and dla-

bolic suggestion, B. Mahmud Ahmad, the third head of the Ah-

madiyya Movement, in his book Ahmadiyyat or the True Islam,

writes as follows:

JStill, as there 1s yet left some room for doubt and
confusion here, revelation is not as perfect and as
sure a means of Divine realization as 1s required

1625, Mahmud Ahmad, The Holy Quran, p. colii.
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for absolute certalnty of faith which ShOE%S exclude
every possibility of doubt or misgivings.

The author then goes on:

For instance we are told that God 1s All-knowing.
Can we have a certaln proof of His knowledge?
Until we cen see with our own eyes the workings
of this attribute, how can we, with confidence,
hay, how can we with honesty, say that He is All-
knowing? We are told He quickens the dead to
life, but if we have no evidence of it how can
we honestly say that He brings the dead to life?
We are told that He is the Creator, but we observe
that the whole creation is governed by certain
laws of nature. How can we, then, bellieve that
God has had a hand in the creation of this uni-
verse, and how can we honestly assert that He
is the Creator? Again we are told that all
things are in His hands, and all things acknow-
ledge His might, but, when we find that thou-
sands of men deny His very existence, how can
we, in the absence of some clear sign of His
might, say with certainty, nay, how can we say
with honesty, that He controls the universe?
The same is the case with all His attributes.
“Unless we are convinced that the attributes of
God manlfest themselves in a manner which excludes
all possibility of chance or coincidence, how can
we bellieve that those attributes exist at all?
We cannot perceive God by our physical senses, but
can know Him only through His attributes. If we
possess no certain proof of the manifestation of
those attributes, how caen we honestly say that
God does exlst and that our universe 1s not based
on the 0per8tion of some complex but perfect Law
of Nature?lOL

/ At this point orthodox Muslims would reply that they know be-
cause the Qur'an says so. But the author has already excluded

the Qur'an as the sure proof. He goes on to answer his own

questions:

163p, Mahmud Ahmad, Ahmediyyat, p. 72.
161"Ibid., P- 73'
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This doubt is resolved in Islam alone, for it con-
stantly produces men who are manifestatlons of the
attributes of God, first receiving a reflection of
these attributes in their own beings and then lead-
ing others to the perfect knowledge and realization
of God by demonstrating in tiggr own persons the
working of those attributes. [Ltelics ours)

v The sum and substance of this thought is that God re-
veals Himself through the lives of men. The plural form is
important here. Muhammed 1s one of the men; Jesus, with some
reservations which will be noted later, is another.’ But in
Ahmadiyya Islam the foremost manifestation of God's attri-
butes, at least according to the Gadian/Rabwah group, is kiirza
Ghulam Ahmad.

In the present age God sent the Promised liessiah

« « o 80 that men might be enabled to attain to a

perfect knowledge and realization of Him and be

freed from doubt and despair. . . . He manifested

in himself the attributes of God in such a certein

and perfect manner that all who saw 1t marvallig6

and all who hear of it are filled with wonder.
‘The son of the Mirze makes the strong claim that his father
manifested every attribute of God by signs and miraeles.167
As proof of this claim the son describes the kirza's mastery
of the Arabic language without formal education as a manifes-
tation of God's omniscience. He recounts how a prayer of his
father produced a child for a childless family as a manifes-

tation of God's creative power; the protection of his house

1651p14. .

6
1 6Ib1do’ PP. 73"7‘#.

167, Mahmud Ahmad, Ahmadiyya Movement, pp. 137-138.
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from the plague shows God's mastery. Healing miracles are
demonstrations of God's power. There are even qualified claims
that the liirza raised the dead to lire.l68 1t is seen from
these references to the life of Ghulam Ahmad that the Ahmad-
iyyas are thinking of something more than revelation through
words when they talk about manifesting God's attributes.
They are talking about revelation through human 1life in a
sense similar to that of Jesus when he said in John 12:45,
"He who sees me sees him who sent me." The ihmadiyyas are
claiming the same thing about their founder and themselves.

It is not the purpose of this paper to investigate and
anelyze these various claims, but the recourse which the
Ahmediyyas take to an incarnational type of thinking 1s sig-
nificant in view of their oft-stated opposition to the Chris-
tian doctrines of incarnation and sonship. The emphasis on
manifestations of God's attributes also has implications for
the Christian response to Ahmadiyya kuslims.

The Problem of Evil

The problem of the origin and continued existence of evil
is one of the most difficult questions in any religion."Ortho-
dox liuslims usually trace the origin of evil back to God Him-
self and describe Him as the Creator of both good and evil.

1685, Mphmud Ahmad, Ahmadiyyat, pp. 75-108.




64
One of the Liuslim creeds formulated by al-Nasafi (died. 1159)
and commented upon by al-Taftazani (1322-1389) states as

follows:

Alleh is the Creator of all the actions of His crea-
tures whether of unbelief or of belief, of obedlence
or of disobedience. And they are all of them by His
Will and Desire, by His judgment, by His ruling, and
by His decreeing. His creatures have actions of
choice for which they are rewarded or punished. And
the good in these 1s by the good pleasure of Allah
and the vile in them is not by His good pleasure.l69

Another Muslim theologian, Ibn Rushd (Averroes), who was also
a philosopher and read by medieval Christian theologians,
tempered the Muslim doctrine of God's creation of evil by
distinguishing between His primary purposes, which are good,
and His secondary purposes, which may be evil, but eventually
serve the purpose of the good.

So they (the masses) must recognize that He is the
creator of both things together (good and evil) and
since misguidance is evil and there is no Creator
beside Him, 1t 1s necessary that evil should be at-
tributed to Him just as there 1s attributed the cre-
ation of good. But it is not fitting that this
should be understood absolutely but only as He is
the Creator of good for its own sake and the coreator
of evil for the sake of the good, i.e. for the sake
of the good associated with it. It is on this ac-
count ghat His creation of evil is justice on His
part.170

v The Ahmadiyyas avoid the perils of directly attributing
the creation of evil to God. Their reflection on this subject

légSa'd al-Din al-Taftazani, A Commentary on the Creed
of Islam, translated and edited by Barl Bdgar Elder, (New
York: Columbia University Press, 1950), p. 80.

170y, Windrow Sweetman, Islam and Christian Theology,
(London:Lutterworth Press, 1967), 1, Part 1I, 172.
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1s more in line with the thoughts of Ibn Rushd than the older
dogmatic formulations of al-Ash'ari and al-Nasafi.'/They also
update the problem by bringing in more modern examples.
B. Mahmud Ahmad has the most complete treatment of the problem
of evil in his book, Ahmadiyyat or the True Islam.

He first of all takes up the difficulty of a beneficent
Creator creating things like "wild and savage animals, worms
and reptiles, pains, troubles, ailments, and pestilences.“l7l
/According to his explanation these various things are not evil

in themselves; they only seem evil to man because he does not

know enough about their true nature snd God's purpose.

" If their true nature is considered, they add to the
praise and glory of God and do not in any way detract
from it . . . they have all been created for a use-
ful purpose and . o man ought to praise God for
their creation.l?2

Just as arsenic, strychnine, and morpnine are deadly poisons
but still have healing properties in medicine, so animals such
as snakes and scorpions have a beneficial aspect even if man
does not know about it. "Further research ls bound to dis-
close the fact that their existence is of great value from the
sclentific and medical points of view."173

JSecondly, B. Mahmud Ahmad identifies evil as a departure
{

from the laws of nature. ' God did not create the transgressions

171, Mahmud Ahmad, Ahmadiyyat, p. 35.
1721pi4.
1731p14a.
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of the laws of nature, but He oreated the consequences of fail-
ing to observe the laws. ' The evils which result from failure
to abide by the laws of nature help man to understand the prin-
ciples of those laws better and to avoid transgressions in the
future. Thus the evil consequences which follow transgression
serve a beneficlal purpose. MNan advances. This is a leading
theme in Ahmadiyya thought. "God has not, therefore, created
disease, but has oreated the law of Nature which is indispen-
sable to man's progress, and disease 1s the result of an in-
fringement of the Law,"l74 "B, Mahmud Ahmad then goes on to say
that the disease which may result from ignorance or infringe-
ment "does not in any way detract from the perfection of God's
Benefioenoe."l75 '
Continuing his thought, B. Mahmud Ahmad moves into the

subject of sin end defines it in the same category as an in-
fringement of one of the laws of nature.',"An infringement of
a moral or spiritual law 1s termed a sin."176 Just as disease
is no reflection upon the perfection of God, so sin also is no
reflection upon the perfection of God.J Sin is a transgression
against the Golden Mean of the laws of nature or of morals, an

affront to humanity more than an affront to God.

17h1psa,, p. 36.
1751p1a.
1761bi4., p. 37.
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The names which have been used in the Holy Quran

to signify sin, indicate either excess or default,
none of them being an underived noun, which shows
that according to the Holy Quran sin has no inde-
pendent existence, and signifies merely the absence
of righteousness. Excess and default are the direct
result of man's action or omission, his failure to
use of his misuse of God's bountiia or his attempt

/ to infringe the rights of others.l7/7

The definition of sin as a lack of righteousness is significant

in light of the Ahmadiyya denials of the need for an atonement.
In general, thlis treatment of the problem of evil is more

imeginative than the older treatments which were content to

ascribe evil to the direct ocreation of God.

Froblems of Inconsistency

J Although the Ahmadiyyas often appeal to reason, it is evi-

dent that their doctrine of God as culled from their litera-
ture and described in the preceding pages suffers from some

inconsistencies and even contradictions,
The problem of God's unigueness and manifestation

First of all, there seems to be a contradiction between
their description of God as unique and the manifestation of
His attributes in persons. '&uoting the Qur'an, they say that
nothing is like God and that He does not depend upon anyone
for the manifestation of His attributes. They furthermore
hold that the resemblance between the attributes of God and

1771p14.
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those of a person is only apparent and superficial. But, as
we have seen in the preceding section,l;hey'also claim that
God can be known with certainty only through the manifestation
of His attributes in parsons.178 If God i1s completely differ-
ent, how can His attributes be manifested clearly in persons?
This apparent contradiction touches upon one of the greaé

problems of both Muslim and Christian theology, namely, the

nature of God and Hls knowability by man. Those who over-
emphasize the transcendence of God and His uniqueness tend to
remove God from the knowledge of man. Even though the same
words may be used in describing God and man, such as “living"
or "loving," the similarity between God and man 1is in the
words only; the actual Life and Love is completely different
and cannot even be compared. Christian dogmaticians define
this as speaking about God equivocally. God and man share the
name but not the matter which is designated by the name. Such
thought leads to deism and agnosticism. On the other hand,
there are those who over-emphasize the immanence of God and
tend to erase the difference between God and man by speaking of
the attribute univocally, that is, as 1f the attribute could
be applied to both God and man in the same manner and degree.
This type of thought leads to mysticism and pantheism, Chris-
tian theology has tried to avoid both of these extremes by
speaking of God's attributes analogically. According to

178supra, pp. 19, 38, 39, 60, and 62.
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analogical predication of attributes, there is a similarity
between attributes in God and in man, but a difference in
manner and degree. In God the attributes are absolute, pri-
mary, and perfect, In man they can only be secondary, derived,
and imperfeot.l79 The analogical distinction preserves both
the uniqueness of God and His knowability.

¥ The Qur'an pictures a transcendent God, but also assumes
that He is knowable in a meaningful way. Otherwise there would
be no reason for enumerating and differentiating His attributes.
This is 1llustrated by an anecdote,

A maulvi was asked the meaning of certain names which
are found to be in the list of the 99 beautiful names
of God in the Qurtan. "What is meant by the name
Ar-Rahim (The Merciful)? Can one form an analogy
between this name and the quality of mercy possessed
by a good man?" "No," was the reply, "because this
name applied to God is la thani, i.e., unigue." "How
then should one distinguish between al Kabir (The
Great) and Ar Rahim?" "They are distingulshed in

the Book, they are written differently, they are pro-
nounced differently, but the real distinction 1is
known to God alone. All the names of God are la
thani (unique)." "Then why not red&ga the 99 names
of Allah to the one name la thapi?"

This is a good example of the equivoocal definition of God's

%

attributes. * The mere fact that Muhammad used different words
to describe God indicates that he regarded God as knowable in
some sense and would have rejected the equivocal type of

definition.

1795ee Francis Pieper, Christian Dogmatics (St. Louils:
Concordia Publishing House, c. 19 =432; and The

New Catholic EnoicloEedia New Ybrkj’mméraw Hill Book Com-
pany, 19 s 4y — .

18°J. Windrow Sweetman, Islam and Christian Theolo
(London: Lutterworth Press, 1947), 1L, Part I, L7.
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The question of the nature and knowability of God came to

a head early in Islam when the Muslims were forced to face the
interpretation of the anthropomorphisms in the Qur'an. Some
wanted to lnterpret these literally and in the process enter-
tained crude physical conceptions of the Delity. Others wanted
to interpret them figuratively or metaphorically so that God's
eyes, hands, face, and throne became His knowledge, power, .
beauty, and protection. The metaphorical interpreters
(Mu*tazila) tended to apply rational judgments to the Qur'an
and often to read thelr own pre-conceptions into the text.
Some of these pre-conceptions were colored by a type of Greek
philosophy which emphasized God's transcendence at the expense
of His knowability and the reality of His attributes. Ortho-
dox Islam finally rejected both the literal and the metaphor-
jcal/rationalistic interpretation of the anthropomorphisms
and accepted a doctrine of "difference" which comes close to
the equivocal method of describing God's attributes.

gThe vividness of the Quranic description of Allah

developed logically into an anthropomorphic doc-

trine of Allah, while the emphasis on Allah's

transcendence resulted in a doctrine of kenosis

which divested God of all attributes. ¥YBoth of

these doctrines were rejected by the Muslim ma-

jority. In their place, a doctrine of Differ-

ence was proposed early in Islam's theological

development and has since become the doctrine

about Allah most widely accepted aﬁd most strongly

held by all but the Sufl Muslims., VThe dogma of

Allah's Difference (al-mukhelafah) means that

every term used to describe Allah has a sense of

its own, different from the meaning of the same
words when they are applied to anything other than
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Allah, “The result is that Allah in all His being,

attributes and activities is utterly removed Erom

any measure of knowledge on the part of man .181

The doctrine of difference was defined by the kiuslim
theologian al-Ash'ari, and is also called the doctrine of
"amodality," from the Arabic expression bi-la kayf which means
"without how" or "without manner.m182 According to this doc-~
trine the anthropomorphisms in the Qur'an are accepted because
they are revealed in the Book, but no attempt is made to under-
stand the rationale of these expressions. They are accepted
without asking how and why. In the creed called the Ibana
al-Ash'ari said,

e confess that God has two hands, without asking how,
as He said, "I have created with my two hands.™

We confess that God has two eyes, without asking how,
as He said, "Which moved along under our eyes."l83

~ BEventually the uniqueness of God led to an extreme ag-
nosticism in some circles, or to a barren metnod of describ-
ing by the via negativa in others.,

God is one, without a peer, hearing, seeing. He is
not a body, not an object, not a mass, not form nor
flesh nor blood, nor person, nor substance, nor acci-
dent. He has neither color, taste, smell, texture,
heat, cold, moisture nor dryness, nor length, breadth
and depth, nor concourse, nor separation, nor does

he move or rest. He 1s neither divided nor possesses
parts, organs or members. He has no direction ei-
ther to left or right, or before or behind or up or

18lggwin C. Calverley, "The Fundamental Structure of
Islam," The Moslem World, XXIX (October 1939), 382.

182w. Montgomery Watt, "Islamic Theology and the Chris-
tian Theologian," The Hibbert Journal, XLIX, 247.

183p1-Aghtari, p. 237.




72

down. No place encompasses Him and time does not
pass over Him. Contact is not possible to Him and
neither is withdrawal or inherence in a suppositunm.
He is not qualified with any one of the attributes
of creatures which indicate their temporality or
creatureliness, and it cannot be s4id that He is
circumsceribed. He 1s neither begetting nor begot-
ten. He is not contained in dimensions. Veils do
not hide Him, sense cannot perceive Him. No one can
form an idea of Him from analogy. He is in no way
resembling creatures. No calamity can befall Him.
Nothing which occurs to any mind or which fancy can
frame 1s like unto Him., He has not ceased to be the
First, the Foremost, who preceded created tnings,
and existed before creation. He has not ceased to
be knowing, deciding, and living, and neither will
He cease so to be. Lyes cannot see Him, sight can-
not perceive Him, and imagination cannot conceive
Him, neither can He be heard by the ear. He is a
thing, but He is not like other things. He knows,
decides, and lives, but not as the knowing, power-
ful, living things are known. Only He is eternal.
Beside Him there is no eternal nor is there any God
like unto Him. He has no share in His Kingship and
no minister in His government, nor is there anyone
who helps Him in producing what He produces and cre-
ating what He creates . . . . There is no sort of
connection between Him and anything which would bene-
fit Him, and no harm can touch Him. Joy and sorrow
do not move Him, and He feels neither hurt nor pain.
No limit can be set to Him whereby He should become
finite, and the idea of ceasing to be is not appli=-
cable to Him. He is not subject to weakness or di-
minishment. He is exalted above all contact with
women, ebogﬁ taking a mate, and above begetting
children.l

What, or who, then is God? The answer of this school of
thought is summed up by a little ditty chanted even today by
beggars in the Near East:

Whatever conception your mind comes at

I tell you flat
God is not that.l85

18hksweetman, II, Part I, L3-Lk.

185charles Roger Watson, What is This oslem World?
(New York: Friendship Press, 19 sy D. 80.




73

/Ehe Ahmadiyya, Mubhammad Ali, is in this same thought-
world when he quotes approvingly as a basic principle that
"God does not resemble His creatures in anything, nor does
any of His creatures resemble Him." When the other Ahmadiyyas
emphasize the uniqueness of God and say that His attributes
resemble those of man only superficially or when they say that
nothing is like God, they are following in this same tradition.

“But there were many people in Islam whose religious needs

were not met with such a remote idea of God. By emphasizing
the nearness of God as described in some passages of the Qur'en,
es well as man's creation in the image of God as mentioned in
one Tradition, these people moved away from the orthodox em-
phasis on God's transcendence and stressed His immanence. IThey

were the mystics of Islam. The early mystics emphasized the

nearness of God and began to speak in terms of love and union
with God. But they nevertheless maintsined a respectful dis-
tence between God and man. Later mystics, however, were in-
fluenced by non-Islamic types of thought, such as Neo-Flatonism,
and introduced "emanation theology™ into Islam. “ﬁhey tended to
speak of God univocally, as if the attributes of God and t@g
good qualities in men were of the same neture. According to

this theology

the divine Essence, though transcendent, absolute and
ineffable, is nevertheless, through the process of
emanation, the source and fount of all essences,




4

with a continuity of being that makes the phe%umenal
world simply the manifested aspects of God,1l8

/IWhen the Ahmadiyyas speak about man manifesting the at-
tributes of God, they are following in this mystic tradition.
‘Fortunately, they do not carry this emphasis so far as to
identify all earthly phenomena with the essence of God and end
up in the pantheism typified by the following Muslim poem of
Jalaludin-ar-Rumi:

I am the Gospel, the Psalter, the Koran;

I am Uzza and Lat--Bel and the Dragon.

Into three and seventy sects is the world divided,

Yet only One God; the faithful who believed in Him em I.

Lies and truth, good, bad, hard and soft

Knowledge, solitude, virtue, falth,

The deepest ground of hell, the highest torment

of the flames,

The highest paradise,

The earth and what 1s therein,

The angels and the devils, Spirit and men, am I.1l87
v

The Ahmadiyya emphasis on the manifestation of God's attri-

butes through persons 1s actually a somewhat moderéte form of
Islamic mysticism, but it is still inconsistent with the way
in which they describe the uniqueness of the attributes of God.

In the next chapter it will be seen that there was later
a certain blending of the orthodox and the mystic tradition in
Islam, but this blending did not result in the resolution of

>

this problem of the nature and knowability of God. There has
never beeﬁ a real resolution of this problem in Islam, and the

Ahmadiyyas with their apparent contradictory stance in this

186calverley, XXIX, p. 383.
187Quoted in Zwemer, Moslem Doctrine of God, p. 61.
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instance are a reflection of the existence of the problem in
all of Islam.l88 What is God like, and how can men come to
know Him? JIn thelr writing the Ahmadiyyas do not seem to
sense the lnconsistency of holding to the absolute uniqueness
of God's attributes and the manifestation of those attributes
in persons. Nor do they make any atteﬁpts to explain it.

The problem of shirk

{A second contradiction relates to the principle of shirk,
or ldolatry. jThey define one form of shirk as the ascription
of the unique attributes of God to any other thing or being.
They say that Christians are guilty of shirk for ascribing
Divine attributes to Christ and the Holy Spirit. ~But at the
same time they ascribe the manifestation of exclusive Divine
attributes such as omnipotence and omniscience to hkiirza Ghulam
Ahmed 189 1In a1l falrness, it must be said that the Lahore
Ahmadiyyas would probably not exalt the Mirza to such a high

degree, for they regard him only as a reformer.
Other inconsistencies

/
Thirdly, 1t has already been noticed that they include
the attribute of God's justice in one of their lists of the

188ce, a recent book on the subject: Fadlou Shehadi,
Ghazali's Unique Unknowable God (Leiden: E. J. Brill, 1964).

189g5upra, p. 22, with pp. 62-63.
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names of God(/yet deny or downgrade the attribute of justice
in other places.

’/Finally, we note that they minimize or explain away the
miracles of Jesus, but do not hesitate to make miraculous
claims for Ghulem Ahmad.90

~ Harold Spencer, in his book Islam and the Gospel of God,
cleims that the Ahmadiyyas do not have a systematic or coher-
ent theology,J;baoause they are not interested in theology
but wish to bring about a poiitioal and soclal strengthening
of Islam."191 It may be agreed that their theology is not
coherent, but can one say that they are not interested in
theology? ﬁbhe space devoted to theology in thelr writings is
not insignificant. ’Their efforts to explain the sources of

their faith, to prove the existence of God, to describe His

unity, His name, and His attributes--all these indicate an
interest in theology. lioreover their attempt to link up

faith with action is 1audable.J It is not lack of interest,
but perhaps excess of zeal to promulgate their own views which

has landed them in the contradictions noted above.

190supra, p. 23, with pp. 62-63.

191Harold Spencer, Islam and the Gospel of God (Delhi:
Society for the Promotion of Ohristian Knowledge, 1956), p. 47.




CHAPTER II
AHMADIYYA DOCTRINE AND ISLAKMIC ORTHODOXY

Before beginning to compare the Ahmadiyya doctrine of
God with Islamic orthodoxy, it will be necessary to define
Islamic orthodoxy.\;The Ahmadiyya group in St. Louils, liissouri
refers to itself as the True Islam, and yet it is adjudged as
heretical by other Muslims. Who are the "other Liuslims"
according to whose standards the Ahmadiyyas are regarded as
heretical?

'The main body of Muslims are usually referred to as Sunni
Muslims. ‘The word sunni comes from the word sunna which means
"custom" or "usage," specifically the custom or usage of liuham-

mad. The Sunnis are therefore those who follow the faith and

practice of Muhammad. Muslims have not always been agreed as
to who the true followers of Muhammed are, but in the course

of time the term Sunni has come to be applied to those Muslims
who follow in the doctrinal tradition of the Four Imams men-
tioned previously and the two important theologians, al-Ash'ari
(873-935) and al-Ghazali (1059-1111).

Jllquh'ari started his life as a Mu'tazila, those who
applied reason to the interpretation of the Qur'an and the
formulation of theology. In the lnterest of God's justice and
humen responsibility the Mu'tazila tended to 1limit God's power.
One day al-Ash'ari asked his Mu'tazila teacher, al-Juba‘'i, a

question which he was not able to answer. He posed the case
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of three brothers who died. The one brother entered Faradise,
the second brother went to the Fire, and the third, who died
as an infant, went to the limbus infantum. %hen the latter
brother asked God why he had not been permitted to live longer
and thus have a chance to enter Paradise, God replied that He
knew that he would have fallen into sin and ended up in the
Fire if he had lived longer. Upon hearing this answer, the
brother who was in the ¥ire complained to God and asked, "Then
why did You not allow me to die young?" Al-duba'i, who be-
lieved in the Liu'tazila principle that God does what is best,
was speechless., Iollowing this experience al-Ash'ari left the
lu'tazila group and thereafter devoted his efforts to support
orthodoxy. He put his ku'tazlla opponents to silence with
their own rationalistic methods and appli?d reason and canons
of logic to formulate the lLiuslim taith.’/ﬁis theology is ex-
pressed in two creeds called the iiagqalat and the Ibana. A
portion of the liagalat which indicates deterministic tenden-
cies has already been quo ted.l Some further samples of al-
Ash'ari's theology as found in the Ibana are given herewith:

We confess that God is one God, and that there is no

God at all save Him, and that He is the unique and

eternal, gnd that He has not taken to Himself consort
or child.

lSuEra, pp. 51-52.

?Ali ibn Isma®il Al-ishari, The Theology of Al-Ashari,
translated and edited by Richard J. kcCarthy (Beyrouth: Im-
primerie Catholique, 1953), p. 236.
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After accepting the anthropomorphisms of the Qur'an without
trying to explain them, and affirming the knowledge, hearing,
sight, power, and speech of God, the creed continues:

We hold that there is nothing good or evil on earth,

save what God wills; and that all things are by the

will of God.3

}/Al-Ghazali, the second important theologian of orthodox

Islam, started his life as an Ash'arite. However, by that
time Muslim theology had degenerated into a form of dry scho-
lasticism. Al-Ghazall could not find spiritual peace in that
atmosphere and turned to the Sufis, the mystics of Islam who
were seeking to satisfy their religious longings in asceticism
and various types of mystical experience. J%hereas the Ash'-
arites had emphasized the transcendence of God, the Sufis em-
phasized His immanence, basing their doctrine partly on a Qur'-
anic verse which says that God is nearer to a man than his
jugular wvein. il-Ghazali found the answer to at least some of
his problems in Sufism. ~Eventually he worked out a synthesis
between Sufism and Ash'arite orthodoxy, and in the process
succeeded in making Sufism respectable in Islam. Until that
time it had been regarded as heretical, and one of the Sufi
saints called al-Hallaj, was executed by crucifixion because
he said of himself, "I am the Truth"--a statement which in
orthodox ears was tantamount to identifying himself with God.4

3Ibid., pp. 238-239.

kpazlur Rahman, Islam (London: Weidenfall and Nicolson,
c. 1966), p. 137.
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Al-CGhazali's great theological work was called Ihya' 'Ulum
al-Din (The Revival of Religious Sclences). The religious

significance of al-Chazali is summed up by Fazlur Rahman in
his book Islam:

The influence of al-=Ghazalli in Islam is incalculable,
He not only reconstituted orthodox Islam, meking Su-
fism an integral part of it, but also was a great re-
former of Sufism, purifying it of un-Islamic elements
and putting 1t at the service of orthodox religion.,
As such he represents a final step in a long develop-
ing history. YSufism received, through his influence,
the approval of Ijma', or consensus of the community.
Islam received a new vigour of life and a popular

appeal which won large greas in Africa, Central Asia
and India to the Faith.

The significance of al=-Ash'ari and al-Ghazall is described by
Gibb in his book lMohammedanism, which incidentally is de-

scribed as an admirable book by Fazlur Rahman:6

The life-work of al-Ghazali bears a striking analogy
to that of al-Ash'ari, Both of them, at a time when
orthodoxy was in conflict with another current of
thought which strongly attracted the minds and wills
of religious thinkers, forged a synthesis that

allowed the essential principles of the other mov?-

ment to find accomodation in the orthodox system.

JIt should also be mentioned that al-Ghazali stressed obedi-
ence and devotion to God in daily life.

/ In the Ahmadiyya liovement the three strands of early
Muslim theology, mysticism, and the application of reason to

5Ibid., p. 140.
6Ibid., P. l.

7H. A. R. Gibb, lMohammedanism: A Historical Survey
(2nd revised edition; New York: Oxford University FPress,

1962), pp. 140-141,
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religion are identifiable. Sometimes the results are within

the pale of accepted orthodoxy; sometimes not.
/ Barly Muslim Theology

It is not within the scope of this study to describe
early Muslim theology, but suffice it to say that the Ahmad-
iyyas are well within the spirit of that theology when they:
(1) Look to the Qur'an as the authority for their faith;

(2) Appeal to the Traditions for explanations and amplifica-
tions of the Qur'an; (3) Regard Muhammad as an example of
faith and life; (4) Emphasize the unity of God and the sin of
shirk; (5) Define God according to His essence and attributes;
(6) Stress the uniqueness of God's attributes; (7) Emphasize
the transcendence and majesty of God, and when they (8) Criti-
cize Christian teachlngs about the death of Jesus on the cross,
His Sonship, and the Trinity.

Mysticism

The mystics of Islam ;ﬁphasize the immanence of God,
though not necessarily His knowability. The Ahmadiyyas are
following more in the mystical tradition when they magnify
the attributes of God's mercy and kindness to men. Some of
the terminology of Muslim mysticism is similar to Christian
terminology. VWhen a Christian first hears such phrases as
the "love of God"™ or the "grace of God," he may think that
the Ahmediyyas are borrowing Christian vocabulary; such phrases
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are usually not found in early Islam. It 1s true that Mirza
Ghulam Ahmad held many conversations with missionaries of the
Church of Scotland in his youth, but such contacts are not
necessarily the source of such phrases as "love of God" and
"grace of God." These phrases can be duplicated in Muslim
mystic literature. Ma'ruf al-Kharkhi (died 816), for instance,
is reported to have said, "Love is not to be learnt from men,
it is a gift of God and comes of His grace."8 Inasmuch as
Ghuleam Ahmed addressed God as one near to him, and used my-
stical language in devotion, he was within the pale of Islam
as modified by al-Ghazall.

But it is when Mirza Ghulam Ahmad himself, together with
his followers of the Qadian/Rabwah group, ascribe prophethood
to him that the boundaries of Muslim orthodoxy are crossed.

According to orthodox Islam the Gur'an 1s the perfect revela-

tion and Muhammed the perfect prophet. He is the last and
"geal"” of the prophets. In speaking with Christians the ortho-
dox Muslims usually say that linhammad ip the Qur'an included
everything that was of value from previous revelations such as
the Bible, and that no further revelation is required. They
believe that the Qur'an is the eternal Word of God.‘/éy claim-
ing that the Mirza was a prophet and also the recipient of
revelation in the form of wahi the Ahmadiyyas threaten the
all-sufficiency of the Qur'an and of Liuhammad.

8Fazlur Rehman, p. 130.
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By designating himself as the expected Mahdl of Islam
and the Promised Messiah of the Muslims and the Christians,
the Mirza also runs counter to orthodox beliefs that the Liahdl
will be a bloody eschatalogical world figure and that Jesus
will return again, fight for Islam, get married, and finally
die with burial next to Muhammad in Medina; Muslims are even
reserving an empty tomb to receive his body!

Furthermore, the syncretistic claim that a Hindu god like
Krishna was also a prophet of the unity of God is the opposite
of the orthodox Muslim classification of Hinduism as a religion
of shirk. In early Islam the world was divided by the ortho-
dox into the realm of Islam (Dar ul-Islam) and the realm of

warfare (Dar ul-Harb). It was one of the obligations of the
orthodox to convert the Dar ul-Harb into the Dar ul-Islam, by

force if necessary. Hindus were classified as polytheists of

the Dar ul-Harb. While one may be appreciative of the hiirza's

reinterpretation of the practice of Holy War (jlhad), it must
nevertheless be admitted that the inclusion of Krishna into
the rank of authentic prophets seems strange, even to a Chris-
tian. This would be one of the excesses of Sufism which
al-Ghazali opposed.

Enough hes already been said about the novel idea (for
a Muslim) that God can be known better through persons than
through the Qur'an. /&hen one considers the high pedestal on
which the lMuslims place the Qur'an, the statement that the

Qurtan is an insufficient revelation of God sounds radical
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indeed. It is as heretical to Muslims as the belief of the
crucified mystic al-Hallaj who thought that Jesus was a more
glorious pattern for life than kuhammad.?

V-The Ahmadiyya tendency to regard repentance as a work of
man falls short of the definition of repensance set forth by
one of the famous mystic saints of Islam, a woman nemed Rabi'a
(died 801). "Repentance," she said, "is purely an act of
Divine Grace coming from God to man, not from man to God.

/Only God has power so to touch the sinner's heart that he will

turn away from his wiockedness and repent."l0
Application of Reason

" The Ahmadiyyas apply reason both to buttress Islam as a
whole, and to tear down traditional concepts which they con-
sider inadequate or false, both kiuslim or otherwise.

In buttressing Islam the Ahmadiyyas go to great pains to
establish a foolproof case for the textual purity and authen-
ticity of the Qur‘'an. /&n another direction they accept the
findings of radical biblical criticism to undermine the
authority of the Bible.

VlThey also try to express thelr doctrines in ways which

will appeal to modern man, It has been seen how they even

%Wm. Theodore de Bary, editor, Sources of Indian Tradi-
tion (New York: Columbis University Press, c. 1968), L, LO5.

101,, Bevan Jones, The People of the Mosque (3rd revised
edition; Calcutta: Baptist Mission Press, 1959), p. 154.
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bring in the idea of evolution to their dootrine of God and
His oreationd'vfheir message of unliversalism--eventual sal-
vation for all--based on God's mercy, also finds many sympa-
thet@c ears today.
'/The Ahmadiyyas regard the deterministic character of

orthodox Islam as detrimental to the falth as a whole. Hence

they apply their minds to a study of the original text of the
Qur'an in an effort to get behind the doctrinal formulations
of orthodozy. JThe conclusion of their study is that God's
povier is not described in a deterministic way in the Qur'an.
'In their rejection of the orthodox position they do not hesi-
tate to conclude that the traditions which speak of a rigid
form of predestinatipn are spuriogs. There is one Tradition
in particular that‘%ﬁey reject. J&t speaks of God creating
some people for salvation and some for damnation, and not hav-

ing a personal interest in either case. hiuhammad All writes

that "this hadith discloses such a distorted picture of Divine
dealing with man that there should not be the least hesitation
in its rejection.mll

/In a similar effort to alter the usual impression of Islam
as a deterministic religion the same author tries to show that
all passages in the Qur'an which speak of God "leading men

astray" or "sealing their hearts"™ (hardening) refer to the

1lyuhemmed 411, The Religion of Islam (Lahore, India:
The Ahmadiyya Anjuman lsha'at lslam, 1936), p. 336.
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punishment of men who are already sinners and unbelievers;
it is not a predestination to evil and damnation.l?
" Thus reason is put to the task of defending man's respon-
v
sibility. Incidentally, a non-Ahmediyya Muslim who later be-
came a Christian, namely Daud Rahbar, in his book, God of
Justice, also came to the conclusion that the Gur'an does not
teach an arbitrary predestination to good and evil:
We have found no statement among all the contexts
examined . . . which may be quoted to prove that
all humen action is by an arbitrary decree of God.
“‘The very baslc sense of gadar and tagqdir is arrang-

ing things by due_measure, and excludes the idea
of arbitrariness.

‘&n their application of reason to the interpretation of
the Qur'an the Ahmadiyyas often exhibit the same tendency
which Luther found in Erasmus, namely, to%fely on figurative
interpretations and to read their own pre-conceived ideas into
the text.'JFor example, in one passage which speaks of two
seas, B. kiahmud Ahmad interpreté them as the law of freedom
end the law of responsibility, while Muhammad Ali says that
they represent the believers and the unbelievers.lh B. Mahmud
Ahmad recognizes that some rules of interpretation are

12Tpid., pp. 329-335.

13paud Rehbar, God of Justice (Leiden: E. J. Brill, 1960),
p. 119. T R R

l4cPf, Surah 25:53 in Muhammad Ali, The Hol '‘an (2nd
edition; Lahore, Punjab, India: Ahmadiyya Anjuman-i-Ishaat-i-
Islam, 1920), p. 721; and Bashir-ud-Din Mahmud Ahmad, #¥hat is
Ahmadiyvat? (Rabwah, W. Pakistan: The Ahmadiyye Muslim Foreign
ssions Office, 1962), p. 29.
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required when the right of private interpretation is claimed.
In one place he gives the principle that unclear pessages are
to be interpreted on the basis of clear passages, and that the
interpretation should not contradict the "analogy of faith."l5
It 1s to be feared, however, that these rules are not always
followed. Canon Edward Sell, for instance, in his little
book, Criticism of a Cadiani Commentary shows how Muhammad

Ali's interpretations are often fanciful and contradict the
rules of logic, as well as the findings of recognized Muslim
expositors o{fthe text.16

Finally, 1t 1s noted that the Ahmadiyyas apply their
reason to a destructive oriticism of the Christian faith,
particularly the Christian doctrine of God and His works as
revealed in the Bible end the Ecumenical Creeds. The next
chapter will take up this negative aspect of the Ahmadiyya
doctrine of God.

15Baghir-ud-Din Mahmud Ahmad, editor, The Holy Quran
with English Translation and Commentary. (Gadian, Tﬁd%a: Sadr
njuaman . yya, » 1, . ‘

16purattigh [Edward Selll , Criticism of a Qadiani Commen-
tary (Madras: Christian Literature Soclety for lndla, 1923),

pp. 1-36.




CHAPTER III
THE AHMADIYYA ANTI-CHRISTIAN POLEMIC

It is known that Mirza Ghulam Ahmad had considerable
contact with missionaries of the Church of Scotland in Sial-
kot, India, during his youth.j/It 1s also known that he had a
great interest in raising Islam from its state of degeneracy
and lethargy to catch up with and surpass the Western "Chris-
tailn" nations in social and economic progress. vahatever con-
tact he had with both the Chrlstian religion and Christian
culture seemed to make him more decidedly an advocate of Islam,
In his mind Christianity was representative of something which
had to be orushed and defeated. ” Although he did not accept
the idea of physical Holy War, he did initiate a very militant
campaign of argument and thought against the Christian falth.
His followers in the Ahmadiyyg Movement have continued in the
tradition of their founder. -&he Christian doctrine of God
with its associated doctrines of the Trinity, Incarnation,
Deity of Christ, and the Atonement have come under particular
fire. Indeed, when one reads Ahmadiyya literature he gets the
impression that the assertions of the Christian faith are the
almost constant foil to which the Ahmadiyya affirmatioﬁa are
eddressed. YOf course, the Basis for much of this polemic lies
in the Qur'an itself, but the Ahmadiyyas expand upon the Qur'-
anic themes with a vehemence and aggressiveness which is

usually not so evident in other Muslims.
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In the following pages both the Qur'anic foundation and
the Ahmadiyya superstructure of this anti-Christian polemic
will be presented.

The Doctrine of the Trinity
The Qur'anic basis

It has already been pointed out how 1m39rtant the idea
of the unity of God is in Islamic thought. It was in the in-
terest of the unity of God that Muhammad opposed the Christians
for upholding a doctrine of Trinity. The key verses are as
follows:

People of the Book, go not beyond the bounds

in your religion, and say not as to God

but the truth. The Messleh, Jesus Son of lary,
wes only the dMessenger of God, and His Word
that He committed to Mary, and a Spirit from
Him, So believe in God and His messengers,

and say not, "Three." Refrain; better is it
for you. God is only One God. Glory be to Him--
that He should have a son!}

To Him belongs all that is in the heavens

end in the earth; God suffices for a guardian.l

In his translation of these verses A. Yusuf Ali, a non=-
Ahmadiyya Muslim, has the word "Trinity" instead of the word
"thﬁ;p.“z In another place the Qur'an says:

They are unbelievers who say, "God is the Third
of Three." No god is there but One God.

lsurah L:169, in Arthur J. Arberry, The Koran Interpreted
(New York: The MacMillan Co., 1955), I, 125.

2Sureh 4:171, in Abdullah Yusuf Ali, The Holy %E-an,
(3rd edition; New York:

Text, Translation and Commentary
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If they refrain not from what they say, there

shall affliot those of them that disbelieve

a painful chastisement.

Will they not turn to God and prey His rgrgivenass?
God is All-forgiving, All-compassionate. A

Instead of the expression "Third of Three" Yusuf Ali trans-
lates "one of three in a Trinity."4 To complete the picture
another verse should also be cited. '

And when God said, ™0 Jesus son of liary,

didst thou say unto men, 'Take me and my mothexr
as gods, apart from God'?" He sald, "To Thee
be glory! It is not mine to say what I have

no right to. If I indeed said it, Thou knowest
it, knowing what is within my soul,

and I know not what is within Thy soul;

Thou knowest the things unseen.™

“From the foregoing verses it 1s evident that Muhemmad in
the Qur'an conceived of the Christian doctrine of the Trinity

as a sort of triad in which God, ilary, and Jesus are each one-

third God.'/éamuel Zwemer in his book The kMoslem Doctrine of

God expresses the oplnion that Muhammad had the opportunity to
know the real Christian doctrine of the Trinity as Father, Son,
and Holy Spirit, but that he deliberately rejected the Chris-
tian idea of the Godhead.6 But when one considers that the
Scriptures were not translated into Arabic at the time of ku-

hammad and that many Christians freely spoke of kiary as the

3Surah 5:77, in Arberry, I, 140.
Lksyran 5:76, in Yusuf Ali, I, 266.
5Surah 5:116, in Arberry, I, 147.

6samuel 1., Zwemer, The lioslem Doctrine of God (New York:
The American Tract Soclety, 05), Pp. -



‘ 91
lMother of God:/it is not difficult to understand how he could
have arrived at a false impression legitimately. Judging from
extravagances in Christian devotion to Lkiary in other countries
such as India, one might even agree with the terse comment of
Yusuf Ali, "The worship of Mary, though repudiated by the
Protestants, was wlidely spread in the earlier churches, both
in the East and the West."?

! If Muhammad had a false impression, most Christian stu-
dents of Islam tend to blame the Chur ch rather than Muhammad.
The fact that the Syriac word for "spirit" was in the feminine
gender, and that Syriac-speaking Christians therefore referred
to the Holy Spirit as "she," would also tend to muddy the
waters.8

/ The fact is that Islam opposes the idea of a Trinity in
the Godhead, and even Muslims who know that the Trinity 1s not
made up of the Father, the Mother, and the Son nevertheless
reject the concept of Trinity on the basis of their conception
of God's unlty.

Ahmadiyya eamplifications

JThe doctrine of the Trinity is one of the favorite tar-
gets of the Ahmadiyya Muslims. According to their belief the
Trinity is a corrupted departure from the faith of Jesus who

TYusur Ali, I, 280.

8Lawrence E. Browne, The Eclipse of Christiani in Asia
(Cambridge: At the University Press, 1933), D. 21.
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taught that "God is One, without any partnar."9 V&hey accuse
Paul of introducling the doctrine of the Trinity into the Chris-
tian faith, claiming that Paul originated the idea of three
persons in order to win the Greeks who believed in three gods.
"Ghulam Ahmad flatly states that Christians belleve in three
gods even though he is aware of the Trinlitarian formulation

of "One Essence and Three Persons."

So far as the Christians are concerned they are
clearly opposed to Tauhid (unitg), i.e., they believe
in three gods--the Father, the Son, and the Holy
Ghost. " Their explanation, however, that they be-
lieve the "three™ to be "one" is absurd; no sane
man would accept this explanation. The three gods
having separate and permenent existences, and each
being by himself a complete god, what arithmetic
can make them "one"; what school or college teaches
this principle? Can any logle or philosophy clear
the mystery of the "three" permanent "Persons'
becoming "one"?

Sometimes the WMirza became almost vicious in his virulent
derision of the Christian idea of God as expressed in the
doctrine of the Trinity.ll

Although the followers of Ghulam Ahmad do not seem to be
so personally involved in their opposition to the Trinity,
they nevertheless carry forward hls thoughts and bring them
up to date with all the resources which they can muster in the

way of logic or literature.

9Ghulam Ahmad, Fountain of Christianity (Rabwah, Paki-
stan: Ahmadiyya MuslIm Foreign Missions Oifice, 1961), p. 43.

101pbid., pp. 4l-42.

115, A, Welter, The Ahmadiya Miovement (Calocutta: Assoocia-
tion Press, 1918), pp. 94-95.
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In a Malayalam monthly magazine published in Kerala State,
India, one of the authors addresses Christian pundits as

follows:

Isn't it true that the Christian faith says that
there are three gods--the Father, Son and Holy
Spirit? 1Is each Person among these three the al-
mighty Creator and complete God? Or is God only
complete when they are all three operating to-
gether? If such is the case, doesn't 1t mean that
each one individually is incomplete? Is it right
to imagine that God is incomplete?

If each Person is the complete and almighty Creator
Himself, why is it necessary to have three persons
to create and preserve the world? Is it really rea-
sonable to believe that God i1s One and at the same
time to hold that the Father, Son, and Spirit are
three Gods in 5uch a way that one is three and

three is one?l

One of the more recent American publications by an Ahmad-
iyya indicates that the author, Abdul Hamid, has done more
study in Christian theology than is usually the ¢ase. He does
not make the mistake of describing the Trinity as a belief in
three gods, but defines the doctrine in terms similar to the
Athanasian Creed:

There is one divine Nature in which there are

three Persons, the Father, the Son, and the

Holy Ghost.

No one of these three Persons is either of the

others; they are distinct; the Father is not

the Son, the Son is not the Holy Ghost, the
Holy Ghost is not the Father,

12jpaullah Sahib, "To Christian Pundits," in Sathya-
doothan, XXVIII (August 1961), 258-259. (Translated by
author of this thesis)




9%

Each person is God; the Father is God, the Son
is God, the Holy Ghost is God.

; There are not three Gods, but only one God.l3

d In spite of better information, Abdul Hamid then goes on to
oppose the doctrine as being repugnant to human reason.l4 In
developing his thought he calls a number of theologians,
historians, and philosophers to his aid.

He quotes Stephen Neill (The Christian's God) as admitting
that the doctrine of the Trinity is set forth in a difficult
form and was worked out by post-Apostolic Christian teachers
end thinkers,l5

~He draws from Cyril Richardson (The Doctrine of the

Trinity) as witness that the doctrine is a creation of the
fourth century and puts a person in danger of losing his wits
if he tries to understand 1t.16

He quotes Luther (from Ewald Plass, What Luther Says) as
saying that the doctrine seems foollsh, but that he believes

God more than his thoughts and reason.l7

13Abdul Hemid, Islam and Christianity (New York: Carlton
Press, Inc., 1967), p. 16. .

14Tbid.

15cr. Stephen Neill, The Christian God (London: Lutter-
worth Press, 1954), pp. 66-67.

16gr, Cyril Richerdson, The Doctrine of the Trinit
(New York: Abingdon Press, ¢.1958), pp. 15, 17.

17cf. Ewald 4. Plass, What Luther Says (St. Louis:
Concordia Publishing House, ¢.l959), , 1388-1389.
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He cites Walter E. Bundy (Jesus and the First Three

Gospels) as stating that Jesus Himself was a unitarian.l8

He appeals to H. G. Wells (The Outline of History) as a
witness to the bitter controversies which marked the formu-
lation of the Trinitarian doctrine.l9

He rallies H, A, Wolfson (The Philosophy of the Church
Fathers) to his side as an authority against assigning the

tripartite baptismal formula of Matt. 28:19, to Jesus,20

The contemporaneousness of Hamid's study 1s indicated by
references to magazine articles on the "death of God"™ theology
in Time and Look, as well as to Bishop Robinson of England,
James Pike of California, and Paul Tillich. This all indi-
cates that a Christian discussing the doctrine of the Trinity
with an Ahmgdiyya Muslim will need to have his feet on solid
ground.zl {he will not only have to defend the doctrine against
charges of tritheism and irrationality, but also know some-
thing about the position of various Western authors who have

commented on the subject.

18ce, Walter Ernest Bundy, Jesus and the First Three
Gospels (Cambridge, liass.: Harvard Unlversity Press, 1955),
D. 833.

19c¢. H. G. Wells, The Outline of History (4th edition;
New York: P. F. Collier & Son, ¢.1922), II, 5{ -611,

zocf. Harry Austryn vWolfson, The Philosophy of the
Church Fathers (2nd revised edition; Cambridge, ikass.: Har-
vard University Press, ©.1964), I, 143.

21lgee Abdul Hamid, pp. 16-31.
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The Doctrine of the Divine Sonship

In actual preaching and proclaiming the Gospel to kLiuslims

/s

Jesus before experiencing difficulty over the doctrine of the

hristians mey meet with opposition to the Divine Sonship of

Trinity. Usually Christiens do not use the term Trinity in
their actual proclamation. But they do often speak~about the
Son of God, especislly when they base thelr message upon such
texts as John 3:16: "For God so loved the world that He gave
His only-begotten Son . . . ." When the Christian uses such
texts, he is thinking about the love of God and the possibility
for eternal life which He has mede aveilable to the whole world
through Christ. {But the Muslim often experiences a mental
block when he hears something about God's Son; immediately he
thinks of blesphemy and absurd conceptions of God. The reason
for this can be understood from Qur'enic references regarding

the Divine Sonship.
The Qur'enic basis

It has already been mentioned that the pre-Islamic Arabs
worshipped lianat, Allet, and Al-Uzza who were called the daugh-
ters of God.'{ﬁuhammad assoclated the Divine Sonship of Jesus
with such idolatry, understanding the phrase "Son of God" as
though God had a wife and produced a child as in the marriage
relationship, thus reducing the Christian concept of God in
Muslim thought to that of the Greeks, Romans and Arabs who
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conceived of their gods in terms of male and female, marriage
and offspring. Some of the sharpest passages in the Qur'an

ere given to this subjeot:

Surah 4:169 God is only one God. Glory be to Him--
that He should have a son! To Him belongs all that
is in the heavens and in the earth; God suffices

for a guardian.

Surah 19:35 It is not for God to take a son unto
Him., Glory be to Him! ‘hen He decrees a thing,
He but says to it "Be," and it is. Surely God is
my Lord, and your Lord; so serve you Him. This is
a straight path.

Surah 3:51 Truly, the likeness of Jesus, in God's
sight, is as Adam's likeness; He created him of
‘dust, then sald He unto him, "Be" and he was.

¥ Surah 9:30 The Jews say, "Ezra is the son of God";
the Christians say, "The Messiah is the Son of
God." That is the utterance of their mouths, con-
forming with the unbelievers before them. God
assall them! How they are perverted! They have
taken their raebbis and their monks as lords apart
from God, and the ilessiah, liary's Son--and they
were commanded to serve but one God; there is no
god but He; glory be to Him, esbove what they asso-
ciate--desiring to extinguish with their mouths
God's light.

/ Surahs 19:91-93 And they say, "The All-merciful
has teken unto Himself a son." You have indeed ad-
vanced something hideous! The heavens are well
nigh rent of it and the earth split asunder and
the mountains well-nigh fall down crashing for that
they have attributed to the All-merciful a son;
and it behooves not the All-merciful to take a son.22

According to the above verses the whole idea of Divine Sonship
is beneath the transcendent majesty of God. Although Muhammad
believed in the supernatural origin of Jesus, specifically in

22 vberry, I, 125, 333, 210, 337-338.
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the Virgin Birth, he wanted to disassociate this birth from
any pagan ideas of offspring. That is why he emphasized the
command of God "Be" over asgainst any act of God which might
suggest sexual relationship. In commenting upon one of the
verses of the Qur'en which speaks against the idea of God
begetting a Son, Yusuf Ali writes as follows:

‘1t is a derogation from the glory of God--in fact

it 1s blasphemy--to say that God begets sons, like
a man or an animal. The Christian doctrine is here
emphatically repudieated. If words have any meaning,
it would mean an attribution of God to a material
neture, and of the lower animal functions of sex.

“In a spiritual sense we are all children of God.<3
Although Yusuf Alil grants that there may be a spiritual sense
in which the phrease "son of God" mey be used, he interprets
the Qur'anic materials in a physical sense just as huhammad.
The Qur'anic meaning is even clearer in the original Arabic.
In Arebic there are two words for son, ibn and walad. The
word ibn can be used in both a physicel sense and a metaphor-
ical sense.zb One of the kings of Arabla was Ibn Saud. But
the Qur'an also speaks of a wayfarer as a "son of the road,"

ibn us-sabil. In such an expression no marriasge relationship

is envisioned. J;n speaking of the sonship of Jesus, however,
the Qur'an does not use the word ibn; it uses the word walad,
which refers to a child produced through proocreation. When

the Muslim reads the Qur'an, therefore, he 1s introduced to a

23yusuf Ali, I, 49.

2hcr, w, Monfgomary Watt, "Islamic Theology and the Chris-
tian Theologian," Hibbert Journal, XLIX (1951), 245.
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concept of the Divine Sonship which is indeed pagan. It 1s
actually not Christien at all, but the Muslims are led to

believe that it 1s the Christian conception.
Ahmadiyya amplifications

’fThe Ahmadiyya Muslims follow the lead of the Qur'an in

regarding the Christian idea of Divine Sonship as a form of
ldolatry and a travesty upon the majesty of God. "The pagan
Arebs ascribed daughters to God while the Christians hold that
God has a son.“25‘/The Ahmediyyas deny the Divine Sonship on
several grounds.

l.é They holdvthat it implies an imperfection in the
holiness of God. Vkocording to theilr interpretation, sonship
implies sexuality and prooreation as well as death. Although
the Ahmadiyyas affirm the natural goodness of God's creation
and man's physical instinocts in other parts of their writings,
in this context they seem to regard sexuallty as something
"low" in 1tsel£, and repudiate sonship on the part of God for
that reason. ’;But Islam repudiates all such ideas; for accord-
ing to it God is holy and free from all defects and weaknesses."20

2. vi&'hey claim that sonship implies dependence. Follow-

ing Eastern custom in regarding a son as a famlly asset and a

25Muhemmad All, The Religion of Islam (Lahore, India:
The Ahmadiyya Anjuman Isha'at Islam, 1930), D. 5

26pggnir-ud-Din Mahmud Ahmad, editor, The Holy Quran with
English Translation and Commentar (Qndian, ndia: Sadr Anjuman

A yya, s +» 2.
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means of continuing the family heritage, they assert, "God is
proved to need no son, no helper or assistent to help Him in
the work of controlling and managing the universe,"27

3.7

attribute of forgiveness. According to this thought the Di-

They reject sonship on the basis of God's sovereign

vine Sonship of Jesus was promulgated as a necessary appendage
to the doctrine of the atonement. The doctrine of the atone-
ment requires a sinless saorifice; this sinlessness is manu-
factured by making God the father of Jesus.

“The word Rahman signifies originelly the Lord of
immeasurable mercy who reculres no satisfaction or
compensation for a display of the quality of mercy
which is inherent in Him, and the attribute of
being Rahman negatives the doctrine of sonship.28

Acoording fo this view, then, the Divine Sonship is an inven-
tion of Christians to provide a sinless sacrifice for the
atonement. JAccording to Islam such a saorif;ce is not needed;
God can forgive by a free act of His will. Jbependence upon a
sacrifice would indicate a defect.

Those zgmadiyyas who have carried on their propagation in
the Western world tend to try to reinterpret the sonship of
Jesus rather than to deny it altogether. u&hey are acquainted
with some of the biblical materials which refer to Adam,
Israel, and Solomon in terms of Divine sonship,29 and use

these examples to show that the title of Son of God applied

271piad.

2871pid.
29Tuke 3:38; BEx. 4:22; 1 Chron. 22:10.
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to Jesus has no unique significance, but merely indicates that
"he was a son of God as the other prophets and the righteous
ones were the sons of God."30 Their main interest is that the
Divine Sonship of Jesus should not be used to support the doc-

trine of His deity.
The Dooctrine of the Incarnation

It has been seen that the Ahmadiyyas and other hkuslims
have some grave misunderstendings of the Christian teachings
on Divine Sonship and the Trinity. /Ehe meaning of the doctrine
of the Incarnation is also not understood. Whereas Christians
believe that the initiative started with God, and that He as-
sumed humanity,'ihe Muslims regard incarnation as man making
a man into God. d&t is this conception which they reject, as
a form of idolatry. The key to this understanding is found
in the Qur'anic passage previously quoted in which God said,
"0 Jesus son of Mary, didst thou say ugto men, 'Take me and
my mother ms gods, apart from God?'" The implication of this
verse is that Christlians have exaited a man to the level of
deity.

The Ahmadiyyas understand the Incarnation in the same

way as the Qur'an.vahey f£ind fault with Christians for

ndeifying Jesus."31l

307, D. Shams, Why Did Early Christians Accept Islam (Rab-
wah, W, Pakistan: Al-Shirkat-ul Islamia Ltd., n.d.), p. 18.

31p, Mehmud Ahmad, p. 667.
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The Qur'anic basis

The Qur'an is very explicit on the point of the identity
of Jesus:

People of the Book, go not beyond the bounds in your

religion, and say not as to God but the truth. The

Messiah, Jesus son of Mary, was only the lMessenger

of God, and His Word that He committed to Mary, and

a Spirit_from Him. So believe in God and His mes-

sengers.

In the above verse Jesus 1s designated as the son of liary.

It is the label which emphasizes the human identity of Jesus

and stands in contrast to the title Son of God. Furthermore,

it is clearly stated that He was "only" the iiessenger of God.
/In orthodox Islam Hé 1s classified as one of the prophets in

the tradition of Adam, Abraham, Moses and David.

Some Christians have tried to establish the deity of
Christ on the basis of His being called the Word and a Spirit
from God in the verse quoted above./fBut such attempts have
been unsuccessful because the hiuslims do not accept the lmpli-
cations of the Logos théology found in John's Gospel nor do
they accept Christian interpretations of their Scriptures.
Furthermore, it is a perilous undertaking to base any argument
on the word "Spirit" because in Islamic theology a spirit 1is
always something created by God. JThus the reference to Spirit

could never be applied as a witness to the deity of Christ.

32gurah 4:149, in Arberry, I, 125.
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V4

In the Qurtan the human activities of Jesus are also
brought forward to limit his identity to that of mere humanity.

The Messlah the son of Mary is only a prophet:

prophets before him passed away; and his mother was

a confessor; they both used to eat food . . . .
In two places Muhammad accuses the Christians of completely
identifying God with Jesus.

They misbelieve who say, "Verily, God is the Aessiah

the son of Mary"; but the Messlah said, "O children

of Israel! Worship God, my Lord and your Lord";

verily, he who associates aught with God, God hath

forbidden him Paradise, and his resort is the Fire,

and the unjust shall have none to help him.

They misbelieve who say, "Verily, God is the kessiah

the son of lary"; say, "iWho has any hold on God, if

he wished to destroy the hiessiah the son of mary, and

his mother, 2pd those who are on the earth

, altogether .3
/ In these two verses Muhammad puts a creed into the mouth of

Christians which goes beyond the Ecumenical Creeds. Chris-
tians would say that the lMessiah 1s God, but not that God 1is
the Messiah, just as they can say that all apples are frult,
but do not say that all fruits are apples. The terms God and
frult are more comprehensive than the terms Jesus and apples.
However, 1t is known that there were Christians in early days
who so identified God with Jesus that they spoke of the suf-
ferings of the Father and were therefore called Patripassion-

AV
ists. Most Muslims do not know about the Christian

33surah 5:79, in Arberry, I, 140.

34kgurah 5:76, and Surah 5:19, in Arberry, I, 139-140,
130.
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distinctions between the internal and external relationships
of the Trinity or the doctrinal differentiation between the
two natures of Christ's person. '(.'L‘hey tend to follow Muhammad
in meking a complete identification between God and Jesus in
Christian faith.

The Ahmaediyya amplifications

{

‘The Ahmadiyyas stand with the rest of Islam in opposing
any doctrine which would recognize Christ as being identified
with God.'JB. Mahmud Ahmed refers to such a doctrine as a mon-
strosity asnd blasphemous belief.35 In combatting the Christian
feith on this point the Ahmadiyyas use both Qur‘'anic and bib-
lical materials. For example, the Qur'an describes God as
all-knowing. But Jesus confessed in Matt. 24:36 that He did
not know the time of the Judgment Day. The argument is that
since He was not all-knowing, He cannot be God. In a similar
way they point to the attribute of God's self-subsistence, but
note that Jesus was required to eat-food, sleep, drink, and
seek shelter. ’Ehey also point to Jesus' habit of prayer as a
proof for their view. If He was God, why did He pray, "My
God, my God, why hast thou forsaken me?" ihy should God pray
to God?

¥ Ghulam Ahmad looked upon the sufferings and deata of Jesus

as a lack of power and therefore as proof against His deity.

358, Mahmud Ahmed, p. 613.
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The Christian priests too do not belleve their God
to be the God of power, for their God was beaten by
opponents, imprisoned, whipped and orucified. Had
he been possessed of power, he being god, would not
have had to bear such disgrace. Llioreover, in order
to procure salvation for his own servants, what need
had he (hed he been powerful), to think out a plan
of suffering death himself in order that servants
might get their deliverance? It is shameful indeed
to speak of "power" for such a god; and it 1s strange
that while god was three days dead, mankind con-
tinued to live for these three days without a god.36

In addition to arguments based on God's attributes, the
Ahmadiyyas challenge Christians to produce verses from the
Bible which definitely and clearly designate Jesus as God.
In a similar vein they try to demolish any arguments which
Christians may raise from the Qur'an on the basis of Jesus
being celled the Word of God and a Spirit from Him.37

The following questions were addressed to Christians in
India who sought to establish the delty of Christ on the
basis of His miracles:

Does it follow loglcally that Jesus was God because

the Gospels ascribe many miracles to him? If so,

what about the prophets of Israel who performed

more miracles than Jesus? Shouldn't they be recog-

nized as God also? -

The Gospels describe Jesus as saying that if a man

has faith as a grain of mustard seed he will be able

to perform miracles like Jesus, If any Christian

exhibits such faith, doesn't it follow that they

also become God?

The Gospels say that false prophets and false christs
will deceive believers by performing miracles. If

36ghulam Ahmad, pp. 40-41.

37
B, Mahmud Ahmad, pp. 394, 590.°
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Jesus is God pecause he performed miracles,

doesn't it follow that such false prophets

and rgése christs should be regarded as God

also?

v

It is clear then that the Ahmadiyyas are determined to
reduce the Christ of the Christian faith to the mere prophet
that He 1s in the Muslim faith., In order to accomplish their
aim they search diligently in the Christian Soriptures{fbut
ignore the evidence which does not fit their theory. Not only
the Christian Seriptures, but also such authors as Ernst Renan
are brought forth to disprove the delty of Christ. One writer
says that the Ahmadiyyas "scour the literature of the world
for any statements which seem to throw doubt on the truths of
Christienity."39 Another Christian author quotes Ghulam Ahmad
as believing that

'fthe greatest evil in the world today is the perni-

clous doctrine that the son of Mary is the Son of

God or God Himself . . . . This setting up of the

son of a woman as God is the most malignant cancer

that is eating into the frame of the human race,

and it was to root out this zgneer that the Promised

Messiah came into the world.

v

These words indicate that the very raison d'etre of the Ahmad-
iyya Movement is closely linked with overthrowing the Christian

faith, It is significant that many of the articles in the

38pbdullah Sahib, XXVIII, 260. (Translation by author of
this thesis)

39%. R. W. Gardner, "The Ahmadiya Movement," The lMoslem
World, X (January 1920), 62.

LOFames Thayer Addison, "The Ahmadiya Movement and its
Western Propagande," Harvard Theological Review, XXII (Jan-
uary 1929), 20.
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Sathyadoothan, an Ahmadiyya monthly magezine in the lialayalam

language of Kerala, India, are written against Christian doc-

trines, even though very few of the subscribers are Christians.

The Sinlessness of Jesus

J;
Most liuslims regard Jesus as having been sinless. The

Jur'anic evidence for this is rather scanty. When the Angel
Gaebriel announced the coming birth of Jesus to Mary, he is
reported to have said, "I am but a messenger come from the
Lord, to give thee a boy most pure."4l But the relative si-
lence of the Qur'an has been followed by definite assertions
regarding the sinlessness of Jesus in the Traditions. Accord-
ing to one such Tradition

The Prophet said, "There is no son of Adam born, ex-

cept liary and her son, but Satan touches him when he

is born and he ories out from the touch of Satan."42
The background of this Tradition is that Muslims interpreted
the birth cry of a newborn infant as due to the touch of
Satan, A variant of the same Tradition is as follows:

MThe Apostle of God sald, "Every child of Adam is at
its birth stuck in the side by the devil's fingers,
except Jesus, son of liary. The devil went to stick

his fingers into his side, but stugk them in the
membranes enveloping the foetus."

blgyran 19:19, in Arberry, I, 331-332.
L21,, Bevan Jones, Christianity Explained to kiuslims
(Caloutta: Y.M.C.A. Publishing House, 1952), p. lhk.

k31pid.




108
According to another Tradition, Adam, Noah, Abraham, and Lioses
will all be unable to help anyone else at the Day of Judgment
because of their sins. Although Jesus in this Tradition also
passes on the request for intercession to Muhammad, no mention
1s made of any sin which he committed. Even kuhammed is de-
scribed as one whose sins God has forgiven. No such remark

is made about Iesus.kh

The Ahmadiyyas, however, do not accept the verdict of the
rest of Islam. One of their writers bases his argument upon
his birth from a women, one of the "weaker sex," which he in-
terprets in the sense of more inclination to sin also.

As the formation of the child teakes place in the
womb of the mother, naturally it is affected by its
environment, 117., the physical and moral condition
of the mother. v So Jesus, whose body, like that of
other humen beings, was formed in the womb of a
women, could not escape being affected by the limi-
tations and failings inherent in womean. Now as

the Bible holds woman to be morally inferior to
men, for it was through Zve that Satan deceived
Adam (Genesis 3:12, 13),YJesus could not but have
parteken in the failings and weaknesses of his
mother. Thus the fatherless birth of Jesus

proved, if anything, that Jesus was 2; nature

more inclined to sin than other men.

Even though one Ahmadiyya concedes that Jesus was sinless

previodé to his oclaim of prophethood, he does not apply this
4

exemption from sin to his public ministry, but seems to accept

the verdict of Jesus' enemies that he was a winebibber and

bhsemuel 1., Zwemer, The Moslem Christ (New York: Ameri-
can Tract Society, 1912‘, pp. 125-126.

L5B. Mahmud Ahmad, The Holy Quran, p. 365.
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v

transgressor of the Law."—6 L. Bevan Jones has listed some of
the charges brought against Jesus by Ghulam Ahmad himself:

He "was addicted to drinking," and "opened the way

to excess and wholesale drunkennessa" ?through the

use of wine &t the Last Supper).

He "insulted his mother" (in addressing her as

"women"), and used "vulgar abuse to the learned

priests of the Jews."

He "had free and intimate connections with women
of dublious character."

"Some of the ancestors of Jesus were harlots."

He "transgressed many of the precepts of the Law.™
He "intentionally caused wrongful loss to an inno-
cent person by destroying his property" (the
Gadarene swine).

Jesus "practised deceit", and "was enraged with an
inanimete object" (a fig tree).

"Jesus Christ was evil-minded and overbearing. He
was the enemy of the righteous. Ve cannot call him
even a gentleman, much less a prophet."

"It should be remembered that Jesus was a liar."

"He was profoundly disturbed through fear of death."47

If pressed, the Ahmadiyyas will claim that the Gospel gives
such a picture of Jesus, but that the Qur'an protects His
reputation. J. D, Shams, for instance, refers to the rudeness
of Jesus in addressing His mother as "woman" in John 2:4, and

almost disowning her in Matt. 12:48-49, but‘claims that the

' 46pashiruddin Mahmud Ahmad, Agggdixfat or the True Islam
(3rd edition; Washington, D.C.: The American zl liosque,
1951), p. 93.
k77ones, p. 168.
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Qur'an clears Jesus of this false charge by describing Him as

one who was taught by God to cherish His mother and not to be
arrogant.48 At the seme time the same author will use ot%g;
parts of the Gospels to prove that Jesus was a mere man. It
is a common practice of the Ahmadiyya Muslims to use the
Scriptures to prove their points if it serves their purpose
and to reject the same Scriptures as spurious and corrupted

when the verses run counter to their own ideas.
The Doctrine of the Atonement

/ In the study of God's attributes in Ahmadiyya theology
it was seen that the Ahmadiyyas explained the power, the merocy,
and the justice of God in such a way that they obviated the
need for an atonement. Polemic against the Christian message
of an atonement through Christ's death on the cross is a prom-
inent feature of Ahmadiyya thought and writing. In various
places it is described as a doctrine which is untenable, op-
posed to reason, unintelligible,Jborrowed from pagenism, and
unnecessary.“g The attack on the sinlessness of Jesus is
partly also an attack on the doctrine of the atonement.’/fhe
opposition to the Christian teaching of the deity of Christ 1is

also closely connected with the opposition to the atonement.

48Shams, P. 5.

498, Mahmud Ahmed, The Holy Quran, pp. cclvi, colvii,
642, 644, 354.
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The bitterness with which Ghulam Ahmad regarded the atonement
may be understood from the following exerpts:
’%oe to the Christians who deceive the world by say-
ing that they have been purified of their sins by
the blood of Jesus, whereas they are soaked in sin
from head to foot. They do not know who God is.
How absurd 1s the dootrine of salvation invented by
the Christians, They think that the suicide of the
son of Mary has brought them to the door of salva-
tion, whereas they know it as a matter of fact that
they are involved in a narrow and dark hell of sin.-©
In order to undermine the Christian doctrine of the
atonement Ghulem Ahmad first attacked the Muslim and the Chris-
tian teachings about the death of Christ.
™~ According to orthodox Muslim faith Jesus did not die on
the cross, but was taken up directly into heaven and is living
there pending His second return to earth toward the end of
the world. At that time, according to orthodox Muslim thought,
He will help bring about the final victory of Islam, get mar-
ried, have children, and finelly die and be buried next to

Kuhammad in liedina. An empty grave is awailting Him even now.

/ﬁhe main feature of this belief, as far as Ahmadiyya Islam is

concerned, is that Jesus did not die a natural death and is

alive today.
7 The Qur'aen plainly states that the Jews did not kill

Jesus on the croas,

And for their unbelief, and their uttering against
Mery a mighty calumny, and for their saying, "ile
slew the Messiah, Jesus son of hkiary, the liessenger

50Quoted in Addison, XXII, 20.
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of God"--yet they did not slay him, neither oruci-

fied him, only a likeness of that was shown to them.

Those who are at variance concerning him surely are

in doubt regarding him; they have no knowledge of

him, except the following of surmise; and they slew

him not of a certainty--no indeed; God raised him

up to Him; God is All-mighty, All-wise.>l
According to orthodox Islam it is not clear what actually hap-
pened to Jesus on the cross. According to some Muslim inter-
pretations Judas or Simon of Cyrene were actually crucified
instead of Jesus. But God confused the Jews in such a way
that they thought they were actually crucifying Jesus Himself.
Others deny the fact of the death, saylng that he only seemed
to die, God raising Him alive to Himself. In commenting on
the above verse, Yusuf All summarizes by saying,

The Quranic teaching 1s that Christ was not crucified

nor killed by the Jews, notwithstanding certain appar-

ent circumstances which produced that illusion in

the minds of some of his enemles; that disputations,

doubts, and conjectures on such ggtters are vain;

and that he was taken up to God.

The Christian faith, of course, 1s that Jesus really died
on the cross, but rose from the dead on the third day and
lives as Lord.

Both orthodox Muslims and Christians, therefore, believe
that Jesus is living. This immediately puts Jesus into a dif-
ferent category from the other prophets, including liuhammad.
Fd

"Mirza Ghulam Ahmad apparently felt the disparagement between

Christians who believe in an ascended and living Christ and

5lsurah 4:155-156, in Arberry, I, 123.
52yusuf Ali, I, 230.
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Muslims who look for guidance to a dead and buried prOphet.53
That is one reason why he emphasized the fact that God speaks
in revelation even today. Jgut his main effort was directed
in enother direction, namely to reduce Jesus to the status of
all gther men by establishing his natural death.

v/ Againat both!the orthodoxiMaslina¥anaithel Oh=1stanatne
reinterpreted the Qurt'anic and biblical accounts of the Pas-

sion and espoused the swoon theory with considerable embellish-
ments.‘fAccording to the Mirza, Jesus did not die on the cross,
but merely became unconscious. Later he was revived by a po-

tent ointment called the Marham-—i-Isa (The Ointment of Jesus), |

and then travelled eastward to Kashmir, India, where he
preached and lived to a ripe 0ld age and was finally buried
in a tomb on Khanyar Street, Srinagar, Kashmir, after a na-
tural death.sh VBy thus rewriting the life of Jesus, Ghulam
Ahmed not omnly put Christ on the same level with all other
people who die a natural death, but also removed the death of
Jesus on the cross from any objJective basis for a doctrine of
atonement. At the same time it also gave him an opportunity
to exalt himself over Jesus.

What use have we for a religion which is dead;

what benefit can we derive from a book which 1is

dead, and what blessing and bounty can we have

from a dead god? I swear by Him who 1s the lMas-

ter of my life, I am honoured with the certain
and the unmistakable Word of the Holy God; I am

53Gardner, X, 60.
54pbdul Hamid, pp. 74-80.
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80 honored almost day in and day out. And as to the

God to whom Jesus says: "ifhy hast Thou forsaken me?"

-=I find that that God has not forseken me . . . I

do not consider that Jesus Christ in any way sur-

passes me in this respect, i.e., I have been given

the Word of God Just as he was given the Word of

God . . . «¥But I say it truly that, by rendering

complete obedience to this Prophet [Muhammadl , one

can even be greater than Jesus.?
The key to this claim is the natural death of Jesus. Ghulam

7
Ahmad is reported to have said, "The death of Jesus (i.e., his
natural death) is the door to my claim, It is the foundation
and my claim is the superstructure."” And again, "God has or-
dained that the tomb of Jesus (in Srinagar) should also prove
the grave of Christianity."56
‘/James Addison, writing in 1929, stated that the followers

of Ghulam Ahmad were tending to soft-pedal the Mirza's story
of Jesus' journey to Kashmir and subsequent death there, 7
but such a trend is not discernible today. One of the latest
books of the Ahmadiyyas, published in 1967, repeats the whole
theory in much detail.58”When the Pope visited India a few
years ago, the Ahmadiyya Muslims presented him with brochures
advocating their view and containing purported pictures of
Jesus taken from the Encyclopaedia Brittanica, which depicted

him as a very old man,

55Ghulem Abmed, pp. 19-20.
56p3aison, XXITI, 21.
571vbid., XXII, 20-21.
58ibdul Hamid, pp. 74-80.
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Present day Ahmadiyyas devote considerable effort to
prove that Jesus dld not die on the cross on the basis of the
Bible.-/Bne of their favorite texts is the "sign of Jonah."
Since Jonah went into the belly of the whale alive and came
out alive, they claim that Jesus went through the experience
after the crucifixion alive.‘/They also adduce from the blood

and water which flowed from Jesus' side that He was not really
dead. The relative quickness of the whole incident together
with the fact of his unbroken legs are presented as additional
proors.59 The passages which clearly speak of Jesus! death
are not mentioned.

The polemic against the atonement continues today also.

Y If a person sins, the way to atone for that sin is
to repent with a sincere heart and ask God for for-
giveness, If that is the case, how can the sinless
Jesus be a sacrifice and atone for the sins of the
world? A sick person must take medicine. A hungry
person must eat food. The sick person's illness
will not disappear if someone else takes his medi-
cine, and a hungry person's hunger will not be sa-
tisfied if another person eats food. If that is
the case, how can Jesus atone for the sins of
others by his death? The illustration of one per-
son paying a financial debt for another does not
hold in the case of sin. ZEveryone can understand
that one man's sin cannot be transferred to an-
other., It isn't just.

Isn't it contradictory to the justice and mercy of
God that He would make an innocent person suffer for
the guilty? It 1s neither justice nor mercy to
punish a man who has not sinned. Anyone can under-
stand that such action would be crass injustice and
cruelty. Are we to understand that God perpetrates

59Abdul Ata, Jesus Did Not Die on the Cross (Rabwah,

WBSt Pakis tan: The E&kta'ba—aj:-i ur q_an, n. a. ’ 9 pp [ ] 1-12 (]
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an injustice because he does not want to punish
sinners? Then how 1s one to conceive of Jesus
atoning fogothe sins of men by his sacrifice on
j the oross?
‘/ In these and other ways the Ahmadiyyas press their views that
the atonement is unnecessary, and that God can forgive sins

to the repentant by a fiat of His will.
The Resurrection of Christ

;The Qur'an does not say anythlng about the resurrection
of Christ, and it is doubtful if Muhammad ever heard the mes-
sage of the resurrection. In the Qur'anic history of Jesus,
God saves his prophet by taking him alive out of the hands
of the Jews.

/ The Ahmadiyyas also do :not dwell much directly on the
subject of the resurrection. By denying the death of Jesus
on the cross they, of course, remove the whole basis for a
resurreotion./'A man who did not die cannot rise again. What-
ever they say about the post-resurrection appearances in the
Gospels are either construed as the appearances of someone who
did not die in the first place, or as the unreliable records
of a corrupted revelation. The Ahmadiyyas, however, under-
stand the significance of the death and the resurrection of
Christ if they are facts:

Christ never died on the cross and he never rose
from the dead; the preaching of the Christian

60Abdullah Sahib, XXVIII, 261-262, 264. (Translation
by author of this thesis)
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missionary is therefore vain, and vain is also his
falth., The Christian religlon laid its foundation
on the death of Christ on the cross and his subse-
quent rising; both these statements have been proved
to be utterly wrong on the strength of the histor-
lcal testimony offered by the gospels themselves,
and with the roundat%on the whole superstructure
falls to the ground.tl

The Holy Spirit

There is no need to say much about the Holy Spirit in
this part of the study becausevgoth the Qur'an and the Ahmad-
iyya Muslims identify the Holy Spirit with the Angel Gabriel.
Muhemmad All says that the Qur'an uses the words Holy Spirit
and Gabriel interohangeably.62 Jin Islam the Angel Gabriel
(Fibril) is the angel of revelation who revealed the Qur'an
piece by piece to Muhammad.'/&he same angel is regarded as
the agent of inspiration for other prophets. 1ihe Ahmadiyyas
claim that this designation of the Holy Spirit as the agent of
inspiration is also the Jewish concept as well as the concept
of Jesus.63 ‘in all events the Holy Spirit identified with Ga-
briel and the work of inspiration is a created being and not
at all to be identified with God Himself. Muhammed Ali says
that the "orthodox Christian view of the Spirit as one of the
three persons in the Godhead co-eternal with God, is of later

61Quoted in Jones, p. 154.
631pid., p. 19.
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growth."6l Ghulem Ahmad referred in a mocking way to the Holy
Spirit of the Trinity as "only a pigeon.%65

J!It may also be mentioned that many Ahmadiyyas, at least
in TIndia, interpret all the Paraclete passages of John's Gos=-
pel as prophecies of the coming of Muhammad. This is not a
peculiarly Ahmediyya approach; other Liuslims make the same
application. In the Qur'an there l1s one passage where Jesus
predicts the coming of another prophet after him. "“Children
of Israel, I am indeed the Messenger of God to you, confirm-
ing the Torah that is before me, and giving good tidings of a
liessenger who shall come after me, whose name shall be Ahmad.“66
The Arabic root for both Muhammed and Ahmad is the same,
nemely H-l-D. Ahmad means "Praised One." Because of this
prophecy in the Qur'an Muslims expect to find some references
to Muhammad in the Bible.‘/éome commentators have suggested
that there may have been some original confusion between
Tm&pam\n 7¢s and Trepuf)\uTa_s .67 The latter word could be

translated as "preised one."

64Tbid., p. 20.
65Walter, P. 95.
66guren 61:6, in Arberry, II, 27k.

675%. A. Rice, Crusaders of the Twentieth Centur
(London: W. A. Rice, 1010), p. LO5.
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Summary of Polemic

It has been seen that the Ahmadiyya Muslims are very
aggressive in attacking the Christian doctrines of the Trinity,
the deity of Christ, His sinlessness, and the atonement,
These are some of the same doctrines which nineteenth-century
liberalism found occasion to undermine.“{The Ahmadiyyas find
some of the liberal literature suitable for their purposes,
especially those works which undermine the authority of the
Seriptures., But there is a particular bitterness, one might
almost say viclousness, in the Ahmadiyya polemic which goes
beyond the attitudes of most Western critics of the historiec
Christian faith, particularly in the writings of Liirza Ghulam
Ahmad himself. vr;?:nd yet, when one reads the following prayer
of Ghulem Ahmad, he gets the impression that his main battle
is still with idolatry; he thinks the Christians are guilty
of shirk.

<" Our beloved Allah, save the Christians from worship-
ping a man as God, and fulfil the promises of Thy
prophets for this age. Lift the wounded ones from

the thorns. Purify them in Thy knowledge and Thy

love, There is no salvation in the blood of man.

Merciful God, it has been long that Christians have

worshipped a man, but now have mercy upon them, and
open their eyes.b8

68shams, back cover. .




CHAPTER IV

ASSESSMENT AND RESPONSE

When a Christian reads or hears the anti-Christian po-
lemic of the Ahmadiyya Muslims as desoribed in the preceding
pages, he is tempted to become exasperated and dismiss both

Ahmadiyya thought and the Ahmadlyyas themselves from his
consideration and concern. This attitude, however, is unre-
alistic and unhelpful.‘/ahe problems and challenges posed by
the Ahmadiyya Movement will not venish by merely eliminating
them from thought and contact. ILiere rejection of their ideas
will not prevent uninformed Christians from being misled by
Ahmadiyya propaganda.'/Nor will Ahmadiyyas find Christ as
the fulfillment of their rellgious longings if Christians
treat them as non-entities or regard them with contempt.
There is a sense in which the Ahmadiyyas may be regarded
es the Hormons of Islam.'fJust as Joseph Smith claimed to have
revelations after New Testament times, so the Anmadiyyas
claim revelation after the initial revelation of Muhammad in
the Qur'an. Just as later lormons became more sophisticated
and advanced beyond some of the crudities of their origins,
f;o the Ahmadiyyas have become more sophisticated and have
organized both themselves and their doctrines beyond the
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confusing thoughts of Mirza Ghulam Ahmed.l In recent years
there has also been a similarity in their community develop-
ment. Just as the Mormons moved into a desolate part of the
United States and built up a civilization in the midst of
great natural obstaoles,/éo the Ahmadiyyas have moved into a
desert area of Pakistan and built for themselves the city of
Rebweh. “QMHre is a certain dynamic esprit des corps among the
Ahmadiyya lMuslims? which belies the wistful hope of H. D,
Griswold, writing in 1912, that the movement would soon
disintigrate.3

Nor is it wise to judge the Ahmadiyya luslims only on
the basis of their anti-Christian polemic. No movement can

arise, survive, and grow merely on the basis of its negations.

' The Ahpnadiyye kiovement offers something positive or appealing

to the meny iiuslims who accept Ahmadiyya Islam, as well as
to the fewer number of Christians who have been converted to

that faith. In order to assess the Ahmadiyya doctrine of

lor. Wilfred Cantwell Smith, "Ahmadiyya," The Encyclo-
%gedia of Islam (E. J. Brill, Leiden, 1960), I, 301: "HiS
eachings, over his last twenty years, are multifarious:
sometimes curious . . . Oor well informed, sometimes incon-
sistent, often polemical and crude, sometimes remarkably
spiritual. One discerns in them, 1n addition to peripheral
Hindu concepts and a reaction against Christian influences,
but more especially in the pattern of his life and the posi-
tive response evoked, a late Indian sufl version of Islam
activated by modern-ilestern infiltrations.™

2Ipid., I, 302.

3H. D. Griswold, "The Ahmadiya Movement,"™ The Lioslem
World (October 1912), II, 379.
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God adequately, 1t is necessary to consider these positive

or appealing aspects.

fﬂPositive Aspects of the Ahmadiyya Doctrine of God

/

/
Its balance of transcendence and immanence

In this study considerable attention has been given to
the unique, unknowable God of Islamic orthodoxy, as well as
to the immanent God of the Sufi mystics. In the Qur'sn there
is evidence of both of these accents, though weightage is
given to the majesty and sovereignty of God. ILater Islam ac-
cented the majesty and sovereignty of God to such an extent
that His kindly attitudes to men and His ample provisions for
the universe were sublimated. ng ignoring some of the older
doctrinal formulations of the orthodox and drawing their in-
spiration more directly from the Qur'an the Ahmadiyyas have
recovered a more balanced conception of God. Some of the more
recent studies of the Qur'an based on modern methods of lin-
gulstic and semantic analysis bear out the correctness of this
Ahmadiyya adjustment.h It would be interesting to know if
this adjustment in thought about God is actually the result of
going back to the original source of Islam or due to Christian
influence, but that is beyond the scope of this study. The
fact remains that the Ahmadiyye lMuslims have some constructive

bor, Toshihiko Izutzu, Ethico-Religious Concepts in the
Qur'an (Montreal: MocGill University FPress, 1966); and Daud

Rahbar, God of Justice (Leiden: E. J. Brill, 1960).
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things to say ebout the beneficence of God in providing for
the needs of man, and about His kindly disposition toward man
in the midst of all troubles, physical and spiritual. It 1s
an improvement over the often barren and sterile descriptions
of God in the old dogmaticlans of Islam.J,Though the Ahmadiyyas
do not lose the sense of God's majesty, they yet value and

draw inspiration from His nearness and concern for men.

4

" Its emphasis on human responsibility

This thought is connected with the previous. In Sunni
Islam the emphasis on God's transcendence has often led to a
rigid determinism and sense of fatalism. kian becomes a mere
bpawn and puppet.

According to this view the whole world is very much

like a marionette show. We laugh at the antiocs of

the actors as though the antics were theirs, but it

is all an illusion; every movement is produced by

invisible strings pulled from above. So on the

stage of the world, man seems to act, but it, too,

is an illusion; God pulls the strings, for he is

the only Doer.5

The Ahmadiyyas, however, have realized the evils which
are inherent in this type of world-view, and have balanced
off the doctrine of God's sovereignty with an emphasis on
man's responsibility. They also translate this insight into
practical action. For example, whereas the Sunni Muslims in

some parts of the world have been uncooperative with the World

5G. 7. Pennings, "God's Decrees and lian's Responsibility,"

The Moslem World, XXXI (January 1941), 23.
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Health Organization in exterminating flies as spreaders of
disease because "they would not be there, if 1t were not the
will of Allah,"™ the Ahmadiyya Muslims have been known to lead
the community in such efforts as cleaning up the streets of a
dirty city.’/This tempering of God's sovereignty to make room
for man's responsibility is wholesome for civic life.
/
Its moral motivation

The moral motivation of the Qur'an is based on thankful-
ness to God for His benefits, fear of God and the punishment
of hell, and the hope of reward.® In Sunni Islam the motiva-
tions of the fear of God and His punishment, the example of
the prophet, and the hope of reward are very prominent. fﬁi—
though the Ahmadiyyas also urge some of their ethical injunc-
tions on the basis of these motivations; thelr main ethical
and morel thrust is that men exists to be God's vlice-regent
on earth and to manifest the attributes of God.\/ihis glves a
better purpose to life than the fear of hell or the hope of
reward. This sense of purpose may explain some of the dynamic
esprit des corps of the Ahmadiyya Muslims mentioned above.

/Judging from the Ahmadiyya group in Caliocut, South India, the

Ahmadiyyas are indeed men with a purpose.

®Iutsu, passim.
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Appealing Aspects of the Ahmadiyya Doctrine of God

In addition to the positlive aspects of the doctrine of
God mentioned above, the Ahmadiyya dootrine of God has some
appealing aspects. The positive aspects have been recognized
as wholesome even by non-Muslims. The appealing aspects are
more dubilous. "'{'i‘heyare aspects which attract others to the
Ahmadiyya conception of God, although they are not valid from
the Christian viewpoint,

Its simplicity

/ﬁ The simplicity of the Ahmadilyya Muslim doctrine of God
is probably that aspect which appeals most to certain types
of Christians who are confused, baffled, and offended by the
complexity of the history and formulation of Christian doc-
trine, especially the dooctrine of the Trinity with its asso-
clated doctrines of the deity of Christ and the atonement.
There are many people in the West who regard all dogma as some
sort of evil; the Ahmadiyya Movement appeals to such persons.

“The bare unity of God, from which flow His attributes and His
works, appears, on the surface at least, to make religion
simple. An English convert to Ahmadiyya Islam is reported as
saying, "I wanted a simple, practical falth, free from dogmas
and tenets . . . . This I found in Islam."?

7Temes Thayer Addison, "The Ahmadiyya liovement and Its

Western Propaganda,™ The Harwyard Theological Review, XXII
(January 1929), 27.
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Its Appeal to Reason

Closely related to the appeal of simplicity is the appeal

to human reason. The history of al-Ash'arli and the Liu'tazila
proves that human reason can become embarrassing to those who

espouse it most, but this truth has not yet become existential
for the Ahmadiyya Muslims.'/ﬁany of their doctrinal affirma-
tlons about God are backed up with appeals to reason. In an

age stlll permeated by rationalism and the secientific outlook
there are many who are attracted by this emphasis.

YIts syncretism

The Ahmadiyyas regard all religions as basically one.
Following the Qur'anic lead, they believe that a genuine pro-
phet has been sent to every nation, and that the kernel of
each prophet's message has been the seme. The divergencies
of present-day religions are interpreted as departures from
the pristine purity of their earlier forms. Thus Hinduism
with its idolatry 1s_regarded as a corruption from the origi-
nal unity of God supposedly preached by Krishna.V/Ohristianity
with its doctrine of the Trinity is described as an unwarranted
declension from the simple unitarian faith of Jesus. Ahmadiyya
Islam claims to restore these and other religions to their
original perfection. “The Mirza with his claim to be the ful-
fillment of Hinduism, Judaism, Christianity, eand Islam embodies
this syncretistic spirit. To people who are confused by the
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many competing religions in the world this reduotion of all
faiths to a basic belief in the unity of God with attributes
of power and mercy is appealing.

4

J
Its universalism
The Ahmadiyyea writings describe the life after death in
considerable detail. " Building upon their conception of God's
mercy, they construct a hereafter of eventual salvation for
all men.
Islam . . . teaches that every humen being has been
created with the purpose that he or she will ulti-
mately attain perfect salvation. The most rabid
disbeliever and wrongdoer, after being subjected
to certain kinds of reformatory treatment, one of
which is the torment of Hell, will_ ultimately attain
salvation and will enter Paradise.®
J
Death 1s only a transfer from one realm to another, a continu-
ation of progress and improvement in the life beyond. "No
nation has ever condemned its warriors for belng killed before
victory was achieved. ZEvery soldier who sincerely strives for
victory 1is honoured ,"? “This extension of God's mercy to in-

clude the eventual salvation of &all mankind after death ap-

peals to many.

88, Mahmud Ahmad in his Introduction to Sher Ali's The
Hol ur'aen (Rabwah, West Pakistan: The Oriental & Religious
ublishing Corporation, Ltd., 1968), p. 132.

9Ibid.
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The Defective Aspects of the Ahmadlyya Doctrine

Although the Ahmadiyye doctrine of God may be an im-
provement over other conceptions of God ocurrently held in the
uslim world,“&t is not an improvement over the God revealed
in either the 0ld Testament or the New Testament and as de-
scribed in the historic Christian creeds. Though the creeds
meke the doctrine of God sound complicated, both Luther and
Chemnitz pointed out that it was not the Christians who pro-
duced that complication; it was the oritics of the Christian
faith who forced the Christians to define their belief in
exact terms,lO ;Furthermore, mere simplicity 1s no argument
for superiority. The three-word sentences of a small child
are simple, but they are not considered superior to the poetry
of one of the masters of verse. The essential thing is not

superiority, but truth. Which desoription of God conforms
most nearly to the reality?

Weakness in the conception of God's holiness

In Christian theology the holiness of God denotes (1) His
supreme majesty and absolute transcendence, and (2) Hls abso-
lute ethical purity. God 1s completely separate from sin and
opposes man's sin,1l fThe Sunni Muslims limit God's holiness

10gr, Francis Pieper, Christian Dogmatics (St. Louis:
Concordia Publishing House, ©¢.1950), I, - .

1l1pid., I, 456.
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to the first part of thls definition, namely to His separation
and difference from all creation.J/&he Ahmadiyye Liuslims bring
in some of the ethical quality of holiness, deseribing it with
such words as purity and righteousness. But what is the re-
ality behind these words? B. lMahmud Ahmad cites the life of
Mirza Ghulam Ahmad as a danifestation of God's holiness. But
what of that life? Was it a manifestation of God's holiness
in the biblical sense of complete separation from sin?'/%he
Mirza's first marriage ended in divorce. According t6 one of
the Ahmadiyyas:

He was young when he married. His wife was quite a

contrast to him, She bore him two sons. He treated

her well, but she being a worldly type of lady, they

could not get along with each other for long, The

marriage was, therefore, not suoceaiiul and ulti-

mately resulted in a legal divoroce.
Furthermore, “the Mirza attracted much attention by predicting
the death of some of his enemies. This seems to be a far ory
from the holiness of Jesus who prayed concerning Hls enemies,
"Father, forgive them, for they know not what they do" (Luke
23:34) . YEven though the Ahmadiyyas laud the attributes of
God's holiness and even describe 1t as the essence of all the
attributes of God, the reality behind their concept of holi-

ness suggests that much of the description is mere rhetoric.

12)p3aul Hamid, Islam and Christianity (New York: Carlton
Press, Inc., 1967), p. 150.
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This observation is borne out by the Ahmadiyya under-
standing of the nature of man. “f;e Ahmadiyyas make special
efforts to counter the Christian teaching of original sin and
emphasize man's innate ability, purity, and innocence.

Islem says thet man is born pure. This helps him
to keep up his courage and to try to preserve his
nature unsullied. If he believes that he is born
sinful, he would not mind so much if he were to

become a little more sinful than he already is.l3

/ The belief in the innate innocence of man is coupled with a
faith that knowledge is virtus.

It is evident that everybody shuns what he knows to
be certainly harmful to him. No one thrusts his
hand into a hole which to his certain knowledge has
a snake in it, nor does anyone devour what he knows
to be polson. To shun these harmful things he does
not stand in need of any atonement, nor does he
ever consider it necessary that anyone should be
crucified to save him from these evils. All that
he requires is certain knowledge that there is harm
in the thing, and this is sufficlent to make him
fly from it.ik

This optimism regarding the nature of man is belied by the
many sulcides each day, as well as by dally examples of people
who go ahead and do evil in spite of better knowledge. FYaul
recognized the difficulty of equating knowledge with virtue
when he described the plight of sinful man in Rom, 7:15: "I

-

do not do what I want, but I do the very thing I hate."

13gashir-ud-Din Mahmud Abmed, Ahmadiyyat or the True
Islam (Washington D.C.: The American Fazl Mosgue, 1951),
P. 1L2.

14quoted in L. Bevan Jones, Christianity Explained to
Muslims (Revised edition; Caloutta; Y.M.C.A. fuBfIsEing House,
19555, p. 102,
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In Ahmadiyya Islam, and in orthodox Islam as well, there
is a direct connection between deficient conceptions of God's
holiness and weak definitions of sin coupled with optimistic
estimates of man's innate moral powers.15

In the aquotation cited above the connection with the
atonement i1s also apparent. According to Ahmadiyya Islam man
has power to save himself; he does not need a redeemer. S. W.
Koelle, writing on Islam during the last century, pointed out
the connection between a weak sense of sin and the claims of
the Gospel when he wrote concerning Muhammad himself, "But
having no adequate conception of the nature of sin and man's
fallen state, he also lacked the faculty of truly appreciating

the remedy for 1it, which was offered in the Gospel."16

‘ Weakness in the conception of God's justice

The ambigulity regarding the attribute of God's justice in
Ahmadiyya thought has already been mentioned.1? in this con-
nection the remedial nature of punishment in the Ahmadiyya
philosophy, as well as the Balief in the ultimate salvation of
all people, is of importance. According to this view sin 1s

15¢cr. W. R. W, Gardner, The 'anioc Doctrine of God
(Madras: Christian Literature Eoc§ety, 1916), DPP. 53-55;
Samuel M, Zwemer, The Moslem Doctrine of God (New York: The
American Tract Society, 1905), pp. 49=60

1635, W. Koelle, Mohammad and Mohammedanism (London:
Rivingtons, 1889), p. L71

17supra, pp. 41-42.
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a stumbling along the way to eternal progress, a transgression
against the universal laws of moral and spiritual nature.
Punishment is remedial and cen be removed or waived when it is

ovident that the offender is again on the road to improvement.

i

/

/

God's Justice gives way to His mercy.

There are several serious deficliencies in this theory.
First of all, it contradicts the truthfulness of God which the
Ahmadiyyas also affirm. In the Bible God is described as one
who does not lie in either His promises or His threats. His
truthfulness 1s the basis of the promise of eternal life to
believers (Titus 1l:2). His truthfulness stands behind His
threats to punish sin. ihen Saul disobeyed God's command re-
gerding the Amalekites, he expected to receive pardon and
meintein fellowship with God as if nothing had happened at
all. But Samuel announced Saul's rejection as king by God
with the words, "The Glory of Iérael will not lie or repent."
(1L Sam. 15:29). £§hen God threatens punishment for sin, His ¥
truthfulness demands that He carry out His word. The whole
01d Testament describes how even single sins rendered men
guilty before God and brought down His puﬁishment. The Ahmad-
iyya concept of remedial justice fails to take the threats of
God's Word against sin seriously. Other Muslim students of
the'Qur'an come up with a stronger statement on God's justioce
than the Ahmadiyyas. |

Such a unity of thought, a central notion that runs
through and through, characterizes any great book,
In the Bible this central notion is God's Fatherhood
and His love for menkind . . . . In the Qurfan the
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corresponding central notion is God's strict jJustice.
And so on the fear of God's strict justice of the

judgement day depends the fulfilling of the law and
the whole moral value of Gur'anic duty. It is not

%E%E:Q%hgg%&ghﬁg%gégﬁfs %Eh%%b%siﬁ'%%bg%%E%;a%sEEE:E

of the Qur'an, and consistently dominates the book.l8

Secondly,’;he Ahmadiyya concept of remedial justice does
not take sin seriously; the effects of sin are only temporary
and can be removed by repentance and the fiat of God. Zaf-
rulla Khan speaks of a Jjustice in which "no penalty shall be
severer than that which is appropriate to the default or
orrense."l9 Here there 1is a radicﬁl difference between the
biblical and the Ahmadiyya conception of the nature of sin
and its penalties. According to the Bible, sin is of such
horrendous evil that it merits death (Ezek. 18:4) and damna-
tion (Gal. 3:10). Even one sin mekes a person liable to
eternal consequences (James 2:11). There is therefore no
meaning in speaking of more severe or less severe penalties
"appropriate to the default or offense." Every sin is a ca-
pital offense. ’éhe Ahmadiyya concept of a Justice which
thinks of sin in terms of lesser or greater penalties hinders
men from facing reality, the need for a Savior from sin.

'fThirdly, the Ahmadiyya concept of remedial punishment

sacrifices God's justice for His mercy. “Other luslims subli-
mate God's justice to His power; the Ahmadiyyas sublimate 1t

18paud Rahbar, pp. 223-22L4.
19supra, p. 36
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to His mercy. To the Ghristianrthis suspension of one attri-
bute for the sake of another means that God is not true to
Himself. His own being is identical with His holiness and
His justice. To suspend these attributes by a mere nod of
His will is tentamount to God denying Himself. Even though
the harmonization of God's attributes provides problems for
Christians also, they prefer to give full worth and expression
to all the attributes and hold them in paradox rather than to
weaken the perfection of God by limiting or sublimating the
operation of one attribute to that of another, 'The event on
the Cross is regarded as the act of God which satisfies both
mercy and justice; the demands of God for the punishment of
sin are upheld in the death of Christ, and the remission of
sins connected with that death offers mercy to all.

R, W. Dale, in his book on the atonement, lists several
other objections to the idea of remedial punishment. Although
he wrote while the Ahmadiyya Movement was still in its infancoy,
some of his thoughts meet the ideas propounded by the Ahmad-
iyyas.“/in a previous chapter it was seen how the Ahmadlyyas
prefer to describe God as a master rather than a judge because
a master can overlook the fault of a servant if He knovis that
His leniency willrnot demage the character and productivity
of the servant.“/Dale admits that such an attitude may be
possible in individual relationships, but points out that
leniency may be an impossible way of action when many people

are involved or when the "master" is in some official admini-

strative position.
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He is the accidental representative of that social
authority, the assertion and maintenance of which

are essential to the strength and tranquillity of

the organization of soclety. As an individ%sl, he
might be merciful. As a master, he cannot.

He continues in another place:

It must be remembered that the Divine claims which
8in resists, and the Divine rights which sin re-
Tuses to acknowledge, are essentlally different
from the claims and rights which are in such a
sense personal that they can be remitted at plea-

sure., They are claims which 15 is morally neces-
sary thét God should maintain,<t

This is more in the nature of a rational argument, but is
readlly demonstrated in practical life. If a teacher in school
is lax with one child, how will it affect the rest of the
classroom? The Ahmadiyyas would probably claim that God is
capable of handling this problem on a universal scale. Dale's
second argument egainst the theory of remedial punishment is
more convincing. He describes the utter confusion and chaos
in the moral order of the universe which would result from
the logical application of this theory.

Is punishment to be regarded as a reformatory pro-

cess, a process intended to promote the moral bene-

fit of the sufferer? If i1t were that and nothing

more, and if the justice of punishment consisted

in its fitness to produce a favorable moral lmpres-

sion on the sinner, God would be free to infliect or

to remit the penalties of the Law without regard to

any other consideration than the moral disposition

of the person by whom the precepts of the Law had
been violeted. The severity of the punishment would

20R. W. Dale, The Atonement (London: Congregational Union
of England and Wales, 189%), Pp. 380-381.

2lIpid., p. 382.
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hsve to be measured, not by the magnitude of the
sin for which it is inflicted, but by the diffi-
culty of inducing the sinner to amend. If even

the greatest sin were immediately succeeded by
hearty repentance, there would be no mercy in
withholding punishment; for since, on this theory,
the justice of punishment consists in its reforma-
tory power, it could not be justly inflicted where
reformetion had been already produced by other and
gentler influences. It also follows that if there
are cases--and such cases are easily conceivable--
in which repentance is less likely to be awakened
by inflicting pain and disgrace than by conferring
nevi joy end honour, in these cases the lightest
renalty would be unjust, and justice would require
that the life of the sinner should be msde brignter
end happier on account of his sin. By a very slight
exercise of ingenuity it might be shown that the
theory which rests the justice of punishment on its
reformatory power, involves the most grotesque con-
sequences, and consequences which are Egpusnant to
our most elementary morel convictions.

“This is a rether lengthy quotation, but it is produced in
full because the concept of remedial punishment in connsction
with the justice of God pleys a major role in Ahmadiyya
thought. Dale rightly points out that such & concept vitiates
not only the moral order of the universe, but even the mercy
of God. Y%ihat room is there for mercy if punishment is only
temporery and cen even be dispensed with altogether? uéhe
Ahmadiyya weakness in describing God's justice is cfitical.
In view of the Qur'anic emphasis on the punishment of
hell for unbelievers, 1s not the assessment of Jemes Addison

perhaps correct when he asserts concerning the Ahmadiyyas in

Englend, that they are opportunists?

22Tpid.
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The claims which are made in favor of Islam are
obviously determined lesas by a study of that re-
ligion and its history than by a study of what
will appeal to the ilesterner . . . . Its leaders
are eager to adapt the message to_the convictions
or fashions of the present hour.2

The emphasis on a remedial justice fits that pattern.

Weakness in the concept of God's love and grace

”/It has already been pointed out that the Ahmadiyyas

speak gquite often about man's love for God, but much less
freouently of God's love for man, J&he grace of God which is
described under His attributes of beneficence and mercy is
primarily a provision for man's physical life on earth or
dependent upon man's prior good action. This 1s a reflection
of a general weakness in Islam which is evident in the gqurtan
itself, V&he Jur'en only speaks of God's love in the sense of
approval of those who obey Him. ~The concept of God's love
reaching out to sinners and operating while men are still in
a state of enmity against God 1s missing in the Qur'‘an. The
mystics spoke more of God's love, but they did not deriva
thelr teaching from the Qur'an. Daud Rahbar has summarized
the gur 'anic thought on this subject.

|,.

In the short chapter on Divine Love we have shown
that there is not a single verse in the Qur'an that
speaks of God's unconditional love for mankind . . .
God loves those who do good, who turn repentant, who
keep themselves pure, who guard themselves fearfully,

23j3dison, XXII, 24, 32.
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who are patient, who rely on Him, and who fight in

His cause. Agein, it was pointed out in that chap-

ter that the word xuh%bbu 1n"all these verses does

not necessarily mean "loves," for the word can

equally well be rendered as "likes™ or "approves.™"

All these verses represent the idea of God's con-

ditional love or approval.? :

The shmadiyya concept of God's love falls fer short of the
biblical picture of God's love in Christ searching out the lost
as in the Parable of the Good Shepherd. It does not measure
up to the love of God revealed in the Parable of the Prodigal
Son. The Ahmadiyya concept of God's love amounts to nothing
when viewed in the light of that love revealed on Good Friday
eand Zaster and pointed out by Paul in Rom. 5:8: "But God
shows Illis love for us in that while we were yet sinners Christ
died for us," and in Zph. 2:4-5: "But God, who is rich in
mercy, out of the great love with which He loved us, even when
we were dead through our trespasses, made us alive together
with Christ."

But in describing God's love for sinners to an Ahmadiyya
Muslim, or to any kMuslim for that matter, a word of caution is
in order. V&t is pointed out above that Ahmadiyyas end the
Qur'en also define love as "approvel." Because of this defi-
nition Ahmediyyas get the impression that Christians are
preaching God's approval of sinners, This is a blasphemous
thought to Muslims and Christians alike. Care must be taken

to avoid giving that impression of God's love.

2hpaua Rahbar, p. 225.
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Weakness in establishing solid basis for doctrine

/It is difficult to determine the basic norm for the
Ahmadiyya doctrine of God. V;n Islam the two most important
sources for Goctrine are the Qur'an and the Traditions. In
the discussion on the justice of God 1t was seen that they do
not even follow their own book in defining the justice of God.
There is a similer eclecticism over against the Traditions.
They reject those Traditions which teach determinism; at the
same time they base their extensive teachings on the menifes-
tation of God's attributes on other Traditions.JIWhat is the
besis of selection?

IMurthermore, they claim that God's mercy is the chief of
all attributes, the string which holds the beads together.
“But in rejecting the estonement through Jesus' death on the
cross iiirza Ghulam Ahmad appeals to God's poﬁer. The cross
is considered to be en exhibition of God's weakness and re-
jected on thet account. :

J’The Ahmadiyya bid for rationality is especlally ambigu-
ous.” While lauding the basic rationality of Islam, the
Ahmadiyyas give evidence of irrational, unhistorical, and un-
scientific handling of sources. For instance, they refuse to
teke the biblicel account of Christ's passion seriously,
though it is the nearest account in point of time to the ac-
tual events, and asccept instead the account of Ghulam Ahmad
who lived eighteen centuries after the event. Some of the

lirza's ideas about Jesus! stay in Kashmir were taken from a
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book called The Unknown Life of Jesus Christ by a Russian

traveler nemed Nicolas Notovitch. The account of this book
was later proven to be a fraud.?5 Even if the historicity of
the book was sccepted, the Ahmadiyyas would have to explain
why Notoviteh pleced the sojourn of Jesus in the Orient before
His public ministry in Palestine while Ghulam Ahmad places it
after His public ministry and crucifixion. J&s the mere affir-
mation by the kiirza a sufficient basis for doctrine even when
it menifestly contradicts sll known history?

For a Christian the Ahpadiyya handling of the Bible is
especially disconcerting. They alternately appeal to the
Bible as an euthority and discount it as unrelieble. It is
used to try to prove that the God of the Bible is only a na-
tional God; it is rejected when it says that Jesus died on the
cross.'/ihe Ahmediyyas have leid down some principles of in-
terpretation regarding the Qurtan, but do not apply these prin-
ciples to the interpretation of the Bible. One of the principles
is that Scripture interprets itself. But both the context and
the rest of the New Testament are ignored when Jesus' state-
ment to the Syrophoenicien women, "I am not sent but unto the
lost sheep of the house of Israel," is interpreted as the
final goal of His mission.

For a Christian these methods suggest a word of caution.

First of all, it is a questionable undertaking to try to

25H. A. Walter, The Ahmediya iovement (Calcutta: Asso-
cilation Press, 1918’, P. 92.
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establish a religious truth upon the book of another faith.
Without living and breathing the spirit of that book, it can-
not be interpreted adequately.'/Seeondly, in discussing relig-
ious truths with Ahmadiyyas it is necessary to lay some ground
rules for the conversation. jThe basic dishonesty of appealing
to a book in one instance and rejecting it in another has to

be pointed out.
iMisunderstandings of the Christian Fsith

Some of the strengths and weaknesses of the Ahmadiyya
Lluslim doctrine of God have been pointed out. In a previous
chapter the anti-Christian polemic of the Ahmedliyyas has been
described. Though a Christian's first reaction to this polemic
mey be one of anger,/a little reflegtion on the issue produces
another emotion--that of sadness. Jﬁhat Christian is not sad
when he thinks about the misunderstandings of the Christian
conception of God held by the Ahmadiyys ikiuslims? For it is
these misunderstandings which are serving as bafriers to the
Gospel which is meant for their salvatian. It is good to be

aware of these misunderstandings.

Regarding the Trinity

The Qur'an and most luslims conceive of the Trinity EF a
triad of three gods, Father, kother iiary, and Son Iesus.v'Al-
though the Ahmadiyyes realize that the Christian Trinity is
not Father, liother, and Son, but the Father, Son, and Holy
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Spirit--they nevertheless regard the whole doctrine as either
a form of tritheism or a form of idolatry. Because of this
misunderstanding the iuslims think that Christianity is a
lower form of religion than Islam.

In spite of the extraordinary care taken by the theo-
logiens both of the Greek-spesking and Syriesc-speaking
Church, to emphasize the fact that Christians are
monotheists and that the Unity of God is fundamental
to any understanding of what we mean by the Trinity,
the Qur'an teaches that we ere tritheists. Now in

the Islamic theology the most helnous of all sins is
shirk, i.e., the giving of a partner to God, and as
tritheists we Christians naturally come under the con-
demnation of shirk. So in the kuslim's philosophy of
religion we do not stand in the upper stage among

the monotheists such as kuslims, Jews and Buddhists.
We do not even stand as high as the Zoroastrians who
are dualists, for we ere tritheists and not very much
better than the pagans with their groveling polytheism.
S0 in their eyes the conversion of a liuslim to Chris-
tienity, so far from being an advance in religion, is
a reversion to a lower stage from the bonds of which
their fathers with great travail were delivered.26

Such a misunderstanding cannot be cleared up by silence or

unconcern.
First of all, it is imperative that a Christian emphasize

that the Bible teaches the unity of God. There are clear pas-
sages to this effect in both the 0ld and the New Testaments.
Compare Is, 43:10; Is. 45:5; and 1 Cor. 8:ik4.

Secondly, the Christian should stress that the unity of
God is also the confession of the Christian oreeds. The Nicene
Creed begins, "I believe in one God . . . ." The Athanasian

Creed says, "And yet there are not three Gods, but one

26Or1entalist, "The iuslim Point of View," The iioslem
World, XXVI (January 1936), 27.
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God . . . . So we are forbidden by the catholic religion to

say, There be three Gods or three Lords."

If it has been mpde clear to the kiuslim that Christians
believe in one God, it is advisable to then proceed to de-
scribe the works of God for man's salvation rather than to
enter into the intricacies of the doctrine of the Three Fer-
sons in the One Essence. It is through the works of God that

men come to know God as He is. The Trinity cannot be appre-
ciated by someone who is not already a believer in Christ.
“Thirdly, if it becomes necessary to define the doctrine
of the Trinity, ;he explanation should be simple. 'éhere is
some precedent for simple explanations in Liuslim theology.
In the controversies over anthropomorphisms, for instance, the
orthodox iiuslims accepted the fact that the Qur'an spoke of
God anthropomorphically, but desisted from trying to explain
the "how." The Lhmadiyyas believe that the speech of God,
His eternsl Yord, has been given in a book. They hold to the
fact, but do not try to explain how the Infinite can be ex-
pressed in the finite. The Christian position on the Trinity
is somewhat similar. On the basis of the Scriptural evidence
the Christian faith accepts the fact of the three Persons in
one Essence, but does not attempt to explain how this can be
true. The "howness" is left as a mystery and accepted on

faith.'/christians need not feel defensive about leaving some

questions as mysteries.
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In discussing such matters with an Ahmadiyya kiuslim the
Christian will have to check out his terminology. Iiiuch of the
confusion in the formulation of esrly Christian doctrine re-
sulted from the difficulty of finding suitable words which con-
veyed the same thoughts to the various parties concerned. As
far as Islam is concerned, Harold Spencer has pointed out that
the word "substance," at least to some suslim theologians, was
defined as something which has extension.?? In such & situa-
tion lLiuslims would easily misunderstand Christians if they
spoke of the essence of God in terms of "substance.” In the
lelayalam lenguage of South India it is no problem to find a
suitable word for "essence," but there is great difficulty in
finding a word for "person" which does not create the impres-
sion of a separate being.

"’One of the favorite questions of an Ahmadiyya is, "If
Jesus was God, who wes sustaining the universe for the three
days thet He vas in the grave?" Though this question may be
asked from doubtful motives, the query itself indicates a
lack of understanding of the Trinity and God's spiritual na-
ture. According to the Christian creeds, the whole Godhead
resides in all three Persons of the Trinity. ZEven if Jesus
died on the cross, the Godhead did not cease to exist or oper-
ate during the time between His death and resurrection. Fur-

thermore, the spiritual nature of God is such that 1% does not

27Harold Spencer, Islam and the Gospel of God (Delhi:
SPCK, 1956), p. 108.
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become less by assuming a human nature in Jesus. In their
doctrine of unity, the luslims tend to conceive of unity as a
mathematical unity. According to such thinking one orange plus
one orange equals two oranges; three oranges less one orange

equals two oranges, et cetera. That is the order of mathe-

matical and materiel unity. However, the order of spiritual
unity is different. God's love does not become less because
it is given to people., HHis essence is not reduced or divided
when it abides in the Son and in the Holy Spirit along with
the Father., The question, therefore, of what happened to the
Godhead while Jesus was in the grave 1s based on a wrong con-
ception of the Trinity and the nature of God,

Finally, there is need for caution in using expressions
which might easily lead to misunderstanding. For instance,
even though the "Formula of Concord" says that it is legiti-
mate to speak of Liary as the kiother of God, this expression
may only confirm a luslim in the Qur'anic understanding of the
Trinity as Father, liother, and Son. A Christian writing from
Egypt reports the reaction of a iuslim friend when he saw a
schoolbus passing by with the words, Pensionnat de la Mere de
Dieu, painted on the side.

It used to make my friend fighting mad. "God's mo-

ther," he would say, "and who, pray, begot Him? Do

you expect me in these days of modernity and enlight-

enment to believe that God Almighty chose some billowy-
bosomed Jewess for a mistress and begot Himself?"<

280rientalist, XXVI, p. 28.
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The title "Son of God" can also be easily misunderstood
in the same way. It is better to use some other title for
Christ unless there is some opportunity to explain the word
"son" in this context. The early Christians adapted their vo-
cabulary to the people they were trying to reach with the Gos-

pel. In the Jewish environment titles such as "ijessiah" and

"Son of man" had particular relevance. In the Gentile environ-
ment they spoke more of Christ as "Lord" and "Savior."29 In
Speaking with iluslims the titles of Savior and messiaﬁ will
not lead to such misunderstanding as the title "Son of God."

-

Regarding the person of Christ

The Ahmadiyya hiuslims know that Christians believe in |
the deity of Ghrist.'/But they do not know anything about the |
Christian doctrine of the two natures in one person nor of the
communication of attributes. Because of this gap in their
knowledgze and understanding of the Christian position they will
often ask such questions as, "If Jesus is God, why did He say
that 'My Father is greater thean I?'" "iJhy did He confess igno-
rance of the hour of the Judgemenﬁ Day?" ™"ijhy was it necessary
for Him to eat, drink, and sleep?" "Gén God suffer and die?"

Though a Christian may not be able to prove the d eity of
Christ to the satisfaction of an Ahmadiyya wmuslim, he can

29Reginald H. Fuller, The Foundations of New Testawent
Christology (New York: Charles Scribner's Sons, 1905),
PP.2-9. .
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nevertheless show that his faith is built on careful thought
and "give a reason for the hope that is within him." Article
VIII of the "Formula of Concord" offers answers to éome of
these guestions. The essence of this Article is that Christ
has both a human nature and a divine nature with each nature
havinz the special attributes or characteristics of that na-
ture. The two natures are combined in one person, the person

of Jesus, in such a way that the attributes of each nature are

not the property of that nature alone, but belong to the entire
person. #henever Jesus performed any action, it was not just
one of the natures which acted, but the whole person. Thus it
cen be sald that the person of Jesus was hungry, became weary,
and slept, while it can also be said that the person of Jesus
was omniscient and omnipotent.

Some of the other questions of the Ahmadiyyas can be met
by distinguishing between the state of humilistion and the
state of exaltation. In His state of humiliation Jesus did
not always make use of all the divine attributes which were
availsble in His person by virtue of the divine nature. That
is why He could be ignorant of the Day of Judgment, endure
suffering, and die, even though He was the Lord of Life, and
the Word and VWisdom of the Godhead.

Again, these truths are not something which can be appre-

ciated by someone who has not yet recognized Jesus as his Lord
and Savior, but they may help the Ahmadiyya to see that the

Christian faith is not a ridiculous hodgepodge of irrational
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doctrines. The mystery is still there, but it is not a mys-
tery of fact; it is a mystery of "how."
Next to the article of the Holy Trinity this is the
greatest mystery in heaven and on earth, as Paul
says, "Jithout controversy, great is the mystery of
godliness, that God was manifest in the flesh" . . . .
For since the Apostle Peter in clear words testifies
that we also, in mystery, are in Christ, "partakers
of the divine nature," what kind of communion of
the divine nature, then, must thet be of which the
apostle says that "in Christ dwelt all of the ful-

ness of the Godgsad bodily," so that God and man
&re one person?

Regarding the Incarnation

It has been pointed out that the Ahmadiyyas look upon
the Incarnation as the deification of a man. This shows that
they do not understand the word itselr:/ In their view Chris-
tians are guilty of idolatry for maeking a man into God.d/This
is a reflection of the Qur'anic view. J&t is necessary for
Christians to state plainly that incarnation means the very
opposite of deification; it means "humanification." The
Christien doctrine is not that man became God, but that God
became man.

éometimes Ahmadiyyas and other Iiuslims will object and
say that it is impossible for God to enter into humanity. It
is strange that liuslims use this argument of impossibility for
God, because they usually say that God can do anything He

wills. In enswer to this dictum regarding the impossibility

30npormula of Coneord," in Concordia Triglotta (St. Louis:
Concordia Fublishing House, 1921), p. 1027.
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for God to assume human nature, a Christian may legitimately

ask, "If God can meke Himself known through a book like the
Qur'an, why should it be any different for Him to make Him-
self known through & human life?" V&he argument of impossi-
bility also seems to contradict the Ahmadiyya dooctrine re-
garding the manifestation of God's attributes in persons.

‘Another type of argument against the Incernation is
based on the misunderstanding that the assunption of humanity
i1s somehow degrading to God. L. Bevan Jones explains the
retionale for this attitude and offers a reply:

But his [a luslim's] jealousy for God is based upon
an imperfect conception of the Deity. He feels that
the lisjesty of the "Lord of the iorlds"™ must be safe-
guarded at all costs. ie, on the contrary, maintain
that, far from it being derogatory to the Glory of
God to seek, by such means, to make Himself known to
men in a saving way, this is Love's prerogative--

Tor God is essentially Love. The glory of Power
might be sullied by an act of condescension. Supreme
Intelligence might hesitate to appear in lowly guise.
Sheer Justice might demand some other way. But Love,
true Love, dosi stoop to save, and stooping, is

not degraded.

Actually, some of these objections were met by Christians al-
ready before the time of kuhammed and the existence of Islam,
But the early iuslims either were not aware of these amplifi-
cations of the early Christians or were unwilling to consider

them as acceptable answers .32 Already in the early part of

311, Bevan Jones, The People of the kosgque (3rd revised
edition; Calcutta: Baptist Mission Press, 1959), p. 273.

32¢cf, Laurence Z. Browne, The Eclipse of Christianity in
Asia (Cambridge: University Fress, 19335, Pp. 1-23; and Koelle,

pP L] 13 5-137 .



150
the fourth century Athanasius anticipated some of the liuslim
arguments about the degradation of an incarnation.

Does not the mind of man pervade his entire being,
and yet find expression through one part only,
namely, the tongue? Does any say g that account
that the Iind has degraded itself?

And in a similer vein he says:

Some then mey ask, why did He not manifest Himself
by meens of other and nobler parts of creation, and
use some nobler instrument, such as sun, or moon oI
stars or fire or air, instead of mere man? The an-
swer is this. The Lord did not come to make a dis-
play. He came to heal and to teach suffering men.
For one who wanted to make a display the thing would
have been just to appear and dazzle the beholders.
But for Him who came to heal and to teach the way
was not merely to dwell here, but to put Himself at
the disposal of those who needed Him, and to be man-
ifested according as they could bear it, not vitiat-
ing the value of the Divine aggearing by exceeding
their capacity to receive it.

Athanssius answered doubts concerning the propriety of the
Incernation by directing the non-Christians of his time to

the great wisdom of God and His saving purposes.
Regarding the death of Christ

J When lirza Ghulam Ahmad wrote about the Christian account
of the death of Christ, he said, "We do not like such a god at
all--a god who was overpovered by a debased people like the
Tews who had even lost their temporary sway."3? Ignoring the

33Athanasius, The Incarnation of the Word of God (New

York: The Mackiillan Co,, 19L6), p. 78.
3k1pig.

35Ghulem Ahmad, The Fountain of Christianity (Rabwah, Pa-
kistan: Ahmadiyya Muslim Torelign mMissions Office, 1961), p. 18.
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anti-Semitism of these words;’it is evident that the Liirza
looks upon the death of Christ on the cross as a defeat. After
speaking of Jesus' death on the cross in terms of a suicide,
the Mirza goes on to say, "Had Jesus lived on to preach, he
would have benefitted humanity.“36 The followers of the lLiirza
continue to be misled by this shallow estimate of what many
people in the world regard as the central event of human his-
tory. The Scriptures interpret the death of Christ together
with His subsequent resurrection as a victory over all the
forces which would destroy man, not least of which is death
itself. 'hile the lilrza engaged ln prayer duels calling down
the punishment of death upon some of His detractors, the Scrip-
tures picture Christ as "gbolishing death and bringing life
and immortality to life through the Gospel" (2 Tim, 1:10).

The resurrection demonstrates the fact of that victory.

Regarding the Holy Spirit

{

It has been pointed out that the Ahmadiyyas, with other
Muslims, regard the Holy Spirit as identical with the Angel
Gabriel. By thus dismissing the Holy Spirit as a meaningful
influence in life, the Ahmadiyyas are cutting themselves off
from the power of God in ethical action. ”Though they have
some high ethical goals, the power to attain those goals is
primarily relegated to the striving of men,

361p1d., p. 13.
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In reply to a girl of twenty who had drunk deeply of the
cup of sin and admitted that she could not repent because she
enjoyed her sin, but was still interested in escaping from
hell, an Ahmadiyya paper replied,

Turn & new leaf. Lead a righteous life hence forward.

This alone can wash off past sins. This is the only

true atonement. Sins are washed off, the Qur'an as-

sures us, by good deeds and these alone.37 :

The Qurtanic verse to which the paper directed the girl was

as follovis:

And perform the prayer at the two ends of the day

and nigh of the night; surely the good deeds will

drive away the evi% deeds. This is a remembrance

unto the faithful.38

Even though God the Holy Spirit reaches out through the
Gospel to offer sinners not only the forgiveness of sins, but
also the power to overcome ain,“the Ahmadiyyas still rely on
the efforts of man himself." This is an overestimation of man's
pover and lack of appreciation of God's grace. It stands in .
contrest to the Spirit of God described in Romans 8, a Spirit
which can set a man free from the law of sin and death and

give l1life to mortal bodies!
Christian Initiative

The Ahmadiyya Muslims, and other kKuslims also, have 8o
many misunderstandings regarding the Christian faith that a

37Quoted in Jones, People of the liosque, p. 107.

383urah 11:116, in 4. 7. Mberr{, The Koran Interpreted
(New York: The Maciiillan Co., ¢.1955),

9 2 i~ .
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person may wonder if it is at all possible to break through
this crust with the message of the Gospel. Though the Chris-
tlan need not give way to a spirit of hopelessness, it is well
if these difficulties produce in him a spirit of humility, for
Christians themselves are responsible for some of the misunder-
standings of Muslims. In addition to the insensitive use of
terminology already mentioned and the poor reflection of God
and His methods in the Crusades, it may also be mentioned that
both Docetism and Monophysitism have served as veils to the
understanding and appreciation of Christ. The Acts of John,
one of the docetic books written about the middle of the second
century, records that Jesus appeared to John in a cave during
the ecrucifixion and said, "John, unto the multitude below in
Jerusalem I am being crucified and pierced with lances &nd
reeds, and gall and vinegar is given me to drink. But unto
thee I speak . . . ."39 It is only a short step between such
thought and the denial of the death of Jesus on the cross. A
member of the Armenian Apostolic Church has recently made a
study of the monophysite Christology of that church and come
to the conclusion that it proved a great barrier to the evan-

gelization of the Muslims.

Again, over-emphasis of the Monophysitic definition
of the divinity of Christ and the neglect of his

39Geoffrey Parrinder, Jesus in the Qur'an (New York:
Barnes & Noble, Inc., 1965), pp. 109-110. .
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completely human personality widened the intellec-

tual and theologlcal chasm between the Armenians

and the Muslim world.40
It should not be thought that these heresies are limited to
ancient church bodies which taught docetic theology and the
monophysite error. The tendency to overlook the humanity of
Christ and to think of the Godhead primarily in terms of the
Second Person of the Trinity is present in the church of today
also. It is hard for a Liuslim to appreciate the Christian
idea of God if a Christian describing the activities of Jesus
speaks of God entering the house, God getting into the boat,
et cetera. Though such language can be justified on the basis
of theological deductions, it is significant that the Scrip-
tures do not speak of the pre-resurrection Christ in that way.
Christians would do well to follow the patterns of Scripture.

J The above implications are worthy of a s ecial research,

but are beyond the scope of this study. They are only men-
tioned to caution Christians ageinst leying all the blame for
the Muslim misunderstandings upon the Liuslims themselves, and
to promote a spirit of sensitivity which will aid the procla-
mation of the Gospel. For in that Gospel and the loving, self-
sacrificing, and powerful God which it describes there is the
answer to the deepest needs and longings of Muslims, Ahmadiyyas

and otherwise. The question is: iithere to start?

hoHagop A. Chakmekjian, Armenian Christolo and the
Evangelization of Islem (Leiden: k. J.

1 ] 9 s De. 33.
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Dr. Kenneth Cragg, modern apostle to the Muslims, suggests

that the two main themes of Islamic theology are that God is
Sovereign and thet God reveals.*l It has been seen that the
Ahnadiyya liuslims elso lay much emphasis upon the relevatory
nature of God and His sovereignty. Although the Ahmadiyyas
frequently use their ideas of God's revelation and His sover-
eignty to shut out the Christian message, these very closed

doors are also places of entrance if the doors are opened.

It tekes God to reveal God

It has been seen that the Ahmadiyya kiuslims do not limit
the revelation of God to the Qur'an.“fThey believe that He can
make Himself known through persons and still speaks today. Un-
fortunately they regard kirza Ghulam Ahmad rather than Christ
as a menifestation of God's attributes, but the acceptance of
the principle of God making Himself known through a humen life
is an opportunity. Discussion with Muslims so often degener-
ates into a "battle of books," the Qur'an versus the Bible as
a relieble authority for faith. Such discussions most often
prove unfruitful and create a spirit of rancor and bitterness
rather than of appreciation. But the presentation of Jesus as

the manifestation of God offers more scope for positive

communication.

Lklxenneth Cragg, The Call of the Minaret (New York:
Oxford University Press, 19 s D. 239,
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It is elmost beside the point to try to compare the rela-
tive merits of Jesus and the kiirza as manifestations of God's
attributes, for the life of Jesus is its own authentioation;
The Ahmadiyyas themselves may compare the lLilrza's revelation
of God's omnipotence in predicting children for his friends
and childlessness for his enemies with the majestic figure of
Jesus calming the troubled waters of the Sea of Galilee with
a mere word of command. The Ahmadiyyas themselves can decide
whether ths curses of the lLiirza against his enemies and even
prayers for their death reflect the love of God more faithfully
than Jesus' plea for the forgiveness of those who were tortur-
ing Him. The Ahnmadiyyas themselves can decide 1f the iiirza's
"miracle of healing" in restoring health to a boy who was "él—
most dead" demonstrates the power of God better than Tesus!'
raising of Lazarus after he was in the grave for four days;
Christians, like Christ, are not perticularly interested in
proving the truth of God by a dazzling display of outward
signs. They are not so concerned to show God's powers of de-
struction as to demonstrate His love for lost sinners and His
ability to again set them on the right way. Jesus reveals how
God deals with man's most pressing problem, the problem of sin.
The life of Jesus offers opportunities to reveal the fulness
of God, for in Him "the whole fulness of deity dwells bodily"
(Col.2:9). "He who sees me sees Him who sent me" (John 12=45).
The whole Seriptures, and especlally the Gospels, demonstrate

this truth, and provide ample material for presenting a full
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manifestation of the attributes of God to the Ahmadiyya Mus-
lim. This is e much more fruitful theme than arguing about
the authenticity of the Scriptures, the variant readings of
the Qur'an and the Bible, and real or supposed contradictions
and historical inacocuracies in either book, The Seriptures
testify that the CGospel is the power of God unto salvation.
Jesus is the embodiment of that Gospel, and there is more
power in that life than in arguments about books. For "God
was in Christ, reconciling the world unto Himself" (2 Cor. 5:19).

God reveals God in the life, death, and resurrection of Jesus,

The majesty of God demonstrated in the Cross

Ahmadiyya Liuslims end other iuslims have a strong sense
of the majesty of God, especially in its creative and preser-
vative aspects. But that is only part of the story of God's
majesty. The Bible is not silent about the sovereignty or.
God. In fact, the prayer of the disciples of Jesus in Acts 4
mentions the very kind of sovereignty in which kiuslims are
interested, and also refers to God as One who speaks; it
begins, "Sovereign Lord, who didst make the heaven and the
earth and the seas and everything in them, who by the mouth of
our father David, thy servant, didst say by the Holy Spirit
e o« o« o1 No Muslim would quarrel with this terminology or
thought. But then the prayer goes on to a deeper dimension,

For truly in this city there were gathered together
against thy holy servant Jesus, whom thou didst
anoint, both Herod and Pontius Pilate, with the
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Gentiles and the people of Israel, to do whatever
thy hand and thy plan had predestined to take place.

All the evil forces of that world were gathered to put an

end to Jesus and the work of God. But what did they accom-
plish? They only accomplished what God had decided and

planned long ago--namely, the construction of a solid basis

for the exercise of the justice and mercy of God, the founda-
tion for the remission of sins of the whole world, the demon-
stration of God's power over sin and death. The disciples,

of course, were referring to the death of Jesus on the cross
and His subsequent resurrection. The events of the Passion
are CGod's acts of gracious sovereignty over evil; they show in
a vivid way that God is not only sovereign over His original
creation, but also over His fallen creation, and that even the
evil in the world cannot but serve His gracious purposes. The
Cross is God's way of dealing with the greatest problem of the
universe on realistic terms. It does nothing to minimize or
underestimate the nature of evil in man and the universe. It
is not the product of wishful and baseless optimistic thinking
about the abilities of man., It defines majesty and sovereignty
in terms which go beyond the ideas of brute force and irresis-
tible power. Speaking of the "invisible and noble effects
which the power of the cross has produced in every age and in

every land," R. W. Dale continues:

Its power is still unspent. The cross is the very
symbol of the infinite righteousness and the infi-
nite love of God. It confirms the severest condem-
nation which our consclences can ever pronounce on
our crimes; it reveals a mercy which transcends all
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our hopes. The awful yet glorious fact that the Son
of God, the Creator of the heavens and the earth,

the Ruler and Judge of our race, died a cruel death,
that we might have the remission of sins, will for-
ever thrill the hearts of men with wg&der and sorrow,
with devout reverence and great joy.

Though writing before the time of Islam, Irenaeus understood
some of the depth and grandeur.of God's majestic dealings
through the Cross. He describes it as a Divine "means of per-
Suasion™ which upholds the justice of God and yet saves His
"encient handiwork" from destrum::!.cm.l"3 In modern times Dr.
Xenneth Cragg has described God's way of dealing with evil

through the cross.

flow did Jesus behave confronted with the worst that
men could do? In fidelity to the course he had freely
chosen he endured the Cross and suffered the contra-
Giction of sinners against Himself with forgiveness

on His lips and in His heart. £And from that forgive-
ness forgiveness flows, Had Jesus died in resentment
or in blasphemy, in imprecation or sullen silence,
there would have been no redemption. Only by bearing,
does the Redeemer bear away the sin of the world . . . .
The words from the Cross--viords which never could have
been uttered had Jesus allowed himself to be merci-
fully stupified by the gall and the reed--illuminate
the inner nature of His passion and proclaim the

Cross as a supreme deed of redemptive sacrifice.

Truly "with His stripes we are healed." Here we find
a quality of love which makes an end of evil because
it freely takes all its consequences upon itself. In
revenge and hatred evil is perpetuated, In pardon
and long-suffering it finds 1its term.kﬁ

k2pale, pp. 438-439.
igainst Heresies, V,1,1, in Ante-Nicene

43Irenaaus, A
Christian Library (Edinburgh: T. & T. Clark, 1869), IX, D. 56.

Lhcragg, p. 299.
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v

The Ahmadiyya Muslims try to eliminate the death of Christ
and the atonement from consideration, but in the process they
detract from the majesty of God in His justice and truthful-
ness. By the same token they rob God of His glory by removing
the salvation of man from the act of God to the efforts of man.
In effect, man, the crown of God's handiwork, goes to destruc-
tion because he cannot save himself. This is a poor exposition
of the sovereignty of God.

The Ahmadiyyas look upon the cross as a pathetic picture
of God's weakness, but actually it is the demonstration of the
strength of His love, a love which seeks to save.

;The non-involvement of God as depicted by Liuslims is a
much greater threat to the majesty of God then the intense
identification with man pictured through.the history of the
crucifixion. WUWriting with passionate devotion Athanasius
played upon this theme:

The human race was in process of destruction . . . The

thing that was happening was in truth both monstrous

and unfitting. It would, of course, have been unthink-

able that God should go back upon His Word and that

man, heving transgressed, should not die; but it was

equally monstrous that beings which once had shared

the nature of the Word should perish and turn back

again into non-existence, through corruption. It

was unworthy of the goodness of God that oreatures

made by Him should be brought to nothing by the de-

ceit of the devil; and it was supremely uanfitting
that the work of God in mankind should disappear.k5

hsﬂthanasius, pp. 31-32.
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Kenneth Cragg has pointed up the issue in the following way:

So the question moves into the realm of what 1s most

appropriately Divine, what is most truly consonant

with the Divine glory? Indeed, we may say, what makes

God God and glory glory? How is God characterized

as God? So deep do the -issues go wh&gh are raised

by the Muslim attitude to the Cross.

Though reams could be written on the theme of the Cross
as the supreme expression of God's gracious majesty, we close
this subject with the simple words of Paul, "But we preach
Christ crucified, a stumbling block to Jews and folly to Gen-
tiles, but to those who are called, both Jews and Greeks,
Christ the power of God and the wisdom of God" (1 Cor. 1l:23-24);
and add the words of R, W. Dale, "Let those of us who are
called to the ministry of the Gospel resolve that henceforth,
with stronger faith and intenser earnestness, we will preach
'"Christ and Him crucified.'"47 That message illustrates the
unity of God in His saving‘actions and is the most complete

expression of God's sovereign majesty.

L6cragg, p. 297.
Lk7pale, p. 44O.




CONCLUSION

The conclusion of this study comes as an anti-climax to
the consideration of the great themes of God's glory revealed
in the Incarnation and demonstrated in the history connected
with the Cross and the Resurrection. Nevertheless, a few oOb-
servations may be in place.

1.7 The Ahmadiyya liuslims have an individual theology of
the doctrine of God which deserves study by those who are faced
with their message and by those who desire to commend the Gos-
pel to them,

2. The Ahmadiyya Muslim doctrine of God is different
from that of orthodox Islam, Some of the old criticisms of
the other Liuslim doctrines of God as utterly transcendent
and deterministic do not apply to the shmadiyya doctrine.

3. The Lhmadiyya doctrine offers special difficulties
to Christians., It is more directly anti-Christien than ortho-
dox Islam and is consciously directed to Vlestern man,

L. It also offers special opportunities for presenting
the Christian message. ‘The slight shift in emphasis from
revelation through a book to revelation through a person 1s a
door which is not so tightly closed to Christian affirmations
about the Incarnation of Christ as in orthodox Islam.

5. The Ahmadiyya doctrine is still in a state of flux
and development. It gives evidence of being influenced from
many quarters: orthodox Islam, Sufism, Christianity, Hindulsm,
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HWestern secularism, and modern science. The fact that it has
broken away from the rigidity and barrenness of pest Islam
leaves it open to the future. lLiodifications and amplifications
are still in progress. A Christian can take hope from these
developments. Those who have already broken away from the
tight lines of old Islam, and even endured suffering for that
act, may find it easier to devote themselves to a fuller and
truer faith if they are made acquainted with it.

6. Even though some of the Ahmadiyyas are born contro-
versielists, there are some with deeper appreciations for
spiritual realities. The author has been acquainted with an
Ahmadiyya group in Calicut, India, for the past twenty years.
He has often thought to himself when surveying the group as a
whole, "If only these people had become Christians instead of
Ahmadiyya Muslimsi™

Finelly, a few areas for further study may be mentioned.
This study was limited to English and kialayalam sources. uost
of the Ahmadiyya literature for Liuslims is written in the Urdu
language. A study of this literature would reveal whether the
Ahmadiyyas have a different approach to Muslims in their other
literature. It would also reveal more of Ghulam Ahmad's orig-
inal thoughts and message, and help to delineate more élearly
the Sufi mystic and Christian influences in his life and

thought.
Many of the criticisms raised against the Christian idea

of God have appeared previously in history. The early Christian
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period faced questions regarding the justice and goodness of
God, as well as problems relating to what is worthy and what
is not worthy of the Godhead. Although a few references were
made to this literature in this study, there is much more
material of this nature. A study of this material would be
rewarding for the Christian dialogue with Liuslims.

There are few Christians who have had such a sense of
the transcendence and majesty of God as kartin Luther. At the
Ssame time there are few Christians who had such a firm con-
viction about the grace and mercy of God as kartin Luther.
FPurther study in his writings would contribute much to bolster
and strengthen the Christian presence in the midst of Ahmadiyya

Islem,
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