THE FALLEN JEW IN THE KORAN 
The question this paper aims to address pertains to Muslim anti-Semitism, and in particular, the role of the Koran, Islam’s founding document, in the formation of Muslim attitudes towards Jews. This question is being asked now more than ever, both because of the mistrust and antipathy that have come to define Muslim/Jewish relations, and because of the alleged complicity of the Koran in fomenting such mistrust. Hardliners on both sides ironically agree that in describing the insubordinate Jew in matters theological or the duplicitous Jew in matters social the Koran not just illustrates moral edicts through Jewish history, but it in fact selectively plumbs Jewish history to draw  caricatures of the fallen Jew. The roots of Muslim anti-Semitism therefore, are clearly theological, and that such bigotry surfaces but erratically in Muslim history, in between long periods of relative tolerance, that is, is but the result of social expediency trumping theological rectitude. But scholars of religion who subscribe to the view that history determines theology more than vice versa, generally point to historical inflection points that regularly turn mundane history into theological precepts. 

In the case of Christianity a clear link exists between foundational myths, sacred texts, and social attitudes: Christian theology begins with the crucifixion of the historical Jesus and culminates in his resurrection as the risen Christ. The Jews, history tells us, became entangled in the former, when the Sanhedrin delivered Jesus to the Romans under the pretext that he was a political subversive. But it is Jesus’ response to Caiaphas when asked, "Are you the Messiah, the Son of the Blessed One?" that went on to form the basis for Christianity’s theological premises as well as the basis for antisemitism. [1] The same however is not true of Islam: the Jewish rejection of Muhammad and the Qur’an are not basic to the foundation myths of Islam, and has thus played no significant role in the formation of Muslim dogma. Islam first encountered Jews in Yathrib, later named Madina ‘l-Rasul (the City of the Prophet), or simply Medina, where Muhammad is said to have reached out to them in the hope that the faith and practice they shared with Muslims would help build an alliance against Arab paganism. [2] The Jews however, spurned his teachings, resisted his growing authority over the city, and reneged on a pact to which all citizens of Yathrib had been signatories; in retribution they suffered expulsion, and in one case, mass execution. [3] For the rest of their history in the Islamic world Jews were reduced to being a docile, obedient minority who posed no threat to the religious claims of Islam or to its political hegemony. Muslims, for the most part, tolerated the presence of these Jews among them, and on occasion inadvertently helped improve their social conditions as well. This, for example, was the case in the Iberian peninsula where the Islamic conquest had the effect of releasing Spain’s Jewish community from the debilitations of Christian rule, and giving them the kind of religious and economic freedoms “such as they had not enjoyed in the Mediterranean basin since before the rise of Christianity centuries before.” [4] But this climate of tolerance, as Kenney explains, was of mutual benefit to both communities: it allowed Jews to experience “a fluorescence of culture unparalleled since the time of Ezra”, and allowed Muslims to use Jewish sources “to confirm, clarify and embellish the stark historic backdrop offered in the Qur’an”. [5] What Shlomo Goitein calls a “creative symbiosis” between Jews and Muslims allowed the latter under the influence of the Jewish milieu, to develop its own unique weltanschauung, and allowed “Jewish thought and philosophy and even Jewish law and religious practice” under Muslim influence, to become “systematized and finally formulated.” [6] That this symbiosis occurred, therefore, is not in doubt, nor the fact that it was mutually beneficial to Jews as well as to Muslims. It is rather the catalyst for this early example of inter faith cooperation that scholars question: was it advanced or retarded by theological concerns, and did it occur because of, or despite the directives of Islam’s corpus sancta. Did the Qur’an in particular, help create a myth of the eternally flawed Jew which was of little social value throughout the triumphalist stages of Muslim history when both territory and faith were securely protected by military conquest, but which was resurrected as a result of Islam’s loss of fortunes. Imperial Islam with its string of military conquests, and the global prestige that came with each successive victory gave Muslims little reason to question the postulates of their faith, to second guess its promises of their divinely ordained superiority over other faiths, and their virtual mandate to govern such faiths. All that changed however, with the collapse of imperial power and the colonization of Muslim territory by the West: from then on, Muslim faith in the perpetuation of its global persona, its belief in the continued stewardship of the world was, as some put it, so badly subverted as to require a serious reconsideration of past theological premises and future political options. Until this unprecedented moment of self doubt, therefore, there was no need for inculpation, no need to mythologize history, and no need to resurrect the myth of the flawed Jew. 

That this essentialized Jew as caricatured by sacred scripture exists now more than ever in the Muslim psyche may well be gauged by the interest shown him these past decades by prominent Muslim scholars and theologians. For instance, an entire conference, held in 1968, at the renowned ‘l-Azhar University in Cairo, was dedicated to the question of Jews in Muslim scripture. [7] Also, prominent individual scholars such as Sayyid Muhammad Tantawi, former rector of the Azhar, and grand mufti of Egypt, have dedicated entire dissertations to the study of the Jew in the Qur’an [8] Perhaps the most influential of these works is Syed Qutb, Islamic Fundamentalism’s chief architect’s Marakatuna Ma‘a al-Yahud. which Ronald Nettler used to unravel what he considers to be the “Islamic intellectual history of Muslim relations with the Jews”. Nettler argues that the establishment of the state of Israel, combined with Islam’s waning political fortunes, prompted Qutb and his generation to resuscitate scriptural myths about Jews “in an unprecedentedly comprehensive form” and to provide the “fullest picture of the historical Islamic doctrine of the Jews”. [9] That doctrine is also articulated by Asher Lopatin in his critique of Qutb’s commentary of Qur’an, 4:155. Jews, Qutb maintains, cannot change their behavior because it is deeply etched in their very nature, which in turn “was shaped for all time at a particular point in history”. [10] Throughout recorded history, from biblical times to the Yathrib encounter with the nascent Muslim community, to the establishment of the state of Israel, Jews have shown a sinful nature, says Qutb, “which acts the same way throughout time”, which speaks positively but acts offensively, and which subsequently betrays the Covenant, and loses God’s trust. [11] I would argue that this caricature of the Jew is if anything an unprecedented telescoping of scripture into myth rather than the resuscitation of preexistent scriptural myths that were always doctrinal but not always reified. Theological doctrines, we know, do not exist in and of themselves, but are intimately tied to social consciousness: when, for instance human slavery was being threatened by a new social consciousness based on the common value of all humanity its defenders turned to the Bible to argue that in terms of Christian doctrine slavery as an institution was sanctioned by Providence. Those therefore, whose morality or social behavior is under siege will invariably turn to a higher authority, to scripture, for instance, to selectively paste together its pronouncements on the issue at hand, all with a view to creating a meta-narrative, and ultimately, a myth that addresses the social anguish of the hour. As Muntz points out, when history is telescoped into myth the myth maker has little interest in the “literal truth of his story”; his objective rather, is to link “. . .facts chosen from a vast field of events into a significant whole, a concrete universal story.” [12] Myth makers, in other words, take from what historians call the res gestae or the “totality of everything that ever happened” to create a historia rerum gestarum or a meta narrative that tells only that part of the story which suits their historical perspective.

. It is thus not surprising that scholars of history for whom the diachronic perspective is more accurate in assessing attitudes, the use of the Qur’an in caricaturing Jews is the invention of myth makers creating a new meta narrative to explain the political and economic misfortunes of Islam in the 20th century. Jacob Lassner for one, argues that early Islam’s conflict with Jews stemmed not from some scriptural myth but from “. . .an intense competition to occupy the center of a stage held sacred by both faiths. . .” and from a veneration of history that became a “ [13] “. . .a bone of contention as well as a source of deeply felt respect and mutual acceptance.” [14] Until their recent political losses and the emergence of the state of Israel “. . .Muslims had no difficulty regarding the physical space occupied by Jews, nor was there great concern about their political temper. . .”; Muslim criticisms for the most part, were driven mainly by concerns that were clearly theological, of which perhaps the most important was the failure of the Jews “. . .to accept the authentic Muslim versions of an ancient Israelite past.” [15] Classical Muslim scholars went so far as to assert “that with the right exegetical tools and above all, a proper attitude, those (Jews) who denied Muhammad’s legitimacy could be brought around to see how their interpretation of scripture perverted its true message.” [16] Thus, whilst a reading of Qutb as per Nettler gives the impression that scripture is what establishes antisemitism, and history is what periodically reifies it, Lassner’s readings seem to suggest that scripture does no more than sanctify agonistic sentiments based on particular historical interludes; it actually takes events like European colonialism, the establishment of the state of Israel etc., to turn scripture into myth. I propose a quite straightforward test to determine the historical antecedents of this admittedly pervasive myth of the flawed Jew, and it requires that we steer clear of the Middle East whence one theory of the origins of this myth lies, that being the Israeli Arab conflict, and move to another geographical territory where the impact of this conflict is less obvious: and so, I propose South Asia. The latter is suitable because of distance certainly, but also because it has always offered a historical and cultural perspective at odds with the Middle East [17] . For example, the relationship between Muslim and Jew in South Asia is largely untainted by the dhimmi system and other such modes of discrimination which may have influenced opinions on both sides, as indeed has occurred in the Middle East. [18] 
But what of influences that were perhaps not doctrinal or theological, but rather, social or political: could they not have had similar influences on the exegetical material under discussion? It seems not, based on the fact that Muslims and Jews lived relatively separate lives, so much so that there is little evidence to show any abiding contact between these two communities at either the political or the social level. Whilst Jews in India claim ancestry to the lost tribes of Israel, circa 175 bce, or to the Exodus, following the destruction of the Second Temple, reliable records go back no further than the first millennium. [19] Also, whilst Judaism in India predates Islam in Arabia, Jewish links with the ancient Middle East were reestablished only during the early Islamic caliphate; Jewish prosperity in India was, in fact, heightened because of commercial links with South Arabia and Egypt. [20] During Abbasid times Jews wielded considerable influence on the Indian trade corridor, due largely to their monopoly of the caliphal money market. [21] Jewish financiers stationed in Baghdad “financed the Jewish radhaniya trade which extended--both overland and by sea--from western Europe to the Middle East and to Sind, Hind and China.” [22] Within the subcontinent itself, Jews from Persia, Khurasan, and Iraq had settled in cities with large Muslim populations such as Delhi, Lahore, and Agra. Works by Muslim chroniclers such as the Tabaqat-i-Nasiri of Juzjani, for instance, mention Jewish communities in India, as a whole, and to a lesser extent, in the Muslim north itself. [23] More recently, Baghdadi Jews, a vibrant community of entrepreneurs fleeing the last Mamluk governor of Baghdad, Daud Pasha’s repressive regime in the 18th century, established a strong commercial presence in Bombay. [24] Prominent among them was one Sassoon ben Salih bar David (1750-1830), a real estate magnate, whose philanthropic efforts helped establish the Magen David Synagogue in Bombay as well as several schools for Baghdadi children. Also prominent was the Ezra family of Calcutta whose efforts in the 1800's helped expand the growing network of Iraqi Jews with global interests in maritime trade. [25] But the establishment of the state of Israel together with concerns about their future in post colonial India prompted many Jews to emigrate to the Middle East and the United States. The 1951 Indian census recorded a population of approximately 26000 Jews, of whom the vast majority lived in the west and the south west regions. [26] These Cochin Jews, as they were called, along with the Bene Israel shared an Indo-Jewish culture with the Baghdadi Jews of Bombay and Calcutta, and European refugees fleeing Nazi persecutions. That Jews in India, notwithstanding their shrinking population, willingly served in the armed forces for over a century, is ample testimony to their loyalty to India, as well as to the political and social freedom they enjoyed. [27] Of contact between Muslims and Jews we do know for instance, that the Bene Israel appropriated burial customs and laws of succession from their Muslim neighbors, and where no Jewish burial grounds existed, Jews often buried in Muslim cemeteries. The Baghdadi Jews also preferred Arabic to Marathi, the local dialect, whilst their women clothed themselves publicly in Arab attire rather than the sari, the Indian wraparound for women. [28] On the political front, whilst Muslims strove to preserve the Ottoman empire and partition India at the same time, their Jewish neighbors remained largely taciturn on Zionism and the struggle for a Jewish homeland in Palestine. [29] This, in part, was in response to Indian prime Minister, Jawaharlal Nehru’s declared stand against Zionism and Mahatma Gandhi’s opposition to the partition of Palestine. It is thus, unlikely that Muslim attitudes towards Jews were substantially influenced by factors indigenous to South Asia. 

The material chosen for this study reflects the heterogeneity of Muslim India, where Islam was perhaps more diverse intellectually and theologically than elsewhere; and whilst not all of its schools and theological persuasions are included, those that are represent the views of the majority population. [30] The material taken is from the works of those who either played eponymous roles in the formative period of the schools or those generally recognized as best representing their school’s point of view. And so included herein is the Fath al-Bayan of Siddiq Hasan Khan, of the Ahle Hadis, a 19th century reform movement that enjoyed the patronage of Muslim India’s landed gentry, the scholarly fraternity, and the ruling elite. This movement’s objectives have always remained apolitical and internal: it pointedly avoided involvement in the anti British campaign, and focused almost entirely on reforming Muslim belief and practice. It was therefore a strong critic of popular sufism and its accretions (bid`ah) as well as an opponent of madhhab affiliations. [31] The second exegetical source is the Ma`arif al-Qur’an of Muhammad Shafi, of Deoband, a town in northern India, which lends its name to the seminary established therein in 1857, following the Mutiny, as well as to a movement of reform, in support of madhhab affiliations, and against popular sufism. [32] Deobandi reform was distinct from that of the Ahle Hadis in firstly, soliciting patronage from the middle class, and the local peasantry, rather than from politicians, and landowners; and secondly, in participating in both the struggle against British occupation, and later, in the Quit India Movement. [33] The third source which is the Diya ‘l-Qur’an of Pir Karam Shah best reflects the popular Sufi Islam of India’s Muslim masses. [34] This exegete stands out in having graduated both from the Azhar University in Cairo as well as from a seminary affiliated with the Brelwi school of thought. The latter celebrated many of the festivals that the Ahle Hadis and the Deobandis considered heretical: these include offerings to local saints, the solicitation of talismans and periapts from faith healers, and the birthday celebrations of the Prophet (maulid al-nabi); and on the political front, this school “accepted the existence of the colonial authority apparently without question.” [35] Modernist thought in South Asia is represented here by the Tarjuman ‘l-Qur’an of Abul Kalam Azad (d.1958), an Indian nationalist and theologian who focused his attention on reconciling Islam to modernity, in establishing a new political dispensation for Muslims as against India’s Hindu majority, and in championing the struggle against the British Raj. [36] During this era Arab Jewish conflicts were gaining greater world attention and nationalism in the Middle East was impinging increasingly on the global claims of the Ottoman empire. Azad reflected the dilemma of India’s Muslims: on the one hand he was committed to a united secular India, and on the other, to pan Islamism, the belief that by virtue of their faith, their culture, and their history Muslims the world over comprised a single community, held together by the Ottomans, the de facto leaders of contemporary Islam. [37] Islamic revivalism in South Asia is represented here by the Tafhim ‘l-Qur’an of Abu A`la Maududi, founder of the Jamate Islami, and one of the intelligentsia’s most popular exegetes. [38] His commentary in lucid Urdu, the vernacular of Muslim India, and the second official language of Pakistan, is in effect, a systematic reinterpretation of Islam, as against the secular, liberal values of European modernity. Mududi’s key ideas as disseminated through his writings, have spawned an ideology of reform around which global political agendas have been set, in far off places like Egypt, Tunisia, and Malaysia.

Now to the verses themselves, some seventy three altogether which speak directly to or about Jews in particular: given that an analysis of all of them is clearly beyond the scope of this paper, I have instead chosen to analyze only those verses which are clearly antagonistic towards Jews or those which most easily lend themselves to creating the previously mentioned stereotypes. The verses may further be categorized, following the traditional method, into Meccan and Medinan verses: the former were revealed prior to the migration of Muslims to Yathrib and the latter thereafter. For our purposes, the Meccan verses focus indirectly on Jews, and in particular, on their pre Islamic roles as heirs to the monotheistic legacy of Abraham, and on their patchy record in the fulfilment of that role. [39] The city of Mecca housed no Jews that we know of, but it did house the Kaaba, which according to Muslim sources was first built by Abraham himself; both him and the house he built were considered by the Arabs at the time as part of their legacy. But Mecca learnt through Muhammad that Abraham’s greater legacy was not the Kaaba, but belief in one God, and those first given this legacy were Jews. They however, failed to live up to their pledge (mithaq)with God, and as a result this legacy was being transferred to the Arabs. In Medina however, where a sizeable Jewish community had long lived side by side with Arabs, the Qur’an addresses Jews directly, mildly at first, when their partnership with Islam was being solicited, and then with much severity when they refused to be part of the Islamic community or partners with Muslims against pagan Arabs. It is during these times that the verses discussed hereunder were first recorded. What follows is a sampling of verses that lend themselves to readings that suggest that Jews collectively and eternally suffer divine wrath; live lives of societal servitude; suffer blanket condemnation for historical transgressions; and are singularly denied redemption. 

1-The first verse we examine, appears towards the end of the opening chapter, and whilst it makes no explicit reference to Jews as such, it has, on the basis of an apostolic gloss, a hadith of the Prophet Muhammad, been widely accepted to refer to both Jews and Christians negatively. The verse, which is required reading in a Muslim’s daily prayer, reads: “Guide us to the straight way; the way of those upon whom you bestowed your favors; not of those who have earned (your) wrath, nor those who have gone astray.”(1:6-7) According to this hadith tradition those who have gone astray are the Christians, and those who have earned divine wrath are Jews. [40] Shah, alone in explaining this verse solely in light of ths tradition, says: “In the view of the majority of scholars the words maghdub `alaihim refers to Jews, and wa la ‘l-dallin to Christians. This view is also corroborated by a tradition of the Prophet.” [41] Azad however, dedicates a great deal of attention and space to this topic without implicating Jews alone. The Qur’an, he says, in using the words maghdub `alaihim and dallin implies that in so far as the quest for the truth goes, the world comprises of those who seek without finding, here referred to as those “who have gone astray” and those who reject the truth after finding it, here referred to as those who earn divine wrath. History bears testimony to communities falling into both categories: many a community had found the truth in its own past only to deviate therefrom and earn the displeasure of God, and many a community had more than once reached the threshold of truth only to ignore or misread the signs of such truth. And whilst the apostolic tradition implicates Jews and Christians specifically it does only by way of example; it “certainly does not single out Jews and Christians alone for divine invective. The objective here is to delineate, by way of examples, the nature of guile and to provide (reasons why communities) earn divine wrath; the past practices of both these communities is instructive in this regard.’ [42] Shafi` on the other hand, true to classical scholarly tradition, emphasizes both the didactic as well as the historical value of the verse, but in so doing he dedicates far more space to its moral and spiritual teachings than to its implication of Jews or Christians in this error. It refers to communities, he says, who in pursuit of their base desires knowingly rebel against divine teachings, or “as is generally the case with the Jews, who fall short in their obedience to divine law. The latter are in the habit of sacrificing religion and its teachings in pursuit of the worthless material objects of this world” [43] Maududi, and Khan make no reference to the apostolic tradition. 

2- The political impotence and societal servitude of Jews, oft repeated themes of the Qur’an, are seen by Maududi, as fitting punishments for Jewish profligacy. Because they squandered the moral and spiritual leadership accorded them, they are overshadowed “. . .by ignominy wherever they may be, except when bonded to God or bonded to men; and humiliation overshadows them. Degraded they shall live wherever they may be. . .and misery overhangs them”(3:112) Through Abraham who “was appointed to invite the Jews to surrender to Allah and to reform the people in accordance with Allah’s guidance”, Jews were specially chosen to lead in the fulfilment of his mission. Then, during Solomon’s time, that leadership was symbolically reaffirmed by the designation of Jerusalem, their sacred city, as the direction of prayer, the spiritual compass, for the world at large. But Providence abandoned them because they have shown themselves to be “quite unworthy of the favor shown to (them).” They neglected their divine obligations and discarded divine guidance which subsequently turned them into “a community utterly unfit for leadership.” [44] The Jews, Maududi believes, erred in their belief that leadership is the divine prerogative of Abraham’s descendants, “for none has any exclusive claim to it by the mere accident of birth. It was bestowed only upon those who submitted to Allah and followed His guidance like Abraham” [45] On his death bed, Jacob, the patriarch of the Israelites, also warned his progeny that blood ties alone gave Jews no special status; after all, “God will not ask (them) what their forefathers did but He will ask (them) what (they themselves) did.” [46] It is precisely because they neglected their duties that they became “a community utterly unfit for leadership” and deposed of leadership by the children of Ishmael, through his descendant, Muhammad; and now his followers alone “were worthy of that leadership.” [47] That this legacy is unrelated to blood ties is borne out by the fact that not all Ishmaelites shared in this leadership: the idolatrous children of Abraham, the Arabs of Mecca were excluded, along with the Jews. Muslim however, must remember that “that they have been appointed to the leadership of the world from which the children of Israel had been deposed because of their incompetence.” [48] , but only so long as they possess the moral qualities necessary for leadership, to establish virtue “and to eradicate evil practically and to believe that there is no god other than Allah, and to put into practice the implication of this belief. They should therefore understand the responsibilities of the work which had been entrusted to them and avoid the errors into which their predecessors had fallen”. [49] Khan in contrast, speaks of Jews as being encompassed by ignominy in every situation, in every condition, and wherever they may be found; not unlike two objects that cling to each other after having touched.” [50] The ignominy however, refers, not to their character as such, but to their enslavement and genocide, or as some have said, to the humiliation suffered in being subject to the poll tax (jizya). It may also refer to the fact that one does not find among the Jews any powerful king, or any noteworthy leader; rather, they remain weak among Muslims and Christianity in every country.” [51] With regard to verse 117 of the same chapter, he says, Muslims are instructed not to take those outside the Muslim community into their confidence because: they miss no opportunity of exploiting your weaknesses; desire harm for you; make utterances that are harmful to you; and conceal evil intentions that are in fact, even more harmful–you love them but they love you not, and they grieve at your fortune and rejoice at your misfortune. Most scholars believe that this is an allusion to the Jews, though others have spoken of the polytheists, the hypocrites or simply, all disbelievers. [52] And what of the exception found later on in the same verse, which reads: “But they are not all the same: of the People of the Book there are indeed a group steadfast in remembering God’s signs, during the night, whilst they prostrate. They believe in God and the Last Day, and they enjoin the good and forbid the wrong, and hasten towards virtuous acts; these are indeed of the righteous. And whatever virtue they accomplish, shall not be disavowed. God has full knowledge of those with piety.” (3:118) Khan, in recounting what for the most part is the classical view, says that salvation outside Islam applies only prior to Islam: those outside the faith, Christians and Jews in particular, who after the advent of the new faith, fail to convert, will not be redeemed. In an obiter dictum to his discussion on liturgical readings in the prostration mode of the daily prayer, he does indeed, come close to offering redemption even to those outside–a possibility that the other exegetes are not even willing to discuss. Shah prefaces his comments on this verse by stating firstly, that Jews “as a consequence of their sinfulness, were made to suffer in two ways: firstly, by being stripped of their self respect, and this is best manifest in their niggardliness and their greed. And secondly, by being satisfied with the kind of contemptible and humiliating behavior that no self respecting person would tolerate. Wherever they may be theirs is a life of humiliation and disgrace.” [53] And as for the verse’s redemptive value, it offers he maintains, no more than a rebuttal to Jewish claims to providential privileges. But the beauty is that Muslims are mentioned first, that they be warned against similar expectations. Fo them, the message is clear: “You ought not to neglect your faith and good deeds by being similarly conceited about (some divine favor) you believe you deserve; salvation is strictly the preserve of those who attain to faith and good deeds.” [54] And related to the theme of the previous verse is the verse of distinction, 3:113, which says: “ Yet they are not all the same; among the People of the Book is a section upright who recite God’s message at night, and (humble themselves to Him) in prostration .” For Azad, those among the People of the Book whose belief system is not compromised by idolatry and immorality will certainly be rewarded: divine recompense, he maintains, is not the exclusive preserve of any single community; rather, it encompass all humanity–and so, any person who is virtuous and upright in character will be duly rewarded for his efforts. [55] 
4- Are Jewish hearts unique in being closed to redemptive exhortations, as Qutb claims is implied by the verse: “Our hearts are enfolded; in fact, God had sealed their hearts because of their disbelief, so now only a few among them believe”.(4:155) Whilst Qutb, as seen earlier on, translates the word ghulf to mean closed and thus beyond redemption, our exegetes are not all inclined the same way. Maududi, for instance understands the word to mean firmly tied to faith, and uninfluenced “by anything said to the contrary”; such Jews, he says, are “slaves of irrational prejudices,” and deluded into believing that such an obstinate attitude is a virtue. [56] For Shah the significance of the verse is universal, and any reference to the Jews is largely illustrative: human beings who are steeped in sin, lose their innate ability to see the truth, for the prescient eye of the heart becomes opaque and loses the ability to perceive truth. [57] Jews, he says: “proudly declare ‘Our hearts are clothed and this is why our faith is protected; a person’s bewitching speech, his persuasive arguments, and his miracles will not shake our faith.’ But God responds: ‘this is not the case; the truth is, that you have been stripped of God’s mercy. Because of your chronic iniquity you are no longer capable of receiving the light of faith.” [58] 
In all of the foregoing explanations Jews are often condemned for their insubordination and their obstinacy, but no exegete concludes, as do Qutb, Tantawi, and indeed many other exegetes in the Middle East that Jews alone suffer the various providential chastisements as discussed in the verses in question. Whilst our exegetes do indeed, ascribe Jewish sufferings as punishment for disobedience, treachery, and religious bigotry, none extrapolates from the verses, as do their counterparts in the Middle East, that theirs is an abiding disposition of eternal damnation that also happens to be uniquely Jewish. These glosses on Jews–and even Christians, one might add–are arguably one step removed from becoming caricatures, but for most South Asian exegetes the verses in question serve the exhortative function of apprising Muslims of how their predecessors within the Abrahamic family of faiths, have been derelict. All of this evidence seems to add strength to Jane Gerber’s caveat to those studying antisemitism among Muslims: so complex is that relationship, she says, “that virtually any thesis, be it negative or positive, can be buttressed by historical evidence”. [59] 
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