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INTRODUCTION  

It is my privilege to introduce to you a special book written for special people and published through a 

rather out-of-the-ordinary cooperative effort. UNDERSTANDING ISLAM: AN APPROACH TO WITNESS was 

born of the work of life-long Southern Baptist missionary Dr. Dwight Baker. I met Dr. Baker at Baylor 

University where he served as Visiting Professor in the Department of Religion. Dr. Baker presented 

some of the material shared in this book in seminars in November of 1988 in a meeting for volunteers in 

church ministries to internationals. Dr. Baker then shared with me his dream of having these lectures 

published. Thus began the cooperative effort that depicts the publishing of this book.  

As Dr. Baker notes in his comments, the Department of Religion at Baylor was responsible for the typing 

of his original manuscript. Mr. Tim Logan, Coordinator of Academic Microcomputer Support at Baylor 

assisted in formatting the text on computer. Mrs. Sandra Farris, secretary for the Baptist Literacy 

Missions Center, then typeset the book. Mrs. Maurine Frost, Mission Service Corps volunteer at the 

Center, assisted in proofreading. The photography for the cover of the book was done by Mr. Adrian 

Vaughan, Professor of Journalism at Baylor. Mr. John Bayer of the Baylor Printing Service provided  

assistance in arranging the layout for the book. Special thanks is due .also to Dr. Gary Leazer, Director of 

the Interfaith Witness Department of the Baptist Home Mission Board, for writing the Preface to the 

book.  

Funding for publishing UNDERSTANDING ISLAM: AN APPROACH TO WITNESS was provided through the 

Bettie Draper Publishing Fund. Receipts from the Center's first publication, BEYOND THE GOLDEN DOOR: 

A Layman's Ministry to International Families by Carolyn Cree, assisted in paying for the printing of Dr. 

Baker's book. The Church Ministries Section of the Baptist General Convention and Texas Baptist 

Woman's Missionary Union also provided substantial help.  

I heartily commend UNDERSTANDING ISLAM: AN APPROACH TO WITNESS. Dr. Baker's conversational yet  

scholarly style and his insights can be of immeasurable value. This book is for persons such as yourself 

who are interested in knowing more about Islam so that those who practice this growing world religion 

can know our Lord Jesus Christ as Savior.  

Lester Meriwether, Director  

Baptist Literacy Missions Center  

  



5 
 



6 
 

 

PREFACE  

Most Americans place the Muslim world along a broad band from western Africa to Indonesia where 

most of the world's 800 million Muslims live. However, a growing number of Muslim students, tourists, 

businessmen and immigrants are creating a sizable American Islamic community. The number of 

Muslims entering the United States has constituted fourteen percent of all immigrants in the past two 

decades. The numbers grow even larger when added to the considerable number of black Americans 

who have accepted Islam as their personal faith. If the trend continues, the estimated 4,650,000  

Muslims will surpass Jews in number by the year 2000 to become the largest non-Christian religious 

community in the United States.  

Too often, charges of international terrorism or the Palestinian struggle in the Middle East come to mind 

when Americans think of Muslims. Muslims, on the other hand, usually remember the Crusades of the 

Middle Ages or believe that Christianity is a polytheistic religion practiced by immoral Christians. Clearly, 

there is need for Muslim-Christian dialogue to resolve the misunderstandings of centuries of mistrust 

and hatred toward each other.  

Dwight Baker, drawing on his years of service as a missionary in Israel and India, has provided an 

excellent resource for Christians who desire to better understand the Islamic faith, its teachings and 

lifestyle. The jewel of this book is its practical help for conversations between a Christian and a Muslim. 

He tells which discussions will prove futile and of words commonly used by Christians which do not 

communicate well or erect barriers to further conversations. Baker gives needed attention for helping a 

Christian understand how Muslims interpret Christian doctrines, especially the person and work of 

Jesus.  

Baker's heart for evangelizing Muslims is readily apparent. He writes of seven formidable barriers which 

hinder effective, witness to Muslims. Pointing out that the confrontational approach to evangelizing 

Muslims has not worked, Baker calls for us to learn from our past mistakes and to prepare ourselves for 

the unparalleled opportunities that surround us. He suggests practical approaches to ministry which 

have proven successful in opening doors for sharing the gospel. Summarized in a single statement, Baker 

says, "Love the Muslim, and let him see the change Jesus has made in your life. Few books offer so much 

practical help in witnessing across faith lines, perhaps none in the area of witnessing to Muslims.  

Gary Leazer, Director  

Interfaith Witness Department  

Home Mission Board  

Southern Baptist Convention  
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FOREWORD  

Muslims in the United States, once a small group of slightly noticed immigrants from the Middle East 

and Southeast Asia, along with scattered groups of Black Muslims, have today become members of the 

fastest growing religious group in America. With their three to four million population, they are now 

larger than the Episcopalians (two and one-half million) or the Presbyterian Church USA (three million). 

If they continue at their present rate of growth, by the turn of the century they could achieve a credible 

ranking along side America's three largest—Protestants, Catholics and Jews. One of their primary drives 

is that of achieving acceptance and a useful role in their adopted country.  

But the Muslim presence here in whatever numbers should activate a fresh response on the part of 

Christians to apply the Great Commission of Christ to the new Muslims. This, coupled with Southern 

Baptists' own Bold Mission Thrust commitment to witness to every person on this planet by the  

year 2000, attaches a unique immediacy to the need for sharing our faith with the People of the 

Mosque. One of the purposes of this book is to enable those commissioned to offer a serious witness to 

these new neighbors.  

This book began several years ago when I first shared thoughts with friends concerning the Muslim 

response—both the positive aspects as well as difficulties encountered and the characteristic slowness 

of the Muslim reply to the Christian message. Interspersed among these conversations were personal 

experiences that took place over more than a quarter of a century of service in the predominantly 

Arab-populated areas of Israel. These communications were later expanded into material for workshops 

and seminars, conducted first in India while serving as faculty at the United Theological College, 

Bangalore. 

Finally, in January, 1986, the main body of this material was delivered as the Lide-Walker Lectures at the 

Philippine Baptist Theological Seminary in Baguio City.  

I express my appreciation to the Baylor Literacy Missions Center and its director, Dr. Lester Meriwether, 

for inviting me to make this material available to literacy missions workers and those in related 

endeavors. I am especially grateful to the Department of Religion at Baylor University where I now teach  

under the chairmanship of Dr. Glenn O. Hilburn for having the manuscript typed and prepared for 

publication. Gratitude is extended to Mrs. Sandra Williams and Mrs. Ruth Siebert for producing the 

typescript. I also thank Miss Elizabeth Horney for proofreading the text.  

The decision to prepare this work is in response to the requests of literacy specialists and workers in 

Texas to make the material available for local use. In your hands may it become an instrument for 

effective witness to the Good News of God in Christ Jesus to the rapidly increasing numbers of Muslims 

in America.  

Dwight Baker  
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Chapter One  

 

THE QUR'AN AND SOME REFERENCES TO THE JUDEO-CHRISTIAN SCRIPTURES  

The Qur'an, the holy book of Islam, holds first place in the affections of approximately one seventh of 

the world's population. Since we are almost in daily contact with those to whom the Qur'an is a sacred 

book, it will be helpful in our witness to Muslims to know as much about it as possible.  

There is no other holy book quite like it. It is unique in the purest sense of the word. Whatever your idea 

of scriptures of other religions are, you will find that it does not apply to the Qur'an, The stranger is 

usually baffled by it when he/she first picks it up and discovers that there is no enunciation of a central 

theme or chronological progression in the arrangement of its chapters.1 The uninitiated finds it is a book 

that deals with creeds, gives moral instructions, lays down laws, admonishes unbelievers, calls people to 

submit to Allah, warns, proclaims good tidings and extends hope. Oftentimes, its moral lessons are 

drawn from narratives that are paralleled in history, the Bible and in Greek mythology.  

For our Muslim neighbor, the Qur'an is the very word of God, His revelation in its most perfect and final 

form. As one writer notes:  

God says the Qur'an has, as it were, placed His word in the mouth of the Prophet and has asked 

him to recite it faithfully, without any alteration, to his contemporaries.2  

The Muslim believes that it was revealed between the years 609 and 632 A.D., collected and recorded 

shortly after the Prophet's death, and that it suffers from no "flaw or redactional manipulation." The one 

single recension, completed by the third Caliph, 'Othman, has been preserved. All other copies were 

destroyed.  

There is a strict rigidity maintained by orthodox Muslims affirming the inerrancy and the absolutely 

divine character of the Qur'an (though the term "divine" is avoided in order to preserve the unity of 

God) that serves as a hedge about it to protect it from any historical criticism.3  

A critical study of Qur'anic texts is not acceptable to Muslims, for as they would say, there cannot be 

critical study without doubt and doubt is inadmissible in regards to the Qur'an. Muslims simply are not 

encouraged to engage in critical study because Islam begins with belief and ends with belief, as they say 

bila kaif, "without question." The Muslim rationale is not difficult to follow: since the Qur'an did not 

proceed along the lines of historic process but came as a direct revelation from Allah, textual criticism is 

meaningless to him. It has been said in attempting  

to fathom the Muslim mind on this sensitive issue that it would be as insulting to suggest to an 

orthodox Muslim that a critical study be made of the Qur'anic text as it would be to suggest to 

an orthodox Christian that a psychiatric study be made of Jesus.4  

To the Muslim, the Qur'an is not a book that is accountable to the finite mind for its trans-historical 

nature and contents. It is divinely inspired not only in content which is totally error free, but in its 
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sentence structure, spelling, grammar and vocalization—all are God's own and God's alone, and humans 

do not investigate God.5 As Henry Otten notes:  

To speak of Muhammad's personality or his background or world conditions (at the time of the 

revelation) as having anything to do with the languages or subject matter of the Qur'an is a 

blasphemous thought to Muslims.6  

When Christians study biblical material, they try to learn as much as possible about the author, the 

times in which he lived and the circumstances of his writing in order to help them better understand the 

book. They believe that God used different personalities as instruments of revelation and that His 

message came through the personality of the revelator and was influenced by human conditions and 

particular needs. The Muslim conception of revelation is quite different. The message is sent directly 

from God to a prophet who merely serves as a mouthpiece.  

Furthermore, the Muslims have the understanding that all scripture is revealed in this manner. In this 

respect they see the lnjil (Gospel) as  

a body of teachings or words which God caused to come down from heaven upon the Prophet 

Jesus. (Jesus')...role in the Gospel is simply that he receives it and utters it, as it might be a code 

of directives for moral life.7  

For the Muslim then, the Gospel is not an expression of God's grace in which the Son, in a very personal 

way, shows to men the Father to the degree that Jesus could say, "He that hath seen me hath seen the 

Father." Kenneth Cragg points out, that on the contrary, to the Muslim, "(R)evelation is in the strict 

sense verbal and bookish."8 This is the way the Qur'an is constituted and Muslims believe that other holy 

books are made up in like manner.  

God through His angels causes His Prophets to know and speak certain words. He does not 

Himself come revealing into the world, taking up human personality to disclose therein His 

divine glory.9  

THE COMPOSITION OF THE QUR 'AN  

The Qur'an contains 114 chapters called "suras," being slightly larger than our New Testament. It was 

revealed 10 stages over a period of 23 years (609-623) to one man, Muhammad whose followers 

committed the revelations to memory. In their finalized form, the suras are not set down in 

chronological order, but are assembled according to length, with the longest but later revealed Medinan 

suras being placed first and the shortest but earlier Meccan suras at the end. The single exception is the 

opening sura known as the Fateh or "opening" which is a kind of prayer or invocation. Of this arbitrary 

division, Kenneth Cragg observes that "even the crucial pre- and post-Hijrah consideration is a central 

division which does not divide" and adds that "while chronology is important, the Qur'an fails to take 

the hint."10  

Muslims believe that while reflecting on the ignorance, depravity, dissention and lawlessness of his 

people, in a cave in Mt. Hira, Muhammad received 'his prophetic call. At that time, an angel appeared 

before him and commanded: "Read!" The Prophet replied, "I do not know how to read." The angel took 

hold of him and squeezed him as much as he could bear, then released him and said again, "Read!" The 



14 
 

Prophet gave the same reply, and this happened three times, just as it had at first. Finally, Muhammad 

repeated the words which the angel instructed him to say: "Read; in the name of thy Lord who createth, 

createth man from a clot, Read!" These are the first words of revelation and are preserved in Surat 

al-'Alaq, 96:1-3.  

Muhammad thought he was going mad as he related the experience to Khadija, his wife, but she 

assured him that he was sound of mind. She then took him to her cousin, Waraqa, a Christian who, 

when he heard what had happened, replied, "This is the namus (message) which God sent to Moses."11  

The second revelation, coming after an interval of two years, was a call to a public ministry:  

"O those who art cloaked, arise and warn. And thy Lord magnify, and thy garments purify, and 

pollution shun," (sura 74: 1-5).  

With the admonition to "warn," the Prophet began preaching among his fellow Meccans.  

The Qur'an, as we know it today was compiled a few years after the Prophet's death. Abu Bakr and his 

successors commissioned Zaid, the Prophet's scribe, to begin collecting portions of the Qur'an, which 

had been written down on palm leaves, stones, and bones, and to compile them into a single book. They 

believed this was necessary because some of those who had memorized it and knew the whole of it by 

heart had been killed in battle. If all were killed who had memorized the Qur'an, there would soon be no 

record other than those random portions scattered here and there. Thus, Zaid was asked to collect 

these various original copies, arrange them and produce the Qur'an in one volume. This work was 

completed during the reign of the third Caliph, 'Othman, who, after having several copies made, ordered 

that all variant copies be collected and burned. The text produced is the same that is used by all Muslims 

today.  

THE PLACE OF THE QUR'AN IN ISLAM AND ITS CHRISTIAN PARALLEL  

The Qur'an commemorates the event of its coming down by designating the time as Lailat al-Qadr, "The 

Night of Power." This remarkable occasion is celebrated during Ramadan, the month of Fasting. Pious 

Muslims also believe Lailat al-Qadr is the night each year when God's decrees for the year are sent 

down for man's guidance.12 

"So! We revealed it on the Night of Power. Ah, what will convey unto thee what the Night of 

Power is! The Night of Power is better than a thousand months. The angels and the Spirit 

descend therein, by the permission of their Lord, with all decrees. (That night is) peace until the 

rising of the dawn," (Surat al-Qadr, 97).  

On that eventful night, as the power crackled like bolts of lightning through the skies in a thunderstorm, 

or like the fierce snap of electricity from a high tension line, we see message and messenger fused as 

one. As Cragg envisages it,  

The messenger was in the message, inasmuch as the message was by the messenger. 'God and 

His apostle' became the due formula of the single Qur'anic fact.13  

From the second to the third centuries of Islam onward, orthodoxy, which was in its formative stages, 

"emphasized the externality of the prophet's revelation in order to safeguard its 'otherness.''' But this is 
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not the emphasis of the Qur'an itself. On the contrary, it is stressed that "the Qur'an is entirely the word 

of God and…entirely the word of Muhammad." The Qur'an declares  

"It is a revelation of the Lord of the worlds which its true spirit has brought down upon your 

heart (emphasis added) that you may be one of the warners," (Surat ash-Shu'ara, 26:192-194). 

If, as the Qur'an insists, it has come to the heart of the Prophet, how can it be external to him?14  

Nevertheless, despite the clear meaning of this verse, fundamentalist Islam, basing its arguments largely 

on the Hadiths (Traditions), has stoutly maintained that the revelation of the Qur'an to Muhammad was 

conveyed "entirely through the ear and external to him." Furthermore, orthodoxy claims that the angel 

or the spirit (often referred to as the archangel Gabriel m the Qur'an) "that comes to the heart" was an 

entirely external agent.15 This is the understanding that is held by the common Muslim.  

If we follow the line of thought of Rahman and Cragg to their logical conclusions, do they not suggest 

the unique "event of the Qur'an" (Cragg) to be no less than an encounter of the divine with the human? 

God the infinite, the Great Beyond meeting with finite man through the person of the Prophet? Cragg 

further elaborates:  

The spokesmanship on behalf of God which w a h y (revelation) confers, becomes a kind of 

touchstone of the divine will. In having to do with Muhammad, men have to do with God's 

representative.16  

In reality, "the apostolate of Muhammad…comes to be conjoined…with the divine purposes."17 There is 

no true understanding of the Qur'an without taking into account this special relationship between God 

and his appointed messenger. The Prophet's relationship to the Qur'an cannot be mechanically 

conceived like a record. The Qur'an makes it clear that "(T)he Divine word followed through the 

Prophet's heart."18 Cragg stresses that the epitome of the Qur'an is its recurring phrase: “God and his 

apostle," God in close bracket with a messenger or better, "a messenger always bracketed with God."19  

Here we see a certain analogy taking shape. The Muslims commonly allow the Qur'an, in their thought 

and esteem, to assume a position similar to that conferred by Christians upon Jesus: The Qur'an, the 

written Word of God, is to the Muslims what Jesus, the living Word of God is to the Christians. "What 

corresponds to the Qur'an is not the Bible, but the person of Christ."20 Thus it is quite mistaken to 

attempt to equate the Qur'an and the Bible in seeking parallels. But looking again at the Qur'anic verse 

cited earlier (with notes added):  

"It is a revelation (Qur'an) of the Lord of the worlds (God) which the True Spirit (Gabriel) has 

brought down upon your (Muhammad's) heart." (26: 192-194).  

Does this not suggest a paradigm of the Incarnation? Christians confess simply, "The Word became flesh 

and dwelt among us" (John 1:14). To orthodox Muslims, the Qur'an is external (though not to those of 

the rationalist school) and has always coexisted with God. It has no beginning and no end. When it 

pleased Allah, he revealed this word to the Prophet and the Prophet communicated it to his people. 

Was it less difficult for God to deliver his eternal Word in verbal form, which was later recorded in a 

Book, to his people through his Prophet on that Night of Power, than it was for him to reveal his eternal 
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Word in living form through his Son, Jesus, whom the Qur'an describes as "God's Word" and a "spirit 

from him"?  

Professor M. Mujeeb, a well-known Muslim scholar, in treating the point of the createdness or 

uncreatedness of the Qur'an recognized the incarnational paradigm suggested in the "uncreated" 

position of the orthodox. He writes:  

The 'uncreated' Qur'an has strong affinity with the Christian Logos--the Word that was with God, 

the Word that was God.21  

Professor W. Montgomery Watt also notes the idea of the Word or Speech of God as being eternal 

points to "the obvious comparison with Jesus as the eternal Word of God."22  

Abu Hanif, who founded the Hanifite School of Jurisprudence and died in 767 A.D., in writing on the 

Qur'an as eternal in its original sense, said:  

It is not God, but still it is inseparable from God, and is His inspired word and revelation (and)...is 

uncreated (ghair al-makhluq). Its words, its writings, its letters, and its verses are for the 

necessities of man, for its meaning is arrived at by their use, but the Word of God is fixed in the 

essence (dhat) of God and he who says that the Word of God is created is an infidel.23 

From the Christian's point of understanding, the above characterization of the eternalness of the Qur'an 

seems to infuse it with the aura of divinity. We read, "(I)t is inseparable from God," and "(T)he word of 

God is fixed in the essense of God." The latter phrase "(T)he word of God is fixed in the essense of God" 

would have delighted the ancient church fathers in their search for an apt descriptive formulation of the 

second hypostasis of the Trinity.  

Why have we taken the time to establish the uniqueness and place of the Qur'an in Muslim thinking and 

the deeper meaning of the relationship between the messenger and the message? Primarily to verify 

the striking similarity between the Muslim doctrine of revelation and the Christian teaching concerning 

the Incarnation. The benefit from such an examination is seen when we understand that the Christian 

doctrine of the Incarnation is utterly rejected by the Muslims. To them, it is inconceivable that God 

could have a son, for God neither begets nor was begotten. To imply that God might somehow engage 

in the process of physical procreation is sheer blasphemy to a Muslim. Such an idea is, of course, 

abhorrent to the Christian as well and betrays a gross misunderstanding on the part of the Muslim of 

this cardinal Christian teaching, but this is what comes to his mind when Christians speak of the 

Incarnation. However, by the analogous use of the above paradigm, perhaps we can lead our Muslim 

friends to see that the Incarnation of God's living word through his son is not, after all, an impossibility 

for God. Thus viewed, neither is it a conception totally foreign to Muslim thought and understanding.  

QUR'ANIC REFERENCES TO JUDEO-CHRISTIAN SCRIPTURES  

In this section I propose to briefly review those areas where Islam and Christianity hold certain teachings 

in common, found both in the Bible and in the Qur'an, Kenneth Cragg points out that the two scriptures 

affirm "the oneness of God, the sin of idolatry, the majesty of creation and the significance of nature." 

The Qur'an shares with the Bible the affirmation of the "dignity and vocation of man to rule over the 

created world as the servant of the Lord, as the master of things..."24 We further note that much of the 
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actual patriarchal history is common. Around a score of biblical personalities including Zachariah, John 

the Baptist, Mary and Jesus have a prominent place in the Qur'an. However, as Cragg points out,  

(T)he narratives in some cases are sadly wanting, especially in those realms which are most 

important. The cross of Jesus is specifically denied. The teachings of our Lord are hardly 

discernible in the somewhat shadowy figure of Isa (Jesus) of the Qur'an. Nor is there any clear 

picture of His loving compassion and His works of grace; but only summary references to lepers, 

blind, sick and dead, who knew His touch of life.25  

On the other hand, the Old Testament narratives in their broad features, more closely resemble the 

narratives in the Qur'an, though they differ in detail. As does the Old Testament, the Qur'an teaches 

"the sureness of the ways of God and the judgment of the evildoer."26 For example, in the Joseph and 

Noah narratives in the Qur'an we see, first in the Joseph story  

the abiding truth of a providence through adversity, while Noah in the safety of the ark, sees the 

vindication of his fidelity and the disaster of the gainsayers.27  

In addition to these similarities in the teachings of the two scriptures, there are more than 100 Qur'anic 

references that relate to the Judeo-Christian scriptures. We shall look at no more than a sampling of this 

number.28  

The Old Testament Contains Guidance and Light  

Muslims consider that Taurat (Law) was given to Moses, the Zabur (Psalms) to David, the Injil (Gospel) to 

Jesus, and the Qur'an to Muhammad. The Qur'an records: "Lo! we did reveal the Torah, wherein is 

guidance and a light" (sura 5:44). This verse refers to the Jews. Again, the Qur'an speaks:  

"But how shall they make thee their judge, since they possess already the Law, in which are the 

behests (judgments) of God, and have not obeyed it?" (Rodwell). 

The words, "in which are the behests of God" affirm the present validity of the Old Testament Law.  

The New Testament Confirms the Old Testament  

The Qur'an makes a statement similar to the above regarding the Injil:  

"And We caused Jesus, son of Mary, to follow in their footsteps, confirming that which was 

(revealed) before him, and We bestowed on him the Gospel wherein is guidance and a light, 

confirming that which was (revealed) before it in the Torah--a guidance and an admonition unto 

those who ward off (evil)," (sura 5:46, Pickthall).  

Jews and Christians Told to Obey the Law and the Gospel  

The Qur'an makes no claim that its teaching invalidates Jewish and Christian Scriptures. Instead, it 

instructs the Christians that they must conform their lives to the teachings of their Gospel. In sura 

5:68-69, we read:  

"Say, O people of the Scripture! (Y)e have naught (of guidance or 'no ground to stand on') till ye 

observe the Torah and the Gospel and that which was revealed unto you from your Lord. . . .Lo! 
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those who believe, and those who are Jews, and Sabeans, and Christians--whosoever believeth 

in Allah and the Last Day and doeth right—there shall no fear come upon them neither shall 

they grieve," (Pickthall).  

Muhammad Is to Seek Guidance From the Scriptures  

Not only are the Jews and Christians assured of the lasting truth of their Scriptures, but the Prophet 

himself is directed to inquire of them. He is to do this to remove his own doubts as to his message and 

mission. Sura 10:95 reads:  

"And if thou art in doubt as to what we have sent down (revealed) to thee, inquire of them who 

have read the Scriptures before thee. Now hath the truth come unto thee from thy Lord: be not 

therefore of those who doubt," (Rodwell).  

Muslims Must Also Believe in the Law and the Gospel  

Muslims are commanded to believe in and obey the Taurat and the Injil. We read in sura 3:84: 

"Say: We believe in God and in what hath been sent down (revealed) to us, and what hath been 

sent down to Abraham and Ishmael and Isaac, and Jacob, and the tribes, and what was given to 

Moses and Jesus and the Prophets, from their Lord. We make no difference between them." 

(Rodwell).  

All of these testimonies, and more than 95 others like them, speak clearly of the Qur'an's support of the 

Judeo-Christian Scriptures. Jews, Christians and Muslims alike are commanded to submit to the 

teachings of these books. Yet there are other verses which seem to be in direct conflict with the 

teachings of the Judeo-Christian Scriptures. We shall take up some of these in a latter section.  

Conclusion  

As we close this section on revelation and the Qur'an, let me caution you to avoid getting into an 

argument with a Muslim over the validity or invalidity of each other's revelations and holy books. Such a 

discussion would be futile. The Muslim will argue that his book is superior to the New Testament 

because the Qur'an is the very language of God, delivered through Muhammad, whereas the Gospels, 

far from being the message of God, communicated through Jesus, are only the record of what Jesus said 

and did, as reported by his followers. In other words, they complain that Jesus did not dictate the 

Gospel. Thus, to the Muslim, the Christian Bible is regarded as no more than traditions. Henry Otten 

notes that  

to begin with the inspiration and authority of the Bible versus the inspiration and authority of 

the Qur'an when dealing with Muslims is only to close their ears to our message before we have 

really come to the main gems of our faith.29  

Rev. Otten advises:  

If a Muslim asks why we believe in the Bible instead of the Qur'an in view of the 'superior 

integrity' of the Qur'an, we should not try to mechanize the Bible, or criticize the Qur'an. Rather, 

we should spread out the gems of the Bible before his eyes. I try to avoid talking about the Bible 
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as a book and endeavor to unfold the truth from its pages before their minds. Although I believe 

in the inspiration and accurate preservation of God's Word in the Bible, I do not regard the book 

as the center of my faith, nor its defense essential to my witness. The main gem of our faith is 

Christ and it is He which is the center of the Christian faith. The center of the Muslim faith is a 

book, but the center of the Christian faith is a person. The Muslim says that the Qur'an is the 

way, the truth and the life, but Christ said, 'I am the Way, the Truth, and the Life.' The Muslims 

believe that the Qur'an is the perfect revelation of God, but we glorify God that He has revealed 

himself not only in a book, but primarily in His Son. We rejoice that the Word was made flesh 

and dwelt among us and we beheld His glory, the glory as of the only begotten Son of the 

Father, full of grace and truth.30  

While our Muslim friends may bring certain arguments against the authenticity of the Scriptures, they 

wisely recognize that they have no argument to bring against Christ. Our task then is not to argue with 

them concerning whose book is the truly inspired book but to present to them Jesus Christ, His love, His 

truth and His glory.31  

The Qur'an, the holy book of Islam, holds first place in the affections of approximately one seventh of 

the world's population. Since we are almost in daily contact with those to whom the Qur'an is a sacred 

book, it will be helpful in our witness to Muslims to know as much about it as possible.  

_____________________________________________________________________ 
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Chapter Two  

 

MAJOR MUSLIM BELIEFS  

In most religious discussions, some of the first questions to arise are "What do you believe about God, 

about man, sin, salvation, other cardinal doctrines?" The purpose of this section is to try to supply 

answers to such questions concerning Muslim beliefs. Christians cannot interrelate with Muslims in any 

effective way if they do not have a working knowledge of Islamic doctrines. Quite often members of 

other faiths have a much clearer understanding of Christianity than Christians have of other religions. 

This chapter aims to close any gaps that the  

Christian may have in his knowledge of the central teachings of Islam.  

GOD  

"There is no God but Allah, and Muhammad is His messenger." This is perhaps the shortest and the best 

known  

of all the creeds among the great religions of the world. The importance that the Muslim places upon 

the doctrine of God and His oneness or unity is indicated by the fact that he repeats this creed so 

frequently. Another indication of its importance is seen in the writings of Muslim theologians; four-fifths 

of the material that they produce is on the doctrine of God. It is clearly evident that if a person wishes to 

understand Islam he must have a thorough knowledge of its teaching concerning this cardinal belief.  

First, let us look at some Biblical and Qur'anic teachings about God which are similar.1  

God is All-Powerful (Omnipotent)  

God's power is unlimited but He cannot do anything that is contrary to His nature. Barkhawi records that  

If He will, He can raise the dead, make stones talk, trees walk, annihilate the heavens and the 

earth, and recreate them…AII other beings are passive. God alone is active, the only motor, the 

sole energy in the universe. By successive creations and annihilations of atoms, he brings to pass 

all that occurs in the universe.2  

Sura 3:165 says: "For God hath power over all things" (Rodwell). He is also the able creator:  

"Allah's the sovereignty of the heavens and the earth and all that is between them. He createth 

what He wilt. And Allah is able to do all things." (sura 5:17, Piekthall).  

The Qur'an affirms Him as "The Originator of the heavens and the earth" (6:101). Furthermore it is 

written that although "We created the heavens and the earth, and that is between them, in six 

days…naught of weariness touched Us.” 
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Similarly, the Bible contains numerous references to the unlimited power of God. Job 36:5 says: "God is 

mighty and despiseth not any: he is mighty in strength and wisdom." Psalm 50:1 declares: "The mighty 

God, even the Lord hath spoken," Again in Isaiah 26:4, "In the Lord Jehovah is everlasting strength."  

God is Everywhere Present (Omnipresent)  

Muslim and Judeo-Christian Scriptures share the common belief that God is all about us. A beautiful and 

familiar reference to all Bible lovers is Psalm 139:7-10:  

“Whither shall I go from thy Spirit? Or whither shall I flee from thy presence? If I ascend to the 

heaven thou art there: if I make my bed in hell, behold, thou art there. If I take the wings of the 

morning and dwell in the uttermost part of the sea; even there shall thy hand lead me, and thy 

right hand shall hold me."  

The Qur'an says: "We verily created a man and We know what his soul whispereth to him, and we are 

nearer to him than his jugular vein" (50: 16). Again it affirms: "Wherever ye are, He is with you, and God 

beholdeth all your actions," (57:4).  

God is All-Knowing (Omniscient)  

Parallel passages in the Qur'an and Bible affirm that God knows all. In sura 6:59, we read:  

"And with Him are the keys of the invisible. None but He knoweth them. And He knoweth what 

is in the land and the sea. Not a leaf falleth but He knoweth it, not a grain amid the darkness of 

the earth, naught of wet or dry but (it is noted) in a clear record."  

The Muslim writer, Masqad-ul-Asna was so confident of God's all-knowing powers that he was able to 

write: "He sees all things; even the steps of a black ant on a black rock in a dark night."3 But much earlier 

in the book of Job, Elihu declared:  

"For his eyes are upon the ways of man, and he seeth all his goings. There is no darkness, nor 

shadow of death, where the workers of iniquity may hide themselves," (34:21-22).  

The Psalmist further exalted:  

"Thou knowest when I sit down and when I rise up; thou discernest my thoughts from 

afar…Even before a word is on my tongue, lo, O Lord, thou knowest it altogether…Such 

knowledge is too wonderful for me; it is high, I cannot attain it."  

In the New Testament, Jesus says:  

"Are not sparrows sold for a penny? And not one of them will fall to the ground without your 

Father's will. But even the hairs of your head are numbered," (Matt. 10:29-30).  

And Luke 16: 15 informs us: "God knows your heart."  

In addition to these close parallels in the Qur'an and the Bible there are many others too numerous to 

examine. Some we mentioned in the last chapter. Others include God as Judge and Lawgiver and the 

condemnation of idolatry. But, as indicated earlier, these similarities do not extend to the whole of the 
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Qur'an and the Bible. There are many problems of divergence such as the Christian doctrine of the 

Trinity and the claims that Jesus is the Son of God."4

We now turn to the next major Muslim belief.  

MAN  

In the Qur'an, we see a dualism in man's character. On the one hand, he is capricious, covetous and 

proud. On the other, he is portrayed as religious and created in the image of God.5 Man fails to do good 

because of his weak nature with which he was created, which makes him prone to fall before the 

seductions of the devil.6 Despite this "weakness," man is a religious being by virtue of the fact that he is 

so constituted by God. The Qur'an records:  

"So set thy purpose (O Muhammad) for religion as a man by nature upright (hanif)—the nature 

(framed) of Allah, in which He hath created man ..." (30:30).  

Muslims teach that every child is born with a normal capacity for religion. The Qur'an further teaches 

that man has within himself the signs (ayat) of Allah: "We shall show them our signs in the skies 

(horizons) and in themselves..." (41:53). This suggests that man is created in the image of God.7 Thus, 

the Qur'an affirms that there is in human nature a tendency towards higher things, an inclination to 

worship God and an ability to comprehend at least something of Him.8  

We will deal with man's other side—the side that is prone to sin—in the following section on the 

doctrine of sin.  

We look next at one of the chief purposes of man as seen by Muslims. In the Qur'an, man is called 

khalifa which means viceregent, viceroy or simply representative. In the New Testament, a similar term 

is used in one of Jesus' parables where he talks about the good "steward" as one who cares for the 

Lord's property in a responsible way. In the Qur'an, man is appointed as God's steward and is put in 

charge of caring for the welfare of God's universe. He is God's representative on earth. This is what the 

Bible equates with the dominion status of man.9 The words in sura 2:30, where God informs the angels: 

"Lo, I am about to place a viceroy in the earth...have a  

familiar ring and remind us of similar words in Psalm 8:6:  

"Thou hast given him dominion over the works of thy hands, thou hast put all things under his 

feet."  

Next, in the context of creation's story, both the Qur'an (2:31,33) and the Bible (Gen. 2:19) record that 

man is  

commissioned by God to name and identify all creatures. This is part of what dominion status means, as 

G. Van der Leeuw affirms: "(I)f you name, you dominate."10  

We mention briefly other teachings contained in the Qur'anic doctrine of man. As in the Bible, woman 

was created from man and considered a step below man. One could say she was looked on almost as 

the property of man, though we have come to possess a more enlightened view of womankind from 

Jesus' teachings. Again, man, according to Islamic teachings, possesses body, soul and spirit (nefs, qalb, 

ruah). The body, qalb, leans toward evil, while the ruah leans toward good things of the spirit. This is the 
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divine spark in man which struggles against the nefs of man. Both pull at qalb, the heart, to make it good 

or evil, and both seek dominion over qalb.  

Further, the Qur'an speaks of man as the slave of Allah, abd u-lah (Abdullah). But in the Qur'an and in 

Islam, this is not a demeaning title or designation, but one of honor. No higher honor or privilege can 

come to man than that of being deemed worthy of becoming God's slave.  

SIN  

The Qur'an uses words with almost the same meaning for sin as we find in the Bible. These include ithm, 

crime, offense or an act of disobedience; jurm, same as the above with emphasis on sin as a crime 

against God; khatia, missing the mark; and, dhanb, similar to our biblical word for transgression. 11  

Thus, we see that there is a strong theological sin concept in Islam. Also, as in Christianity, sin is 

understood as a  

breakdown in the relationship between God and man. The Qur'an makes it amply clear however, that 

man's sin does not affect God in any way. God is not harmed by man's sin, but the human-divine 

relationship is broken. Sura 4:107 cautions, "Lo, Allah loveth not one who is treacherous and sinful." 

Muslim theologians then would agree with the idea held by many major religions, including Christianity, 

that "sin, to continue, is enmity against God."12  

We pointed out earlier that the Muslim believes that man sins against himself primarily. To the Muslim 

mind it is  

impossible to envisage how one tiny, insignificant man can sin against Almighty God. Since man sins 

against himself, he is the one who suffers. If he persists in sin and goes to hell, he has no one to blame 

except himself. At least this is the belief of the rationalist school. They would go further to say that it is 

true that God reacts against sin but all within the context of God's justice. God cannot but act justly 

towards man. Man's responsibility for his own sin and God's grace dealing with it is nowhere more 

clearly seen than in sura 16:61:  

"If Allah were to take mankind to task for their wrongdoing, he would not leave hereon a living 

creature,  

but He reprieveth them to an appointed term and when their term cometh they cannot put (it) 

off an hour nor (yet) advance (it)."  

This is a fearful warning as to the conclusion of sin, but even so, most Muslims do not give serious 

consideration to the doctrine. This demands that we turn to the question as to why they treat the sin 

question lightly. H. U. W. Stanton points out that the Qur'an  

represents man as universally sinful in act, but this comes out of his weakness, not from a sinful 

taint. Man is prone to sin, but it is not due to a sinful nature.13  

As to the effects of Adam's fall upon his nature and upon the nature of mankind, we see first that the 

temptation came from without, not from within human nature. It was the result of that which Satan did 

to Adam. The result is the loss of Eden and the springing up of enmity between the members of the 

human race.  
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Tradition teaches that when Adam and Eve were expelled from the Garden (ganat) or heaven, they 

landed on earth.14 Islam teaches a literal fall from heaven to earth which is recorded in full in sura 

7:11-25. While there is great similarity to the biblical account, there is a significant difference. According 

to Muslim belief, it was the sin of disobedience which caused the fall of man but it was not "original" sin. 

There is nowhere any reference -in the Qur'an that human nature has lost anything which it once 

possessed.  

Furthermore, Adam's fall did not involve his descendants, since in the teaching of the Qur'an there was 

no ruin of human nature. For Adam's descendants, the results of the fall are no more disastrous than 

they were for him.  

The Qur'an explains this by teaching that "man was created weak" (4:28). This is not the physical 

weakness of a  

new born child or the weakness of old age, but a moral weakness. Man is created morally weak and 

prone to sin, but he is not created sinful. When Muslims say that man is by nature weak but not tainted 

by original sin, it is not to deny the Muslim's deep awareness of his human condition, but neither will he 

admit the Christian doctrine of the corrupt nature of man through original sin. Muslims, therefore, talk 

more of sins, than of sin.15 In the Qur'an, sin is basically the individual act itself. Thus, the Qur'an deals 

with the fruit and not with the root. There is therefore no need for atonement for sin. A simple plea for 

forgiveness is sufficient to unlock God's  

compassion and pardon is granted.  

In turning to the needs of our Muslim coversant, we must understand that there is perhaps no area 

where he feels greater vulnerability to failure than on the question of sin. It will be the privilege of the 

Christian to point his Muslim friend to the redeeming and regenerating work of Christ. The Christian's 

chief task will be to attempt to demonstrate the reality of man's fallen nature and the "resultant natural 

bias towards sin."16  

The Christian will need to direct the Muslim's thoughts to center more on this innate sin than simply 

about "weakness" and "sins." To the Christian, sin results in moral guilt, which can be only adequately 

expiated through repentance towards a morally offended God. He may, in this respect, be shown that all 

sin is against God and for this reason only God can appropriately deal with it.  

The Muslim teaching about sin as "frailty" and "weakness" will never lead the Muslim to fundamental 

repentance, which is necessary in order to place him in the position where God can deal with the malady 

at its source).17 

SALVATION  

Both Islam and Christianity teach that God forgives sin. lt is recorded in sura 3:31:  

"Say, (O Muhammad, to mankind): If ye love Allah follow me; Allah will love you and forgive you 

your sins. Allah is Forgiving, Merciful."  

We also read in sura 47:19:  
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"So know (O Muhammad) that there is no God save Allah and ask forgiveness (pardon) for thy 

sin and for believing men and believing women."  

Similarly, the Psalmist describes God as one "Who forgives all your iniquity."  

Peter affirms in the New Testament that "everyone who believes in him (Jesus) receives forgiveness of 

sins through his name" (Acts 10:43).  

Looking further, we see that in Islam, salvation includes not only pardon but also acceptance, both of 

these being granted on the day of judgment. From the positive side, it is the reward of faith and 

righteousness to achieve entrance into the delights of paradise. Salvation in Islam is deliverance from 

the results of sin by obedience to Allah.  

However, as already alluded to, there is not the element of regeneration in the Muslim doctrine of 

salvation. Rather, salvation is conditioned upon repentance, faith and good works. Repentance is turning 

from sin to Allah, while faith is specifically belief in what is revealed to Muhammad. The Qur'an declares:  

"But whoso believe, and do the things that are right, and believe in what hath been sent down 

to Muhammad—for it is the truth from their Lord—their sins will He cancel, and dispose their 

hearts aright," (47:2).  

Good works, which we shall discuss further on this section, eradicate sins and make the doer 

righteous.18  

The words for salvation used in the Qur'an are najat and khalas both meaning "deliverance," "escape," 

and carrying the idea of "rescue." Because of the few Qur'anic references to salvation it is not to 

suppose that Islam is not concerned with salvation. To the contrary, one of the chief concerns of the 

Qur'an is to help man escape punishment, to be rescued from hell, the fire, to the more favorable 

circumstance of heaven. But, as Roland Miller notes: "The escape is from the punishment of sin, not 

from the bondage of sin."19  

Though the Muslim is concerned with salvation, there is no clear single path laid down in the Qur'an that 

leads  

confidently to it. The Qur'an speaks of the reality but fails to provide the way or means of achievement. 

Still, there are ways in which the Muslim hopes to attain salvation.20 The following may be included:  

Salvation by the Will of Allah  

There are equally impressive numbers of Qur'anic references which attribute man's salvation both to 

God's will  

and to God's mercy. For example, in sura 7:178, we read:  

"He who Allah leadeth, he indeed is led aright, while he whom Allah sendeth astray—they 

indeed are losers."  

Other similar Qur'anic verses include 14:4; 6:125; 13:27; and 36:7-10. This list is by no means exhaustive 

but all are in the same vein, strongly predestarian, i.e., those to whom God wills salvation will be saved, 
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those to whom he wills damnation will be lost. This is to say that whatever direction God's guidance may 

take, it is solely the choice of God.  

However, this is but one side of the problem. There is a second view supported by Qur'anic references 

which holds that man is free to exercise his own will in determining his salvation or his damnation. This 

position is held by the rationalists who claim that the justice of God demands that man be allowed to 

determine his own destiny. A just God, they argue will not create a man's evil actions then condemn him 

to hell for them. Thus, we have the orthodox view which holds that God is completely sovereign and 

totally unbound in his decrees. But, on the other hand, the rationalists dogmatically say, "Not so. Man is 

completely free to choose good or evil  

action and he alone is responsible for his choice." The net result is indecision on the part of the average 

Muslim and he is driven to say: "I cannot say 'I am saved,' I can only say, 'I am saved, if God wills.’”21  

In view of this uncertainty there are some responses Christians may make to the Muslim. First, 

Christians must  

affirm unequivocally that God is totally apart from evil. He is holy, separate from evil and not its author. 

God is limited by this fact of his nature but that does not make him less than God. Rather, this harmony 

within his nature renders him more truly God.22  

Second, in agreement with the rationalist school of Muslim thought, Christians may point out that since 

God  

created man with amazing powers of intellect and reason, is it not reasonable that the Sovereign of 

men's souls intended for man to exercise those powers? He may choose a life of righteous living or 

barter his freedom and sell himself away to the slavery of sin.23  

Third, Christians must remind their Muslim friends that as pertaining to salvation, God's power is not 

that of force or coercion, but the power of attraction. Through the uplifted Christ, God will draw all men 

to himself. "Through the power of his love he will woo men into the marriage of faith."24  

Salvation by the Mercy of Allah  

There is not so much written in the Qur'an about the love of God, but there are ample references 

concerning God's mercy. The terms "mercy" and "grace" seem to be used interchangeably in the Qur'an. 

"In the name of Allah the merciful, the compassionate," ar-Rahman ar-Rahim, is the introduction to 

each sura except one. But the various terms used for God's mercy, favor, grace and guidance are not 

clear as to their exact meanings.25  

It is by means of God's mercy that men will be guided to paradise (7:49), will be saved from hell (6:16), 

and steered clear of Satan (4:83). Other references include: 57:9, 39:53-54, and 4:113.  

In some references, Allah's mercy seems to come through as arbitrary, given or withheld at will, as in 

17:54 and 10:108. In others, his mercy appears to be exclusive rather than comprehensive in that it is 

directed chiefly at believers (4:69) but not towards sinners (30:45; 4:107).  

There are those Muslims, however, who in considering God's mercy, grace, favor, guidance and 

forgiveness, do not relate them to God's justice. They hold that God forgives effortlessly. He is the 

al-Tawwab, the Easily Turned One, the Relenting One.  
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But Muslims long to trust in God's mercy and this is reflected in the traditions or the sayings of the 

Prophet: "Verily mercy outruns His anger,"26 and "God is more merciful towards his servants than the 

mother of the young bird to her young."27  

It is the Christian's privilege to point his Muslim friend to Christ who "keeps his covenant of love," a love 

that is not easy, a love that suffers. We may also say to the Muslim that God's love is not dependent 

upon man. It comes to man despite his unworthiness, It comes to sinners, the perishing. "God's love 

commends itself towards us in that while we were yet sinners, Christ died for us." We can point him to 

the fact that sin is not a light matter with God nor is the forgiveness of that sin. As Miller explains:  

When mercy goes out, it does not go out to man simply overlooking the punishment due to sin. 

Rather, mercy demonstrates itself most truly in bearing that punishment, annulling the guilt of 

man, and destroying forever the power of sin and death.28  

Salvation by Faith Alone  

The possibility of being saved by works alone without faith is never admitted in the Qur'an. Faith is 

always the  

prerequisite to salvation. But it is an "intellectual acceptance rather than a loving confidence." It is an 

act of judgment whereby something is believed to be true, "not a grasping hold of Allah."29  

The word for faith, iman, means "trust." But, in reality faith has generally come to mean tasdiq, or 

intellectual assent to a specific idea.  

The elements of faith are five-fold as set out in sura 2:177:  

“…but righteous is he who believeth in Allah and the Last Day and the angels and the scripture 

and the Prophets…"  

Thus, faith to the Muslim means something different than faith means to the Christian. We say to the 

Muslim that faith is more than intellectual assent to a creed (the Muslim confesses, "There is no God but 

Allah and Muhammad is His Apostle"). Faith must be a personal relationship or trust.  

Christians witness to their Muslim friends that "faith becomes a saving faith only when it lays hold of the 

saving  

God." Faith looks up to a God who is reaching down to save. We can affirm to them that in Jesus Christ. 

God has reached down to save, "For God was in Christ reconciling the world to himself." As Miller states: 

"In this saving God, faith will become trust. And because trust is in the saving God, such trust will 

save."30  

Salvation by Faith and Works  

Following this view, the Muslim, to be saved, must not only exercise faith, but must engage in practices 

and duties as laid down by the Prophet. The latter half of sura 2: 177 quoted in the previous section sets 

down some ethical duties that are the responsibility of each believer. These include giving of alms to the 

needy, care for the orphans, freeing of slaves, observing proper worship and paying the poor due. Thus, 

salvation is offered those who believe and do good works.  
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The classical agenda of good works is that of the "Five Pillars": confession, prayer, fasting, alms-giving 

and the  

pilgrimage.31 To these, other ethical responses, such as those above, are added (see sura 90:12-18).  

Among the motives for good works is fear (76:9-10): good works not for the sake of the good alone, or 

the need  

fulfilled, but fear of God's wrath if left undone and to avoid judgment and obtain a favorable reward on 

the last day (53:31).  

The aim of the salvation-seeking Muslim is to perform more good works than he commits sin with the 

excess of good works cancelling out sin, leaving the balance weighing in his favor. In this manner he 

believes that he will merit God's favor and gain paradise.32  

We saw earlier that orthodox Muslim theologians, while admitting the desirability of good works, did 

not believe them absolutely necessary for salvation. Their reasoning went that God is completely free 

and is under no compulsion to reward the virtue of any person. On the other hand, sinful action was not 

considered sufficient to designate the doer as an apostate. Orthodox Islam accepts al-Nasafi's creed 

which affirms:  

great sin does not remove from belief the creature who believes, because assent, which is the 

real essense of faith continues.33  

"Sins," concludes Miller, "therefore, do not make the Muslim an infidel, but only a sinner."  

With the polarization of thought on the issue, in Islam as in Christianity, a great debate arose as to which 

was the most effective route to salvation. faith or works, and though not settled on the theological level, 

the average Muslim seems to wholeheartedly accept the belief that good works are very necessary for 

salvation.34  

Even so, we must keep in mind that the Muslim sees God as indulgent, granting concessions. This means 

that "the individual does not greatly fear the result of sinfulness or lack of good works," all of which 

reduces the teaching of good works to a "mechanical and unspiritual" exercise for most.  

Yet, we might conclude that in theory, to the Muslim, faith without works is dead. The same is true for 

Christians. Miller explains the distinction between the two doctrines:  

When the Christian asserts that neither circumcision nor uncircumcision (that is, no mechanical 

connection with a religion) means anything, but rather faith which works by love, he maintains 

an integral relation between faith and works that is not observable in the Muslim doctrine. For 

the Muslim, faith is submissive assent to the sovereignty of Allah and works should be done 

because all the commands of Allah are sovereign.35  

To the Christian then, faith is a relationship of love, and works are the natural fruit of that love 

relationship. For the Christian, faith is not simply submission to God but a change of 'mind and heart, the 

old becomes new and he is ruled by the mind of Christ.36  

A further distinction is seen in the Christian belief that the finished work of God in Christ on the cross is 

the core of salvation. No work can cancel sin. But because the Christian has accepted God's redemptive 
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work in Christ, he serves lovingly. His works are the natural outgrowth of his new life in Christ. It is this 

point we must share and make clear to our Muslim friends that the Christian is not saved by good works, 

instead, performs good works because he is saved.37  

Salvation by Intercession  

The Muslim generally believes that while salvation is available, there is the additional hope that one of 

the prophets may intercede for him. For the Sunnis who may hold such hopes, this may be Muhammad, 

and for the Shi'as, Husein.  

The Qur'an is ambiguous on the issue of intercession. There are Qur'anic verses which both deny and 

affirm the  

possibility. Sura 2:48 says:  

"And guard yourselves against a day when no soul in aught avail another, nor will intercession 

be accepted from it…nor will they be helped." (See also 6:165)  

But again, the sovereignty of God may overrule. His sovereignty demands that man be rewarded or 

punished solely according to the will of God and that no one is empowered to intercede for the sinner 

except by God's permission (illa biidhnihi).38 Sura 20:109 is a representative verse:  

"On that Day no intercession availeth save (that of) him unto whom the Beneficent hath given 

leave and whose He accepteth." (See also 2:255)  

Other passages indicate that only God will intercede for one. (39:43-44; 82:19). Another verse provides 

for angels to intercede (40:7) and again, those who bear witness of the truth may be among man's 

intercessors (43:86).  

As the idea of intercession developed, it came to be believed that Muhammad was man's chief 

intercessor, coming to a great extent from the later Traditions.39  

Even though Muhammad had sins of his own and was to pray for sinners, Muslims hope that the 

Prophet will intercede for them. Henry Otten lists some advantages to be gained by the Muslim through 

the intercession of the Prophet:40  

a. Fear is removed. Muslims bear great fear of the judgment and are filled with trepidation at the 

thought of having to stand alone.  

b. Paradise may be gained by not having to give a personal account of one's deeds. This betrays 

the hopeless attitude that if he must answer for his sins, he is indeed most miserable! So, he 

reasons, through the good  

offices of Muhammad as mediator, he can surely make it to paradise.  

c. The underlying belief, or at least hope runs something like this: that intercession will avail for a 

Muslim who ought to go to hell. He may die, go to purgatory, experience temporary 

punishment, then on Judgment Day, Muhammad may intercede and get the verdict changed.  

d. Intercession might assure a higher place in heaven. These and other advantages are believed to 

be gained by the Muslim through the intercession of the Prophet.  
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The Shi'ahs believe strongly in intercession being made both by 'Ali and Husein (son-in-law and grandson 

respectively of the Prophet), along with the hidden imams and a host of saints who have the ability to 

mediate on behalf of the sinner.  

Though far from the mind of Muhammad, it developed in folk Islam that the Prophet came to be looked 

upon as "a type of savior from sin."41 Thus, from the earliest times, saint worship has become a common 

feature of popular Islam, though it is strongly denounced by the orthodox. An effort was made by the 

early Wahhabi reformers in Arabia and later in India to stamp out those alien teachings which had 

obtained such a grip on the people's thought and practice, but they were not successful in many places 

and today the tombs of numerous saints are visited and prayers offered.  

As we view the Muslim teaching of salvation by intercession, we Christians also confess a crippling 

inadequacy  

along with our Muslim neighbors. We have great need of an intercessor for we dare not stand alone at 

judgment before a righteous God, clad in the garb of sin. Here, in this shared need which we Christians 

understand so well, is there not an unparalleled opportunity to proclaim to Muslims that God, in Christ, 

had provided a fully authorized and able intercessor?42  

We may further agree with the Qur'an when it affirms that "intercession is wholly with God," for it must 

come from God, not man. Jesus is not a mediator come from among men to represent them before God, 

but is God's own advocate, sent from above to plead man's otherwise hopeless case.43  

Salvation by Membership in the Community  

Of all the above means of salvation, probably salvation by faith is the one most accepted by Muslims. 

But while faith may be the most important single door of salvation to the Muslim, he never thinks of 

salvation apart from the ummah or community of Islam. As Elmer Douglas affirms, "Salvation or escape, 

then though personal, cannot be obtained without participation in the community of believers."44 The 

Muslim takes great comfort and places great confidence in the safety of the community. The very fact of 

being Muslim means being a member of God's favored and chosen community, Islam. It is within the 

community that the Muslim can best avail himself of the mercies of Allah—the prophets, books, angels, 

guidance and protection. But it is still faith that is the door to this safe community.45  

Most Muslims believe one or more of the foregoing paths to salvation. Though not simple, the Christian 

should seek to find out on which his Muslim friend's hopes are based. With this understanding the way 

will become clearer to the Christian how he can best present the timeless truth of Christ who can satisfy 

the deepest spiritual longings of the Muslim's heart. The Christian should also not fail to bring to bear 

the assurance of salvation when accepted, that is vouchsafed by our Lord himself.  

HEAVEN - PARADISE  

In the Qur'an, heaven and paradise are not the same. Heaven is spoken of as a seven-tiered creation. 

Heaven was created for God's glory (sura 21: 16), and does not involve man. Tradition recounts that 

Muhammad, during the mi'raj, or night journey, passed through these seven heavens and each are 

described. For example, the second heaven "is of pure gold," and is reserved for John the Baptist and 

Jesus.46  
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On the other hand, paradise is the reward of the faithful. There are several Qur'anic references which 

describe the delights of that other-worldly abode. There will be "gardens of delight" in which the faithful 

will recline on inlaid couches and be served by youth bearing  

"goblets and ewers and a cup of flowing wine...and with such fruits as shall please them best, 

and with flesh of such birds as they shall long for; and theirs shall be the Houris with large dark 

eyes, like pearls hidden in their shells, in recompense for their labours past…Unfailing, 

unforbidden, and on lofty couches and of a rare creation have we made the Houris, and we 

made them ever virgins, dear to their spouses…," (sura 56: 12-39).  

The description continues in another passage:  

"Therein are rivers of water which corrupt not; rivers of milk, whose taste changeth not; and 

rivers of wine, delicious to those who quaff it; and rivers of clarified honey; and therein are all 

kinds of fruit for them from the Lord." (sura 47: 15).  

Such are the rewards which await the faithful according to the teachings of Islam.  

HELL  

Hell as described by one Muslim commentator is an ordeal47 and truly an ordeal it is. Sura 54:48 

declares, "On that day the wicked shall be dragged into the fire on their faces: Taste ye the touch of 

Hell."  

We read the following descriptions in other Qur'anic passages:  

"For the evil doers is a wretched home— Hell—wherein they shall be burned: how wretched a 

bed! Even so. Let them taste it—boiling water and gore, and other things of kindred sort." 

(38:57-58).  

"Those who disbelieve our signs We will in the end cast into Hell-Fire; so oft as their skins shall 

be thoroughly burnt. We will change them for fresh skins, that they may taste the torment. 

Verily, God is Mighty, Wise." (4:56).  

'On that day We will cry to Hell. 'Art thou full?' And it shall say, 'Are there more?''' (50:30).  

Modern Muslim commentaries are generally silent on these verses, but there is no cause for wonder. No 

comment is necessary!  

RESURRECTION  

Throughout the Qur'an there are lengthy accounts of the bodily resurrection of the dead. Other 

thorough descriptions are given in the Hadiths (traditions). Muslim teaching agrees that at the 

resurrection, the body will be raised and united with its soul48 in a manner that closely parallels the 

Judeo-Christian teaching. The time of the resurrection is a secret, known to God alone. However, the 

traditions say that the approach of that day may be known from certain signs which are to precede it.49 

Numerous traditions surround the resurrection, one of them being that Jesus will descend to earth, will 
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embrace Islam, marry, have children, kill the Anti-Christ and at length die after forty years and be buried 

at Medina. As Bukhari affirms:  

Under him there will be great security and plenty in the world, all hatred and malice being laid 

aside; when lions and camels, bears and sheep shall live in peace, and a child shall play with 

serpents unhurt.50  

A large compendium of additional traditions surround the resurrection, too numerous to cover in a 

survey study.  

JUDGMENT  

From the very earliest time in Islam, there has been a belief in the Day of Judgment in some form. J. 

Montgomery Watt points out that  

the words 'rise and warn' (74:2) imply that Muhammad is to tell the Meccans about something 

bad or unpleasant, and this can hardly be anything but the Last Day.51  

At the appointed time, God will appear to judge those who have risen. Angels will then produce books 

containing the deeds of every person as recorded by that one's guardian angel. All will be examined 

concerning all his words and actions said and done in this life. Each person will have to answer for 

himself.52 

At the examination, Muslims believe that each person will be given the book in which are written all of 

the actions of his life. The righteous will receive his book in his right hand, but the ungodly will be 

obliged to take his in his left.53  

There comes next the trial by balance when the books in which are written the deeds done will be 

thrown into the scales. Those whose books are weighted with good deeds, making the scales heavy until 

they dip with the weight, will be saved, but those whose balances are light will be condemned (suras 

7:8-9; 21:47).  

One last road must be followed before final judgment is executed. Muslims hold that before going either 

to paradise or to hell, each must pass over a bridge described as being finer than a hair and sharper than 

the edge of a sword. Adding to the difficulty of passage are briars and thorns closely lining each side. But 

these will be no impediment to the righteous, for they will pass with ease and swiftness directly into 

paradise. Not so for the wicked. Because of the slipperiness, and extreme narrowness of the path, the 

thorn-lined passage and darkness in the place of light which guided the righteous, the wicked will soon 

loose footing and fall down, head-long into  

hell, which is gaping beneath them.54  

The sincere witness to the Muslim will find his task greatly facilitated by carefully studying the major 

Muslim  

doctrines. Without a solid grounding in the faith of Islam, the point of contact necessary for effective 

witness will be more difficult, if not impossible to establish.  

_____________________________________________________________________ 
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Chapter Three  

 

MUSLIM INTERPRETATIONS OF CRUCIAL CHRISTIAN DOCTRINES  

It has been standard Christian practice for centuries to criticize Islam for its seeming misinterpretations 

of some major Christian doctrines. However, on our part, there is most likely as much misunderstanding 

of their understanding as there are errors in their views to begin with. Out besetting sin, which we must 

labor to rectify, is that we Christians have not only failed to understand Islam, we have vilified it.1  

We turn now to those areas where there is evident misunderstanding on the part of Muslims. These 

include: the divinity of Christ, the Trinity, and the crucifixion and death of Jesus. In the course of this 

examination, we will ask ourselves, "Why have Muslims misunderstood these particular teachings?"  

There are some solid reasons, a number of which have originated in Christianity's own house.  

THE DIVINITY OF CHRIST  

The most complete account of Jesus' birth is found in sura 19:16-34. I shall select certain features from 

this reference that may help us understand Muslim teachings on this Christian theme.  

The Qur'an affirms the truth that Jesus was born of Mary without the intervention of a human father, his 

birth being the result of divine intervention.2 However, the deity of Christ or his preexistence is not 

admitted by Islam. Throughout the Qur'an, he is referred to as "Isa ibn Maryam," Jesus son of Mary, 

which emphasizes his humanity. 

The Qur'an further stresses his sinlessness (19:19), "Mary's faultless son." He is held in high esteem and 

given a place of unusual honor in Islam's holy book. Where there has been disagreement between 

Christians and Muslims, the latter have been careful to distinguish between Jesus and his followers.3 The 

lofty position ascribed to Jesus in the Qur'an is epitomized in the terms, "the Messiah, Jesus, son of 

Mary, illustrious in the world and the Hereafter" (sura 3:45). In reality, greater honor is ascribed to Jesus 

in the Qur'an than to Muhammad.  

In the Qur'an Jesus is described and honored as a miracle worker, teacher, healer and one who could 

even raise the dead. He was a sign and an example for the people of Israel (43:59), "His message was a 

'word of truth,' which produced a spirit of adoration and led to deeds of kindness and compassion."4  

Basically, to the Muslim, Jesus is no more than a prophet, in the line of the patriarchs and prophets of 

old. Muhammad is rated higher in the eyes of Muslims by virtue of the fact that he was the last or the 

"seal" of the prophets, bearing God's latest revelation to mankind. Although denying the crucifixion  

Muslims believe that Jesus is now in heaven and will return one day to bring the whole world back to 

God.  

The Christian designation for Jesus as "Son of God" creates a great problem for Muslims. Immediately to 

their minds come the conception of physical birth and they have come to conclude that Christians 

believe that God had physical relations with Mary and thus bore a son despite the implication in sura 19 
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referred to above, that Jesus was born by the will of God. The idea, so repugnant to Muslims, is 

reinforced by the strong Qur'anic denial:  

“And he—may the majesty of our Lord be exalted—hath taken no spouse, neither hath he any 

offspring."  

Perhaps sura 112, "The Unity," with only four verses is the best known among those which deny that 

God has offspring:  

"Say: He is Allah, the One! Allah, the eternally Besought of all! He begetteth not nor was 

begotten. And there is none comparable unto him."  

The suggestion that God would physically procreate is as abhorrent to Christians as it is to Muslims and 

we must make them realize this. We can help by drawing attention to the fact that Christians use the 

Arabic equivalent of the terms ibn, "son," and ab, "father," which emphasize the spiritual or 

metaphorical meanings of son and father. The Arabic has a second set of terms for a physical son and 

father which we also have in English, walad, or son (boy), and walid, father. These distinctions are 

usually very clear in the Arabic and English and it is somewhat of a mystery how the Muslims came to  

confuse the two. For example, John 3:16 clearly states that "...God so loved…that he gave his only...ibn 

'Son,'" with the spiritual emphasis, and not walad, used only for the physical meaning. What the Muslim 

says he hears is that which would be totally unacceptable to a Christian: "God...so loved...that he gave 

his only...'boy.'" The word son, ibn, is used and comprehended in a higher, spiritual sense—revered and  

beloved to Christians. Generally speaking, we use "Father" largely in formal reference to our earthly 

parent, but in the family we may address him as "daddy," or "papa," rarely as "father," Jesus always 

used the term Father, in referring to God, with one exception. He then combined the two as "Abba  

Father" to show a special, tender, intimate relationship with God, but still without the remotest 

reference to a physical father. In fact, the Bible admonishes us to call no man father, only God.  

As pointed out, it is an enigma to Christians how Muslims could have become convinced that Christians 

taught that Jesus was the product of a physical union involving God. This misconception, like others in 

the Qur'an, may have had its inception in heretical Christianity. The Adoptionists and Arians put it 

differently, but with similar effect by claiming that Jesus the man, became the adopted son of God at his 

baptism or some other time. Orthodox Christianity countered with the affirmation that the Son is 

eternal.  

In Luke's Gospel, the title "Son of God" is used most often. So also Paul writes frequently of the Son of 

God. But the title used by Jesus himself was almost always "Son of Man," though never used by others 

of him. When Peter confessed him as the  

Son of God in Caesarea Philippi, Jesus did not deny this designation, but commended Peter for it and 

blessed him for his confession, There is no question but that Jesus wanted to emphasize his humanity 

and identify with sinful man in the fullest sense, but he also insisted that he came from the Father  

and that he was with the Father before the foundation of the world. Thus, as suggested, it is a most 

likely possibility that the heretical Christian teaching of that day which claimed physical birth and death 

for Jesus with an acquired divinity inserted between the two was the source which gave rise to the  

Qur’an’s misunderstanding of the nature of Christ.  
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The problem of the divinity of Christ constitutes perhaps the greatest stumbling block to Muslims in 

understanding who Jesus is according to the Bible and Christian belief and calls for our most careful and 

serious interpretation.  

THE TRINITY  

The following are the principal Qur'anic verses referring to the Christian Trinity:  

"They surely disbelieve who say: Lo! Allah is the third of the three; when there is no God save 

the One God." (5:73). 

"O People of the Scripture! Do not exaggerate: in your religion nor utter aught concerning Allah 

save the truth. The Messiah, Jesus son of Mary, was only a messenger of Allah, and His word 

which He conveyed unto Mary; and a spirit from Him. So believe in Allah and His messengers, 

and say not "three"—Cease (it is) better for you! —Allah is only one God. Far be it from His 

transcendent majesty that He should have a son." (4:171).  

"And when Allah saith: O Jesus, son of Mary! Didst thou say unto mankind: Take me and my 

mother for two gods beside Allah? he saith: Be glorified! It was not mine to utter that to which I 

had no right. If I used to say it, then Thou knewest it." (5:116). 

In these verses, the Qur'an is not so much attacking the Christian doctrine of the Trinity, as it is 

tritheism, a position which the majority of Christians would heartily endorse. Orthodox Christians of all 

ages have stoutly denied that they believe in or worship three gods.5  

Some non-Muslim Islamists believe a possible explanation of the Muslim version of the Trinity may be 

found in the teachings of a heretical sect which held that the Trinity consisted of God, Mary and Jesus.6 

The only evidence for the existence of such a sect is the statement of Epiphanius about some people 

whom he called Collyridians,7 but this was over two centuries before the advent of Islam. It is scarcely  

imaginable that the Qur'an would record a doctrine of an obscure sect that church history itself was 

ignorant of in the seventh century and then bring out its views as a charge against Christians as a whole.  

Al-Kindi about two centuries after Muhammad, was unaware of any Christian sect that held such views 

and could only suppose that "these misunderstandings have come to you (the Muslims) from the Jews 

when they tried to trap you thereby.8 

In seeking further plausible explanations, the possibility must not be overlooked that this was the image 

of Christianity that was conveyed to the Arabs. The Prophet himself had close relations with the 

Abbysinian Christians and these Christians venerated the "Blessed Virgin Mary" out of proportion to that  

veneration practiced by the other Christian bodies.  

An additional explanation offered relates to the feminine gender of the Syriac word ruha for "spirit." 

This grammatical construction may have led Syriac Christians to refer to the Holy Spirit in the feminine 

gender as "she."9 

Then there was The Gospel According to the Hebrews, an early Aramaic Apocryphal Gospel which was 

widely known at the time. Origen (ca. 3rd century) and Jerome (ca. 4th century) both quoted from it 

(probably in reference to the Temptation): "Even now did my mother, the Holy Spirit take me by one of 
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mine hairs, and carried me away unto the great mountain Thaber.”10 Some commentators believe that 

both the practice of the Abbysinian Christians and the quotation from The Gospel According to the 

Hebrews may have had a bearing on the Qur'anic passage.  

At least the idea was wide-spread. As late as the twelfth century an Egyptian priest, Marte ibn-Qanbar 

was accused of calling the Holy Spirit feminine. Of his views, one Abu Salih wrote:  

He held that there was a feminine quality in the God-head, and he taught that this feminine 

quality is proper to the Holy Spirit. He held that the eternal word of God is born through all 

eternity from the Father and the Holy Spirit.11  

Of all the sources examined above, none were derived from orthodox Christianity. Seen from this 

perspective, Christians may find that there is much in the Qur'an on the Trinity with which they can 

agree.12  

In order to help the Muslim formulate a clearer understanding of the Trinity, Kenneth Cragg suggests 

that he be encouraged to  

estimate and ponder the Christian Trinity, not as a violation of unity, but as a form of its 

expression. We cannot proceed except on the understanding that we are both firmly and 

equally believers that God is One. We both stand squarely in the Hebrew tradition: 'The Lord our 

Lord is ONE Lord'. We are not discussing theism and tritheism. Christianity is concerned only 

with the first. Muslims who debate tritheism are not discussing Christianity. Where we differ is 

over how to explain and understand the divine unity. What lies outside the issue is irrelevant to 

Christianity.13  

THE CRUCIFIXION AND DEATH OF JESUS  

There are six references in the Qur'an which deal more or less with the crucifixion and death of Jesus: 

19:33; 3:55; 5:117; 5:17; 5:75; and 4:157-158, the last being the one to which commentators have 

assumed denied the crucifixion:  

"And because of their saying (the Jews): We slew the Messiah Jesus son of Mary, Allah's 

messenger—They slew him not nor crucified, but it appeared so unto them; and lo! those who 

disagree concerning it are in doubt thereof; they have no knowledge thereof save pursuit of a 

conjecture; they slew him not for certain, but Allah took him up unto Himself. Allah was ever 

Mighty, Wise."  

A common Muslim explanation of the verse is expressed by John Elder:  

When the Jews wish to kill Jesus, God changed his features into those of Judas, and those of 

Judas into the features of Jesus. So when the Jews came to take him they took Judas and 

crucified him by mistake, while God took Jesus up into heaven.14  

Sura 4:158 of the same reference clearly states, "But Allah took him up unto Himself," which has given 

rise to the Muslim belief that Jesus did not die. On the other hand there are verses such as the following, 

which indicate that Jesus could and would die:  
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"Peace be on me on the day I (Jesus) was born, and the day I die, and the day I shall be raised 

alive! (19:33).  

At least three other references (3:55; 4:158-159; 5:117) affirm both the possibility and the probability of 

Jesus' death. Thus, it comes to us as somewhat of a puzzle that 4: 157, quoted earlier should appear to 

deny his death. The net result being, that with the denial of the divinity of Christ along with his 

crucifixion and death, Muslim teachings eliminate any possibility of Jesus exercising any atoning power.  

At our first look at 4:157, the Qur'an seems to be saying in the spirit, if not the words, of Peter's rebuke 

to Jesus, "God forbid, Lord! This shall never happen to you" (Matt. 16:22). It implies that God would 

have never permitted Jesus to die so shameful a death, otherwise He would have been "accursed of  

God" (Deut. 21:23) and that fate no prophet of God would ever suffer. Jones points out that this view is 

reinforced in sura 3:55, which states that God will "gather" (deliver) Jesus from "those who disbelieve." 

In other words, He will frustrate the plans of the-enemies of Jesus who would cause him to die upon  

a cross.15  

Kenneth Cragg describes the Muslim disavowal of the crucifixion of Christ "the most tragic of all Muslim 

hostilities."16 He goes on to say that to the Muslim  

the Cross did not happen, because it should not happen. The servant of God17 cannot be 

thought of as left exposed to such humiliation and shame. The God who sends Him will of 

course intervene to save Him. For is not God Almighty? Will not His Almightiness be 

demonstrated in a dramatic rescue, which will at the same time thwart His enemies? Unaware 

that the 'power of God' might actually make of suffering its sublime instrument and of thorns a 

truly royal crown, Islam has missed the Divine majesty of Jesus crucified. To restore that 

tremendous dimension of grace in suffering and of love in self-oblation is the ultimate task of 

the Bible trustee in the Muslim's world.18  

It now becomes our task to seek to discover the source of this "tragic Muslim hostility."  

If one is dismayed by this seeming denial, it must be remembered that early in Christianity there were 

doubts as to whether Jesus could die on the cross. Reluctance was strong among some to believe that 

Jesus as a divine being and Son of God could really die. Ignatius, writing about A.D. 115, said that some 

believed that Jesus "suffered in semblance." The apocryphal Gospel of Peter (2nd century) described 

Jesus on the cross as "feeling no pains," adding that "he was taken up."19  

The apocryphal Acts of John (ca. mid-2nd century) relates that Jesus appeared to John in a cave during 

the crucifixion, described what was taking place in Jerusalem and concluded, "Nothing therefore of the 

things which they will say of me have I suffered..."  

While these writers were Docetic, claiming that the sufferings of Jesus only "seemed" to be physical, 

these are not the views of the Qur'an or the New Testament. Even some modern Muslim writers such as 

Dr. Kamal Hussein, in his City of Wrong, object, affirming "the idea of a substitute for Christ is a very 

crude way of explaining the Qur'anic text."20  

Upon closer reading it can be seen that the Qur'an does not say that Jesus suffered in a false body (as 

the Docetists claimed), nor was there a substitute, causing someone else to suffer in his place. Sura 4: 
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157 says no more than shubbiha la-hum, "he was counterfeited for them," or preferably, "it appeared to 

them as such."  

In referring to the crucifixion, E. E. Elder suggests that the words, "it was made a resemblance" ("it 

appeared to them") might be understood as meaning "it was made a misunderstanding, a perplexity to 

them.” In other words Jesus crucifixion perplexed them. This is borne out in the words that follow in the 

same verse: “Those who disagree concerning it are in doubt thereof; they have no knowledge thereof 

save the pursuit of a conjecture.”21  

In the above, internal evidence seems to support the conclusion that a Docetic view is reflected in sura 

4:157: "They did not kill him and did not crucify him. It was made a resemblance to them." However, it 

may be otherwise. There is now good reason to doubt that Docetic and Gnostic teaching had a strong 

influence on the beliefs of the Arabs of Muhammad's day or on Qur'anic doctrine because it is not 

known to what extent those teachings were alive in Arabia in the seventh century. The Qur'an does not 

say that someone died in Jesus' place, or that he suffered in a false body, or even that he could not die. 

How then could the Qur'an have been influenced by Docetic views in saying, "they did not kill him and 

did not crucify him?" The reference simply affirms that the enemies of Jesus did not kill or crucify him.22  

While the responsibility fell on the Jews and the Romans, in a real sense neither of the two groups 

crucified Jesus. Before Pilate, Jesus said: "You would have no power over me unless it had been given 

you from above" (John 18:11). It would thus appear that only God, in his mysterious purposes, had the  

power to kill Jesus. The same is affirmed in two Qur'anic references: "Who then can do aught against 

Allah, if He had willed to destroy the Messiah son of Mary...?" (5:17), and "O Jesus! I will make thee die 

and take thee up again to me" (3:55).  

There is a deep Semitic attitude in the complete self-surrender of Jesus to the will of God. He is the 

suffering servant, the son of man, truly human yet exalted for God raised him up.23 The idea is embodied 

in the very term Islam, "surrender to Allah," and in the New Testament reference, "The son of man came 

not to be ministered to but to minister and to give his life a ransom for many" (Mark 10:45).  

Basically, sura 4: 157 affirms that Jesus' life to its very culmination was a victory for him and not for his 

enemies.24 Who killed Jesus? Not the Jews and not the Romans, "but he himself in the sense that he 

accepted his death and indeed that was the dominant will in the whole process," says Watt. So, "it  

was only made to seem" to his enemies that they killed him.25  

_____________________________________________________________________ 
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Chapter Four  

 

A CHRISTIAN LOOKS AT JESUS IN ISLAM  

Our fourth topic follows logically after Muslim interpretations of certain Christian doctrines. While we 

dealt briefly with some aspects of Muslim thought regarding Jesus—their denial of his divinity, 

crucifixion, death and role in the Trinity—it will be helpful to gather up in one study the profile  

of this incomplete Jesus as portrayed in the Qur’an, then to project the fullness of his being in a manner 

that could be understood and, hopefully, accepted by Muslims.  

Anyone examining Muslim, as well as other sources on the role of Jesus in Islam, will be struck by two 

unmistakable factors: first, that the role of Jesus in the Qur’an is unparalleled and incomparable, and 

second, that it is a typically Muslim role (not Jewish or Gentile).  

The historical Jesus, while recognizable in the Qur’an, is sometimes difficult for the Christian to discern, 

since most of the Christian theological elements concerning him are clearly rejected. But without doubt, 

it is because of this elevated position that Jesus occupies in the Qur’an that Islam is drawn closer to 

Christianity than any other of the world religions, except perhaps Judaism.  

In this chapter we will only deal with Jesus in the Qur’an and not with Jesus in the Hadiths, in the 

Fatwas, and in Sufi teaching. These sources may be profitably examined as an additional study. 

However, since most of the teachings about Jesus originate in the Qur’an, a clear picture of the subject  

under consideration will emerge.  

JESUS IN THE QUR’AN  

It is significant to note, as does M. 'Ali Merad, a Muslim scholar from Algeria and Professor of Arabic 

literature in civilization at the University of Lyon, France, that in the Qur’an no other person, except 

Jesus, is said to be Kalima (Word) of God, and R uh (Spirit) of God.1  

While Merad is aware of the difficulties in giving Qur’anic terms too precise a meaning, he confesses 

that they convey an exceptional message and goes on to affirm that we find many a reference in the 

Qur’an on which to base the statement that Christ is of surpassing greatness.2  

Let us first observe some of the names of Jesus in the Qur’an.  

The most common title for Jesus, which has been noted, is Isa ibn Maryam, used in various 

combinations 25 times in the Qur’an. Others include "Servant of God," "Prophet," and "Messenger." 

However, these last two are also applied to persons other than Jesus as well.  

One term that is especially reserved for Jesus is "al-Masih," used eight times.3 Both Muslim and Jewish 

scholars agree that this term is from the Hebrew "Mashiah," but the two groups do not give it the same 

meaning. The Hebrew meaning ascribed to the term is "anointed one" or "Christ," in Latin, evoking ideas 

of salvation or redemption. Its meaning to Muslim commentators is "the Blessed One," or associated 
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with Jesus' holy touch, as one who "removes sickness by a touch of his hand" or his sanctifying presence 

as a "person who wanders around the world."4  

To Tabari, the classical Muslim commentator, in his Tafsir, the term Masih is a "laudatory honorific title, 

comparable to that of siddiq, 'the truthful,' applied to the Caliph Abu Bakr."5 Tabari affirms the classical 

definition as meaning: "He who is blessed," "the one who is the source of blessings." Tabari further 

notes that at times the term simply carries the meaning of the Arabic root MSH giving "the idea of 

wiping, cleaning," which would mean: "the one who has been cleaned from every blemish, purified from 

every sin."6  

The term, "Jesus Son of Mary," as noted in the previous chapter emphasizes the humanity of Jesus in 

contrast to "Son of God," which Muslims reject, since it ascribes divinity to Jesus. The name Isa ibn 

Maryam is also bound up with the Qur’anic teaching of the virgin birth of Jesus as recorded in Surat  

Maryam, 19:16-23 (hereafter referred to as sura 19). However, despite the clear reference of this 

passage, the Ahmadiyya translation of the Qur’an into English denies the virgin birth of Jesus."  

The title nabi "prophet" (19:30), and rasul, "messenger of God" (4:171),8 places Jesus along side of those 

of honor and rank who have gone before such as Abraham, Moses, David, and John the Baptist. To 

Muslims, the term rasul, messenger, has special meaning, being connected with revealed books. As  

mentioned earlier, to Moses there was revealed the Taurah (Pentateuch), to David, the Zabur (Psalms), 

to Jesus the Injil (Gospel) and to Muhammad, the Qur’an.9  

In the designation "Servant of God," 'Abd Allah, Jesus speaking of himself, says in 19:30-31: "Lo, I am the 

servant (or slave) of Allah…He hath appointed me a Prophet." Merad notes that the name 'Abd' places 

Jesus in a state of dependency upon God "and thereby helps to weaken the idea of his divinity,"10 In sura 

4:171, we read, "The Messiah will never scorn (disdain) to be a servant (slave) unto Allah, nor will the  

favoured angels who are near to him." (See also 5:72, 43:59). Other names include "a token (sign) for 

(all) peoples" (21:91), "illustrious in the world and the hereafter" (3:45), and "a pattern' for the children 

of Israel" (43:59). In all, under various designations, Jesus is mentioned 90 times in the Qur’an.  

CHRIST'S UNIQUE CHARACTER  

In 4:172, as pointed out earlier, we have two important designations for Jesus that go beyond the 

ordinary terms ascribed to previous prophets. It reads: "The Messiah, Jesus, son of Mary, was only a 

messenger of Allah and His word which He conveyed unto Mary, and a spirit from Him." In 3:45,  

Jesus is again referred to as "a word from Him whose name is the Messiah, Jesus son of Mary..."  

Various commentators have dealt with the term Kalima, some seeing it as equivalent of "command," or 

"divine order," such as seen in God's command, "Be! (kun), and it is" (3:47).11 Others, such as Tabari, 

identify Kalima with the message itself from the angel to Mary. However, in the Qur’an, the word used  

for command is amr, not Kalima.  

In the light of the extraordinary usage of the word Kalima, 'Ali Merad raises the question, "was there a 

special sense—given to the word Kalima, modified to some extent because of Christian influence?" He is 

not sure but does not rule out its possibility.12  
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While we may not claim identity, there is an unmistakable similarity between the Kalima of the Qur’an 

and the Logos of the New Testament (John 1:1). As noted earlier, Muslims claim that the Qur’an is God's 

revealed Word in a book; Christians believe that Jesus is God's revealed Word in a person. There is no 

disagreement in the New Testament and the Qur’an over the teaching that Jesus is God's word made  

flesh (sura 4:171), but Muslims would not say, "God made flesh."  

A second special usage in the Qur’an referring to Jesus, not applied to any other earthly being, is found 

in the same reference (4: 171), and that is spirit—"and a spirit from Him." It is also interesting to note in 

this single verse we have five descriptive terms or names for Jesus, each defining some facet of his 

unique character. They are: Messiah, son of Mary, messenger (rasul) of Allah, His Word (Kalima), and 

Spirit (Ruh).  

The meaning of Ruh in the Qur’an is not easy to discern. Some passages are helpful, though there is 

much ambiguity. First, there is the angel Gabriel who is referred to as the Holy Spirit, faithful Spirit and 

simply Spirit (2:87, 253; 5: 110; 16:2, 102; 26:193; 70:4; and 78:38).  

The second designation of the Spirit is that of Spirit in general usually suffixed with na, Ruh-na, "our 

Spirit," and most often preceded by min, "of," translated "of our Spirit."13 What then exactly does Spirit 

in reference to Jesus mean in the Qur’an? It must mean more than simply "soul," which is nafs and not 

Ruh through which God animates each person.14 'Ali Merad, grappling with the question in a forthright 

manner asks, "Can we see in it a reference to the very essence of the divine being?" But the Muslim 

cannot say this for it would be to imply that the expression "of our Spirit" refers to a special relation to 

God-seven though it stops short of saying "a sharing in the divine essence—something which is 

incompatible with the Muslim conception of pure unitarianism (tawhid)" or monotheism. 15 So, to 

Muslim commentators, the term Ruh remains unclear in meaning. Merad and other writers point out 

that the Spirit of God is also instrumental in the creation of Adam (15:29; 32:9; 38:73). Hahn goes on to 

note that true believers are also strengthened "with a Spirit from Him" (58:22). However, Jesus alone is 

called "His Spirit."16  

Still struggling with the issue, Merad confesses that the most he can admit "is that the term Ruh, applied 

to Jesus would suggest a spiritual nature infinitely more eminent than ordinary natures."17 Merad adds:  

By being placed in cojunction with the name of God, the term Ruh seems to indicate an 

exceptional sign, in which divine solicitude is wonderfully manifested.18  

TEACHINGS ABOUT JESUS  

Some teachings already referred to include the annunciation and virgin birth. Other teachings on which 

we may touch but briefly include the miracles. In one of them, Jesus· is able to transform clay into birds 

(5:110), a pattern reflected in the apocryphal writings, not the canonical Gospels. This further helps us 

to understand, as pointed out in the previous chapter, that many Muslin misunderstandings of Christian 

teachings had their origins in heretical Christianity of that day. Had the Christian faith remained pure 

and unadulterated it might have not only been strong and virile enough withstand the thrust of Islam 

that swept the Christians of those lands into the fold of Islam in the seventh century, but also to have 

had a vital, spiritual impact on the people of Arabia to the extent that they would have found faith in 

Jesus Christ irresistible and wholly satisfying to their seeking hearts.  



47 
 

Another well-known miracle recorded in the Qur’an tells of the infant Jesus speaking from the cradle to 

defend the good name of his mother when Mary was accused of infidelity by her family. She pointed to 

the babe in the cradle and he spoke in her defense. Other miracles included in the canonical Gospels are 

the giving of sight to the blind, healing the leper, and raising the dead (3:48-49).19  

As far as additional teachings of Jesus in the Qur’an, we have but few. There is no record at all of the 

long discourses of Jesus as recorded in the Gospels, the parables, the Sermon on the Mount, etc. 

However, such was not the purpose of the Qur’an, The chief message of Jesus was not moral or ethical 

in content, rather, it was to confirm the previous revelations of God through the prophets 20(see 5:46 

and 47:26-27a). In these references, Christ is seen as evidencing a priority of concern for the claims of 

apostleship over the deep issues of the Gospel.21  

THE DEATH OF JESUS  

Although this topic was treated in the previous chapter, it will be useful to continue the discussion in 

order to probe some of the deeper reasons as to why Muslims feel compelled to deny Christ's death, 

even in face of several Qur’anic references that affirm the eventuality of his death.  

What, in specific terms, is the problem Muslims have with accepting the crucifixion and death of Jesus? 

It centers largely on the issue on which we touched earlier. To the Muslim, the death of Jesus is a basic 

denial of God's power and majesty, which the Muslim seeks to uphold. Since one of the chief purposes 

of the Qur’an is to emphasize the ultimate victory of God and God's people over the forces of evil, the  

death of such an exalted person as Jesus would negate this basic affirmation.  

Bishop Kenneth Cragg points out that the Qur’an regards the crucifixion as equivalent to the defeat of 

God, Jesus being manifestly a messenger and revelation from God himself. Thus, the Qur’an chooses to 

deny the crucifixion of Jesus rather than to diminish the authority of God over evil.22 Cragg notes  

specifically, in reference to Islam's rejection of Christ's death on the cross, that in the Qur’an 

Prophets must not suffer, at least to this measure of shame and antagonism, for the honour of 

God is implicated in their security. Prophets properly succeed...Otherwise we seem to say that 

God is not adequate enough to secure His servant from the malice of a people like the Jews. So 

rescue of him has to be, and the total discomfiture of them. Thus, God is vindicated.23  

Let us pursue further Cragg's point concerning the honour of God being involved in the triumph of his 

messengers. 'Ali Merad elaborates also on this theme stressing that God does not abandon his own. He 

asks:  

How then could He have abandoned Jesus. whom He produced miraculously, by His Kalima, 

whom He assisted by His Spirit, whom He had singularly favoured, conferring on him the 

remarkable power of giving life and of raising from the dead?  

Merad goes on to affirm: "God cannot hand over to the fury of some executioners a being with a nature 

like Jesus."24 In the Muslim scheme, if there has to be suffering, it is only temporary until victory is 

achieved as it was with Moses, Noah, David, and Muhammad. All overcame gloriously for this is God's 

design.' Thus it is that the vast majority of Muslims believe that Jesus escaped crucifixion and death on 

the cross, that he' was taken alive bodily to heaven and that one day he will again return to earth.25  
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One possible response to the problem with which we have just dealt might run something like this: not 

all victory is external, not all is visible, not all is even recognized in the lifetime of the servant of Allah 

who suffers. Even so, victory may still be God's for the man and woman of faith. Judgment is not always 

imminent; it may be deferred as the Murjites of the seventh and eighth centuries believed in contrast to 

the teaching of the Kharijites who held that judgment should be effected, wrong righted, error corrected 

and the wicked punished on the spot, immediately.26  

The Christian would reply in the words of Bishop Cragg,  

(I)f there is only judgment (and no mercy or grace) then the world is doomed and God is 

defeated, and a defeated deity is not the God we intend when we confess Allahu Akbar, 

"Greater is God."27  

In our discussion with Muslim friends on the subject of the crucifixion and death of Jesus, we can help 

them see the Christian belief concerning the cross, which is essentially the belief that redemption by 

burden-bearing is not weakness or failure or an incapability to rescue.28  

This is the essence of divine power that shows itself strong to love, and when all other human 

manifestations of power and strength have faded and passed away, this indestructible power of love will 

remain because "it had "outthought and outloved every other power."29 It is by means of Christ's 

sacrificial death on the cross that mankind can experience the true greatness of the power and strength 

of God.  

In the Gospel of Luke we have the story of the wayward son (Luke 15: 11-24). He demands his 

inheritance from the father and goes to a far country where he squanders it in riotous living. He spends 

everything and is soon in want. In desperation he hires himself out to feed a farmer's pigs and is so 

hungry that he wanted to eat the food which he gives to the pigs. No man gave him anything to eat. He 

began to think of his father's house, how that there was plenty there, the house was big with room for 

all, but above all, he remembered the father's care, his kindness and his great love for his children. He 

returned and confessed his sin to his father and asked to be accepted back into the household, this time 

as a servant, not as a son. The father raised him to his feet, forgave him, affirmed his sonship, kissed 

him, put a ring on his finger, sandals on his feet and dressed him in a fine robe. He made a welcome 

feast and rejoiced over the return of a lost wayward son.  

This is a parable about forgiveness and restoration. We may ask our Muslim friends if in it God was 

defeated, that. He failed or was impotent or unable to rescue? No, we may affirm, rather, God exhibited 

a strength, a power greater than all human power on earth.  

The God of the Qur’an is a strong God. He brings victory, triumph to his faithful servants Noah, Moses, 

Muhammad, and Jesus. It is our privilege to point out to the Muslim that in the crucifixion and death of 

Jesus, tremendous power was released in the world, power to reconcile man to God and man to man.  

As Cragg expresses it, "When evil ...is borne redemptive, a power is released that is the remaking of the 

evil doer." In the case of the wayward son, the father redeems him, because in patient suffering, in pain 

and in sorrow, he bears, the selfishness, the waywardness, the error of the son, all in a never ending 

love until the boy returns and is restored, in wholeness, forgiven, to the family. Such forgiveness is never  

cheap, but always costly, "paid for by the love that bears the evil that we do."30  
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We must endeavor to help our Muslim friend see clearly that the cross demonstrated victory over evil 

and wrong. Evil in humanity that willed to crucify Jesus represents "the whole wrongness of human 

history against God."31 Jesus didn't resist that evil will directed against him, rather, in obedience and  

love, accepted and forgave that evil, as excruciatingly painful as it was. In so doing "he is seen to express 

and achieve the di vine nature itself."32 Cragg explains that, "this, in the concreteness of a situation that 

grips with evil, is the love of God."33 Love which does not grapple with evil is not love. It is a cheap 

substitute. If God does not deal with the problem of evil, struggle with it in all of its destructiveness in its 

attempt to doom mankind, then He is less than God. Allahu ar-Rahman ar-Rahim, (God the Merciful, the 

Compassionate") is not a cheap confession. It acknowledges that God is mighty to love, merciful and 

compassionate and stoops to the lowest hell to lift up and redeem a victim of the evil of this world. 

There is no cheap grace in God's scheme of man's redemption.34 Pardon and forgiveness are never 

effortless. Cragg asks, "If forgiveness were really effortless to God, why is there any offense in His eyes 

to have to pardon?"35 Forgiveness is wrongly seen if views concerning it "make nonsense of the sin  

they concern."36  

Among Muslims and Christians there is no question as to whether God is merciful and compassionate. 

He is. But the question is how His mercy proceeds. The Gospel answers by pointing to Jesus on the cross 

"in whom and through whom and from whom there comes the gloriously Divine answer to the mystery 

and the burden of our sinning world."37  

Our task is to communicate to Muslims that this is God's plan for all. The arms of Jesus, exemplifying the 

love of God, which are stretched out on the cross, are strong arms, reaching out to encompass every 

person, everywhere, in every time. Christians joyfully proclaim that this is the true victory which  

overcomes the world.  

_____________________________________________________________________ 
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Chapter Five  

 

BARRIERS TO EFFECTIVE WITNESS  

Evangelicals must never forget  their solemn responsibility to evangelize the Muslim. It is a mandate 

from the Lord himself and cannot be ignored or deferred. It is not enough to confine the church's 

mission simply to the development of better Muslim-Christian relations or to involvement in social 

services on their behalf. These are good and necessary but must never be allowed to become the  

ultimate goal.  

The demands of a successful witness to the Muslim are rigid and call for a selfless sacrifice on the part of 

any who would bear that witness faithfully. Muslim evangelism calls not only for strategy but 

commitment on the part of dedicated souls, thoroughly grounded in the culture and religion of Islam.  

Many early missionaries, such as Raymond Lull, Henry Martyn, Samuel Zwemer and others faced 

opposition and suffered persecution. To bring Muslims to Christ requires a willingness to "enter into the 

deeper anguish of Calvary unknown to many of us who have enjoyed the comfort of the cross and not 

its burden."1  

Will the church rise to the challenge of bearing a faithful witness to Islam? To fail to do so is a denial of 

the Gospel which is for all people and a betrayal of the Lord who loved all and died for all alike, of 

whatever climate, culture or creed.2  

As noted, in the world today, one person out of seven is a Muslim. There is a total of 800 million 

Muslims in the world, which will almost certainly reach one billion by the turn of the century. They are 

our neighbors. Both the large numbers of Muslims and the ease of access to them constitute a wide and  

open invitation to the church to bear an effective witness to the "people of the mosque." But tragically, 

very few Christians in America and other parts of the world possess a sense of mission to Muslims that 

compels them to try to lead Muslims to experience the good news of God in Christ Jesus. Assuredly,  

there are reasons for this beyond spiritual apathy, which we can identify as specific barriers. God must 

shake us from the former, but we can take important steps toward removing the latter when we, as 

concerned Christians, make serious efforts toward identifying these barriers to witness. Let us consider  

the following:  

HISTORICAL BARRIERS  

Oftentimes the people whom we would approach with the gospel have a built-in resistance to both the 

message and its bearer. Many times their reluctance to listen has deep roots, going far back into history. 

The Christian should be sensitive to these offenses of the past and approach the person of another  

faith in a spirit of humility, seeking forgiveness and reconciliation. In the case of the Muslims, the event 

that incited the deepest distrust and nourished the most lasting hatred was the Crusades.  

The effects of the Crusades are more acutely felt in the Middle East, but educated Muslims everywhere 

are aware of this tragic encounter. It is impossible to assess the extent and the depth of damage done to 



53 
 

Muslim-Christian relations over the past 800 years as the result of this conflict but it has left the roads 

towards a fruitful encounter rough and steep and sometimes blocked.  

From the eleventh to the thirteenth century, Western Christians launched wave after wave of armed 

assaults against the Muslims accompanied oftentimes with severe cruelty in their attempt to drive the 

so-called "infidels" from the Holy Land. Finally, after 200 years of bloody conflict, the Muslims  

established their supremacy in the Middle East which lasted until western colonialism fragmented their 

lands in the eighteenth and nineteenth centuries.  

At the outset of the Crusades, the Christian armies were successful and they conquered Jerusalem in 

1099 A.D. Steven Runciman, in his three-volume work on the Crusades, relates that near the end of that 

battle, the Christians massacred Muslim men, women, and children indiscriminately. He further  

records that after the carnage, when Raymond of Aguilers went to visit the Temple area, he had to pick 

his way through corpses and blood that reached up to his knees.3 The Christians had refused to accept 

surrender or show mercy, slaughtering 70,000 in that single battle. Runciman adds that later, when  

wiser Latins of the East came together with Muslims to find some basis on which the two peoples could 

work and live together, "the memory of that massacre stood always in their way."4 The attitude of the 

Christians is epitomized in the words of Louis VII of France and leader of the Second Crusade as he 

claimed that "the only way to argue with the infidel Muslim is to thrust a sword into his bowels as far as 

it will go."  

Instead of approaching the Muslim with the sword of the Spirit, the "soldiers of the cross" attacked him 

with the sword of steel in a manner contrary to the spirit of Jesus Christ whose only conquests were 

made with love. We need to humbly repent of our collective guilt as Christians before we attempt a  

serious Christian witness to Muslims.  

A survey of most of the so-called great powers, America included, will reveal that in their histories, there 

are injustices of one kind or another perpetrated against Muslim states, communities, or individuals. For 

example, America, though not an occupier of a Muslim land, is regarded as one of the much faulted 

colonialists by reason of her occupation of other countries as well as her close alliance with most 

western colonial powers.  

Not to be overlooked in recalling historical barriers that vividly impact Muslims of our own country is the 

current Black Muslim movement. This movement is a powerful protest denouncing America's one time 

practice of enslaving Muslims of Africa and exploiting their lives and their labors to enrich White 

American slave holders as well as the states in which slavery was practiced. Such names as Muhammad 

Ali (boxing champion), Kareem Abdul Jabbar (basketball star), and Elijah Muhammad (Black Muslim 

leader) are Muslim names and have been adopted by black Americans as a reminder of those days  

when they were free Muslims in their own lands.  

We, as Christians, to be of maximum effectiveness in sharing our faith with Muslims in this country, 

need to repent as a part of the Christian family which participated in early America's forceful 

enslavement of African Muslims.  

THEOLOGICAL BARRIERS  
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The first obstacle centers around our interpretation of the doctrine of God. The Muslim sees his concept 

of the unity of God as the purest form of monotheism among the world's living religions. I have 

purposely specified that it is our interpretation of the doctrine of God that is the obstacle, for the  

teaching of God in the Bible is not as objectionable to the Muslim as the way we speak about it. 

Admittedly, we cannot interpret without the use of language, and we will find that it is in the area of 

semantics that much of the trouble originates. The terms we use in speaking of the Godhead need to be  

carefully chosen. For example, Christians proclaim in speaking of the Incarnation, that "God became 

flesh and dwelt among us," or that "Jesus is God incarnate." One church publication in India wrote that 

"God was born in very humble circumstances."5 These statements are not untrue and we Christians use 

and understand them, but they create problems for Muslims who are especially sensitive to any attack 

on the unity of God as they understand it.  

In reality, if we make a careful examination, we will find that such terminology is not the language of the 

New Testament. John recorded, "the Word became flesh and dwelt among us" (1:14).6 This is quite 

acceptable to the Muslim because the term "Word," kalemat bears both meaning and significance to his 

mind. Kalemat Allah, "Word of God," is a Qur'anic expression (4: 171) meaning "the promise of God  

fulfilled," and "the Word of God at creation."7 Both meanings are a part of the Christian's understanding 

of Christ. In conversing with Muslims, we demolish barriers when we use terms that are both 

understood and are acceptable to Muslims.  

A second theological barrier is erected when the Muslim hears Christians praying directly to Jesus. This 

indeed convinces him that we are outright polytheists and that we pray to two or more gods. Certainly 

this poses no problem for Christians because it is seen as an act of adoration of and devotion to Jesus 

without the remotest suggestion of tritheism—a heresy which Christians everywhere join their Muslim 

friends in condemning. But is it necessary to perpetuate this offense to Muslim sensibilities, especially in  

view of the fact that its theological veracity is in question? Jesus taught his disciples to pray, "Our Father 

who are in heaven..." (Matt.6:9). We are thus instructed to direct our prayers to the Father. Again Jesus 

said, "(I)f you ask anything of the Father, he will give it to you in my name," (Jn. 16:23). Here we are told 

to ask (pray to) the Father in Jesus' name or through Jesus. Jesus underscored his intercessory role when 

he affirmed that "(N)o man comes to the Father but by (through) me."  

Closely related is the formula we use in closing our prayers. In praying at public functions where 

Muslims are present or in their homes to ask God's blessings upon a new born child, or in seeking their 

comfort when a beloved family member has died, I find there is no disloyalty on our part to omit the 

formula, "through Jesus Christ our Lord." Bishop Kenneth Cragg challenges us to see that in dropping 

this formula for the sake of common prayer, we actually express a deeper loyalty to Christ. Do not 

expressions such as "for the glory of Thy Holy Name," and "for Thy Name's sake," commend our prayers 

to the Almighty with reverence, devotion and honor? Cragg suggests that this kind of attempt will 

enable "transactions" of prayer with those who have not yet reached that which we accept as "the 

Christlikeness of God."8  

An additional theological barrier may not be demolished but may at least be scaled by determined souls, 

again by the careful use of language. One of the strongest areas of Muslim disagreement with Christian 

belief is the doctrine of the divinity of Christ. We affirm the uniqueness of Christ in this respect and not 

for the sake of dialogue, accommodation or good relations, or for any other reason will we relinquish or  
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dilute it in the slightest degree. In our witness to Muslims we must realize that we cannot hope to 

convince the Muslim of the truth of this doctrine by argument, neither can we bring him to its 

acceptance by reason or logic. If he ever accepts this central teaching of the Christian religion, it will 

have to be through the leap of faith. Even so, we need to make every effort not to alienate the Muslim. 

In our early encounters we found that it is usually unproductive and unnecessary to begin with points  

of greatest differences, and that it is better to start in areas where there is the most agreement and 

work towards the deeper truths. For example, we should avoid terms such as "Son of God" in reference 

to Jesus at the beginning of our conversations with a Muslim friend. He is familiar with the Qur'anic 

Jesus, known to him as Isa, ibn Maryam, "Jesus, son of Mary." (5:116, et al.). Is there any Scriptural 

justification for our referring to Jesus in a similar manner? If we examine the New Testament we find 

that Jesus' preferred title for himself was "Son of man," and that he never used the term "Son of God"  

in self reference, though he did not reject this form of address when used by others. In fact, while at 

Caesarea Philippi, he blessed Peter when he confessed, "Thou art the Christ, the Son of the living God." 

While we are not called upon to surrender the verities of our faith, it is important that we carefully 

choose the way we express them in witnessing to Muslims.  

Muslims and Christians are separated further theologically through the practice of a great body of 

Christians of venerating the Virgin Mary to the point that it gives the appearance of worship. These 

Christians often genuflect before the Virgin's statue, pray to her, garland her and in other ways  

approach her as one would a divine being. Understandably this is very confusing to a Muslim, especially 

since he would like to believe Christians when they strongly affirm that they worship only one God.  

METHODOLOGICAL BARRIERS  

Missionaries of 50 to 150 years ago—and sadly some today—approach the Muslim with an arrogant 

triumphalism that aimed at establishing the church victorious over a defeated and fallen Islam. Such an 

approach is nothing less than a deplorable Christian imperialism. Through arguments, public debates, 

critical tracts and books that exposed the so-called impotencies of Islam, Christians attacked the Muslim  

faith. These tactics tended more to infuriate the Muslim than win him to Christ. Argument alone seldom 

brings people to Christ. Edgar P. Dickie wrote it in a rather different context: “Proofs of the existence of 

God have made many skeptics. The declaration of the love of God has made many saints."9 An 

illustration of both the confrontational approach and the barrier it erects can best be seen in the 

examples of two exponents of this method in the early 19th century.  

The first is Samuel Zwemer. In many respects he was ahead of his time as evidenced through the more 

progressive approaches which he made. He was both a spiritual and intellectual giant as well as one who 

exhibited great love for the Muslim. Yet, it was a part of the spirit of the times to attack one's religious 

opponents with the purpose of proving the inferiority of their faith and establishing the superiority of  

one's own, thereby scoring points over the rival. The one who gained the most points in the argument 

won and was considered the possessor of the superior revelation, while the loser's faith was declared 

false.  

The philosophy of Zwemer's approach is revealed in his four claims to Arabia:  

1. The historic claim. He argued that the land was Christian long before it was Muslim. Therefore, 

Christians had inherited the right to be there.  
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2. The claim of the closed door. He advocated the penetration of the iron gates of Islam.  

3. The claim of womanhood. Since Islam had had a long and unenviable history of failing to raise 

the status of women, it is Christianity's responsibility to emancipate her.  

4. The claim of utter divergence in faith and ethics. Islam is not a Christian heresy or merely a 

non-Christian religion. It is anti-Christian in its Christology, ethics, history, and life.10  

Zwemer could see no point of contact, no common ground for mutual understanding and constantly 

demonstrated his preference for the confrontational method of approach. He optimistically clung to the 

conviction that, after the smoke and dust of battle had cleared, a victorious Christianity would rise to 

take the place of the Muslim religion which it had destroyed.11 

The second example of one who followed the confrontational approach is Karl Pfander, a German 

missionary who served in India around the mid-1800's.  

L. Bevan Jones notes,  

It was one of his failings that he either could not or would not issue a treatise on the Christian 

faith without turning aside to pass adverse criticism on the teachings of Islam or the character of 

Muhammad...ln places, too, his own arguments were weak, a fact of which Muslim 

controversialists took full advantage.12  

In Pfander's book, Mizan ul-Haqq (Balance of Truth), he set out to disprove the Muslim contention that: 

(1) the Old Testament foretells the mission of Muhammad; (2) the language in the Qur'an is an 

indication of its divine origin; and (3) the contents of the Qur'an indicate the divine origin of 

Muhammad's mission.  

Jonathan Holmer's contended that it was  

Muhammad's personal conduct and the fact that Islam was spread 'by the sword' which were to 

Pfander, final proof that Muhammad was not a true prophet and Islam is not a true revelation.13  

Pfander's book ended, making clear five criteria by which he reckoned the truth of a revelation:  

(1) it must satisfy the yearnings of a soul; (2) it must be in accordance with the dictates of conscience 

under God; (3) it must exhibit God as just and holy; (4) it must set God forth as eternal, absolute and 

unchangeable; and (5) it must contain no contradictions.  

Pfander claimed that of these criteria, Islam satisfied only one, number four which stipulates that a true 

revelation must set forth God as eternal, absolute and unchangeable. On the other hand, he pointed out 

that Christianity fulfills them all. By similar reasoning, Muhammad does not meet those standards set by 

Pfander, which are necessary to be a true Prophet. Therefore, he announced, that truth of Christianity  

and the falsity of Islam have been 'proven.’14  

Dr. S. V. Bhajjan, Director of the Henry Martyn Institute of Islamic Studies, Hyderabad, India, charged 

that Pfander thus “sowed the seed of enmity and hatred in the hearts of Indian Muslims and they 

started to suspect the missionary efforts of Christians as a plot to destroy Islam in India."15  
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The fact that the confrontational approach of the past years has borne so little fruit in Muslim 

evangelism is sufficient reason for us to seek a more effective route to the Muslim heart which Roland 

Miller describes as the "greatly possible."  

ATTITUDINAL BARRIERS  

We would do well to first examine our personal attitudes. Oftentimes we hold a negative view towards 

the Muslim and whether or not these negative dispositions are expressed vocally, the Muslim is quick to 

sense their presence. Such a mind set is inimical to good relations which must be established if the 

Christian witness is to be effective. If in our contacts we exhibit attitudes of superiority, or 

condemnation or enmity, we succeed not only in losing them, but in increasing animosity between the 

two groups as well.  

Above -all, we Christians should rid our hearts of every trace of prejudice. Failure to do so will bring us 

squarely back to the old position of confrontation and subsequent polarization.16  

There is a second barrier of attitude, which may be erected by the church in its feeling toward the 

Muslim convert. Oftentimes, after the Muslim becomes a Christian he finds the church unprepared or 

unwilling to accept him wholeheartedly into its fellowship.17 Other Muslims, becoming aware of this  

half-hearted reception, are reluctant to come to Christ because they feel that they cannot cope with 

such attitudes on the part of Christ's earthly body.  

It comes as quite a shock to the new convert to find himself on the outside, both in respect to his newly 

adopted Christian community and the old of which he was a member. On the one hand, the church 

oftentimes looks upon him with suspicion as one would a spy from the enemy camp; while on the other, 

he may have been disowned by family, rejected by friends and treated as a traitor by other Muslims.  

The solution to his woes is often long and painful. Some advocate the establishment of a Muslim church 

made up of converts from Islam, but this is less than satisfactory for it negates Paul's declaration that in 

Christ there is no difference in creed, culture, race, or gender for he has broken down the middle wall of 

partition. If Christ, by his death on the cross, bas demolished this barrier, have we the right to erect it 

again?  

A more biblical and reasonable solution would be to encourage the Muslim convert to make every effort 

to maintain his old cultural and community ties while at the same time to patiently forge new links to 

the local church. When there are four or five converts, they might be baptized together and come into 

the church, all the while maintaining strong ties to the Muslim community. There is strength in numbers 

both from the side of standing firm in the new faith and in convincing the church that Muslim believers 

can be a genuine asset to the Kingdom of God.  

From the church's side, it is both important and urgent that it recognize its deficiency of spirit that 

prevents it from opening its heart and arms to the Muslim convert. It is too late to simply suggest that 

the church set about laying aside old discriminatory practices. Rather, it is time to proclaim that the  

church, with all haste and determination, should forcefully throw aside any practice or attitude toward 

Muslims or other international friends that is out of harmony with the spirit of Jesus Christ. If the church 

gives the convert the cold shoulder, he may start wandering from church to church in search of a  

spiritual home, never being able to settle down and grow in discipleship as every new convert has the 
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right and duty to do.18 While serving in India, I encountered such a convert. For the two years he had 

been a Christian he had drifted from missionary to missionary. It is altogether likely that, had he  

found a church that extended to him warmth and welcome, he would have made it his church home.  

Sadly, too many churches today are failing to fulfill their commission to become a New Testament 

koinonia. What of the New Testament Church? It is recorded in Acts 2:42, "They devoted themselves to 

the apostles' teaching and fellowship, to the breaking of bread and prayers." What is missing the  

church today? Is it not the fellowship, the koinonia? The church without this vital ingredient is lacking 

wholeness as the Body of Christ and no Muslim can be expected to come to it.  

CULTURAL BARRIERS  

The fifth obstacle to effective Muslim evangelism is indeed formidable and requires our most dedicated 

and sustained efforts to overcome. The necessity for our continuing to seek solutions is underscored by 

Anthony Harrop who warns that if Christianity is seen primarily in terms of a Western religion within a 

foreign cultural framework, it will most likely be rejected.19 The Willowbank Report adds:  

It is evident that people receive the Gospel most readily when it is presented to them in a 

manner which is appropriate and not alien to their culture, and when they cap respond to it 

with and among their own people.20 

Let us see how this is translated into practical expression. For example the Muslim is taught to show 

great reverence and respect for the mosque. Can you imagine his chagrin when he comes to a church 

and the people do not take off their shoes or wash themselves before entering? They appear to be  

irreverent for they fail to cover their heads in God's house. All about are unfamiliar sights such as 

musical instruments, sometimes pictures which God has forbidden and so much furniture that if one 

wanted to prostrate oneself before God, there would be no room. In addition to these objectionable  

practices, men and women mix and sit together in the congregation, making it difficult to have pure 

thoughts or concentrate on God.21  

As we consider the foregoing, Muslim resistance may not be to the Gospel so much as it is to foreign 

cultural forms which have crept in slowly and increased over the years until they have reached an 

unacceptable level for people of different backgrounds to whom we seek to witness.  

Our task then is to break down as many of these cultural barriers as possible, remembering "that Jesus 

stands in judgment on all cultures...(and) longs to enter and transform each one."22  

Patrick Sookhedeo challenges us to replace old "aversion patterns" with love and concern. He cautions 

us to "make careful distinction between Christian truth and cultural forms in which it may be 

expressed." Each Muslim must really hear the Gospel in his own cultural context.23 He reminds us of  

Jesus' words:  

This gospel of the Kingdom shall be preached in all the world for a witness unto all nations (all 

ethnic groups—ta ethne), and then the end shall come.  

Here the mandate is to reach out to all ethnic groups with the Gospel and to do so effectively demands 

that we contextualize the message. In seeking ways towards an effective witness to Muslims after a 
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manner to which they can relate, we could do no better than follow the principles that Paul adopted as 

the basic philosophy of his approach:  

"For though I am free from all men, I have made myself a slave to all, that I might win the more. 

To the Jews I became a Jew, in order to win Jews; To those outside the law I became as one 

outside the law…that I might win those outside the law. To the weak I became weak, that I 

might win the weak. I have become all things to all men, that I might by all means save some: (1 

Cor. 9:19-22).  

MATERIAL BARRIERS  

The main thrust of this section is directed toward converts in the Third World. However, since important  

principles are discussed, it has a universal application and may guide us in similar situations.  

Perhaps more promising converts have been lost or their witness seriously eroded by the material 

barrier than any other. To avoid this pitfall, the witnessing agent should determinedly separate the 

Gospel message from all forms of material aid or relief, unless it can be offered by the local  

congregation of which the convert is a member.24  

After 35 years of missionary service in India, Donald McGavrin wrote,  

Any visitor to the mission field is likely to come away with the idea that mission work consists in 

schools, hospitals, leper asylums, agricultural institutes, printing presses, and the mission 

compounds from which these multifarious activities are carried on. The churches would seem to 

be a small part of the whole and subservient to the mission station. This impression would be 

largely correct...The institutionalized mission station is like an inverted pyramid, with huge 

accumulation of service organizations dominating the little congregation. This inevitably creates 

the idea that to be a Christian is to receive aid from  

institutions rather than to live a Spirit filled life... But that age is now over. A new age is upon us. 

A new pattern is demanded.25  

To this, Peter McNee adds,  

Today in the minds of many people, Christian mission is almost a synonymous term for relief or 

education or medicine. This attitude creates a very dependent church.26  

Phil Parshall, who served as a missionary to Muslims in Bangladesh for a number of years, is of the firm 

opinion that there ought to be no financial assistance in any form given to the new convert. He would 

further disassociate himself from all institutions which offer relief, health, educational assistance or give 

employment. He would find an alternative approach to the old "missionary compound" mentality. 

Parshall's group tells new converts that they must remain in their villages despite abuse, ridicule and 

beatings. They are encouraged to accept hardship in the New Testament sense of suffering for Jesus. 

The role of the missionary is to teach, encourage, pray for and fast with converts. In this manner the 

converts develop a vertical dependence rather than a traditional horizontal one.27  

Donald McGavrin, moving closer to a center approach, responded to Parshall's opinions. Instead of 

advocating an abrupt, no-help-under-any-circumstance policy, he agreed that "help, when administered 
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with great care and great knowledge of how readily it produces bitter fruit, in an essential part of  

Christian mission."28  

The debate will undoubtedly continue.  However, rather than assuming a dogmatic posture and 

declaring that under no circumstances will any help be given, or following the opposite extreme, that of 

doling our relief, jobs, living quarters and even the promise of marriage partners, we should seek a 

better way. Would we not arrive at a happier solution by judging and acting upon each case on its merits 

without fixing any absolutes from which we would never budge? An extreme position leaning one way 

or the other could be a barrier to witness and our task is to dismantle barriers permanently, not remove 

one and in its place, erect another.  

COMMUNICATION BARRIERS  

Much miscommunication is the outgrowth of cultural conflicts. We dealt with this problem briefly but it 

will be helpful to further examine certain misconceptions and stereotypes which constitute obstacles to 

communication.  

The communications barrier is thrown up when members of various religious or racial groups—in our 

case, Muslims and Christians—hold prejudicial views and unflattering stereotypes, each about the other. 

At the 1982 WASAI Consultation on the preparation of biblical literature for Muslims, conducted by the  

United Bible Societies in Bangkok, certain of these misconceptions held by Muslims about Christians 

were set down. They include:  

1. A new believer will be obliged to eat pig meat and drink wine.  

2. Followers of Jesus are immoral. They dance, drink, and practice other loose living habits.  

3. The religion of the disciples of Jesus is a Western religion and is therefore weak.  

4. A new believer will be given money, a car, a house, a wife, employment, an overseas trip, etc.  

5. After becoming a follower of Jesus, the new believer must place two feet on the Holy Qur'an 

and speak against it.29  

An equal number of the misconceptions held by Christians about Muslims are just as far-fetched and 

ridiculous. Some Christians believe:  

1. that all Muslims are insincere and that you cannot believe or trust any of them;  

2. that they cheat and are dishonest in business practices;  

3. that they worship Muhammad and that he was an immoral man and probably mad;  

4. that Muslims are also immoral, taking many wives and mistresses (concubines); that they are 

inherently vile, unprincipled people.  

Thus, sadly, there are barriers after barriers. Both Christians and Muslims must make use of every 

opportunity to correct misconceptions, born of ignorance, and each fail no longer to get to know and 

understand the other. As each group strives diligently to rid itself of prejudices and stereotyping,  

communications can be progressively restored.  
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Chapter Six  

 

INVITATION TO WITNESS  

In the last chapter we looked at some formidable barriers to witness already erected which we marked 

for demolition; we looked at potential barriers and made suggestions as to how to prevent their rise; 

and we considered the uselessness of removing harmful barriers, then putting up others in their place.  

Now, let us turn to the positive side before us. Where there are cons in the approach to witness, there 

are also counter-balancing pros and we must find them. We may see our invitation to witness in three 

lights: in the light of a new day, a new way, and a new commandment.1 First,  

A NEW DAY  

We have made many mistakes in the past in our approach to the Muslim; opportunities have been 

missed, but all is not lost! Evidences are all about us that there is a new openness and even a desire on 

the part of Muslims to hear and understand the Gospel. A Christian witness that is offered in an 

inoffensive manner and that is borne with hands and hearts reaching out in concern and love, is finding 

a positive response in mary parts of the world. A chaplain in the Arabian Gulf wrote,  

The Arab world of Islam was never as open to the 'People of the Book' (Christians, as intended 

here) as it is today. The term is from the Qur'an and refers to Christians and Jews. Here, it is 

applied to Christians. Hundreds of thousands of Christians are the welcome guest workers in 

every comer of it.2  

A few years back, a veteran worker among Muslims from the Sub-Continent said that, "Muslims are 

listening to the gospel message with unprecedented openness and interest."3 Despite the civil war in 

Lebanon, some Muslims have shown a new receptivity to the Gospel there. In Jordan, another long-  

term worker observed, "The last 40 years of sowing the seed of the gospel are now coming to harvest."4 

The heads of Bible correspondence schools and radio broadcasters express amazement at the volume of 

responses from Muslims coming in.  

Further evidence of the New Day of a different form that is capturing the attention of the West is the 

millions of Muslims who are immigrating to the United Kingdom, to almost every country in Europe and 

to the United States. In the latter alone, the number of Muslims exceeds three million, more than there  

are in all of Jordan. In these traditional Christian lands, with their extensive religious freedom, some, and 

perhaps many, are finding Jesus Christ as their Savior.  

In countries such as the Philippines, India, Thailand, Sri Lanka, Israel, many countries of Africa, as well as 

the West, where there are no Muslim governments, Christians are presented with unparalleled 

opportunities to witness with scarcely any opposition, other than that of family and peer groups. There 

are no official restrictions whatsoever to the open and free acceptance of Christianity, if individuals so  

choose.  
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The fact is, in this New Day of opportunity for Muslim evangelism, there are more doors opening up to 

the church than there are Christian workers ready to enter and take up the task of sharing their faith 

with Muslims. As Jesus reminded, "The fields are white unto harvest, but the laborers are few."  

Christians met Muslims seven centuries ago in bloody conflict. That was the first meeting. Today we are 

touching Muslims in a second meeting in great numbers and with unprecedented potentials for witness. 

Will we fail again and wait another seven long centuries for another opportunity or for one which may 

never come again? Who but God knows if this is our last great chance to witness to Muslims with the  

saving message of Jesus Christ?  

In the previous chapter, we looked at the barriers that divide us, many of which that were erected in the 

past. We have noted failures in attitudes and in communication. We have examined the approaches of 

those whose methodology in itself constituted a barrier to effective witness.  

In this New Day, there are those who are even now charting fresh approaches to Muslims which not 

only avoid giving offense, but which oftentimes are even welcome to the Muslim. Study groups are 

meeting, consultations are being held, missiologists are examining strategies and young, well trained, 

missionaries are seeking out new approaches, all to carry the Gospel effectively to the Muslim. We can 

and must learn from these efforts. For example, in give and take sessions at the first consultation 

conducted by the World Council of Churches in Chambessy, Switzerland in 1976, Muslim and Christian 

leaders came together to discuss frankly with one another mission in Christianity and da'wa ("call," 

"propaganda," or simply "mission") in Islam. The Muslims accepted the fact that the Christian religion is 

a missionary religion, so commissioned by Jesus, himself. Christians, on the other hand, acknowledged 

that Islam, too, is a missionary religion, so "mission" per se was not the issue. That to which the modern  

Muslim scholars objected was the way in which Christians approached Muslims. They voiced protests at 

advances to Muslims which took advantage of poverty situations, ignorance, or sickness or that 

otherwise appeared to offer inducements to Muslims to change their religion. They criticized their 

Christian counterparts for their demeaning attitudes, their posturing of superiority, their know-it-all 

smugness that would not admit that there was any wisdom or goodness in the Muslim religion.  

The appeal of those Muslim leaders was, "Why can't we be equals, respect and show regard for one 

another's faith?"5 

Truly a New Day is upon us. The old is past. Very much of it was unproductive, if not outright destructive 

of good relations between Muslims and Christians. As we seek paths that will lead us to a more effective 

witness to Muslims, we shall look at three outstanding Christian scholars and bridge-builders: one a 

teacher, one a churchman and one a former missionary. We will find that the approach of each narrows 

the gap that has too long separated Christians and Muslims. Our first role model is  

Professor Edward J. Jurji and His Approach of  

Appreciation and Strategy of Education 

Dr. Jurji was my Islamics professor at Princeton Theological Seminary, now emeritus. He is an authority 

on world religions, particularly on Islam. Dr. Jurji always lectures and writes from the Muslim's 

perspective in a way that enables his students to understand and interpret Islam from within.6 Where 

Zwemer and Pfander attacked Islam, searching out weak areas for assault, Jurji does just the opposite, 

calling attention to the strength and beauty of Islam. He believes that "neither contempt for other 
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peoples' religion nor passive acquiescence to the similarity of all faith," will contribute anything to the 

creating of greater understanding on an interfaith level.7 He avoids extreme views such as expressed  

by Northrop and Hocking, who would seek the unification of world cultures on a purely intellectual and 

philosophical basis. Jurji would not allow for the substitution of understanding for reconciliation, neither 

would he sacrifice the claim of Christianity that it alone can transcend the confusion and disunity of 

history. 8  

He summarizes his approach:  

Christianity does not seek to throw intellectual or theological grenades at the non-Christian 

structures of the world, but in keeping with the spirit of its Lord, to build the citadel of faith 

through appreciation and education.9  

Jurji would go as far as any towards bringing the two peoples as close together as possible, but never at 

the risk of sacrificing the uniqueness of the Christian faith which proclaims that Jesus Christ is God's 

redemptive agent in the world and that it was his atoning death on the cross that brought salvation 

within the reach of every man.  

Our next bridge builder to Islam is  

Bishop Kenneth Cragg and His Call to Interpretation,  

Understanding and Encounter 

Bishop Cragg's skill as an Islamic scholar, his warm devotion to the Gospel and his love for Muslims, 

eminently qualify him to guide us into a meaningful and satisfying Muslim-Christian encounter. In his 

book, The Call of the Minaret, which set him apart as a leader of stature among Christians interested in 

bearing a faithful witness to Muslims, Cragg issues several calls to Christians that challenge the very  

best in us as we consider our approach to "The People of the Mosque."  

The first is the  

Call to Understanding  

We, as students of Islam, should equip ourselves with some tools of understanding and communication. 

Acquaintance with the language and literature is an invaluable help and any serious student should 

endeavor to achieve a certain degree of competence in these fields.  

We Christians need to exercise great understanding of another sort as we see Islam in the painful throes 

of renewal and attempts to come to terms with modernity. We can identify with Muslims and offer a 

patient understanding, recognizing that Islam is undergoing a process of redefinition which calls not for 

criticism, but sympathy and an attentive ear.10  

The second call of Islam to Christianity is the 

Call to Service  

There are several helpful services still greatly needed and appreciated by Muslims, and oftentimes 

welcomed by their governments, such as schools, hospitals, relief of poverty and assistance to refugees. 

Of course, Dr. Cragg realizes as we all do, that today, in 1986, many Muslim countries are able to 
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perform those necessary services for themselves and some have wealth to help, and do help, their 

poorer sister countries. Yet, countries such as Bangladesh, Pakistan, India, Jordan, and Lebanon, among 

others have special needs that oftentimes Christians and Christian countries can assist in meeting.  

Obviously the foregoing refers to assisting Muslims in their home countries. Even so, the reference is not 

without relevance for an effective approach to Muslim evangelism in our land. Muslim immigrants 

coming to America have numerous needs—jobs, language, children's day care service, etc. We may 

watch for these needs and help our Muslim neighbors with some solutions.  

Next, we have the  

Call to Retrieval 11  

Here, Cragg opens by delivering a painful indictment against Christianity's failures towards Islam in the 

past. He points out that Islam's rapid conquest of vast Christian area was not due primarily to Muslim 

power, but to Christianity's power failure. He demonstrates how the very rise of Islam came about 

largely as the result of Christianity's failure in purity and in fervor, a failure of the spirit.t- He affirms that 

it was the Prophet's purpose to replace Christianity with Islam because Islam represented what 

Christianity should have become, but failed to become. But, Muhammad's tragedy was his attempting to 

displace a faith he had never really known. He was exposed, but to very little more than what amounted 

to a poor caricature of the real faith.13  

Cragg's plea then is for Christianity to stage a retrieval and effectively interpret Christianity and succeed 

in an area that, up to now, has been marked by dismal failure. Cragg explains that the objective in 

speaking of retrieval is not that as attempted by the Crusaders, a repossession of what Christianity lost, 

"but the restoration to Muslims of the Christ whom they have missed." This retrieval, he says, is not  

territorial, but spiritual.  

It aims not to have the map more Christian, but Christ more widely known...The surest way to repair 

what we have been, is to tell what Christ is...Retrieval leads to interpretation.14  

Call to Interpretation  

Cragg affirms that "interpretation involves a person-to-person relationship...(just as) the program of the 

kingdom of heaven is soul by soul." He reminds Christians that our particular call is to establish bridges 

to the minds of Muslims and in order to do this, we must get close enough to be heard and for them to 

be convinced of the worth of our story.15  

Bishop Cragg cites five ares for meaningful Christian interpretation: (a) the Christian Scriptures; (b) the 

Person of Jesus; (c) the Cross; (d) the Christian doctrine of God; and (e) the Christian church and a 

Christian society.16  

He pleads for active rather than theoretical interpretation:  

Let us strive so to conform our homes, our lives, our professions, our offices, our leisures, and 

our affairs to the allegiance of Christ that men may take knowledge of Him in what we have 

allowed His grace to make us...So, the church is discovered; and in the church, all the rich 

meaning of God, of the Scriptures, of the Cross and the Christ.17  
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The third approach that brings us as Muslims and Christians closer together is that of former missionary 

to Algeria and immediate past Director of the Duncan Black Macdonald Center for Islamic Studies, 

Hartford, Connecticut.  

Dr. Willem Bijlefeld and His Call to  

Dialogue and Witness 

Bijlefeld skillfully steers the student of Muslim-Christian relations between the Scylla of dialogue-ism 

and the Charibdis of proselytism to the safer waters of a holistic Christian witness. He would caution us 

not to become confused by the attraction of the call of one to the exclusion of the other that would lead 

us away from the middle course of a balanced ministry and approach to Muslims.  

It would be a serious misrepresentation to claim that Dr. Bijlefeld was not a strong advocate of 

Muslim-Christian dialogue, for he certainly accepts the validity of dialogue as an effective means of 

strengthening Muslim-Christian relations. But he also accepts the validity of witness as a positive  

approach to Muslims where it would be welcome and would not be offensive to those to whom it was 

offered. He affirms that both may foster good relations between the two groups. However, Bijlefeld 

would insist that the two are not mutually inclusive. They are not synonymous and should remain as  

separate approaches. Both are honorable, legitimate and each has its time and place in the 

Muslim-Christian encounter. He laments the fact that oftentimes, evangelicals confuse the two. For 

example, we might call our Muslim friends to dialogue and then proceed to witness to them. He 

cautions that we should avoid this. If we call what we are about to engage in dialogue, let it be dialogue, 

with all of its risks and its opportunities. On the other hand, if we intend to witness and our Muslim 

friend is receptive, then we should freely and openly share our faith with him. Bijlefeld considers it 

grossly unfair, if not outright dishonest to call witness dialogue and use dialogue as bait when our 

underlying intent is to seek to convert. Again, I would emphasize that Bijlefeld in no sense discourages 

witness; in fact he encourages it. He is not among those, who, after looking at the small response of the 

Muslim to the call of the Gospel, would say, "Why bother? There is so little success in confronting the 

Muslim with the Christian faith, leave him, and turn to those who are responsive. Witness to the Muslim 

has been a failure, so why witness?" Bijlefeld notes that the church in Algeria has taken this position and 

does leave the Muslim alone. From my own experience in the Middle East, I found the same thing true 

among the Eastern churches. Most of them are openly negative toward any witness to Muslims. Of 

course, a part of the problem is in the area of legality for it is illegal to attempt to convert Muslims. At 

least it has been in many of these countries in the past and there is strong pressure against conversion 

today. A part of many churches' reluctance to witness to the Muslim is for the sake of religious peace. 

We face that problem in India. Then again, the reason why the church in many of the older countries of 

the world is reluctant to witness to the Muslim grows out of deep historic roots. As Islam swept across 

much of the world, the Christians erected high communal walls to retard the hemorrhaging of the  

Christian communities, and halt the life blood of the damaged church from further flowing in the 

direction of the powerful Muslim community. Also, a big part of the reason why the Eastern churches do 

not engage in a program of Muslim evangelism is simply indifference, all too often, the besetting sin of 

us all!  

But, where witness is impossible or limited, rather than close the conversation with our Muslim friends, 

dialogue, can keep the lines of communication open and may certainly be considered a bridge to the 
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Muslim community. Through it we can share friendships, joint social action and participate in  

other activities of mutual interest and concern.  

Bijlefeld points out one extreme view as expressed by Samuel Zwemer. Zwemer claimed that Muslims 

have committed the final, irrevocable sin against the Holy Spirit as pronounced in Hebrews 6:4-6. The 

former Algerian missionary charged that to hold this view is Christian imperialism, pride, and arrogance 

at its worst. It is saying that somehow God's mercy is shut off, that there is no chance for the Muslim; 

leave him to his fate.  

Bijlefeld asks if we, as concerned Christians today, believe that the church is mission, that mission 

originated in the very heart of God and was delivered through the Holy Scriptures, as well as personified 

in the life, ministry and death of Christ, what is to be our response? He answers by saying that if we  

are true to our calling, we will be a witnessing people; by being a witness to God to whom Christ Jesus is 

reconciling the world. Some Muslims will not consider Christianity because they believe that Islam 

contains all that Christianity ever had, plus the addition of the latest revelation of God to the Prophet  

Muhammad. There is only one answer to give to the Muslim who believes that he has all the truths of 

Christianity, and that is the answer of a people dedicated in life to the service of Jesus Christ, who can 

witness to the truth that the grace of God dwells in them shaped by their confession of Jesus.18 We do 

this for the love of Christ. We must do it. We read in II Corinthians 5:14-20:  

"For the love of Christ controls us, because we are convinced that one has died for all...All this is 

from God, who through Christ reconciled us to himself and gave us the ministry of 

reconciliation...So we are ambassadors for Christ, God making his appeal through us."  

We have been speaking in broad terms of the New Day for Muslim evangelism. We have looked at the 

examples and approaches of dedicated and competent leaders that unite Muslims and Christians and 

that bring us closer in friendship, appreciation, and mutual respect. It is indeed a day for bridge-building 

that will allow for two-way communication and for us to draw near to the Muslim heart and by the same 

means provide a way for him to take the journey of faith that leads to the Savior of mankind.  

It is now time to turn to specifics and examine some practical approaches in witnessing to Muslims. 

Approaching them effectively for Christ in our New Day calls for  

A NEW WAY  

It is not enough to simply refine, restructure or overhaul old approaches, though there is nothing we do 

that is totally original. But the day of old confrontational encounters, debates, arguments, the scoring of 

points fortunately has passed. We must now bring to bear our best effort to formulate progressive 

strategies, to adopt new and refined methodologies, to take radical departures geared to the time,  

but all the while remain anchored to the faith we confess in Jesus Christ. All that we undertake must be 

a part of a dedicated effort that will seek to elicit a positive response on the part of the Muslim to the 

Good News of God in Christ Jesus. Our first directory will be that of  

Improved Communications  

In our discussion on new approaches, communication heads the list. We have been talking at Muslims, 

even to Muslims, but all too seldom with Muslims. However you describe it, they have not heard us. 
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Talking with Muslims can best be done in the context of their culture. Just as we cannot communicate 

through an alien language, neither can we communicate through an alien culture. Some of these ideas  

were addressed in the previous chapter.  

We recognize that the church is made up of culturally and racially differing groups, but in this diversity 

there is also unity. But there can be no unity that is born of pride or feelings of superiority; only that 

which comes as the result of surrendering our cultures and racial differences to the judgment of Christ, 

seeking his greater unity. This is the cross-cultural approach of the New Testament.19 To communicate  

effectively we will recognize that in evangelism, worship, and church structure, everything is culturally 

related. Carrying this to its furthest conclusion leads us to look at the question of homogeneous units: Is 

this desirable? Earlier we saw the establishment of mosque churches, Jesus mosques, Messianic 

mosques, as a potential barrier. Martin Goldsmith cautions  

We have to be very careful on this racial division of the church. Homogeneity In the church 

could become ecclesiastical apartheid. To observe this principle and not break down the middle 

wall of partition is anathema...20  

The Gospel carefully contextualized can be adapted to fit any culture if the core of the Gospel message is 

left intact. There, can be great advantage to experimental worship in special places and under special 

circumstances, always remembering that we worship God in spirit and in truth that goes' beyond forms 

and structures. Even so, indigenous forms of worship are to be encouraged for the purpose of making it  

possible for the Gospel to become deeply rooted in a particular cultural context.21  

We will further find that in communicating the Gospel to Muslims, there is not so much resistance to the 

Gospel as there is to the manner in which we present it. Our problem oftentimes reflects a lingering 

cultural over-hang. As one Christian in India expressed it:  

It is the way that the Gospel is presented that poses serious problems to the world community, 

and not the Gospel itself. It is the manner in which Jesus Christ is communicated that creates 

religious dissensions, not Jesus Christ himself.22  

In recognizing then removing these disabilities we can move progressively towards exploring some of 

the many appropriate cultural accommodations through which we can improve communications 

between Muslims and Christians. 

Anyone who has worked with Muslims realizes that they have a high regard for the familiar. Thus, it is 

unrealistic to deprive the potential convert of all meaningful forms of worship to which he has become 

accustomed. I propose to submit some ideas or suggestions which could be tried, applying any changes 

or modifications considered necessary. Most have actually been used in Bangladesh by Dr. Phil Parshall 

and his group, and as such, are not offered as untested or merely theoretical innovations.23 

1. Use Muslim linguistic forms in the place of the more traditional Judeo-Christian vocabulary of 

the church.  

2. Set up a facility for washing prior to prayer just outside the worship center.  

3. Remove shoes and sit on the floor during prayer times.  

4. Provide wooden stands for use as Bible holders, similar to those used for the Qur'an in the 

mosque.  
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5. Prayer might be offered with uplifted hands and with the eyes open in Muslim fashion.  

6. Chant the attributes of God, the Lord's Prayer, and possibly the Bible reading or Scripture 

portions used. This will require practice and should not be attempted extemporaneously.  

7. Embrace one another in brotherly Muslim style.  

8. Plan a prayer service on Friday, the Muslim day of prayer. Prayer to a Muslim carries great 

significance. It is one of his chief expressions of submission to Allah. So important was it that the 

Prophet Muhammad increased the number of times of daily prayer from the three taught in the 

Qur'an, to five times, and the Prophet's followers have so prayed since that time.  

We can communicate with the Muslim in no better way than through prayer. I was closely associated 

with a Muslim friend for many years in the Middle East. One day, after meeting him on the street, I 

invited him to a prayer meeting our mission group was having that evening and he came. The room in 

which we met had no chairs or other furniture but rugs and cushions covered the floor. Our prayer 

leader had so arranged it, though not knowing that a Muslim would be present. As we prayed some of 

the missionaries became fervent in prayer and knelt with foreheads touching the floor, others 

prostrated themselves before the Lord. Each brought his/her personal problems or those of loved ones 

at home before the Lord. My Muslim friend joined in. Afterwards, with an expression of amazement he 

explained that he didn't realize that Christians prayed with postures before God such as Muslims use. He 

was further impressed by the intimacy with which 'the members talked with God, "like a friend," as he  

described it. Later, we both moved to the same city where he took a position in a local school. This 

friend started coming by our office each morning before going to work to pray together with whoever 

was there. Within seven years of that compatible prayer meeting, he became a believer in Jesus Christ 

and is now baptized and participates, as opportunity provides, in Christian work (I have refrained from 

specifying name and locations to protect this friend who yet maintains a Muslim identity in his home 

country).  

Joint prayer can never be underestimated as an effective means of communication with the Muslim 

heart. On many occasions Muslims will welcome you into their homes for prayer, if nothing more than 

to simply offer a brief prayer before leaving. Muslims I have known welcome the ministry of praise and 

intercession.  

Other suggestions leading to effective communication include  

9. Encourage fasting. Consider fasting with your Muslim friend during the month of Ramadan. 

Invite him to break the fast one evening at your home and accept his invitation to share a similar 

meal at his home.  

10. Avoid using the word, "Christian," for oftentimes this carries with it negative cultural and 

historic overtones. For example, it was "Christians" who launched the Crusades; "Christian" 

imperialists aggressively wrested their lands from them, colonized them and exploited their 

people. A better term might be simply, "believers in Isa (Jesus)," which eaves a much more 

positive imprint on the Muslim mind, especially since Jesus occupies such an honored position in 

the Qur'an. 

11. Emphasize the spiritual dynamics. In addition to prayer, engage in such activities as Bible study 

and worship whenever possible with the potential convert.24  
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As we search for a New Way we can leave no avenue of approach, no means of improving 

communications unexplored. Before moving on to some practical expressions of witness, I wish to 

express again that the importance of our recognizing the urgency of the need for establishing more 

effective lines of communication cannot be over emphasized. One group of Christians working out of 

California is promoting and conducting Muslim awareness seminars, encouraging the churches to 

discover the Muslim in their midst. The group shows interested Christians how to approach the Muslim,  

extending a hand of friendship, with the expressed intent of helping them find salvation in Jesus Christ. 

It also conducts seminars, teaching programs, and offers practical helps in order that church members 

can gain skills and competence that will enable them to effectively share their faith in Christ with 

Muslims.  

In continuing our search for new ways of approach to the Muslim that will elicit his positive response to 

the Gospel, we will next examine some tested  

Practical Approaches to Witness  

Several of the following activities were attempted in India by members of the Baptist mission with 

varying degrees of success. I am convinced that with proper contextualization, they could be used to 

advantage in America and other western countries.  

Literature Ministry  

The first principle to remember is to avoid confrontational polemics and literature of an argumentative  

nature. Be very selective and try to use simple statements of the Christian faith, such as, "Jesus, the Man 

You Ought to Know," "Basic Christian Beliefs." Also, Christmas and Easter tracts and brochures are 

helpful.  

Certainly biblical selections such as synoptic gospel portions, Psalms, the lives of the Prophets 

mentioned in both the Old Testament and the Qur'an, are among the best sources and are appreciated 

by Muslims. It is always preferable to form some relationship with the person to whom you give or  

sell the literature. If possible, ask for a time of meeting for discussion on what he has read and would 

like further explained.  

Where possible, Scripture distribution around or near schools is a valuable long-term investment. The 

material selected should be simple in order to be understood by young readers. As just indicated, for 

both young people and the larger audience, be selective for certain carefully chosen passages are more 

helpful for Muslims than random verses. Harrop suggests that  

when preparing Scripture selections for distribution to the general public, it is useful to highlight 

passages that relate to commonly felt needs among the Muslim population. A simple example is 

the constant need for food and water that is felt among many Muslims around the world. It is an 

example that has a spiritual application, as in the case of Jesus' encounter with the Samaritan 

woman in John 4.25  

There is still a useful place for colporteurs. John H. Ritson shares one experience. After selling a Turkish 

Bible in a coffee house in Alata, Turkey, a colporteur heard the following conversation between two 

Muslims:  
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You see that man—he is God's policeman; he searches daily for those who have no Bibles. When 

he finds such a man he insists on his buying a Bible, and if he does not buy, he reports him to 

God in prayer!26  

Media Ministry  

Check every opportunity for using the media sources available to present Christ to the widest possible 

Muslim audience. In many countries there are Christian sponsored broadcasting stations through which 

Gospel programs can be arranged. Well-balanced messages and inspiring music coming into the quiet of 

a seeking Muslim's room can be a powerful stimulant to create the desire to know more about the 

person and work of Christ. Christian broadcasting has a special appeal to illiterate people who have to 

depend on their transistors for news, cultural, political and many times, religious information. The 

Christian voice should always be among those programs within their hearing.  

Newspaper evangelism can often prove effective. A short message on some aspect of the life of one of 

the prophets or experience in the life of Christ may elicit a positive response.  

The simple quotation of Scripture verses or short pieces during holy seasons such as Christmas and 

Easter on the meaning and significance of the celebrations will usually arouse interest. In a media 

ministry, it is of utmost importance that there be adequate follow-up. Encourage the listener or reader 

to respond to the message, then arrange for a personal encounter if at all possible.27  

Film and Cassette Ministry  

In Karnataka State, India, where I served, we found that the arranging of film shows on the life of Christ 

and related biblical themes, in both urban and rural settings, to be among the most effective aids to 

evangelism that we employed. People of all religious backgrounds came in large numbers to see the 

pictures. One film, "The Life of Christ," produced by a professional studio using well-known actors, was 

shown commercially in hundreds of India's cinema houses. People would weep as Christ suffered and 

cheer when he rose from the grave and exclaim when coming out of the cinema hall, "Why haven't we 

heard this story before?" Baptists purchased a 16mm copy and have showed it scores of times, always 

with people flocking to see it. Usually after each film showing, a short evangelistic message would be 

delivered, tracts distributed and Bibles and books offered for sale. In almost every case this program was 

followed up with home visitation and arrangements made for additional evening evangelistic services. In 

this manner Bible study groups and house churches, which include Muslim participants, have been 

started.  

Similarly, a cassette or record playing ministry offers advantages. Tapes or records can be circulated 

under the direction, of a local pastor or church planter. This method is being rapidly developed in 

several countries with satisfactory results.  

Social Ministries in Disaster Area  

Baptist have always moved quickly to the aid of stricken people in areas where they work. We need to 

be particularly careful to meet the emergency needs of our Muslim friends as a tangible expression of 

Christ's love and His concern for the whole person. In serving Muslims we cannot over emphasize the 

importance of a holistic ministry. The personalized touch given in meeting human needs speaks to the 
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Muslim's heart. But it is not necessary to wait for the church to provide aid for those suffering from 

natural disasters. Individual Christians should be among the first on the scene with whatever assistance 

they can offer. A good neighbor policy will not only create good will but will also help lay the foundation 

for a favorable reception of the Gospel. Harrop relates that when a flood devastated several Muslim 

villages in Pakistan, some Christian villages near by collected 3,000 rupees to give as relief assistance. 

This was warmly and gratefully received by the Muslim village heads.28 Baptist disaster teams have  

rendered ministries of mercy in stricken areas in America with great effectiveness. As Muslims increase 

in number in this country, sooner or later emergency relief for distressed Muslims will be called for. We 

must be ready to respond quickly and adequately.  

Literacy Classes Ministry  

Such classes should provide an auspicious opportunity for introducing such reading material as "Who is 

Jesus," and "The Man You Cannot Ignore," to the student who is beginning to read. Other literature 

especially prepared for women should be considered. This is becoming one of the most effective  

means for reaching Muslims in America. Our own Southern Baptists Literacy Missions program, which is 

rapidly expanding, can serve your group or church admirably. If you have not already established such a 

program, or joined one nearby, do so at your earliest possible convenience.  

Cultural Ministries  

The Rev. Bruce Nicholls suggested some highly practical and popular approaches to the Muslims using 

cultural expressions. He relates that one Easter Sunday, an interfaith group in New Delhi presented a 

mushairah (poetry recitation) in a Muslim area of the city. More than a dozen Christian Urdu speaking 

poets recited their own compositions in praise of Jesus Christ, to which the highly appreciative Muslim 

audience showed its approval. Rev. Nicholls noted that "if the same message had been presented by 

traditional preaching, ...a riot may well have taken place."29 He added,  

How rich is the Word of God expressed in poetic form—the Psalms, the Song of Solomon, 

sections of the...prophets...In the New Testament the great Christological passage of Philippians 

and large sections of the Book of Revelation come alive when the poetic form is retained. 

Scripture must be recited not just read. This suggests that there is a great potential for recording 

Scripture in poetic form on tapes and records to be replayed in Muslim communities especially 

among the illiterates.30  

Each Christmas Dr. S. V. Bhajjan, Director of the Henry Martyn Institute in Hyderabad and a famous Urdu 

poet in his own right, invites the Muslim poets of that large area to a function where they recite their 

poetry. The poems are occasionally collected and distributed. This expression of cultural solidarity and 

affirmation of Muslim talents has met with enthusiastic response and is an effective door to greater  

Muslim-Christian understanding. Dr. Bhajjan also arranges periodic qawalis, which are a kind of singing 

or chanting of versified sayings, proverbs, even stories (the word is derived from the Arabic, qawl, or 

"saying"). In addition to the Muslims' performances, the Christian participants sing or chant Christian  

qawalis which are well received by the Muslims. On some occasions they turn it into a qawali 

competition in which each side is judged and an award is given to the declared winner. This can become 

highly spirited and very entertaining.  
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Ministry of Story Telling  

This is an activity that is close to the heart of all Asians as well as Westerners. Jesus was the master story 

teller. His parables caressed the poor and afflicted with concern and kindness, but stung the haughty 

and the oppressor as the lash of a whip that had found its mark. Preaching by story or parable does not 

create anger, opposition, or rejection of the Lord. Rather, it conveys the fundamental truths of the 

Gospel in a manner that is not only acceptable, but welcome and sought after.31  

Ministry of Drama  

This particular cultural expression might include the presentation of plays with a biblical theme. I have 

witnessed nativity plays at Christmas in villages in which Muslim children participated, much to the 

delight of their parents and other village elders. Furthermore, the message of these dramas will remain 

for a lifetime in the minds and hearts of those youthful actors. More serious drama could be presented 

using local casts. The variety is inexhaustible: plays on the passion of Christ at Easter, on the parables of 

Jesus, and what greater human interest is there than that found in the story of the "Lost (Prodigal) Son"? 

You may be surprised to find that during rehearsals, other Muslims may ask the director to be included 

in the cast of players.32  

Ministry of Proverbs  

Christians are all aware that there are biblical proverbs which can make a spiritual truth come alive and 

which can explain in a minute that which might take ten minutes to preach. Most cultures are rich in 

proverbs: For example, "One fish makes the whole pond dirty," may be used to explain the 

consequences of sin.33  

Nicholls reminds us that  

The Book of Proverbs is full of distilled wisdom covering every aspect of life—marriage, children, 

work, leisure, eating, success, and failure... In the Gospels Jesus made apt use of proverbs, for 

example, '(Y)our heart will always be where your riches are,' (Matt. 6:21).34  

Biblical proverbs may be used effectively for wall texts for sale and distribution. Muslim calligraphers are 

quite adept at producing the most artistic forms of monograms such as the Lord's Prayer, the Beatitudes 

and shorter scripture passages. Calendars can be printed with Bible scenes and verses for each day. 

School time tables with scriptures on the back are often appealing to Muslims students. One Christian 

group in Germany prints these in Arabic in attractive forms and sends them to distribution points all 

over the world.  

 

Ministry of Bible Correspondence Courses  

Much of the effectiveness of this means of evangelism is due to its characteristic of confidentiality. The 

lessons may be advertised in the newspapers or over Christian radio. For those who respond-sand my 

experience is that many Muslim youths will be among the number—the lessons are returned in 

unmarked mailers in order that the correspondent's household will not know of his new interest unless 

he elects to inform it. After several have finished two or more courses, enquirers' conferences can be 



74 
 

conducted where those enrolled are brought together for a one or two-day period for discussion, Bible 

study and prayer to establish personal relationships with them. In those gatherings, there may even be 

some who are ready to confess their faith in Christ. There will almost certainly be enquirers. Two points 

are of importance to keep in mind: first, the material sent to Muslims should be especially prepared for  

Muslims, and second, an active follow-up should be rnaintained.35  

Ministry of Youth Camps and Conferences  

Such activities need to be well planned and structured and have adequate time for conducting, at least 

from three to five days. They should be held at appropriate sites such associational camp or conference 

grounds. It is important that separate times be arranged, one date for the young men and another for 

the young ladies. The project may be planned as a summer camp with the usual activities but with Bible 

study sessions geared to Muslim needs and understanding. 'Since the Qur'an encourages Muslims to 

read the Taurah (O.T.), the Zabur (Psalms), and the Injil (Gospels), books or passages from these sources 

could be selected for study. It is of utmost importance that total freedom be allowed the participants 

with no high pressure proselytizing efforts being employed.  

These activities will be more effective when conducted for Muslims, along with other internationals, and 

with only a few carefully chosen American young people. However, there is room here for adaptation 

and adjustment according to local situations.  

It is very important to have the camp or conference staffed with counsellors and program personnel 

who have been trained to use a Christian approach to people of other faiths in general and to Muslims 

in particular. Great care and sensitivity must be exercised throughout the operation. Once word gets  

out that it is a Christian "trap," where Muslims are caught and Christianized by the use of unfair 

advantage, the program will be finished, as far as attracting Muslims in concerned.  

On the other hand, it can become a much appreciated activity, especially in large Muslim populated 

areas. The recreational, creative and fellowship elements can meet significant social and relational 

needs of young Muslims.  

By a similar token, it can furnish excellent contacts for follow-up efforts aimed at individual participants 

to nourish any early spiritual stirring that may have begun in their consciousness.  

So successful was one such venture in India that one Christian leader was invited to conduct a similar 

camp-conference in a mosque compound in Madras.36  

We began this session by noting that, in our search for New Ways of Muslim evangelism in this New Day, 

old, warmed over ways wouldn't do. While the emphasis on striking out in new ways and getting out of 

old ruts is correct, there is nothing that is totally new. We simply employ some tested and tried 

methods, then give them fresh expressions that will enliven them with relevance for today. It is much as 

Anthony Harrop says,  

Presenting the gospel message to Muslims is not so much a question of new methods, as of the 

same methods—only more of them and more carefully used. The Scriptures continue to be the 

most effective method of Christian outreach in the Muslim world. They are the means by which 

almost all Christian converts from Islam have found their way to Christ.37  
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So, in all of the ministries we have reviewed, remember that the core of each is the Gospel of the Good 

News of God in Jesus Christ. We don't deceive ourselves. Muslims have never come to Christ in great 

numbers through mass conversions. In Muslim evangelism there are no quick results, no short cuts. Yet, 

if we can, as Harrop suggests,  

(S)ee clearly what we are trying to do, if we can define the process step-by-step, and if we have 

faith and love to persevere, then we can effectively and confidently present Christ's message. as 

revealed in the Holy Scriptures, to the Muslim...38  

Paul's encouragement is timely:  

So then, my dear brothers, stand firm and steady. Keep busy always in your work for the Lord, 

since you know that nothing you do in the Lord's service is ever useless, (I Cor. 15:58).  

Finally, the effectiveness of our witness in a New Day, in a New Way depends to an overwhelming 

degree upon our openness to follow  

A NEW COMMANDMENT  

A new commandment I give unto you that you love one another; even as I have loved 

you...(John 13:34). 

The "new" element of this which is sometimes called the "Eleventh Commandment" is contained in the 

words, "as I have loved you."  

In my experience after 35 years of living and working among Muslims, I have never encountered a 

Muslim convert who said that he came to Christ as the result of some convincing arguments concerning 

the divinity of Christ. Nor have I heard any Christian worker make such a claim in reference to a convert. 

The conversion of a Muslim almost universally comes about through deeds of kindness and love. You 

may demolish all the barriers, follow all of the strategies and methods calculated to be effective in 

Muslim evangelism and still never win a Muslim to Christ, if the element of love is missing from your life 

and witness. S. V. Bhajjan who has spent a lifetime working among Muslims in India and Persia said,  

Christian theology may help a Muslim to some extent, but his heart will never be conquered 

unless Christ's love and concern are shown to him through...our own good actions done for 

him.39  

Shaykh Michael Mansur, a Muslim convert in India, writes appealing to Christians to love their Muslim 

acquaintances.  

It is your duty to assure the Muslim, not only through words but through actions, that you are 

his friend, that you are interested in his welfare, and that he is truly dear to you; let whatever 

you do for him be motivated by love and concern for his salvation...40  

Dr. Bhajjan suggests five ways in which we can demonstrate our love for Muslims: be friendly, 

understand the Muslims and his faith; and be patient, prayerful, and believing.41  

Concerning the need for understanding the Muslim and his faith, Dr. Bhajjan explains, that we are to try 

to know and accept him as a fellow human being, then study his religion, which is precious to him. He 
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cautions: "Do not study Islam with the aim of finding fault. Rather, look for its good points and be glad 

about them."42 He explains that telling about Jesus Christ is an expression of our love for the Muslim. To 

love the Muslim is not to seek a kind of compromise. It does not mean, "Don't tell him anything about 

the Gospel, because that might offend him."43  

There are examples from around the world that indicate when we Christians make a sincere effort to 

love Muslims, they prove far more receptive to the Gospel than we ever dreamed. As Patrick Sookhedeo 

affirms: "Whether we have initially perceived Muslims as friends, neighbors, or enemies is irrelevant. 

Jesus asks us to reach out in love to Muslims at home and abroad."44  

One of the finest statements on the witness of love was made by the late Virginia Cobb, former 

Southern Baptist missionary to Lebanon. Her address, given in an area conference in Tehran, Iran, in 

June, 1969 included this statement:  

Christ's love was genuine concern for the total welfare of those he came to save. It was 

demonstrated not spoken. It was not limited to salvation from judgment but included healing, 

moral reaching, crossing of social barriers, comforting, calming, freeing, touching the 

untouchables, and befriending sinners. He did these things not merely as bait, but in many 

instances where no mention is made of "evangelism."  

To love as he did means seeking the good of others in every sphere, actively and without 

reciprocation, without even appreciation, without conversions. It means accepting the 

inconvenience or hurt they may cause us without lessening our positive efforts on their behalf. 

Perhaps the only way we can prove—to ourselves or others—that we love in this way is to be 

really concerned about the 'this worldly' welfare of some who reject the message, to feel real 

friendship for some outside the circle of believers, to keep on serving those we feel will not be 

won.  

How can we expect a Muslim to accept a bare statement of a belief so different, against which 

he is already conditioned, with no demonstration of its power or meaning? What would be 

required to make YOU give serious consideration to another religion? God won us by coming to 

us and outloving our enmity. We can only present his gospel by going to them and outloving 

their suspicion, enmity, and rejection.  

Therefore, there must be some concrete demonstration of love. It can be personal, in the 

relationship between friends, or institutional—schools, hospitals, English classes, reading rooms, 

community centers...radio programs and publications that are directed to real human needs.  

…The services rendered must be a sincere expression of concern, with no other motive. Active,  

unselfish service in the name of Christ is more likely to win converts than zealous 'preaching for 

results', which often turns persons away.45 

_____________________________________________________________________ 
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