CHAPTER 4


HISTORY of Muslim-Christian 


Theological Encounter





Islam and Christianity have confronted each other for fourteen centuries.  The encounter has involved both military forces and the polemics and apologetics of scholars.  This chapter deals with the latter only, giving concern to the atoning death of Christ.  Chapter 5 will focus on the views of the Islamic commentators on the death of Christ.


The earliest Muslim-Christian theological encounters were similar to the more modern ones.  After the writing of ’Izhar al-Haqq by Rahmat Allah Hindy�xe "Hindy"�,� and particularly at the beginning of this century, Muslims began to develop considerable polemic literature.  The Christian apologists, in turn, began to answer these polemics in a flourish.


Gaudeul�xe "Gaudeul"� argues that the Muslim-Christian controversy, Òas taken up by the Islamic Reformists of Egypt�xe "Egypt"� in the last decades of the ninteenth century and the first decades of the twentieth, should not be considered entirely different from what had been in India and in an earlier period.Ó�  


In dealing with the history of Muslim-Christian theological encounter, this chapter is divided as follows:


�
1. Background of the Encounter


2. Early Encounter (the Beginning of Objections and Apologetics)


3. Medieval Encounter


4. Mission Encounter


5. Modern Views and the Encounter


6. Contemporary Views


7. Conclusion





The Background of Encounter


We shall survey briefly the situation in the Arab Peninsula before the time of Islam and at the beginning of Islam.





Before Islam


The church began to struggle against heresies from its first days, and the struggle reached a peak in AD 325 at the first Council of Nicaea as the church met to formulate the Nicaean doctrines and refute the Arian�xe "Arian"� heresy.  Some Arian�xe "Arian"� adherents migrated south to Arabia�xe "Arabia"� after being refused by the church.  Although the Nestorians�xe "Nestorians"� were concentrated in Mesopotamia, some of them later migrated to Arabia�xe "Arabia"� in exile from the domain of the Byzantine emperor.  The Mariamites taught a Trinity�xe "Trinity"� that included the Virgin, holding that God had married her and together they produced Christ.  The church had fought these heresies for centuries before Islam.�  But these sects shaped religious thinking and practice in Arabia�xe "Arabia"� before Islam. 





Early Islam


It was the deification of the Virgin and the use of such expressions as ÒTheotokos�xe "Theotokos"�Ó (Mother of God) that confused Muslims.  This appeared in Sura 5:73, ÒThey do blaspheme who say: God is one of three in a Trinity�xe "Trinity"�.Ó Muhammad rejected the Trinity�xe "Trinity"� of the Mariamites.�


Muhammad got his information from opponents of Christianity; hence, he held that Jesus was not God nor the Son of God, ÒIn blasphemy indeed are those that say that God is Christ the son of MaryÓ (Sura 5:17).  And Jesus is recorded as denying that He is God, ÒHad I said such a thing, Thou wouldst indeed have known itÓ(Sura 5: 117).


Dorman�xe "Dorman"� argues that,





Although Docetism had probably disappeared from the East long before Muhammad’s time, Mani�xe "Mani"�chaean ideas persisted, and both Mani�xe "Mani"� and Basilides�xe "Basilides"� had taught that another person was changed to resemble Christ, took his place and was crucified�xe "crucified"� instead of him.  Basilides�xe "Basilides"� taught that Simon of Cyrene was the one substitute�xe "substitute"�d.�





This idea was transferred to the Qur’an� and the Gospel of Barnabas�xe "Barnabas"�.  The Qur’an says in Sura 4:157, ÒBut they killed him not, nor crucified�xe "crucified"� him, but so it was made to appear to them.Ó  But there are qur’anic verses that seem to affirm the reality of Jesus’ death. Some light may be thrown on this contradiction by considering the various statements in chronological order in the developing stages of the Qur’an.  But Chapter 5 deals with this problem in detail.


In addition to the problems of the Trinity�xe "Trinity"� and the character of Jesus,  Sonship, Deity, the Incarnation�xe "Incarnation"�, and the Cross, there was another important point of encounter and conflict, which is the validity of the Bible.  This chapter deals primarily with events in the theological encounter that are related to the death of Christ.  Other dimensions of the encounter, for example, those being related to Christ and His character, will be discussed briefly.


As for the validity of the Bible, it is essential to mention that there was a text of the Torah that Muhammad himself held, according to Ibn Kathir�xe "Ibn Kathir"� in his inter-pretation of Sura 5:43.  The Qur’an says, ÒBut why do they come to thee for decision, When they have (their own) Law before them?Ó  When some Jews brought to Muhammad two people who committed adultery, asking him about the punishment, he asked for a Torah.  They brought him a copy, and he put his hand on it saying, ÒI believed in you and in God who sent you,Ó then someone read a passage (maybe from Deuteronomy).  Therefore, it could be argued that there was a Torah (probably in Hebrew) available to Muhammad and his followers in the seventh century.  This tradition about Muhammad giving the authority to the Torah, which was brought to him, was uncovered through the research of the present writer in 1989.�


The superficial beginning of Muhammad’s encounter with Christianity happened during his journeys to Syria in a caravan as a trader.  But a casual reading of the Qur’an quickly reveals a number of passages on Jesus and on Christianity giving them both honor.  The Christians are the nearest in love according to the Qur’an, ÒAnd nearest among them in love to the Believers wilt thou Find those who say, ‘We are Christians’Ó( Sura 5:82).  But Muhammad’s attitude gradually changed towards Christians, as can be traced throughout the Qur’an.





The Developing Stages of the Qur’an


After thorough and deep study of the Qur’an, Yusuf Dura al-Haddad�xe "Haddad"� traced the developing stages of the Qur’an in his Al-Qur’an wa ’l-Kitab (The Qur’an and the Bible).�  Following Muhammad’s theological encounter with Christianity, we can divide the stages as follows:





The Meccan�xe "Meccan"� Periods


The first Meccan�xe "Meccan"� period (610-615) can be called the Christian period.  Muhammad’s message concentrated on God’s existence (monotheism) and majesty.  The thinking of this stage appears similar to Christianity to the extent that during the first Hijra (migration) to Ethiopia the Christians living there considered Islam as a Christian sect.�  The followers of Muhammad were holding Sura 19, which favors Christianity.





According to Nöldeke’s chronological scheme the earliest statement is 19:33, the infant Jesus’ reference to the day of his death and the day of his being raised.  In the original version of the revelation - the version recited to the Abyssinians by the Muslim refugees from Mecca�xe "Mecca"� - this was probably the culmination of the story.  The Abyssinians�xe "Abyssinians"� [Ethiopians�xe "Ethiopians"�] may well have understood it as referring to the crucifixion�xe "crucifixion"� and the resurrection on the third day.  The state-ment itself is, however, much less precise.  It does not specify how and when Jesus was to die nor how and when he was to be raised?�


The second Meccan�xe "Meccan"� period (615-620) is the Israelite�xe "Israelite"�’s period with some assimilation of the Old Testament stories of the prophets.�  Muhammad was persecuted and urged to migrate to Medina later on (622), where he encountered the objections of the Jews because, to them there was no prophet outside Israel, and Muhammad’s teaching did not agree exactly with the Old Testament.�


The third Meccan�xe "Meccan"� period (620-622) is the period of the ÒOne Nation.Ó  Muhammad continued along the previous line of the unity of God.  This period ended with the second famous migration to Medina.�


Contrary to Sura 19, the other statements about Jesus’ death, all occur in Medinan�xe "Medinan"� revelations.�  Whatever the historical context of Sura 3:55, (Òso peace on me the day I was born, the day I die, and the day that I shall be raised to life again!Ó), it could be argued that,





it evidently involved a dialogue between Muslims and Christ-ians in which the principal bone of contention was the unity of God.  On that occasion, Jesus’ death was a secondary matter and, for this reason, 3:55 is perhaps deliberately imprecise.  It seems to refer to God’s receiving Jesus in death. . . .  Moreover the reality of the crucifixion�xe "crucifixion"� is neither asserted nor denied.�





For the verse of controversy (Sura 4:157), Nöldeke reckons that most of Sura 4 originated between the end of the third year and the end of the fifth year, after the Muslims had broken with the sizable Jewish community in Medina.�  Therefore, Sura 4:156-9, Òreads like an attack . . . to referee between rival Christian groups and rally their support in the face of Jewish opposition.  Here for once the crucifixion�xe "crucifixion"� is very much in the forefront of the debate. . . . it is not entirely clear what position the Qur’an espouses.Ó�


Although Sura 5:117 has a later date, it makes an impression similar to Sura 3:55.  It says, ÒGod my Lord and your Lord, And I was a witness Over them whilst I dwelt Amongst them; when thou Didst take me up Thou was the Watcher over themÓ (Sura 5:117).  ÒWhen thou didst take me upÓ can be translated Òcaused me to die�xe "caused me to die"�.Ó  These statements in Sura Ò5:17,75 neither assert nor deny the crucifixion�xe "crucifixion"�; their purpose is to emphasize the mortality of Jesus in order to counter exaggerated Christian claims concerning his divinity.Ó�  The Qur’an says, ÒThey do blasphemy who say that God is Christ the Son of Mary. . . .  [He] was no more than an Apostle; many were the apostles that passed awayÓ (Sura 5:19, 78).  It is notable that the last verse considers Jesus to be the same as other apostles who had died.  Why then was Jesus’ death not an actual one?  Chapters 5 and 8 deal with that in detail.





The Medinan�xe "Medinan"� Periods


The Medinan�xe "Medinan"� period (622-632) can be subdivided into six years of the ‘Middle Nation’ and the last four years before Muhammad’s death, which could be called the Islamic Period.  In the Medinan period he grew stronger, to the point that he rejected both Christianity and Judaism.�  The verse of Sura 9:29 is called the verse of the sword.  For fanatic Muslims, this verse can cancel all the other verses that are tolerant of both Christianity and Judaism.  It says, ÒFight . . . (even . . .) People of the Book, until they pay the Jizya.Ó 


Although Christian ideas had spread throughout  parts of Arabia�xe "Arabia"�, it is not at all clear that at the outset of his career Muhammad was aware of them, or that he ever possessed any great familiarity with such ideas.  Mecca�xe "Mecca"�, the city of Muhammad’s youth and early manhood, does not seem to have been a strong Christian center.  The adherents of the Christian faith there appear to have been few in number and poor in quality, for example, the tribes of Najran�xe "Najran"� in the North West of Arabia�xe "Arabia"�, the strong Ghasasena�xe "Ghasasena"�, and ‘Aseir�xe "‘Aseir"�.�  Therefore, the Jewish effect on Islam is stronger than the Christian one.


The Islamic Law agrees with most of the Jewish Law.  Jews contributed many traditions and Muslim scholars try to purify the Hadith from these, calling them ÒIsraelite�xe "Israelite"� traditions.Ó  Being affected by Jews, Islam inherited enmity to some Christian beliefs, but not that which is related to the death of Christ because the Jews did not deny His Crucifixion.


Islam was also affected by pre-Islamic Arabia�xe "Arabia"�n religious thought.  The most astonishing is the agreement of Islamic ceremony with that religious thought.  Muhammad performed the lesser pilgrimage to demonstrate to the Meccan�xe "Meccan"�s that Islam was not a foreign religion, but essentially an Arabia�xe "Arabia"�n one.�  Abu al-Faraj al-Jauzi�xe "Jauzi"�, a great Muslim scholar,� agreed that Islam was affected by the pre-Islamic religious thought of the Arabs� as outlined in the ‘aqiqa and other sacrifices in Chapter 3.  





Early Encounter


The organized Christian apologetics were begun by John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"� (d.753) to answer the Caliph al-Ma’mun�xe "Ma’mun"�’s objections.  The organized written objections had begun by the time of Ali al-Tabari�xe "Tabari"� (d.855), one century after the apologetics of John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"�.  Therefore, the early encounter will be divided into three sections: the beginning of the objections and the apologetics, the organized apologetics, and the organized objections.





The Beginning of the Objections and Apologetics


The first successors of Muhammad were the four Caliphs, the Rashidun (632-661), then the Umayyads followed by the ‘Abbassids�xe "‘Abbassids"�.  Under the Rashidun there was no real theological encounter.  During the time of the Umayyads (661-749) in Damascus�xe "Damascus"�, Muslim theologians began to discuss the problems of the status of sinners, evil, and free will�xe "free will"�.�


The ‘Abbassids�xe "‘Abbassids"� (749-1258) in Baghdad came to power as religious reformers against the Umayyads, and encounters with Christianity developed.  ÒThe clergy became trained in the art of dialectics and polemics in Greek, Syrian, Coptic�xe "Coptic"� and even Arabic.  Muslims speaking only Arabic remained illiterate but familiar with the traditions of Arabia�xe "Arabia"�, whose convictions were simple and strong.Ó�


Gaudeul�xe "Gaudeul"� maintains that when Khalid Ibn Yazid founded a library called the Bayt al-Hikma (House of Wisdom), Istafin al-Qadim translated Greek books into Arabic.  The ‘Abbassids�xe "‘Abbassids"� developed intellectual movements such as that of Bayt al-Hikma founded by al-Mutawakkil (852) who restored ÒOrthodoxÓ Islam and persecuted the Christians.  Hunayn Ibn Ishaq was the head of Bayt al-Hikma.  He translated more than 150 books from Greek into Arabic.  These books included many subjects and even the Old Testament from the Septuagint (LXX).  The choice of subject matter is an indication of where the Muslim rulers’ interests lay.  They were not interested in Christian theology or in religious works, but in science, medicine and philosophy.�  Gaudeul�xe "Gaudeul"� continues,





The problem began when Greek philosophical notions and modes of reasoning were used to express Islamic �faith . . . during the reign of al-Ma’mun�xe "Ma’mun"� with the Mihna disaster (835-848).  When the Byzantine emperor refused al-Ma’mun�xe "Ma’mun"�’s order to send books, wise men told the emperor: Òif you want to kill their religion and shake their dogmas, do not refuse these books.Ó�


Muslims thought that ÒPhilosophy could present a danger for faith.  Reason could doubt Revelation and dialogue might be a threat to Islam.Ó  The first confrontation between Muslims and Christians took place on May 8, 639, through a debate between the Arab general ‘Amr Ibn al-‘As�xe "‘Amr Ibn al-‘As"� and the Jacobite�xe "Jacobite"� patriarch John, who enjoyed the support of all Christian sects.  The debate took place in the presence of representatives of three Christian Arab tribes.�


As a military leader, ‘Amr Ibn al-‘As�xe "‘Amr Ibn al-‘As"� sought not a theological debate but a military and political victory.  To justify his decision to allow John to translate the Injil, he adovcated a  kind of syncretism.  He ordered John to translate the Injil omitting the verses related to Christ’s divinity, the Cross, and baptism.  John refused and ‘Amr gave up his request saying; ÒWrite as you please.Ó  Thus, a translation was completed in June 639. ‘Amr turned to a new plan of mutual assistance with the Jacobite�xe "Jacobite"�.  The patriarch’s report emphasized the importance of the meeting and prayed for God to visit his church.�  But there was no hope of drawing Muslims to Christ.  Indeed, later on Christians died in their mission to Muslims, as will be seen in the Spanish martyrs’ �xe "Spanish martyr’s"� movement.





The Beginning  of Organized Apologetics


With the first contact Christians accepted Muslim rulers.  Politically and religiously they may have enjoyed more freedom than under the Byzantine rulers.  Islam appeared to them as a new Arian�xe "Arian"�ism.�  At the beginning there was no theological encounter, but when objections began, the Christians were on the defensive side.  The polemic approach was developed at the time of the Umayyads.


Apologetists tried to prove that Christianity’s way of thinking was respectable.  The Christians did not seek to convert Muslims.  Dorman�xe "Dorman"� maintains that, ÒIn the very first recorded controversial discussion, that of the patriarch �John I of Antioch�xe "Antioch"� and ‘Amr Ibn al ‘As, the Muslim asks the questions and keeps the offensive, and this is to a great extent the case throughout later controversy.Ó�  Dorman�xe "Dorman"� continues arguing that there was a spirit of eagerness for victory in the field of intellectual dispute and a coldness toward the spiritual needs of the opponent.  Allan Cutler�xe "Cutler"� argues that,





The ninth-century Spanish martyrs’ �xe "Spanish martyr’s"� movement was one of the most important in the history of Christian missions to the Muslims.  It was the first Christian mass movement, before the German Children’s Crusade�xe "Crusade"� of 1212 and the closely allied early Franciscan�xe "Franciscan"� mission to the Muslims.�


Cutler�xe "Cutler"� declared that, ÒThe history of Eastern Christian mission is still an uncharted wilderness, but it would seem that between ca AD 775 and 900, Christian missions to the Muslims went through a revival in the East.Ó�  He uses the term “revival” because there would seem to have been an earlier period of Eastern Christian missionary activity vis-a-vis the Muslims, beginning around the time of the Arab invasion of the Middle East (630s) and continuing to about 740.�  In Spain�xe "Spain"�, the Martyrs of Cordoba�xe "Cordoba"� Òdefended the right of Christian priests to receive and instruct converts from Islam.Ó�  


Attempts to convert Muslims to Christianity were not completely new.  Indeed, they had never been entirely absent from the scene of Christian-Muslim encounter.  Arab Christians, even living under Muslim rule, often mentioned such a conversion as one of the aims and possible outcomes of their disputes with Muslims.


However, it could be argued that there was a great change from the ninth century to the twelfth century, from the Spanish martyrs’ �xe "Spanish martyr’s"� movement (dying for Christ) to the Crusade�xe "Crusade"�s.  Chapter 7 deals with dying for Christ in our daily life.  But now we can deal with the early apologists and their organized work, giving more concern to their writings regarding the death of Christ.





John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"� (Mansur Ibn Sergun, 675-753)


Mansur resigned and became the monk John when ‘Umar II (717-720) tried to islamicize the top positions in the state.  He was an example of the early development of the polemical approach.  He gave Christians the answers for the Muslim objections.  In his work Disputation Saraceni et Christian,� he answers the question: Did Jesus die willingly or unwillingly? If He died willingly, the Christians should worship the Jews, not hate them, since they did God’s will.  But the Christian answer is that Jesus’ death was not willed by God, it was only permitted and suffer�xe "suffer"�ed, just as He suffer�xe "suffer"�s for us for doing things that are against His will.�


John’s disputation is focusing on special points of friction, beginning with, what is the cause of evil and of good?  Answer: God is the cause of good; the devil and man are the cause of evil.  Free will�xe "free will"� is a source of evil.  But Muslims say God is the author of evil, and so is unjust in causing them to sin.  On the other hand, Christians say that God created all things, then allowed man to reproduce; thus the fornicator alone is responsible.  But Muslims try to prove that God is the author of evil by asking, who forms children in the womb; if God does, then he is cooperating with the fornicator!�


When Christians were accused of worshipping the Cross�xe "worshipping the Cross"�, John of Damascus�xe "John of Damascus"� compared the kissing of the ÒBlack Stone�xe "Black Stone"�Ó during Al-Hajj, with that which appears as worshipping the ÒTrue Cross�xe "True Cross"�.Ó�  John attacks the kissing and worshipping of that stone, although Muslims relate it to Abraham.  One of the traditions says that he tied the camel to it when he was about to sacrifice Isaac.� “Suppose that it is of Abraham, . . . are you not ashamed to kiss it for the only reason that Abraham had intercourse with a woman, or because he tied his camel to it, and yet you blame us for venerating the Cross of Christ through which the power of the demons and deceit of the devil have been destroyed?Ó�  This was the apologetic argument of John.





Theodore Abu Qurra�xe "Abu Qurra"� (740-825)


Gaudeul�xe "Gaudeul"� argues that Abu Qurra�xe "Abu Qurra"�’s information on Islam is Òidentical to John’s, but he has a different method . . . .  He uses all the resources of dialectics.  Argument and syllogism are his usual weapons.  The aim is to con-vince the adversary and prove him wrong.Ó�  The relationship between him as a disciple, and John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"� as his teacher, may have been formed in a cloister at the monastery of Mar Sabar in Judaea.�


Abu Qurra�xe "Abu Qurra"� wrote not only in Greek like John, but also in Arabic and Syriac�xe "Syriac"�.  He lived at the time of al-Rashid and al-Ma’mun�xe "Ma’mun"�.  His Arabic works of fifteen essays include subjects such as, the Cross of Christ, the Trinity�xe "Trinity"�, the Incarnation�xe "Incarnation"�, the Sonship of Christ, free will�xe "free will"�, the prophecies, and the miracles.�


For this study, the importance of his writings is crystallized in his two Arabic essays about The Necessity of Redemption�xe "redemption"� and The Death of Christ.  In the former he says that there is no forgiveness except through Jesus’ passion.  He clarifies that there is no salvation�xe "salvation"� except through faith and belief in Jesus Christ and the mystery of his Redemption�xe "redemption"�.  In the other one, The Death of Christ, he says that the Son died for us, who are begotten eternally from the Father.  The Son died for us in His human nature, not in His deity.�


Similar subjects were dealt with in his Greek works in addition to his objection against Muhammad’s prophecy and mission.  When al-Ma’mun proclaimed that Jesus advanced Jews beyond Moses’ Judaism, and that Muhammad advanced the Arabs to Islam, Abu Qurra�xe "Abu Qurra"� responded that Moses and Christ did not only teach but they also performed miracles and signs.�


Despite his attitude, al-Ma’mun�xe "Ma’mun"� shows nobility, being open-minded, during Abu Qurra�xe "Abu Qurra"�’s debate with Muslim theologians.  To show that Christ is the Word�xe "Word"� of God and a Spirit�xe "Spirit"� from Himself, he used the Qur’an 4:171, which says that Jesus is a word and a spirit from God.


He entered into a long justification of the Incarnation�xe "Incarnation"� when the Muslim quoted ÒMy Father and your Father . . . my God and your GodÓ (John 20:17).  He compared the worship of the wood of the True Cross�xe "True Cross"� with that worship of the Black Stone�xe "Black Stone"� at Mecca�xe "Mecca"�, which embarrasses Muslims.� From the beginning ‘Umar the Caliph said that if he did not see Muhammad kissing the stone, he would not do so.�


Agnateus Dik�xe "Dik"� recorded the long dialogue of Abu Qurra�xe "Abu Qurra"� with the Caliph.  The same dialogue is attributed to Timothy�xe "Timothy"� and al-Mahdi.  The dialogue goes as follows:





Al-Ma’mun�xe "Ma’mun"�	: Why do you prostrate yourselves before the Cross?


Abu Qurra�xe "Abu Qurra"�	: Because it has been the source of life.


Al-Ma’mun�xe "Ma’mun"�	: On the contrary, it has been the cause of death.


Abu Qurra�xe "Abu Qurra"�	: Sure, but death caused the resurrection, and resurrection caused life.  Thus the Cross has been the cause of life.  We prostrate ourselves before the Cross, which opened for us the sources of life.�  


To show the power of God, who can get light of darkness and life out of death, Abu Qurra�xe "Abu Qurra"� quoted Exodus 15:23-25, Numbers 21:9.  From the New Testament he added 2 Corinthians 4:6.�  


In the presence of al-Ma’mun�xe "Ma’mun"� he answered the question: Did Jesus die willingly or unwillingly?  He gave the same answer as mentioned above by  John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"�, clarifying that Jesus died as a human being (in his human nature only).  The dialogue includes also the following:





Al-Ma’mun�xe "Ma’mun"�	: ÒThey did not kill him [Jesus] nor crucify him but it was made resemblance to themÓ [the Caliph quoted Sura 4:157].


Abu Qurra�xe "Abu Qurra"�	: But in Sura ‘Isa [sic], Òpeace on me [Jesus] the day I was born, the day I die, and the day I raise up.Ó  In Sura 3:55, ÒI am causing you [Jesus] to die and raising you up to me [God].Ó  Therefore, from these verses, it is clear that Jesus died and was raised up�xe "raised up"�.� 


The important question that was raised was whether Christ was slain willingly or not.  In answering this question Theodore Abu Qurra�xe "Abu Qurra"� gives the same answer as Theodore of Mopsuestia in his Synopsis of Christian Faith.  The Nestorian Timothy�xe "Timothy"� follows the same argument in his reply to al-Mahdi as will be seen in their dialogue.  ÒJesus died by God’s tacit permission, which preserves the free will�xe "free will"� of man.  If Jesus had saved Himself from the Cross He would have coerced His freewill and required that it should not accomplish His desire.Ó�


In that long debate Muslims, Òreturn to criticize the doctrine of the Trinity�xe "Trinity"� by asking whether God was deprived of his Word�xe "Word"� and Spirit�xe "Spirit"� while Jesus lived.  Abu Qurra�xe "Abu Qurra"� replied that God is not defined locally; his presence and his movement are incomprehensible.Ó�  In that debate they also discussed ‘free will�xe "free will"�’ as with John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"�.  It is admitted here that every human being is responsible for his actions.  But beginning the debate without definitions they reached no definite conclusion.�





Mark Swanson argues,





In the case of Theodore Abu Qurra�xe "Abu Qurra"�h, it is not at all inaccurate to speak of his work as an apologetic Òtheology of the cross� XE "apologetic theology of the cross" �.Ó  His argument for the necessity of divine redemp-tive suffer�xe "suffer"�ing�xe "redemptive suffer�xe "suffer"�ing"� stands at the very heart of his system.  The paradox of the cross--the paradox that God died, however carefully that phrase is construed--is vividly present throughout his writings.  Especially in the treatise on the icons, Abu Qurra�xe "Abu Qurra"�h presents Christ crucified�xe "crucified"� as the  great stumbling block�xe "stumbling block"�, the point at which one stands or falls, at which one confesses or rejects the faith of the Church. . . .  [His response was to] assert the particularity of the Christian faith precisely at this scandalous point: the shameful death of the one confessed as Lord and God.�





The Nestorian Catholic Timothy�xe "Timothy"� I (728-823)


While John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"� and Abu Qurra�xe "Abu Qurra"� represent the best of the orthodox polemicists writing in Greek and Arabic, there are also the important polemicists of the Nestorian and the Jacobite�xe "Jacobite"� churches.  They wrote their attack in Syriac�xe "Syriac"� and Arabic.


The disputation of Timothy�xe "Timothy"� I (781) with the Caliph al-Mahdi (775-785) is in the form of a letter preserved in both Arabic� and Syriac�xe "Syriac"�.  Timothy�xe "Timothy"� attacks Muhammad because there is no prophecy about him in the Bible.  But he praises Muhammad because of using the sword, not the word only, in fighting in the way of God (for God’s will).  Therefore, Dorman�xe "Dorman"� maintains that,





His praise of Muhammad is strong.  Mahdi asks, What think you of Muhammad? And Timothy�xe "Timothy"� says: Muhammad deserves the praise of the Arabs, for he walked with them on the way of the prophets, and he taught them monotheism as the other prophets did, and he even taught the Trinity�xe "Trinity"� in mentioning the Word�xe "Word"� and Spirit�xe "Spirit"� of God.  The Caliph answers naturally enough, ÒThen you must accept his teaching too.Ó  In his theology also Timothy�xe "Timothy"� appears similarly anxious to conciliate and to discover common ground.�


From the time of Timothy�xe "Timothy"�, Òdialogue freezes.  Argument soon becomes repetitive.  Timothy�xe "Timothy"�’s achievement was to present us with the form that dialogue was going to keep for centuries.Ó�


In their dialogue, Timothy�xe "Timothy"� and al-Mahdi discussed many subjects, such as the Trinity�xe "Trinity"�, the divinity of Jesus, His two natures and His Crucifixion�xe "crucifixion"�.  They also dealt with the witness of the Scriptures concerning not only Jesus but also Muhammad, in addition to some ceremonies such as baptism, circumcision and praying toward the East.�  Their dialogue was the same as in the dialogue of Abu Qurra�xe "Abu Qurra"� and al-Ma’mun�xe "Ma’mun"�, especially in the first two questions mentioned  above.


Then in the answer to a question about the prophecies concerning the Crucifixion�xe "crucifixion"� of Christ, Timothy�xe "Timothy"�, like most others, quotes Psalms 22:16-18; Isaiah 53:5; Jeremiah 11:19; Lamentations 3:4,30; Daniel 9:26; and Zechariah 13:7.�  The dialogue continues,





When Al Mahdi presses the text [Sura 4:157] that God made a similitude and it is to this to which the Scripture refers, Timothy�xe "Timothy"� asks whether God was a deceiver, and if this was the case then the disciples of Christ were not to be blamed if they reported what God intended them to see.  If Satan was a deceiver, who gave him the power over the disciples? The Caliph urges that it was dishonourable for Christ to die by crucifixion�xe "crucifixion"� but Timothy�xe "Timothy"� reminds him that other prophets had been slain as the Qur’an itself says [Sura 4:154].�


Al-Mahdi raised another important question as to whether Christ was killed willingly or not.  Timothy�xe "Timothy"� follows an argument close to that of Theodore of Mopsuestia in his Synopsis of Christian Faith: ÒDid our Lord die willingly or forcibly?  If he died willingly, he agreed with His murder�xe "murder"�ers, who in this case would not deserve the pain of death, but are all the more to be rewarded because they have accomplished His will.Ó�  The answer is that:





He did not die forcibly, and He was not weaker than his murder�xe "murder"�ers, because they hated Him and His sender.  He died by God’s tacit permission, which preserves the free will�xe "free will"� of man.  If He had saved Himself from the Cross He would have forced His free will�xe "free will"� and required that it should not accomplish His desire.  He did not force His free will�xe "free will"�, but He tacitly permitted the act of His crucifixion�xe "crucifixion"�.  Although able to save Himself, He did not do so in order to safeguard His free will�xe "free will"� and act spontaneously.�





‘Abd al-Masih al-Kindi�xe "Kindi"�


Al-Kindi�xe "Kindi"� was born in a Christian tribe called Kindah.  He became famous for his treatise in answer to ‘Abdullah Ibn Isma’il al-Hashimi�xe "Hashimi"�.  Both were supposed to have lived at al-Ma’mun�xe "Ma’mun"�’s court (813-833), but were mostly unknown.  Al-Kindi�xe "Kindi"� attacks Islam freely, therefore, he may hold a pen name.  The fact that his treatise was written in answer to a Muslim letter suggests what appears so often elsewhere in the history of the polemics, Òthat the field and the scope of the argument, as well as the tone and atmosphere of it, were usually set by Islam, and that Christians answered in defense, arguing on Islamic grounds.Ó�


The letter of al-Hashimi�xe "Hashimi"� was meant to bring al-Kindi�xe "Kindi"� to Islam to be united in faith as friends.  His answer was stronger than a mere acceptance of an interview.  It began by explaining the Trinity�xe "Trinity"�.�


Al-Kindi�xe "Kindi"� considers the pilgrimage as idolatrous because it has pre-Islamic origins.  (Chapter 3 deals with pilgrimage and its blood sacrifice in detail.)  He gives an account of the Christian faith, beginning from the prophecies in the Old Testament.  He used qur’anic verses about Christ’s birth, ministry, and teaching, and proved the truth of the New Testament.�





The Organized Objections


The organized objections began one century after the organized apologetics, and can be exemplified by al-Tabari�xe "Tabari"� and al-Jahiz�xe "Jahiz"� as follows:





Ali Ibn Sahl Ibn Rubban al-Tabari�xe "Tabari"� ( d. 855)


As a Nestorian, al-Tabari�xe "Tabari"� may have seen Christ as a man used by God, and found himself very near to the Islamic idea of Christ as a man and a prophet sent by God.  He was converted to Islam at the age of seventy, during the reign of the Caliph al-Mutawakil (847-861), who urged him to embrace Islam several times.�


Al-Tabari�xe "Tabari"�’s main objections appear in his book Al-Radd ‘ala ’l-Nasara (Refutation of Christians).  He attacked Christianity because it taught that Jesus was the creator and had been created. �  Gaudeul�xe "Gaudeul"� said of it: ÒRather than the result of a weak catechizes [catechism] it is simply an Islamized version of Nestorian polemics against the other Christians, considered by the author as little different from the monophysites�xe "monophysites"�.Ó�


Al-Tabari�xe "Tabari"� declares in his introduction that he wants to destroy Christianity.  He begins by presenting Islam in brief, but then asks some embarrassing questions of Christians, such as; ÒIt is said that Jesus was sent by God, how could he be God?  Can God undergo suffer�xe "suffer"�ing and death? Is Christ the creator or a creature?Ó�


In the third chapter, after raising the same objections, he concludes that ÒJesus is described as flesh and blood, a human being; tempted by Satan, he cannot be God nor one with Him.  The theology of salvation�xe "salvation"� makes no sense: how could weakness and defeat be salvific�xe "salvific"� if it exalts Satan over God?�  In the eighth Chapter he asks; ÒWhy do you make a God out of Jesus? He did not claim to be God, his disciples never said it, the virgin birth proves nothing. . . his miracles are not greater than other prophets.  The word ‘God’ is very loosely used in the Bible.Ó�





‘Amr Ibn Bahr al-Jahiz�xe "Jahiz"� (776-869)


The ‘Abbasid Caliph al-Mutawakkil carried on persecutions not only against Christians and Jews, but against heretical Mu‘tazilites�xe "Mu’tazilites"�.  Al-Jahiz�xe "Jahiz"� had an encyclopedic knowledge and was the religious thinker of the Mu‘tazilites�xe "Mu’tazilites"�.  At the Caliph’s order, he wrote Risalah fi ’l-Radd ‘ala ’l-Nassara (Letter for Refuting Christians),� but he made no mention of the death of Christ.





Medieval Encounters


This section deals first with the Muslim side, then with the response of the Christian side.  For this period Gaudeul�xe "Gaudeul"� argues that,





In the second half of the 11th century . . . Pope Gregory VII and the Abbot of Cluny sent missionaries and letters to Muslim rulers in North Africa and Spain�xe "Spain"�, circa 1070 - 1080.  These attempts at converting Muslims, and rulers in particular, were not entirely independent from the military expeditions and political moves of Christian against Islamic rule in the East or in the West.  They were rather part of a pendular movement of Christian zeal expressing itself in turn through the sword and the word.�











The Muslim Side


Those who were outspoken in their support of the Muslim side include Ibn  Hazm, al-Ghazali�xe "Ghazali"�, Ibn Taymia�xe "Ibn Taymia"� and al-Qarafi�xe "Qarafi"�.





Ibn Hazm (994-1064)


Ibn Hazm as well as al-Ghazali�xe "Ghazali"� played an important role in developing Muslim theology.  Ibn Hazm was a Spanish Muslim who wrote the famous book Al-Fiysal fi ’l-Milal wa ’l-Ahwa’ wa’n-Nihal, which is a devastating attack on the integrity of the Bible.  If Ricoldus’ work is a confutation of the Qur’an, as will be seen below, Ibn Hazm’s work could be fully described as a confutation of the Bible.� While it is the strongest of the attacks, and fanatic Muslims still use it, it has some points of misunderstanding and bias.  Some fanatic Muslims were led to Christ after comparing these points of attack with the exact interpretation, especially of the biblical paradox.�


For Ibn Hazm, Incarnation�xe "Incarnation"� is impossible for it would introduce innovation in God.  There are five possible explanations for Christians who say Christ became God:


1) He is no longer man but God.


2) God is no longer God.


3) Christ is both man and God at the same time--two natures   juxtaposed--as Nestorians�xe "Nestorians"�.


4) The nature of God changed reciprocally, one into the other.


5) Man and God became a third thing (in Christ), so Christ is neither God nor man. In addition Ibn Hazm maintains that the Bible says ÒIn him was life,Ó but did not say ÒHe was life.Ó�


But the more important aspect of this study is what he said about the Crucifixion�xe "crucifixion"� of Jesus.  He considers the Crucifixion as falling under the condemnation of Deuteronomy 21:22, 23.�





Al-Ghazali�xe "Ghazali"� (d.1111)


In his al-Raddu ’l-Jamil, (literally, ‘The Beautiful  Replay,’ but actually a work of ironical criticism), al-Ghazali�xe "Ghazali"� starts by saying that Òwhat he has seen of the arguments of the Christians for their belief are very feeble, and yet that the most thoughtful of Christians do not hesitate to accept them in spite of the obscurities and ambiguities which they present.Ó�  Concerning the analogy of the union of the soul and body for the union of the two natures in Christ, his argument is; who knows what the relationship is  between the body and the soul?  ÒBut further, how should it be legitimate to employ any such analogy when the stipulation is realized that Allah has no connection with the essence of any human being, in the way that the connection of the soul with the body is defined.Ó�


Al-Ghazali�xe "Ghazali"� compares the miracles performed by Jesus with those done by others such as the strong miracles of Moses, for example, changing the rod into a serpent, bringing out his hand leprous-white like snow, and the dividing of the Red Sea�xe "Red Sea"�.�  He proposed that the passages in the Gospel that attribute humani�xe "Mani"�ty to Christ should be taken literally, and that any other passages which predicate divinity to Him should be interpreted allegorically.�





Idris al-Qarafi�xe "Qarafi"� al-Sanhaji (d.1285/684)


Al-Qarafi�xe "Qarafi"� was a Maliki lawyer who lived in Egypt�xe "Egypt"�.  He wrote al-Ajwiba al-Fajira (Precious Answer to Shameful Questions).  At his time the tide of polemics and persecution began to rise.  The Coptic�xe "Coptic"� church suffer�xe "suffer"�ed greatly under the Mamluks.�  Gilliland�xe "Gilliland"� adds, ÒApparently, however, the Muslims did not fear the contact of indigenous Christians with those from the West.  They allowed Dominican�xe "Dominican"�s and Franciscan�xe "Franciscan"�s to enter, provided they made no effort to proselytize the Muslims.Ó�


Al-Qarafi�xe "Qarafi"�’s polemic work is divided into four chapters.  The second chapter has some difficult questions on the Crucifixion�xe "crucifixion"�, tradition, abrogation, deity of Christ, falsification of the text of the Old Testament, and the authenticity of the Qur’an.  He gives reasons why one should not worship Christ. 


In addition, he gives a series of statements or proofs against the deity of Christ and some proofs against the claim that the Cross was necessary for the salvation�xe "salvation"� of Christ’s people.  Al-Qarafi�xe "Qarafi"� uses the judgment scene in Matthew 25 to show that salvation�xe "salvation"� is really by good deeds. �


There are some writers that I have had to overlook, but those to whom I have given attention represent typically the medieval Muslim writers (taking into consideration those whom Al-Safi encountered, for example, Fakhr al-Din al- Razi as seen below�xe "Razi"�).





The Christian Side


For this side Gaudeul�xe "Gaudeul"� argues that,





During the 12th century, mission ‘through the word’ was seen with increasing clarity as incompatible with the recourse to force, or war.  But the Crusade�xe "Crusade"�s were not discontinued . . . an apostolate by preaching or writing developed with letters sent by Pope Alexander III (1159-1181) to many Muslim rulers and with Peter of Cluny’s translation and refutation.�


Christians began to realize that their mission to the Muslims required:


1. a climate of peace and friendship,


2. a more exact knowledge of Islam,


3. an adequate method of presenting the message, [especially as we know that we preach the Cross, which is a stumbling block]�xe "stumbling block"�.�


Gaudeul�xe "Gaudeul"� continues ÒHowever, this realization remained limited to a few church leaders and scholars . . . the general context of political and military struggle  prevented this new attitude from finding any echo. . . .  The usual response was hostile or polemical.Ó�  Although this realization is not new, we still need it. 





Al-Safi Ibn al-‘Assal�xe "‘Assal"� (1205-1285)


The Medieval apologists in the East can be represented by al-Safi Ibn al-‘Assal�xe "‘Assal"�.  Dorman�xe "Dorman"� recorded that al-Safi is one of the three Ibn al-‘Assal�xe "‘Assal"� brothers in Egypt�xe "Egypt"� in the thirteenth century.  His influence was felt on later writers.  Incontestably, he was the greatest apologists of the Middle Ages, and one of the greatest Christian apologists in the Arabic language� (in the Coptic�xe "Coptic"� church). Therefore, Òhe was the object of attacks even by the eighteenth century Muslim polemicist Ziyadah Ibn Yahya Ibn al-Rasi.  He has two anti-Christian polemical works directing his attack against al-Safi and al-Kindi�xe "Kindi"�.Ó�


In response to Muslim attacks, al-Safi wrote eleven apologetic works, in addition to the non-apologetic subjects that show his knowledge of Muslim theology and history, and both Arabic and Greek.  He responded to many Muslim polemicists such as al-Nashi’ al-Akbar (d.906), al-Jaffari(1239), and al-Dimyati.  But al-Razi�xe "Razi"� is a representative sample:


Fakhr al-Din Al-Razi�xe "Razi"� (606 A.H./1209) is one of the most famous Muslim scholars, displaying a brilliant, analytical questioning mind.  Chapter 5 deals in detail with his opinion and his six problems about al-Shabih (the substitute�xe "substitute"�), who was crucified�xe "crucified"� instead of Jesus, as Muslims said according to Sura 4:157.





In Kitab al-Arab‘in fi Usul al-Din (Book of the Forty about the Fundamentals of Religion), he affirmed that God cannot inhabit a creature, and that such inhabitation is neither necessary nor even optional.


Al-Safi replied in eight Chapters, establishing, first of all, the necessity of the inhabitation of God and its possibility, based on His love for the creature.  He next established that this does not mean that God needs a dwelling, but rather that He becomes one with the dwelling by this union.�


The idea of union was used previously by al-Ghazali�xe "Ghazali"� and other Sufi�xe "Sufi"� Muslims.  But as an apologist, al-Safi advanced evidences of the divinity of Christ that Òdistinguish Him from Moses and all other prophets, and he rejected the objection that God may dwell . . . in any man or even in [a tiny ant] . . . .  He then concluded by establishing the necessity of the Incarnation�xe "Incarnation"� of God in Christ, basing his arguments on reason and tradition.Ó�


In his turn aI-Razi�xe "Razi"� wrote Nihayat al-‘Uqul (The Result of Reason), which is a refutation of Christianity.  He claims that there is no difference between Christ and the other prophets.�





Thomas Aquinas�xe "Aquinas"� (1225-1274)


Thomas Aquinas�xe "Aquinas"� held that the Christian faith includes mysteries that are above our reason.  Therefore, the arguments of reason cannot prove our faith nor convince unbelievers, but they can answer their arguments, showing them to be insufficient.  Since Muslims do not accept our Scriptures, he refused to quote them.�


Among the many works of Thomas Aquinas�xe "Aquinas"�, two were written especially to help dialogue with Muslims. The method followed by Aquinas�xe "Aquinas"� presents some characteristics that may be important from a missiological point of view.  He refused to discuss the mysteries of the sacrament with non-believers, for the secrets of faith must not be revealed to them.�  Gaudeul�xe "Gaudeul"� adds, ÒThe negative view held by Thomas about Islam and Muhammad is inherited from other Apologists.Ó�  








For the polemics in Antioch�xe "Antioch"�, Gaudeul�xe "Gaudeul"� argues,





Thomas Aquinas�xe "Aquinas"� by a Cantor of Antioch�xe "Antioch"� did not give the whole picture.  Hence the ÒDe Rationibus FideiÓ is (at the same time) more practical than the Summa Contra Gentiles, and yet more superficial.  There is nothing on the Muslim denial that Christ was crucified�xe "crucified"� for instance, nor is there anything on the Falsification of the Scriptures, although Thomas kept referring to it in his demonstration.�


The writings of Aquinas�xe "Aquinas"� are based on the assumption that Christians and non-Christians can meet in depth because they have in common the same need for truth and the same ability to grasp it.�  But he used the Greek philosophy in his arguments, therefore, non-Christians could follow him.





Mission Encounter


The founding of the Franciscan�xe "Franciscan"� and Dominican�xe "Dominican"� orders was the beginning of a new era in the Christian approach to win Muslim converts by peaceful means.  Before these mendicant orders were established, the missionary activity of the Western church had been directed to the conversion of pagans in Europe.�


Most of the Friars�xe "Friars"�’ work was with Christians, dealing occasionally with Muslims.  Addison�xe "Addison"� says that their failures are equally characteristic of most of our modern attempts at the same hard task.�  But it could be maintained that the Franciscan�xe "Franciscan"�s and Dominican�xe "Dominican"�s are educational and medical missions that could pave the way for preaching the message of the Cross. Raymond Lull�xe "Lull"� and St. Francis of Assisi�xe "Assisi"� are examples of missionaries who encountered Islam.�


Raymond Lull�xe "Lull"� (1235-1314)


Lull�xe "Lull"�’s moving vision of Christ upon the Cross changed his life and gave him missionary zeal.  After that repeated vision he sold all his property, mastered Arabic, and began his deep Islamic study.�  


More important to our study is that Lull�xe "Lull"� pointed out that the Islamic sacrifices are quantitatively inferior to the Christian ones.  Muslims have only the annual sacrifice of ‘Id al-Adha in honor of the sacrifice of Abraham.�  Chapter 3 dealt with this subject in detail.





Francis of Assisi�xe "Assisi"�


The Franciscan�xe "Franciscan"�s and Dominican�xe "Dominican"�s began their missions to win Muslims peacefully rather than inciting a Crusade�xe "Crusade"�.  In 1219 Francis of Assisi�xe "Assisi"� had two fruitless interviews with the Sultan of Egypt�xe "Egypt"�.  He lived a sacrificial life until his martyrdom.�  Addison�xe "Addison"� argues that Òa new era begins in 1219 with the visit of Francis of Assisi�xe "Assisi"� himself to the [fifth] crusading army at Damietta. With characteristic intrepidity the saint crossed the lines to meet the Sultan of Egypt�xe "Egypt"�.Ó�


Francis had sent a group of brothers to Morocco where five of them were soon martyred in the same year (1219).  It was the beginning of martyrdom of Franciscan�xe "Franciscan"� missionaries.�  Chapter 7 deals with dying for Christ in our daily life.  








Modern Views and the Encounter 


Mahmud M. Ayoub�xe "Ayoub"� summarizes the modern views of the Sunni�xe "Sunni"� thinkers in the following words:





In contrast with the Sufi�xe "Sufi"� and Shi‘i�xe "Shi‘i"� view of the death and ascension of Christ, contemporary Sunni�xe "Sunni"� thinkers have shifted the emphasis of their arguments to a discussion of the meaning of the Cross in the Christian faith and to the question of the authenticity of the Gospel accounts regarding the death of Christ.  In this, they have taken an important step towards facing the crucial issues involved in Christian assertion of the Cross as a historical fact of cosmic dimensions, transforming and transcending history.�


Ayoub�xe "Ayoub"� compares the modern thinkers with the classical commentators in their earnest study of the Qur’an.  The latter tried to use material from the Qur’an to question the historicty of the Cross without understanding the problems of its significance for Christians.  Modern thinkers in their search for history refer to the story of the Gospel, but from a strictly Islamic perspective.�  Ayoub�xe "Ayoub"� adds that, ÒThe modern approach is dialectic and personal, . . . [it returns in its criticism to the nineteenth century humani�xe "Mani"�st attacks] . . .  The modern approach is a tendency to demythologize the Christ of the classical tradition, . . . interpreting it [the Christology] metaphorically.Ó�





Sayyid Qutb�xe "Qutb"�


The Muslim Brothers�xe "Muslim Brothers"�’ famous theoretician Sayyid Qutb�xe "Qutb"�, in his interpretation of the story of the Cross, remains in the shadow of the Qur’an, which is the name of his commentary Fi Zilal al-Qur’an.  He adopted and in large measure repeated the thought of the nineteenth century, especially that of M. ‘Abduh�xe "‘Abduh"�,� but in a fanatic way.


He uses the Gospel story only for the background of his explanation of the end of Jesus’ life.  However, he accepts only the qur’anic statement about the manner of Jesus’ death and its assumption.  He argues ÒThese are matters belonging to the unseen (ghaybiyya), and they fall in the category of obscure verses (mutashabihat), whose exegetical meaning (ta’wil) is known to God alone.Ó�  He repeats al-Tabari�xe "Tabari"�’s interpretation especially in the assumptions of Jesus’ death.  We note that when Qutb�xe "Qutb"� reaches a critical point he always says that only God knows.





Rashid Rida�xe "Rida"�


Rida�xe "Rida"� is the disciple of Qutb�xe "Qutb"�, who invited Khalil Sa‘ada to translate the Gospel of Barnabas�xe "Barnabas"� into Arabic (1908).�  In his famous interpretation al-Manar  he prefers the metaphorical explanation of the ascension of Jesus and his return at the end of time.  Therefore, he agrees with some contemporary commentators in taking the relevant Christian traditions metaphorically.  He says that the Jews wrongly claimed to have defeated the assertion of Christ’s apostleship, but not his divinity.  


The Gospel of Barnabas�xe "Barnabas"� claims that Jesus is not the Messiah, and Judas�xe "Judas"� was crucified�xe "crucified"� in His place.�  The Qur’an gives Christ the title al-Masih, and this Gospel gives the same title to Muhammad.  The Arabic translator Khalil Sa‘ada wrote Masiya instead of Masih.  But the writer of the gospel of Barnabas�xe "Barnabas"� applied to Muhammad the title al-Masih who was sent to the world.  The author neglects the fact that Muslim polemicists stress that Jesus is sent only to Israel (Mt. 10 neglecting Mt. 28:19).  More important is that the writer claims that Judas�xe "Judas"� was crucified�xe "crucified"� instead of Jesus.�  Chapter 5 deals with the theory of the substitute�xe "substitute"� in detail.


Other Muslim polemicists tried to harmonize the version given by the canonical Gospel with the Qur’an, for example, The Gospel According to Islam written by Ahmad Shafaat�xe "Shafaat"�.  He claims that ÒPilate�xe "Pilate"� sent an order that Jesus Barabbas�xe "Barabbas"� be released.  But the officers who received the order made an error, and released Jesus of Nazareth, and crucified�xe "crucified"� Jesus Barabbas�xe "Barabbas"�.Ó�  Then, Shafaat�xe "Shafaat"� adds that when Jesus was released he departed to meet the two travelers on the Emmaus Road.�





Contemporary Views


Mgr. Duval Archbishop of Algiers, in his broadcast message of Pentecost 1959, quoted this witness of a young non-Christian woman who died giving her life to improve the conditions of working women.  She said during her severe illness: Ò‘I am like Jesus Christ, suffer�xe "suffer"�ing for others’. . . .  Is this not a proof of the universal attraction of that fire of love which Christ brought to the world in order to save it?Ó�


Some contemporary writers love Christ and even take Him as a model.  The celebrated Arabic scholar ‘Abbas Mahmud al-‘Aqqad�xe "‘Aqqad"� in his ‘Abqariyt al-Masih (The Genius of Christ) recommended using the Gospel in writing the history of Jesus.  He maintained that it is not right to say that we cannot depend upon the Injil in writing the history of Christ.  It was written by people who were close to Christ in time and place.  It was one text (the Aramaic Quell) with a manuscript.  The Gospels mentioned unique events that were not mentioned in any other book of history, as the opening of tombs and the resurrection of some people and similar astonishing events.  But we find it valid to depend upon in writing the history of Jesus’ life.�


While Al-‘Aqqad�xe "‘Aqqad"� found Jesus as a genius and a superior prophet, Ismail al-Faruqi�xe "Faruqi"�, after a long discussion claims that,





finally, tawhid restores to man a dignity which some religions have denied by their representation of him as Òfallen,Ó as existentially miserable . . . .  Christianity calls man to respond with faith to the salvific�xe "salvific"� act of God . . . . convincing him that it is he for whom God has shed His own blood . . . .


Man, as Islam defines him, is not an object of salvation�xe "salvation"�, but its subject . . . he is trustworthy as His Khalifa [successor], not because he is pitifully helpless and needs to be Òsaved.Ó�


Al-Faruqi�xe "Faruqi"� could not understand the work of God through Christ.  He assumed that there is no need of His work because man is his own savior through good deeds and moral behavior.  Man is called to obey and  to fulfill the will of Allah, who is the source of the moral law.�  Along these same lines Abdul al-Majid al-Sharfi� repeated the attack of early polemicists, such as al-Tabari,�xe "Tabari"� against the Redemption�xe "redemption"� and the atoning death of Christ.�


Muhammad Omara, referring to Muhammad Abu Zahrah in his Muhadarat fi al-Nasrania (Lectures in Christianity), and referring back to M. ‘Abduh�xe "‘Abduh"�, accepts that the death of Christ was a real death.�  It is also repeated by other writers.


In his Qariatun Zalimah (City of Wrong), Husain�xe "Husain"� describes the moral behavior of those who shared in the Crucifixion�xe "crucifixion"� on Good Fridayy.  His description of the events treats them as factual without any mention of a substitute�xe "substitute"�.  He gives more attention to the attitude of the people who shared in the event.  Therefore, he calls his book City of Wrong, or it could be translated Unfair City.  Although Husain�xe "Husain"� is a Muslim writer, he admits indirectly that Jesus was crucified�xe "crucified"�, especially in his concluding section.�





On that day men willed to murder�xe "murder"� their conscience and that decision constitutes the supreme tragedy of humanityty.  That day’s deeds are a revelation of all that drives men into sin.  No evil has ever happened which does not originate in this will of men  to slay their conscience and extinguish its light, while they take their guidance from elsewhere.  There is no evil afflicting humanityty which does not derive from this besetting desire to ignore the dictates of conscience.  The events of that day do not simply belong to the annals of the early centuries.  They are disasters renewed daily in the life of every individual.  Men to the end of time will be contem-poraries of that memorable day, perpetually in danger of the same sin and wrongdoing into which the inhabitants of Jerusalem then fell.  The same darkness will be theirs until they are resolute not to transgress the bounds of conscience.�


Ayoub�xe "Ayoub"� argues that modern thinkers try to reconcile the Islamic interpretation of the death of Christ with the Christian one.  He speaks of the Islamic statement about the verse of controversy (Sura 4:157) that says Jesus did not die, and the other verse (Sura 3:55) that says that God tawaffa Jesus, which could be translated Òcaused him to die.Ó Ayoub�xe "Ayoub"� argues that most commentators mention this meaning (caused to die) as an alternative.�  Some modern thinkers prefer it.  Ayoub�xe "Ayoub"� comments,





Commentators went to great lengths in their attempts to harmonize this statement with what appears at first sight as its opposite. It is the declaration that Jesus did not actually die on the Cross, but was taken up to heaven. The solutions offered were, first, that the word mutawaffika means ‘receive you.’ The verb tawaffa literally means to reclaim a debt or a charge in its entirety from another person. In general usage, however, it means in its passive form, tuwuffi, to die, hence the verbal noun wafat, death. Thus the dilemma is whether Jesus died and his soul was received by God, or his soul and body were both reclaimed and he went to heaven alive.�


Ayoub�xe "Ayoub"� continues, ÒThe second solution implies that Jesus is still alive in heaven.  Having been taken up in his sleep so that he would not be frightened by the experience.Ó�





Conclusion


The first section of this chapter gave the background of the Muslim-Christian encounter.  The developing stages of the Qur’an show that Muhammad was in favor of Christianity first, then took a more negative view, as in Sura 9:29, which is called the Verse of the Sword.


This chapter dealt with the beginning of the objections, then the Christian answer in the early period, followed by the medieval period.  Before showing several modern views, we dealt with mission and its encounter with the Muslim world.  


Studying the historical Muslim-Christian encounter, we can learn from the past to avoid misunderstanding and hostilities.  We can learn from the apologists, for example John of Damascus�xe "Damascus"��xe "John of Damascus�xe "Damascus"�"� and Abu Qurra�xe "Abu Qurra"� (Chapters 5 and 8 deal with modern apologetics).  As a missionary one can learn from the example of R. Lull�xe "Lull"� who gave himself up to the demands of the Cross, and Francis of Assisi�xe "Assisi"� and Zwemer�xe "Zwemer"� who loved Muslims and spent their lives in the Islamic land.
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