CHAPTER 8


RECOMMENDATIONS AND RECONCILIATION�xe "reconciliation"�





The first section of this chapter presents some connections and discon-nections.  Thin the second section gives recommendations as to how to present the atoning death of Christ.  One of the meanings of atonement is reconciliation�xe "reconciliation"�, therefore, in the third section I attempt to reconcile�xe "reconcile"� the Muslim and Christian interpretations, and I will follow it by the conclusion.  This chapter will be divided as follows:


1. Connections and Disconnections with Islam.


2. Recommendations and Implications


3. Reconciling�xe "Reconciling"� the Interpretations


4. Conclusion





Connections and Disconnections with Muslims


Now we will search for more ways to relate the Muslim and Christian ways of thinking about sin and atonement as follows.





Analogies for Sin


About the question of the meaning of sin and the need for atonement, Anselm�xe "Anselm"� argues that if angelic beings, or human, always repaid to God what they owe, they would never sin.  Therefore, to sin, is nothing else but not to repay to �
God oneÕs debt.�  But what is the debt we owe to God?  The whole will of a rational creature ought to be subject to the will of God.  Anselm�xe "Anselm"�Õs explanation goes as follows:





This is the debt which angels�xe "angels"� and men owe to God . . . . and every one who does not pay it, does sin.  This is uprightness, or rectitude of will, which constitutes the just or upright in heart, that is, in will; this is the sole and whole honor�xe "honor"� which we owe to God, and which God requires from us.�


Anselm�xe "Anselm"� adds, Òsuch a will, when it can act, can do works pleasing to God; and when it cannot act, it pleases by itself alone, . . . [it] takes away from God that [due honor�xe "honor"�] which is His, . . . and this  is sin.Ó�


Anselm�xe "Anselm"� uses the following analogy: ÒIt does not suffice, when one injures the health of another, to give him back his health, unless he make him some compensation for the injury of the suffering he has caused him.Ó�  Therefore, if one injures anotherÕs dignity�xe "dignity"�, it is not sufficient to rehabilitate that dignity�xe "dignity"�, without restoring something to give pleasure to the injured in proportion to the injury of dishonor�xe "dishonor"��xe "honor"� done.�


Depending on this analogy Anselm�xe "Anselm"� argues that, Òeach sinner ought to repay the honour of which he has robbed God: and this is the satisfaction which every sinner ought to make to God.Ó�


For the Muslim, the human being is a slave�xe "slave"�.  Jesus Himself was a slave�xe "slave"� as in Sura 19:30-31.  Being a slave�xe "slave"� the human being cannot dishonor�xe "dishonor"��xe "honor"� God.  Therefore, instead of defining sin as a dishonor�xe "dishonor"��xe "honor"� to God, it is preferable to explain it as only an attempt to dishonor�xe "dishonor"��xe "honor"� God.


The more convincing analogy will be as follows: If a great king were passing in a street, and a person tried to dishonor�xe "dishonor"� him by throwing something at him, he will be punished regardless of whether he succeeds in his attempt or not.  The punishment is because of his attempt, not because of the harm he caused.  This person is condemned because he tried to dishonor�xe "dishonor"��xe "honor"� the great king.


The punishment is proportional to the degree of the person whom the sinner sins against.  God is Akbar  the Greatest, therefore, the punishment for sinning against God is the greatest.  Ultimately, every sin is committed against the King of Kings (God), therefore, the punishment is death (Rom. 3:23).


As for the degree of sin, one can use another analogy.  For instance, a boat in the sea cannot survive with one hole or several holes.  Also in dialling a telephone number, if a person makes one mistake in the number, it is the same as if he made several.  It is the same fact as James says, if you break the Law  in one point, you break it all (Jas. 2:10).  


The human being must be perfect, but there is no one who does not committ sin.  However, the Bible asserts that, ÒHe [Jesus] committed no sin, and no deceit was found in His mouthÕÕ (1 Pe. 2:22) that “He might take away our sinsÕÕ (1Jn 3:5).  And, although 1Kings 8:46 says, ÒThere is no-one that does not sin,Ó it is understood that the person of Jesus was not included in that statement, as He could challenge His enemies to convict Him of sin.  ÒOf this exception, of course, the explanation was and is that He was ÔGod manifest in the flesh�xe "flesh"�Õ �(1Ti. 3:16).Ó�  Therefore, He can be the mediator�xe "mediator"� as will be seen below.





Mercy�xe "Mercy"� for Sin


Jesus is a unique sinless person.  There is a tradition about the satanic touch for every child except Jesus, as mentioned above, ÒNo child is born but that Satan touches it when it is born, . . . except Mary and her son.ÕÕ�  Jesus is sinless, even according to the QurÕan (Suras 3:36, 45 and 19:19, 21, among other references).�  Jesus is not only sinless, but also He is considered Òas a Sign unto men and a mercy�xe "Mercy"� from Us [God]Ó (Sura 19:21).  But in interpreting this verse Ibn Kathir referred to Sura 3:49 and said that Jesus was a mercy�xe "Mercy"� by performing what God provided Him with� (the miracles).


It is notable that one of the ninety-nine Names of God is al-Rahman (the All-Merciful�xe "All-Merciful"�).  ÒThe position of this name among the Beautiful Names of God is such that it is sometimes ranked as equal to the Name of God Itself, ÔAllah.ÕÓ�  Another name for God is Al-Rahim (the Compassion�xe "passion"�ate�xe "Compassion�xe "passion"�ate"�), because God's mercy�xe "Mercy"� is universal and complete.  He is Õarham al-Rahimin, the Most Merciful of those that are Mýerciful (Sura 21:83, cf., Sura 7:151).  


Abdul Haleem Mahmud�xe "Mahmud"� adds: ÒAl-Ghazali�xe "Al-Ghazali"� explains total Mercy�xe "Mercy"� as that which overflows with goodness towards the needy, arising from the fact that God wills it in this way and takes perpetual care of them.Ó�  C. G. Moucarry�xe "Moucarry"� argues that Al-Ghazali�xe "Al-Ghazali"�, as a Sufi�xe "Sufi"�, gives importance to GodÕs love at the expense of His Justice�xe "justice"�.  However, the Mu‘tazilites have the opposite opinion, giving importance to God’s justice�xe "justice"�.� 


Was Jesus’ death a necessity to fulfill mercy�xe "Mercy"� and justice�xe "justice"�?  Chapter 2 dealt with this question in detail.  The Bible says that mercy�xe "Mercy"� and justice�xe "justice"� meet, righteousness and peace come together; God’s mercy�xe "Mercy"� and truth had been manifested in Christ, who reconcile�xe "reconcile"�d justice�xe "justice"� with mercy.�xe "Mercy"�


Although we read in Psalms 85:10 that mercy�xe "Mercy"� meets justice�xe "justice"� in the Cross, which could be a point of connection, Rashid Rida�xe "Rida"� asks, ÒHow can we say that God had reconcile�xe "reconcile"�d His justice�xe "justice"� with His mercy�xe "Mercy"� through the Crucifixion of Christ when in reality this had nullified them both?Ó� 





Atonement for Sin


Anselm�xe "Anselm"� asks whether by mercy�xe "Mercy"� alone, without any atonement being made to His honor�xe "honor"�, it may be fitting for God to forgive sins.  Thus to remit�xe "remit"� is not to punish sin, since the just treatment of unatoned�xe "unatoned"� sin is to punish it.  If it is forgiven without punishment or atonement, it might be looked upon as unjustly forgiven.  If sin is neither punished nor atoned for, it fall�xe "fall"�s under no law.  There is something else that follows, if sin were forgiven unpunished: the same treatment would at GodÕs hands be dealt both to sinful and sinless; which is not consistent with God.�


Anselm�xe "Anselm"� goes on to argue that, ÒTherefore wickedness, if it [sin] be forgiven solely on account of mercy�xe "Mercy"�, . . . [this way of forgiveness ] appears extremely inconsistent.Ó�  He adds that, Òit is therefore necessary that either the honor�xe "honor"� abstracted shall be restored, or punishment shall follow; otherwise, God were either unjust to Himself, or were powerless for either, which is a shame even to imagine.Ó�  God does not forgive any sin illegally.


But for the Muslim, good deeds�xe "good deeds"� cancel evil ones, according to Sura 11:114, and faith also is required (Suras 5:5 and 7:145).  God does forgive whom he wants, according to his free will as mentioned above in Chapter 3.  However, Anselm�xe "Anselm"� gives the following analogy,





Let us suppose a rich man holding in his hand a precious pearl, which no pollution has ever touched, and which no other can take out of his hand unless he allows this; and that he is intending to lay it up in his treasury, where are his dearest and most precious possessions.


What if he suffers that same pearl to be jerked by some envious person out of his hand into the mud, when he might prevent this; and then, picking it out of the mud, puts it away dirty, unwashed into some clean and special repository, meaning to keep it thus in future?  Think you he is wise?�


And would not God do likewise, He who was keeping man without sin, equal to angels�xe "angels"� in paradise, as in His own grasp, and permitted that the devil, inflamed with envy, Òshould cast him . . . into the mire of sin?  Would not God, I say, act in likewise, were He to take back man, stained with the pollution of sin, uncleansed, that is, without any satisfaction, into paradise again, whence he had been ejected?Ó�  (We dealt with satisfaction in Chapter 2: it is not convincing for Muslims because it divides God.)


The biblical doctrine of grace�xe "grace"� is one of the central themes of Christian theology, being inseparably connected with GodÕs activity in Redemption.  Modern Muslim theologians refuse to attempt any interpretation of the divine nature.  Christian thought, as it contemplates the divine activity that is pre-eminently manifested in the redeeming work of Christ, is led to an acknowledgment that GodÕs nature is grace�xe "grace"� and truth.�





Perpetuation of the Atonement


We dealt with the qurÕanic story of Adam�xe "Adam"� and Eve�xe "Eve"� in Chapter 3.  In the story of Cain�xe "Cain"� and Abel�xe "Abel"�, the QurÕan says, ÒThe (selfish) soul of the other led him to the murder of his brother: he murdered him, and became (himself) one of the lost onesÓ (Sura 5:33).  Yusuf Ali comments, Òthe innocent unselfish pleading of the younger brother had no effect, for the soul of the other was full of pride, selfishness, and jealousy.  He committed the murder, but in doing so, ruined his own self.Ó�


In Hebrews we read, ÒBy faith Abel�xe "Abel"� offered God a better sacrifice than Cain�xe "Cain"� didÓ (He. 11:4).  Abel�xe "Abel"� offered animal sacrifices�xe "animal sacrifices"� that were accepted by God.  However, the sacrifices of Cain�xe "Cain"� were not acceptable.  It could be inferred that the latter were not of animals�xe "animals"� (Gen. 4:4,5).  Why were the animal sacrifices�xe "animal sacrifices"� accepted?  Who taught them the lesson of giving animal sacrifices�xe "animal sacrifices"�?  Did animal sacrifices�xe "animal sacrifices"� originate with God?  Was the concept of atonement understood by the first father Adam�xe "Adam"�? Animal sacrifices�xe "animal sacrifices"� can be traced back to the time of Adam�xe "Adam"�’s family, but the concept of atonement was not clear at that time.


The QurÕan says, ÒRecite to them the truth of the story of the two sons of Adam�xe "Adam"�.  Behold: they each presented a sacrifice to Allah: it was accepted from one, but not from the otherÓ (Sura 5:27).  Ibn Kathir said that the sacrifice of Abel�xe "Abel"� was of animals�xe "animals"� but that of Qabil�xe "Qabil"� (Cain�xe "Cain"�) was of plants�xe "plants"�.�  For this verse the commentary of King Fahd�xe "King Fahd"� says: ÒAmong Christians, Cain�xe "Cain"� was the type of the jew [sic] as against Abel�xe "Abel"� the Christian.  The Jews tried to kill Jesus and exterminate the Christians.  In the same way . . . [the Jews] tried to resist and kill Muhammad.Ó�  It is notable that an interpretation is given that does not support the death of Christ.


Noah�xe "Noah"� sacrificed burnt offerings�xe "burnt offerings"� of clean animals�xe "animals"� and clean birds (Gen. 8:20) and Abraham�xe "Abraham"� built an altar to the Lord (Gen. 12:8 and 13:18) to worship and to offer sacrifices.  God ordered Abraham�xe "Abraham"� to offer Isaac� as a sacrifice, which he began to do (He. 11:17).  But at the last moment, God sent a ram�xe "ram"� to redeem the life of Isaac.  We read in the QurÕan: ÒAnd We [God] ransomed�xe "ransomed"� him with a momentous� sacrifice�xe "momentous sacrifice"�Ó (Sura 37:107).  Muslims celebrate that event every year in ÔId al-Adha as mentioned above.  St. Claire Tisdall�xe "Tisdall"�Õs argument goes on through the following questions:





Why was it necessary to kill a ram�xe "ram"�?  Why was a blood sacrifice [required]?  After Abraham�xe "Abraham"� had brought forth his son and consented to sacrifice him, why did God carry through the sacrifice by providing the ram�xe "ram"�?  Could not he have stopped and said, ÒWell doneÓ?  No.  There is a definite reason for the sacrifice of the ram�xe "ram"� and a definite requirement for it.  Carrying out the sacrifice was part of God's plan to test Abraham�xe "Abraham"�’s readiness to sacrifice his son.�


Tisdall�xe "Tisdall"� continues, “we know specifically that Abraham�xe "Abraham"�, the friend of God, had been promised by the Almighty, that the one Divine Savior�xe "savior"�, the Lord Jesus Christ, [Gen. 3:15] was to come of his descendants and from his son Isaac.Ó�  This could be a strong point of connection but we must avoid mentioning the name of the son of Abraham�xe "son of Abraham"��xe "Abraham"�.


As mentioned in Chapter 1, it is not surprising that the atoning death of Christ is frequently expressed in terms taken from the sacrificial practices of Juda�ism.  Christ's death is called a Òsacrifice for sinsÓ (He. 10:12) and a Òsacrifice to GodÓ (Eph. 5:2).  According to the Old Testament the life is in the blood �(Lev. 17:11; cf. Gen. 9:4).  The ÒbloodÓ of Christ is often mentioned as of special signifi�cance.  It cannot mean the physical blood, but rather the life of Christ, as it is yielded up to God in complete obedience to His will� (as mentioned in Chapter 2 in detail).


The description of the redeeming death of Christ is closely connected with that of sacrifices.  There is the concept of the sin offering�xe "sin offering"� and the offering of blood made in the holiest part of the temple on the Day of Atonement�xe "Day of Atonement"� as dis�cussed in Chapter 1.  The sacrifice is regarded as expiatory in the sense that it cancels out the effect of sin.  


The sacrificial death of Jesus can be seen in Exodus 24 as the fulfillment of the covenant.  In this respect we can regard the death of the Passover lamb�xe "Passover lamb"� as the most probable central influence behind the picture drawn of Jesus as the slain�xe "slain"� lamb�xe "slain�xe "slain"� lamb"�.�  There are other terms that were used in connection with Jesus’ death, such as justification�xe "justification"�, reconciliation�xe "reconciliation"� and others.


The use of sacrificial language to express the death of Christ is of central significance to the New Testament, especially in Hebrews.  The use of these sacrificial expressions has been discussed in the theories of the atonement, and other biblical and theological metaphors in Chapters 1 and 2.  These chapters conclude that ransom could be more acceptable to Muslims than other metaphors.





Redemptive Suffering�xe "Redemptive Suffering"�


Another point of connection that could be found in ShiÔi thought, is the suffer�ing of Husain�xe "Husain"�.  The argument of Watt�xe "Watt"� goes as follows:





To say that Muslims have failed to appreciate Christian teaching on such matters [the sacrifices] is not to say that there is nothing comparable in the thinking of Muslims.  It is possible that not much is to be found in the mainstream of Sunni�xe "Sunni"� thinking, for there has even been little discussion of the sacrifice which is made in the course of the Hajj.  Sufi�xe "Sufi"� writers, however, have explored neighboring fields to those to which so much attention has been given by Christians; and in Imamite Shi’ism�xe "ShiÕism"� the martyrdom of Husayn�xe "Husayn"� has been a focus for profound reflection on the mysteries of love and suffering.�


Watt�xe "Watt"� continues, ÒIn this world in which there are increasing contacts --many of them very friendly contacts-- with followers of other religions it is the duty of every believer both to improve his understanding of his own faith and also try to gain a fuller positive appreciation of other faiths.Ó�


Ayoub�xe "Ayoub"� has made an important contribution to scholarship and dialogue alike with his book Redemptive Suffering�xe "Redemptive Suffering"� in Islam.  He argues that, Òlike other redeeming martyrs before him, Husayn�xe "Husayn"� played the role of the Ôprince of peace�xe "prince of peace"�Õ, healing and redeeming human existence and the role of the terrible judge�xe "judge"� who metes out the awful punishment of strict justice�xe "justice"� with no Mercy�xe "Mercy"�.Ó�  He adds, ÒHad the suffering servant�xe "suffering servant"� of the Lord been introduced to Shi‘i Muslims, he would have found, we believe, a prominent place in the long drama of suffering in Shi‘i piety as well.Ó�  Finally he concludes, 





The phenomenon of redemption through suffering in the long history of manÕs religiousness is, we believe, both ancient and universal.  It may be seen in the interaction of diverse cultures and religious traditions, but more profoundly in the way men and women through the ages, in different areas of the world have expressed their yearnings for a better and redeemed existence and the confidence of faith in this possibility.�


The QurÕan says, ÒChrist disdaineth not to serve and worship GodÓ         (Sura 4: 172).  In interpreting this verse Yusuf Ali argues that, ÒChrist often watched and prayed, as a humble worshipper of God; and his agony in the Garden of Gethsemane�xe "the Garden of Gethsemane"� was full of human dignity�xe "dignity"�, suffering, and self humiliation (see Matt. xxvi 36-45).Ó�


For the suffering of Jesus, Cragg�xe "Cragg"� asks, Òwhat are we to say of 'the suffering servant�xe "suffering servant"�' of Isaiah 42, 50, 52 and 53? . . . .  The question is beset with mystery in its own context as well as in the New Testament circle.Ó�


One of the innermost secrets of the atoning death of Christ is his innocent suffering�xe "innocent suffering"� with and for the guilty.  Jesus freely submitted to that shame, suffering, and death.  This suffering embodied God’s wrath on the sin of the world.  Jesus presented the perfect atonement for that sin.�  Therefore, in Islam there is the innocent suffering�xe "innocent suffering"� of Husain�xe "Husain"�, which could be used as a good point of connection for ShiÔis.





Recommendations and Implications


In this section I will give recommendations and implications depending on the findings in the previous chapters and my observations especially as they relate to the questionnaire.  These recommendations show that the death of Christ is the Ultimate Sacrifice.


Taking into account the different types of sacrifices in Chapters 1, 2 and 3, one may ask: could the sacrifices be a carryover of the doctrine of the atonement and the remission of sin.  Could they take place through the shedding of blood�xe "shedding of blood"�?


As mentioned in Chapter 6 (Q 24), most of the respondents maintained that the story of AbrahamÕs sacrifice and the sacrifice of ÔId al-Adha are the most illustrative for use in explaining the death of Christ.  Some of these respondents also referred to the sacrifices of Moses.


The QurÕan says, ÒWe ransomed�xe "ransomed"� him with a momentous sacrifice�xe "momentous sacrifice"�Ó (Sura 37:107).  Can we compare the sacrifice of AbrahamÕs son with the sacrifice made by the Father Òhe who did not spare his own Son, but gave him up for us allÓ (Rom. 8:32)?


For this verse of Sura 37:107 Yusuf Ali argues, Òthis was a type of the service which Imam Husain�xe "Husain"� performed, . . . .  But note that the ransom, i.e., the commutation of sacrifice, was made not by the men, but by God.  God wants our will and devotion, not necessarily our lives in a physical sense.Ó�  


One can ask, if the sacrifice of AbrahamÕs son can be seen as a type of the sacrifice of Husain�xe "Husain"�, why not consider it as a type of JesusÕ sacrifice, especially that it was made by God Himself.


It is not recognized by Muslims that the blood sacrifices are practised for their atoning effect.  Even those contemporaries who recognize it, such as Yusuf Ali, feel it unnecessary.  For them the way of forgiveness is through good deeds�xe "good deeds"� and obeying God, as if there were no need for atonement.  However, some others, for exampl Husain�xe "Husain"�, have a different approach,� as seen above in Chapter 4.  He describes the attitude of the Jews on Good Frida�xe "Rida"�y when they crucified Jesus.


Sacrificial language can be helpful in communicating the death of Christ.  One can talk about the offerings of the Old Testament, how they were used to wipe away sins, an affirmation that God accepted these offerings because they symbolized ChristÕs death.  “Without the shedding of blood�xe "shedding of blood"� there is no forgive-ness [of sins]” (He. 9:22).


The study of the sacrifices of the Old Testament is helpful in talking about the death of Christ.  One can tell very simply the biblical stories of Adam�xe "Adam"� and Eve�xe "Eve"� and how God clothed them with garments of skins; Cain�xe "Cain"� and Abel�xe "Abel"� (Gen. 4); Noah�xe "Noah"� who offered sacrifices when he came out of the ark (Gen. 8:20); the incident of the ram�xe "ram"� sacrificed in the place of AbrahamÕs son (Gen. 22); the Passover lamb�xe "Passover lamb"� (Ex. 12:1-14); the red heifer�xe "red heifer"� (Num. 19:1-10).  All of these stories are familiar to the Muslim, and it can be pointed out that all of these Old Testament believers approached God by the way of sacrifice.  Then the truths of Hebrews 10:1-18 can be explained, and the finality of His sacrifice pointed out (v.12).  This subject cannot fail to appeal to Muslims, and lead to the acceptance of forgiveness in Christ (Eph. 1:7).  Thus we can tell the person about Jesus the savior�xe "savior"� and victor�xe "victor"�, ending with His atoning death.


It is most important to show the necessity of His death.  In addition, one can talk about Redemption as a command without which reconciliation�xe "reconciliation"� between man and God is impossible.  


The death of Christ would be the logical outcome of the Incarnation�xe "Incarnation"�. Telling a story or an analogy could be helpful in explaining the Incarnation�xe "Incarnation"� and the care and love of God.  The illustration of ‘Umar the Caliph�xe "ÔUmar the Caliph"� could be used to explain the Incarnation�xe "Incarnation"� and Redemption.  It is an illustration or analogy from the Muslim world: Sometimes a king or caliph like ÔUmar might wear ordinary clothes to be among the people, but they were not able to recognize him.  At other times he would wear his royal garments to show that he was a king.  In both instances he is a king whether the people recognize him or not.  It was the same with God when he became incarnated�xe "incarnated"� in Christ.


Before mentioning the Cross, one must speak of humanityÕs fall�xe "fall"� as in Chapter 3.  Without the fall�xe "fall"� the Cross would not be necessary.  We can prepare the way by talking about the fall�xe "fall"� and the promises that follow as a result of Adam�xe "Adam"�Õs fall�xe "fall"�.  Then we can speak about the echo of this promise in the prophets.  As mentioned above Job says that there is a mediator�xe "mediator"� who will put his hand on both of us.  There is a felt need for a mediator�xe "mediator"� to put his hand in GodÕs hand and humanityÕs hand.  The only person who can do that is Christ because, as God, Jesus can put his hand in GodÕs hand and as man He can put His hand in humanityÕs hand.  


Then one can talk about Redemption biblically.  What does the Word of God say?  This must be our appeal, for the Holy Spirit�xe "Holy Spirit"� can convict the person of his or her need through the written word.


When a Muslim says, ÒOur master ‘Isa�xe "ÔIsa"� on him be peace,Ó one can tell him that ‘Isa�xe "ÔIsa"� and Jesus may be described differently but they are the same person.  One can begin with the common points, but at the end one must tell that, Jesus means savior�xe "savior"�.  If the person said, Òwe have a savior�xe "savior"�,Ó one can tell him or her that, prophets gave us guidance to imitate their lives, but there is one person with a special characteristic.  He paid our debt through His Ultimate Sacrifice�xe "Ultimate Sacrifice"�.  Then one can continue describing the necessity of the atonement as mentioned above in Chapter 2.


Although the need for an atoning sacrifice is denied by the QurÕan on the grounds that each person must pay for his or her own sins by his good works (Suras 11:114, 13:22, and 33:8), yet the germ of atonement can be found in Islam as seen in Chapter 3.  There is a deep need of a sacrifice to atone, we can emphasize that need.


Muslims refuse the biblical idea of Romans�xe "Romans"� 5 that considers Christ to be the second Adam�xe "second Adam"��xe "Adam"�.  Each one is responsible for himself or herself individually (Sura 33:8) through performing good deeds�xe "good deeds"�.  Therefore, the idea of a second Adam�xe "second Adam"��xe "Adam"� is a point of disconnection.  But the death of Christ cannot be considered immoral, because He replaced us according to His own will as mentioned in Chapter 3.


It could be argued that Islam emphasizes the absolute freedom of God.  He does whatever He wills.  When He decrees a thing, He merely says to it, ÒBeÓ, and it is.  Therefore, if God wants to forgive, He does not, in the Muslim view, need atonement; He simply forgives.  It is a point of disconnection as mentioned above.


However, Muslims have a felt need, which is the need for forgiveness of sins, or they perhaps feel that their hearts are empty (as in the questionnaire in Q16, Q22, and Q25).  The Holy Spirit�xe "Holy Spirit"� is the only one who can convince the person that he or she is a sinner.


Folk Muslims have always believed in the supernatural�xe "supernatural"� powers, jinn�xe "jinn"�, the evil eye�xe "evil eye"�, angels�xe "angels"� and the power of amulets�xe "amulets"� for protection.  They are affected by super-natural�xe "supernatural"� acts, because God to them is an all-powerful force who can subdue evil spirits.  Therefore, there is a great need to pray for Muslims in the name of Christ.  The power of His Cross is a great evidence for them.


As shown in the questionnaire, Muslims are affected by the love of Christ.  As the story of His passion�xe "passion"� is related, one can emphasize how often He could have turned back and saved Himself.  He knew the prophecies of the Old Testament that had to be fulfilled by His death.  The guilt of the death of the Lord was shared by the religious leaders who hated Him and by the traitor�xe "traitor"�, the judge�xe "judge"� and the soldiers, but He was in control of events.  He could say with certainty that no one could take His life from Him.  He would lay it down of His own choice in accordance with His FatherÕs will (Jn. 10:17-18).  His motive was love.  He could have avoided the Cross, but He set His face to go to Jerusalem, giving himself as a ransom (Mk. 10:45).  Such concepts could be emphasized when speeking with Muslims.


Finally, there are some recommendations that should be considered when speaking of the death and resurrection of our Lord.  We must first try to show the need for and the necessity of His death as seen above in Chapter 2.  Every message that we give should be based on this truth, and we must insist on the fact of His passion�xe "passion"�.  If we have not conveyed to our hearers that Jesus Christ died for their sins and rose again, we have not proclaimed the Good News.


When first speaking on this subject it is recommended to avoid the word ÒdeathÓ and to use a broader vocabulary.  Expressions such as the following are better at the beginning when speaking about the death of Christ: ÒHe suffered for our sake,Ó ÒHe presented His life as a sacrifice to God,Ó ÒHe sacrificed Himself for our sins (dahiya),Ó or ÒHe gave Himself over (sallama nafsahu) to die.Ó  Expressions such as ÒHe redeemed us by His blood,Ó should not be used at the beginning, but could be accepted at a more advanced stage.


We must never speak only of His death, but go on to speak of His victor�xe "victor"�y over death, His ascension�xe "ascension"�, His return to earth.  He did die, but the fact to be emphasized is that He is now alive, and alive forever.  We must never leave Him, in the minds of our hearers, either on the Cross or in the tomb.  He lives; He is coming.


While the atoning death of Christ is a stumbling block�xe "stumbling block"� for Muslims, His ascension�xe "ascension"� is accepted by them.  Therefore, it is recommended that a new theory of the atonement should be developed that will be based on His ascension�xe "ascension"� instead of His death.  This subject deserves further study.  It may be more convincing to Muslims. 





Reconciling�xe "Reconciling"� the Interpretations


Before trying to reconcile�xe "reconcile"� the Muslim and Christian interpretations we will deal with the logical analogy. �xe "logical analogy"� Then we examin the qur’anic meaning of tawaffa as follows.





Logical Analogy�xe "logical analogy"�


The doctrines and practices of Islam are derived from the following four sources: The QurÕan, the Sunna�xe "Sunna"�, the IjmaÔ (concensus�xe "consensus"�), and the Qias.  These traditional proofs are the foundation of much of Sunni�xe "Sunni"� legal thought.  They are also called the evidences of (divine) law.�


After dealing with the qur’anic interpretations and the related traditions, if scholars cannot find IjmaÔ, they search for a Qias .  However, when the previous four sources fail to answer a question or solve a problem Muslims have to ask for al-idjtihad, which is a logical solution.  It is considered as the fifth source for doctrines and practices.  What I am developing is some type of al-idjtihad, which I call the logical analogy�xe "logical analogy"�.


Idjtihad, literally Òexerting oneself,Ó is the technical term in Islamic law, Òfor the use of individual reasoning in general and method of reasoning by analogy (kiyas). The lawyer who is qualified to use it is called mujtahid.Ó�  “For thus applying himself he [the mujtahid ] would, according to a tradition from the Prophet, receive a reward even though his decision were wrong; while, if it was right, he received a double reward”�


Now we can search for logical analogy�xe "logical analogy"� for the two verses of Sura 19: 15, 33, and the different qur’anic verses about the end of JesusÕ life on earth that Chapter 5 dealt with in detail.  For the two verses of Sura 19:15, 33, one finds the same three verbs are repeated in the two verses.  First for Yahya Ibn Zacharia�xe "Yahya b. Zacharia"� it says, ÒSo peace on him the day he was born, the day that he dies, And the day that he will be raised upÓ (vs. 15).


Can we apply the logical analogy�xe "logical analogy"�?  This verse speaks incontestably of the birth, death, and resurrection of Yahya Ibn Zacharia.  The same words exactly are used concerning Jesus in verse 33, ÒSo peace is on me the day I was born, the day that I die, and the day that I shall be raised up.Ó  According to the QurÕan, this sentence was said by Jesus Himself.  In this context the three used verbs are related to the beginning and end of life.  There is no hint that can give any indication of Òsleep,Ó or any other meaning except the real death, for either parallel passages.


Yusuf Ali maintains that there is a parallelism throughout the accounts of Jesus and Yahya.  However, he adds that there are some variations.�  But applying the logical analogy�xe "logical analogy"� shows us that it was a real death for Jesus.  The context of Sura 19:33 affirms that it was “death” and not any other meaning.  The apologists can ask, ÒIf it was a real death for Yahya Ibn Zacharia�xe "Yahya b. Zacharia"�, why then is it not the same for Jesus?Ó  For these two verses, K. Cragg�xe "Cragg"� argues that,





The most natural sense of the words would be resurrection after real death.  Those in Islam who hold the ÔillusionistÕ view of Surah 4:157-159, or who understand the rapture of a Jesus who escaped the Cross by substitution, must read his ÔdeathÕ here in terms of the eschatological tradition . . . when Ôbeing brought backÕ (ubaÔthu hayyan ) must mean a resurrection from the grave in Medina.  For Ôto be brought backÕ requires the burial which Christian orthodoxy, . . . has always understood as creedlly [sic] vital.  It cannot signify the rapture or exaltation which in the shubbiha lahum passage requires the negation of real or actual dying.�


Cragg�xe "Cragg"� continues, ÒIt may be said to be strange to have to read 19:33 as having long, long centuries between its second and third events.Ó� This argument is a stong one.





The Qur’anic Meaning of Tawaffa


Chapter 5 deals with the verses related to JesusÕ death.  But if we turn to the qurÕanic data as a whole on tawaffa, we find 25 verses, two of which have the meaning of sleep (Suras 6:60 and 39:42).  


In his interpretation of Sura 4:157, Ibn Kathir used these two verses without any mention of the other 23 (in which the meaning is death), but he tries to give the impression that the meaning is ÒsleepÓ not Òdeath.Ó  But even in these two verses, the sleep is related to death.


According to al-fiqh sleep is a little death.  Zahniser differentiates between sleep and death arguing that, ÒIn the first, sleep is modeled after death, judgment, and resurrection, and those who awaken to go on living do so in accordance with a term appointed.  In the second, the time of death is the primary focus.Ó�


It could be argued that if the sayings of the QurÕan do repudiate the Crucifixion of Christ, they certainly do not repudiate His death.�  Muslims say that He will die after being raised to heaven, but we have to examine the meaning of tawaffa as follows.





The Qur’anic Data


The derivative, tawaffa, occurs 25 times as a finite verb and once as an active participle:


In one instance death itself is the subject, Òdeath does claim themÓ (Sura 4:15).


With God as the subject it has the following meanings:


to receive Jesus (5:117 Sura, participle Sura 3:55).


to receive in death or cause to die�xe "cause to die"� (Suras 10:104; 16:70; and 39:42).


to receive in death or to cause to die�xe "cause to die"� before old age (as in the case of Muhammad in Suras 10:46; 13:40; 40:77, and of the pious as in Suras 3:193; 7:126; 12:101), 


to receive souls, who pass away in their sleep (Suras 6:60; 39:42, the two verses which were used by Ibn Kathir).


3. With angels�xe "angels"� as the subject it means ÒreceiveÓ or ÒgatherÓ at death 


    (Suras 4:97; 6:61; 7:37; 8:50; 16:28, 32; 32:11; 47:27).


4. In the passive it is a euphemism for death, particularly a premature 


    death (2:234, 240; 22:5; 40:67).�





Arabic Dictionaries


We can examine the Arabic meaning of waffat.  Mukhtar us-Sihah maintains that tawaffah Allah  means ÒGod caused him to die and caused his soul to cease,Ó and waffat  means ‘death.’�  Other Arabic dictionaries, for example, al-Muhit and Muhit al-Muhit, give the same meaning.





Fate of Muhammad


ÒWhat the QurÕan says about MuhammadÕs fate is in some ways tantalisingly similar to what it says about the fate of Jesus . . . . there are three ayas [verses] in which the verb tawaffa [cause to die�xe "cause to die"�] occurs with God as subject and Muhammad as the object of the actionÓ� (as mentioned above in Suras 10:46; 13:40; 40:77).





Logical Analogy


These latter verses (related to the fate of Muhammad) are considered to be late Meccan passages.  Thus they apparently are earlier than the two Medinan verses where the same verb is used with reference to Jesus in Suras 3:55 and 5:117.�  


In the verses related to Jesus there is no relation to sleep, and the whole context gives the meaning of death.  According to the logical analogy�xe "logical analogy"�, it could be maintained that the meaning related to Jesus is death.  This logical approach has been used successfully by the current writer.





Different Attempts for Reconciling�xe "Reconciling"�


the Interpretations


There are some challenges in trying to reconcile�xe "reconcile"� the interpretations of Sura 4:157 with other verses or with Christian interpretations.  However, depending on the fact that history cannot be abrogated, one can try to reconcile�xe "reconcile"� the Muslim and Christian interpretations as follows:





God Could Kill the Messiah�xe "Kill the Messiah"�


Although the Jews thought they killed Christ, they certainly did not  kill Him, since only God could do that.  There is a parallel interpretation to this one in Sura 8:17, ÒIt is not ye who slew them; it was God.Ó  This verse was given when Muslims were rejoicing over the victor�xe "victor"�y at Badr and taking all the credit to themselves.  Yusuf Ali maintains, ÒWhen the battle began, the Holy Apostle prayed, and threw a handful of dust or sand at the enemy, symbolical of their rushing blindly to their fate.  This had a great psychological effect.  Every act in the  battle is ascribed to God, as it was in His cause, and it was not undertaken except by His command.Ó�  ÒThey were sternly reminded that man can do nothing of himself, a doctrine that became deeply rooted in Islam.Ó�  There is another verse that could be used in this argument, ÒWho then hath the least power against God, if His will were to destroy ChristÓ (Sura 5:17).  Yusuf Ali has no comment on this verse.�  God gave up Jesus as mentioned above.





Negation of the Jews’ Intention, not the Fact�xe "Negation of the Intended Result"�


What the Jews intended to achieve by killing Jesus -namely, the destruction of the movement which He founded- was never realized.  In this sense they thought they had killed Him, but in fact they had not.  The QurÕan says, ÒAnd say not of those who are slain�xe "slain"� in the way of God: ÔThey are dead.Õ Nay, they are living, though ye perceive (it) notÓ (Sura 2:154).  The same concept is repeated in the saying, ÒThink not of those who are slain�xe "slain"� in GodÕs way as dead.  Nay, they live, finding their substance in the presence of their LordÓ (Sura 3:169).  According to these two verses, Parrinder argues that some Muslims say, ÒJesus died indeed, but his death was only of the body, like that of all true servants of God and martyrs of Islam. . . . Others also say that what the Jews could not kill was the soul of Jesus.Ó� 


Robinson argues, ÒJesus died a martyr’s death�xe "martyrÕs death"� and according to the QurÕan martyrs are alive with GodÓ (Sura 3:169).�  They did not kill Him for certain.  In other words they did not really kill Him because they crucified only his body: God raised His soul up to heaven.�  But according to the New Testament Jesus was not a martyr, but died voluntarily and according to his own will (Jn. 10:17).





Historical Fact�xe "historical fact"� 


The Cross is attested by historical evidence, as seen in Appendix I, therefore, one can apply these two verses in a different way.  One can say that the negation is for the effect and the results of the Cross, but not its historicity.  The Jews tried to destroy Jesus (who claimed to be the Messiah) to avoid a heresy.  But, because of JesusÕ death, which was followed by the resurrection, Christianity  began.  These two verses could nullify the results�xe "nullify the results"� and the effects which the Jews intended to achieve, but not the historical fact�xe "historical fact"�.  (A similar idea could be found in 1 Peter 3:18, that is, Christ died in the flesh�xe "flesh"� but was made alive by the Spirit.  The same idea is repeated in Matthew 10:28)


It could be maintained that ÒThe theme of the argument is not to deny the fact of the crucifixion, but to deny the Jews’ [claim to have conquered Jesus through his death] . . .  As if a prophet could be defeated.Ó�





Abrogation�xe "Abrogation"� (naskh)


According to the QurÕan, one verse may abrogate (cancel) another verse (as in Suras 2:106 and 13:101).  According to the former verse, ÒNone of Our revelations do We abrogate or cause to be forgotten, but We substitute�xe "substitute"� something better or similar.Ó  Abrogation�xe "Abrogation"� is generally applied to commands rather than to narratives or historical fact�xe "historical fact"�s.  Therefore, the verse (4:157) cannot abrogate the historical fact�xe "historical fact"� of the Cross.  


Jalal al-Din al-Suyuti�xe "Suyuti"� said that Òabrogation�xe "Abrogation"�Ó is related to the QurÕan only: Some verses abrogate others.�  ÒThis, however, can only be done with regard to commands and prohibitions . . . but as for reports or narratives, they can neither be abrogated nor can they abrogate.Ó�  We conclude that abrogation cannot be applied to other Books (Torah and Injil) or to historical events.





The Romans�xe "Romans"� or Pilate�xe "Pilate"� but not the Jews 


The Jews did not kill Jesus by their own hands, but the Roman soldiers actually did the work.  E. E. Elder�xe "Elder"� remarked that the verse (4:157) does not say that Jesus was not killed, nor was He crucified.  It merely states that they (the Jews) did not kill or crucify him.  This is true historically, although the responsibility was theirs.�


But there is another sense in which neither the Romans�xe "Romans"� nor the Jews crucified Jesus.  At Pilate�xe "Pilate"�Õs judgment, Jesus answered, Òyou [Pilate�xe "Pilate"�] would have no power over me if it were not given to you from above.  Therefore the one who handed me over to you is guilty of a greater sinÓ (Jn. 19:11).�  However, Din�xe "M. Din"� after quoting Elder gives the following answer�xe "Elder"�,





He neither cares for grammar nor for sense.  He says that Jesus had affirmed before Pilate�xe "Pilate"� that it was He alone who had power over life and death, therefore the Koranic idea is right in so far that nobody else could either kill Him or slay� XE "slay" � Him otherwise.  If he had died, he died of his own free will, and then rose up again by his own authority.  The plotting of His enemies against Him was in vain, and ÒGod took Him up to Himself.Ó  Mr. Elder�xe "Elder"� does not realize that in the verse under question as well as in the context no person other than Jesus is mentioned, therefore the naib al faÔil of the passive verb Shubbeha can be no other than Jesus Himself.�





His Crucifixion Perplexed�xe "perplexed"� Them


There is no mention of a substitute�xe "substitute"� for the words shubbiha lahum, or anywhere else in the QurÕan.  It seems obvious that it is not referring to Jesus; it may refer to something else that has been mentioned.  ÒThe phrase could be translated Ôit was made a resemblance�xe "resemblance"� to them,Õ or more freely, Ôit was made a misunderstanding--a perplexity to them.Õ  The subject understood would refer to his crucifixion.Ó�





The QurÕan Denies One Dimension


K. Cragg�xe "Cragg"� gives another suggestion, that the QurÕan denies one dimension.  He admits that the QurÕan denies the CrucifixionÕs Ôreal and actual occurrence as a complete event.Õ  Yet he nonetheless insists that it is an oversimplification to say that it denies the Crucifixion.  In the Christian understanding there are three elements to the Cross: ÒThe act of man is wrong, the act of Jesus is love and the act of God is grace�xe "grace"�.Ó  The QurÕan clearly asserts manÕs evil intention in crucifying Jesus.  Moreover, Jesus was prepared to die and cannot have known in advance that God was going to rescue him.  Thus the QurÕan affirms the first two elements.  It is only the third, the act of God in grace�xe "grace"�, which it denies because in the qurÕanic reckoning, God was not in Christ reconciling�xe "Reconciling"�  the world to himself: He was with Jesus withdrawing Him to heaven.�  





Conclusion


The biblical concept of sin may be fairly summed up in the words of the Westminster Confession�xe "Westminster Confession"�: ÒSin is any want of conformity unto (or transgression of) the Law of God;Ó or in those of Melancthon�xe "Melancthon"�: ÒSin is rightly defined as anomia, or dissimilarity to the law of God, that is, a failure of nature and deeds opposed to the law of God.Ó�  


The QurÕan says, Òye should worship God, fear Him and obey me [Muhammad]: ÔSo He may forgive you your sinsÕÓ(Sura 71:3,4).  The same idea is repeated in Sura 3:31, ÒSay: ÔIf ye do love God, follow me: God will love you and forgive you your sins.ÕÓ  God forgives he who Òrepents�xe "repents"�, believes, and works righteous deeds, for God will change the evil of such persons into good, and God is oft-Forgiving, Most MercifulÓ(Sura 25:70). 


But Òif God were to punish men for their wrong-doing�xe "wrong-doing"�, He would not leave, on the (earth), a single living creatureÓ (Sura 16:61).  The human soul is prone to evil (Sura 12:53), and every one will pass through Hell (Sura 19:71).  Therefore, there is a need of mercy�xe "Mercy"� from God.  


In Sura 19:21 we read that God appointed Jesus Òas a sign unto men and a Mercy�xe "Mercy"� from Us [God].Ó  Jesus is the only one who was called a mercy�xe "Mercy"� from God.  How could mercy�xe "Mercy"� be fulfilled?  Could it be through His atoning work?  Mercy�xe "Mercy"� could be considered as a point of connection, but it has different interpretations.  In Christian thought this mercy �xe "Mercy"� originated from GodÕs redemptive activity�xe "redemptive activity"�.


When interpreting this verse it should be remembered that Ibn Kathir said that Jesus was a mercy�xe "Mercy"� by calling for the unity of God and by performing good things that God provided him with.  Ibn Kathir gives Sura 3:45 as a parallel reference where Jesus is held in honor in this world and the hereafter.  The honor�xe "honor"� in this world was through performing miracles.  Even so, the demonstration of mercy�xe "Mercy"� through miracles corresponds to the biblical narrative.  It can be shown that the miracles of Jesus were for good and for salvation�xe "salvation"�.


The important question remains: Is there any need for atonement?  The QurÕan gives eighteen different terms that designate categories of sin, but the way out of the consequences of sin is through faith and good deeds�xe "good deeds"� that cancel the evil ones (Sura 11:114).  Believers “turn off evil with good [deeds]” �(Sura 13:22), also God forgives according to his will (Suras 2:142 and 3:129).  However, there is a felt need for forgiveness of sin.


The sinner violates the law of God, thus becoming a debtor.  Good deeds�xe "good deeds"� cannot restore humans to their original state by canceling the consequences of sin.  One of the accepted analogies is that of a judge�xe "judge"� who cannot accept a great amount of money or good deeds�xe "good deeds"� to justify or  to forgive a criminal.  ÒWould he [the Master] thank the servant because he did what he was told to do?Ó (Lk. 17:9).  Good deeds�xe "good deeds"� are not accepted to atone for sin: the atoning work of Christ is the only way for forgiveness.


In Christian thought, sin needs an atonement for the remission of the punishment or other effects of sin.  Chapters 1 and 2 deal with the Christian understandings of the atonement, while Chapter 3 deals with the atonement in Islam.  The use of sacrificial language for the death of Christ could be accepted, because of Sura 37:107.  But another point of connection could be found in redemptive suffering�xe "Redemptive Suffering"�.  The innocent suffering�xe "innocent suffering"� of Husain�xe "Husain"� could be used as a good point of connection for ShiÔi Muslims.


As for the qurÕanic way of dealing with the death of Christ, it is usually not helpful to make a direct attack on the Verse of Controversy�xe "verse of controversy"� (Sura 4:157), or to reinterpret other verses of the QurÕan when dialoguing with a Muslim.  We can use an apologetic approach, but polemical attacks have proved to be a poor approach�xe "poor approach"�.  We can point out that Muslims themselves are not sure what these verses mean.  They give different interpretations.  Some Muslim even interpret Sura 4:157 to mean Òthey did not kill his soul or spirit.Ó  Therefore, they leave open the possibility that JesusÕ body was crucified and killed.


Ayoub�xe "Ayoub"� considers the reconciliation�xe "reconciliation"� of the two verses (3:55 and 4:157) a dilemma and said that the opposite statement is the declaration that Jesus did not actually die on the Cross.�  However, al-Razi, after demonstrating his six problems, which provide a good analysis, argued, Òwe understood the matter was not as reported.Ó�


Christians kept practising the LordÕs Supper and Baptism, perpetuating the belief that Jesus was crucified.  Practicing these two ceremonies depends upon al-tawatur.  Muslims also depend upon al-tawatur in their beliefs, and al-Razi repeated this in his interpretation of Suras 3:55 and 4:157.


The QurÕan says, ÒIf thou [Muhammad] wert in doubt as to what We have revealed unto thee, then ask those who have been reading The Book from before theeÓ (Sura 10:94).  Also in Sura 21:7, ÒBefore thee [Muhammad], also, the apostles We sent were but men, to whom We granted inspiration: If ye realise this not, ask of those who possess the Message.Ó  The same meaning is repeated in Sura 16:43.  According to these qur’anic verses, Muslims may be encouraged by the contradictions (between Sura 4:157 and 3:55, and others) to ask, “those who possess the Message,” that is, the People of the Book.


As for wafat and its derivative, it was repeated in 25 verses in the QurÕan with a general meaning of Òdeath.Ó  Why then, do some use other meanings for the verses that mention this word when referring to the end of JesusÕ life, especially if we know that all contexts are related to death (Suras 3:55; 5:117; 19:33)?  By using the logical analogy�xe "logical analogy"� for Sura 19:15, 33, apologists could argue that, if it was a real death for Yahya Ibn Zacharia�xe "Yahya b. Zacharia"�, then why is it not the same for Jesus?  Logical analogy�xe "logical analogy"� could be used for the other verses that related to JesusÕ wafat  because all the contexts are related to actual death, not ÔsleepingÕ or other meanings. 


In addition, abrogation�xe "Abrogation"� is related to the QurÕan only, as maintained by al-Tabari�xe "Tabari"� and Jalal al-Din al-Suyuti�xe "Suyuti"�.  Therefore, it cannot be applied to the Bible or to the historical fact�xe "historical fact"� of the Cross.  One may try to reconcile�xe "reconcile"� the qur’anic statement with the historical fact�xe "historical fact"� by maintaining one of the following: Jesus gave himself willingly; God could kill the Messiah�xe "Kill the Messiah"�; the negation was for the intended result not to the historical fact�xe "historical fact"�; others killed Jesus, not the Jews whom the Crucifixion perplexed�xe "perplexed"� as it did with Muhammad; or the QurÕan denies one dimension as mentioned above.


Finally, after all these attempts I am not claiming to have the power of convincing people because it is the work of the Holy Spirit�xe "Holy Spirit"�.  The logical ideas can convince the mind, but not the heart.  We can proclaim the crucified Christ using all possible approaches, but He has the power to draw people to Himself.  ÒNo-one can say, ÔJesus is LordÕ except by the Holy Spirit�xe "Holy Spirit"�Ó (1Co. 12:3).
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