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Islamic doctrines stand in stark contrast to Christian theology, and a study of Islam can
make us value even more the truth and the grace of the gospel. This book challenges
Christians to understand more thoroughly, essential biblical doctrines. It then provides
some in-depth understanding of Islamic teaching, enabling the reader to grasp some of
the philosophical and doctrinal features of Islam.

Rev. Canon Dr David Claydon Federal Secretary, Church Missionary Society, Australia

Bishop Christensen’s name is legendary in north-west Pakistan. His approach to Muslims
and to Islam comes not only from practical experience but from deep suffering. Much of
what he writes is full of the deepest wisdom, even if his theological ideas are quite particular.
We do not have to agree with every detail of his thought to know that here is someone with
an appreciation of the uniqueness of Christian revelation, which is held together with
sympathy for those of other faiths.

Right Rev. Dr Michael Nazir-Ali Bishop of Rochester, England

Jens Christensen was no idealistic armchair theorist. He was a missionary apostle whose
faith was hammered out over many years in one of the world's most difficult environments.
Combining exceptional experience, knowledge and theology of both Christianity and Islam,
Christensen engages his readers and urges action.

He is uncompromisingly rigorous, yet sensitively honest in his pursuit of truth, even if that
leads to martyrdom! In an age where absolutes are diluted to more comfortable relativism,
and preaching is replaced by dialogue, Christensen stands as an immovable rock. His
position and conclusions can be neither dismissed nor ignored. | commend the man and
his message.

Dr Stuart Robinson Crossway, Melbourne

Jens Christensen,

1899-1966, was a theologian of great calibre. A Lutheran
Bishop and pastor, he was a man who worked most of his
life amongst Muslims. Few men have loved and understood

the Muslim as he did.
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Editor’s Note to the
1977 Edition

Because of the constant demand from new as well as from experienced
missionaries for copies of Jens Christensen’s lectures, Samuel Schlorff of
the Church Education and Development Service of the North Africa
Mission felt that we should prepare this material for republication. As in
places the English was delightfully Pakistani, my job has been to shorten
some of the sentences without changing the contents in any way. During
the past two years we have been trying to find a publisher who would
accept this book but none was forthcoming. We have, therefore, been
compelled to use our offset machine normally employed for printing Bible
Correspondence Courses in Arabic. Hence the present format.

I would like here to express my gratitude to Mrs Christensen for her
help and encouragement as we worked on this project, to Gladys Fox for
doing the typing in the midst of her many other duties, and to Kathleen
Parson for proofreading the text.

I would be grateful to receive your comments and criticisms.

June 1977

lain MacKellar

Ecole Radio Biblique
249 Av. de Montolivet
13012 MARSEILLE
France
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Preface to the 1977 Edition

For several years there have been requests for Bishop Jens Christensen’s
lectures on ‘The Practical Approach to Muslims’ which have been out of
print. An edition of them in book form is therefore very welcome.

Bishop Christensen spent a lifetime working among Muslim Pathans in
the North West Frontier Province of Pakistan. He was probably closer to
Pathans both in their thinking and in the use of their language, Pushto, than
any other westerner. I had the great privilege of working under him for
seven years, and later I succeeded him. As few others he was committed to
the Church of Christ and to the apostolate to Islam. His own scholarly
study of Islam was profound. Nevertheless, he trusted his experience of the
living Islam rather than the academic presentation of it by Western
scholars. For his whole lifetime he was grappling with Islam as a theologi-
cal challenge to the Christian Church and its mission. He is one of the very
few original thinkers in missiology since the Second World War. As a
person and as a theologian he was always scrupulously honest and never
willing to accept an easy way out unless it was the answer to the problem.
This is why Jens Christensen’s books, whether in Danish, English or
Pushto, are always interesting and reward the reader. It is due to his efforts
that we have a relatively rich Christian literature in Pushto, and his
excellent Pushto translation of the New Testament is among the best in any
language of the subcontinent.

Jens Christensen’s ‘The Practical Approach to Muslims’ may be felt by
many not only to be provoking, but also to be putting the questions too
uncompromisingly. Bishop Christensen never believed in qualifying his
statements for fear the point might be lost. This is therefore a book for
those who are willing to think and struggle with the difficult questions that
Islam poses for Christian mission. Perhaps the real reason why some may
not find this book acceptable is that Bishop Christensen is absolutely
honest, never tries to hide behind pious phrases, never seeks for easy
solutions and is never evasive. This attitude may be unpopular in some
circles today. But surely it is now more necessary than ever in our striving
for dialogue and a sympathetic approach to Islam to take Islam entirely
seriously.
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There are two points on which I think Jens Christensen’s call to an
honest approach are especially applicable today. First, there is an approach
to Islam which too easily tries to find common ground in religious terms
which seem to be similar, but actually have quite a different content. The
term ‘revelation’ is one of these. Jens Christensen stresses that the Christian
concept of revelation as revelation of God is something quite different
from the Muslim idea about revelation from God. Many Muslims would
agree here with Bishop Christensen.

Secondly, Jens Christensen puts a question mark against our attempt to
use instruments such as good works, or philanthropic institutions such as
schools and hospitals, to convert Muslims. Today there seems to be a
growing awareness that very often our use of such instruments has been
interpreted by Muslims as an exploitation of their economic, medical and
educational difficulties. Jens Christensen stresses, in my opinion rightly,
that God Himself is the subject in Evangelisation, and the only instrument
He uses is the evangelist who proclaims the Gospel. This book shows us
that the problem in mission to Islam is theological, and he challenges us to
take this seriously. Perhaps the reason for the neglect of the apostolate to
the Muslims is that the Church has been afraid of facing these theological
questions connected with Islam.

I hope that this book will be not only a help to those who are trying to
grapple with these problems, but also a challenge to the Christian mission
to take Islam seriously and to be willing to rethink our often superficial
understanding of the Gospel. I heartily recommend Jens Christensen to all
who are working among Muslims, or who are otherwise interested to see
what an honest approach to Islam implies.

Right Rev. Arne Rudvin
Bishop of Karachi, Pakistan
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Foreword to the
Current Edition

As can be seen by both the Editor’s Note in the 1977 Edition of this book,
and the Preface given by Bishop Arne Rudvin, formerly Bishop of the
Diocese of Karachi in Pakistan, this volume is of immense value. Originally
titled ‘The Practical Approach to Muslims’ in the 1977 Edition, we thought
it better to give it its present new title. We would like to thank Rev. Erling
Albinus, Chairman of The Society-in-Aid, Denmark, for permission to
republish this book, under the title ‘Mission to Islam and Beyond’.

The present Publisher—New Creation Publications Inc. (NCPI)—is a
non-profit organisation which has published over three hundred and fifty
books by its own writers, including myself, and which seeks also to find
books which, though out of print, are valuable. The whole work is on a
voluntary basis and no workers receive stipends or honoraria from NCPI.

My wife, family and I lived and worked as missionaries of the Church
Missionary Society (CMS) in Pakistan from the years 1957 to 1966. It was
my privilege to know Bishop Jens Christensen, who was a Danish
Lutheran Bishop working on the North-West Frontier. I was the Founder—
Principal of the Pakistan Bible Training Institute at Hyderabad, Sind. One
of the Bishop’s clergy was the Rev. Len Patsold who, with his wife and
family, worked with the World Mission Prayer League. Len was also Vice-
Principal of our Institute. Later he went to the North-West Frontier and
opened another Bible College. Len had a tremendous regard for his
Bishop, as also did I. Arne Rodvin was a right-hand man to Bishop
Christensen until, later, Arne became the Bishop in Karachi of the Church
of Pakistan.

My own knowledge of Jens Christensen was of a man who was a theo-
logian of great calibre. I would say unhesitatingly that he towered above all
others of us in the land. He was a man who worked most of his life
amongst Muslims, suffering deep opposition to the point of great tragedy.
Arne Rudvin’s preface is of great value in understanding the practical
approach to Muslims which Christensen knew and passed on to others.
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Some of us regard this particular book as of great theological and prac-
tical value for today. Few men have loved and understood the Muslim as
did he. Few men have really understood the Christian gospel as did he.
Those who really study this volume will find their theological knowledge
increased, their insights deepened and their theology questioned.

The reason for changing the title was to tell persons whose prime inter-
est is not Islam, that the body of theology they will gain from this book
will stand them in good stead as persons, and as ministers of the gospel of
Christ, no matter to whom they proclaim it. Some may react to this theo-
logian but I doubt whether they will ever unseat him. I consider this book
as outstanding in the field of doctrine, proclamation and what we are
pleased to call ‘missiology’. Any Seminary or College library without it
will be the poorer for that fact.

In publishing this book we have a hope that it will become not only a
text book on the substance of Islam, of true theology and of mission, but
that it will be a book which will affect us all deeply, and equip us for the
work of the gospel so that there will be a great resurgence of apostolic faith
and practice. We send it forth in that hope, and with gratitude to God for a
pioneer of the faith.

Geoffrey C. Bingham
Adelaide, 2001
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A Biography of
Jens Christensen

MISSIONARY TO THE PATHANSINTHE
NORTH-WEST FRONTIER PROVINCE

Jens Christensen was born on the 24th of August 1899 in Chicago, of
Danish parents. His grandparents had immigrated from Denmark to USA
in the previous century. The one couple hailed from Thisted in Jutland, and
the other from Copenhagen. They probably all settled in Chicago on arrival
and there met each other. They had a common background in the pietistic
revival movement in Denmark.

Jens’ father, Christen Christensen (died 1944), an engineer in the
American Telegraph Service, and his mother, Margrethe Poulsen (died
1947), were members of the Presbyterian Church, and their children grew
up in a very pious home.

During the First World War, America came to the rescue of France by
sending troops to the French—German border. Jens volunteered for service
and joined a regiment bringing provisions to the front line. Back home in
1918, he resolved to become a pastor/missionary abroad, and at once
started to prepare himself for the task at the New York Missionary Training
School in Nyack. It was founded in 1882 as the first Bible School in USA.
Affiliated to this school was the ‘Christian and Missionary Alliance’—the
CMA mission.

Jens was sent to India by this society in 1922, together with another
young missionary T. Wiley. They were sent to the North-West Frontier
Province (NWFP) to learn the language and start mission work there. Here it
is worth looking at the luggage JC chose to bring along. The allowance
was mainly spent on books bought second-hand: ‘The Church Fathers’,
Calvin’s ‘Institutes’, commentaries on the Scriptures, the Greek language,
dictionaries and grammars. Also handbooks on technical subjects, such as
drawing and construction work, and on top favorite American poetry.

At Mardan in the NWFP they were met by an old CMA missionary, Mr
Robertson, who gave them quarters. Mardan was a well-known township
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in the NWFP for two reasons: (i) it was the home of the famous British
regiment ‘The Queen’s Own Guides’, who had subdued unruly Pathan
tribes, making part of the NWFP habitable for ordinary citizens; and (ii)
the Danish Mission, Zenana Hospital, founded in 1906 by a Danish lady
doctor, Marie Holst. The hospital was supported by the ‘Danish Tent
Mission’ (later called the ‘Danish Pathan Mission’), and run by Dr Anna
Bramsen, assisted by Danish nursing sisters and a local staff.

The Danish missionaries at the Zenana (women) hospital had long felt
the need for work amongst men, and the Home Board agreed. So when, in
1925, Jens applied for work in the TM/DPM mission, he was happily
accepted, so much more because he had become engaged to one of the
nursing sisters, Margrethe Rasmussen! They were married in January
1926.

Because the CMA had changed its plans and wanted to strengthen other
parts of their mission field, Jens was free to join another mission-society.
However, he wanted very much to stay on in the NWFP. From the very
start, he had wholeheartedly studied the Pushtu language and the Pathan
way of life, and had come to respect and like the proud and self-reliant
people.

His first book in Danish was about the Pathans and Islam. He also felt at
home with the Danish Lutheran Mission and its teaching. He was given the
tasks: to preach the Good News at Mardan and in the surrounding villages,
to take care of the pastoral work in the small Christian community, and to
produce Christian literature in Pushtu.

In his introductory letter to the chairman of the Home Board he wrote, ‘I
am and intend to be first and foremost a preacher of the Word, because the
Bible says that “it is through the foolishness of the gospel that men are
saved”’.

He divided his work into three categories: Evangelisation, Instruction of
the Christians, and Literacy Work, that is, comprising tracts in Pushtu
about the Christian faith, translation of the Bible, and opening of reading
rooms for distribution of the literature, and as meeting places for personal
talks and dialogues.

In M. A. Taib he found a lifelong co-worker. Taib was a Muslim convert
fromavillage in Swat, where his father was amullah. He had been baptized by
Mr Robertson. He was a writer and a poet, a composer of several hymns,
and versified Jens’s prose writings, making them more palatable to the
Pathan taste.
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To begin with, Jens spent much time in the reading room at Mardan,
when not travelling in the district with Taib and other Christians to contact
the people and preach the Word. The need for literature in Pushtu was
obvious. In 1927 the ‘Pushtu Literature Committee’ was formed; six
missionary societies were involved and Jens chaired the committee. The
reading room at Mardan, called ‘Dar ul Tabligh’ (house of learning),
became the center for printing and distribution.

Books from English, Danish and Urdu were translated, including: ‘The
Passion of Jesus Christ’ and ‘The Life and Teaching of Jesus’; the
Altarbook, with prayers and texts for the Church Year; Luther’s smaller
catechism; several hymns in Danish; and ‘Why I became a Christian’ by
Sultan Paul from Urdu.

Books with titles like ‘The Best Friend’, ‘The True God’, ‘Conciliation’,
‘The Difference between the Death of Christ and the Death of Prophets’
were translated from English sources. In the Old Testament we find com-
mon ground with Muslims, so books about the Patriarchs and about
Ishmael were found. ‘Stumbling Blocks’ only in English and Danish was
Jens’ answer to a young student who had demanded a logical explanation
of the Christian doctrines.

In 1931 Jens began the translation into Pushtu of Matthew’s Gospel,
followed in 1936 by the translation of John’s Gospel, followed soon after
by a new edition, versified by Taib, and with a commentary by Jens, pre-
sented in the best tradition of Muslim religious writings—a tradition which
was respected in the publications from Dar ul Tabligh. ‘The British and
Foreign Bible Society’ met the cost (as it later did with the translation of
the whole New Testament).

Taib, working as a librarian, kept a record of the distribution of tracts,
booklets, and Bible portions. It made the annual reports Jens’ sent home
interesting reading. In 1938, after 10 years with the committee, it showed
that 37 different books and tracts by 14 different authors had been pub-
lished. 148,000 copies had been printed, which had been widely distributed
through the province and even across the border to Afghanistan, the closed
country.

Taib also studied theology with Jens and in 1938 he was ordained pastor
by Bishop J. Sandegren, from the Lutheran Swedish Church in South India.
In 1939 the church building at Mardan stood ready and was consecrated by
the Anglican Bishop, George Lahore, in April.

There were now two congregations: one Pushtu and one Urdu at Mardan,
as well as small ones at Malakand and Swabi. Taib became a travelling
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pastor, now meeting his fellow men in new situations, giving rise to many
questions as a Christian Pathan serving poor Christian communities.

When the Second World War broke out the Danish Mission was cut off
from its home base and its support. It required some rethinking and Jens
received a commission as recruiting officer at Mardan in the ‘Allied Cause’,
that is, the united forces against Hitler, his regime and confederates.

The office was in one of the old hospital buildings, so Jens just had to
cross the road to find himself in his own office, where he also chaired the
committee for the translation of the New Testament from Greek into ver-
nacular Pushtu. It was done very thoroughly under the auspices of ‘The
British and Foreign Bible Society’, and was finished in 1945.

Jens’ concern about church leadership and the work of evangelists and
missionaries found expressions again and again in letters, articles, reports
and lectures.

From 1950-60 he worked steadily on a correspondence course
comprising 37 lectures. There were students in several countries. We
now find the lectures in the book ‘The Practical Approach to Muslims’, edited
by a mission society in North Africa.’ The book has also been printed in
German as ‘Christuszeugnis fiir Muslime’. The Danish title is
‘Konfrontation. Islam og Kristendom’.

To help young preachers, Jens published his sermons for each Sunday in
a church year. In 1955 he prepared the Constitution for the Lutheran
Church in Pakistan (PLC), and in 1959 ‘The Book of Common Worship of
the Pakistani Lutheran Church’, with the Creeds and the Augsburg
Confession, was published. He was consecrated Bishop of the PLC in
1955.

Jens Christensen was a soldier in the Church Militant, and at the frontline.
He was loyal to the last in spite of much illness and many trials. He was an
inspiring leader and a good friend of many different people, who enjoyed
the cheerful hospitality of his and Margrethes’ home. He was only 67 when
he died in 1966. At his side was his faithful wife and secretary Margrethe
who, until her own death in 1983, very actively supported and promoted
his work.

At the front of the Mardan Church there is an inscription, in Jens’
beautiful Pushtu handwriting:

! Republished in 2001 as Mission to Islam and Beyond, by New Creation Publications Inc.
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This is eternal life to know thee
who alone is truly God and Jesus Christ
whom thou has sent (John 17:3).

This is now his farewell to the Pathans.

Miss Karen Friis Nielsen
Fellow-worker of Jens Christensen






CHAPTER 1

Introduction

1. Every national Christian and every foreign missionary needs to
study the history and facts of Islam. Without a good general knowledge of
the religion of the Muslims you will get nowhere with them. Beside the
question of general knowledge there is, however, also the very acute
problem of your practical approach to Islam and the Muslim. Many serious
and unhappy mistakes are made quite unwittingly simply because the
Christian has not had any help in thinking out the problem of approach.
‘What is the right way of getting on with it?” The answer to that question is
the subject matter for discussion in this present series of lectures.

2. The Church Fathers loved to speak of that part of the Church which
is still on earth as the Church Militant. That is to say that we, the present
generation of Christians, are the Church Militant. We are in the great
struggle between light and darkness. St Paul in his day was in the thick of
the battle, not against flesh and blood, but against the powers of darkness.
We as the Church Militant have to come to grips with Islam, not as an
interesting scientific problem, nor as a historical fact, but as the powers of
darkness that struggle against the Revelation of God in Christ.

3. Now coming to grips with Islam is not, definitely not, a study of

comparative religion. That study is science, and therefore not our job, as
the Church Militant. In the study of comparative religion the tendency is to
grade religion as dealers grade eggs before putting them on the market. As
a study of the facts of human life, we have no quarrel with this science as
such; as the Church Militant we must regard it as being outside of our
sphere.
4. It is only when that absolute distinction between light and darkness is
clear and firmly rooted in your mind, and you realise that you, in your
position, must come to grips with Islam, not as an interesting study of
human development, but as a power of darkness striving against Truth as it
is incarnated in Christ, that you will be able to benefit by a study of
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comparative religion (especially in relation to Islam) and see the many
relatively good things and the glimpses of truth found in it, and relate it
properly to the whole.

5.1t is just here that our course of lectures should help you. You must
relate your conception of Islam to your conception of Christianity. There is
no way of avoiding that. You will find those who call the Quran the devil’s
book, and others who say it is an expression of a lofty belief in one God.
Both points of view are in reality an effort to jump over the hedge where it
appears lowest. The first is simply saying that everything Islamic is
devilish and bad. How easy! ‘I am all right and you are all wrong.” But—
what arrogance! St Paul saw through a glass darkly. He had to sweat
through the great problem of justification by faith versus justification by
keeping the law. He could not say of the law, that it was devilish. And
belief in one God in itself is certainly not devilish. No! You cannot be
honest with yourself and get around it so easily.

6. On the other hand, when the Quran is spoken of as an expression of
noble faith in one God the idea seems to be that we do not need to do any-
thing more about it. A very comforting theory indeed! Those who take this
point of view seem to forget that Judaism was also ‘lofty monotheism’, but
our Lord and His Apostles certainly did not let it go at that. In other words
the Christian who sees in Islam a noble faith in one God, and therefore lets
it go at that, has actually only found an excuse for not coming to grips with
Islam. He is being scientific when he should be militant.

7. Now let your New Testament look at the Muslims. What do you
find? It has nothing but good to say of the law and the prophets, and yet it
introduces an entirely new element, namely faith in the grace of God as the
basis of salvation. Every individual Jew, Muslim, Christian, and heathen is
then Judged according to his reaction to this new element. The Jew could
not see it that way, nor can the Muslim. For them the new element is a
contradiction of the old. In Christ it is a fulfilment, not a contradiction. If
you are to be true to New Testament teaching, you have to keep this seem-
ing contradiction in the foreground. Easy? Hardly. But then who said that it
was to be easy?

8. This new element is responsible for the fact that Christians
approach every kind of people on earth. And the approach in every case is
different. Therefore you will find that much of the teaching you got in the
west, or from westerners, needs to be re-adapted to fit your work with
Muslims. Ask any one who really has come to grips with Islam, and he will
invariably say that in his contact with the Muslim he has been forced to
approach
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the teachings of his home Church from an entirely different angle. Your
experience will be, if you are honest with yourself, that in many conversa-
tions with Muslims the wind will be taken out of your sails because your
approach to the subject (whatever you were discussing) just did not make
sense. Expect that.

9. Why is this so? Church history will tell you. Almost from the very
start the Church has made a detour around the Muslim world (excepting
the Crusades, where they confused spiritual warfare with aggression!). In
our age of modern missions, emissaries have been sent thousands of miles
to get at the ‘heathen’, while they kept their eyes shut and their fingers
crossed as they sailed past the doors of their nearer Muslim neighbours.
One look at a map depicting the Muslim world and present missionary
effort will prove how the Church has gone out of its way to avoid Islam.
The result has been that we have not been forced to rethink our Christian
teaching in relation to Islam. Our interpretation of true Christian doctrine
must always develop from the contact that comes from preaching the
Gospel in any given place. Luther and Calvin wanted to preach the Gospel
to Roman Catholics and Enthusiasts. That was what they were struggling
for. They therefore had to develop their teaching in relation to Roman
Catholicism on the one hand and Enthusiasm on the other. That is why we
today have Reformation theology. It is Christian doctrine developed in the
struggle, and is therefore called a struggle theology.

Obviously you need to do the same thing. But chances are you will
find that what you already have learned does not really fit in with your
present struggle, and you therefore have to make a fresh start. Because the
Church has avoided impact with Islam, its theology has developed in such
a way that now when we have to preach Christ to the Muslim also, we find
he is on an entirely different wavelength from us. Although we may use the
same words as he does, he is talking in the east, we in the west.

In other words, as long as you live, your job is going to be to find out:
(a) how the New Testament looks at the Muslim; and (b) how the Muslim
looks at Christianity. This is not as easy as it may sound.

10. Let us take (a): How the New Testament looks at the Muslim.
First, remember this: Each of us has been brought up in—or influenced
by—a certain Christian community. There are various or varying theologi-
cal or non-theological backgrounds. Now do not deceive yourself into
believing either that your peculiar kind of orthodoxy or heterodoxy is the
truth in all its fullness, or that you by some special patented process have
been able to lift yourself by your bootstraps up and above your particular
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background Christianity. It just does not work that way. All of which
means: if you are deadly earnest about wanting to see how the New
Testament looks at the Muslim, the first step is to own up to your own very
relative understanding of the New Testament and, as a consequence
therefore, to your very relative understanding of how the New Testament
looks at the Muslim.

11. One concrete example is enough to illustrate this point. You have
a certain conception of inspiration. When the subject comes up later in the
chapters you will see that the controversy about inspiration as it has raged
in certain Christian countries has no relation whatsoever to the Muslim.
While we in Europe and America have been burning each other at the stake
(figuratively, fortunately) because of a difference of opinion regarding the
Book, we in our struggle with Islam have to concentrate on the fact that the
Word became Flesh, and not as the Muslims think, a Book. This difference
has far-reaching importance.

This illustration ought to be enough to make you see that the New
Testament has an angle when looking at the Muslim that you probably
have not even thought of, or at least, not thought out.

12. Now let us take (b): How does the Muslim look at Christianity? In
some ways parallel to what you see when you look at Judaism. Judaism
was not universal, you say. That is what the Muslim says about your
Christianity. Judaism was a preparation for the coming of Christ, you say.
He says the same about Christianity in regard to Islam. (Try reading the
Gospel of Barnabas and you will see how Christianity is made to pave the
way for Islam.) You believe the Jews should be converted to Christianity.
He believes you should be converted to Islam.

13. Apart from the above, you will find that, as the Muslim looks at
Christianity, he himself suffers from a threefold lack which you may find
difficult to understand.

(a) He has a complete lack of the sense of history as far as the ‘books’
are concerned. Let us not shout too loudly about this, for you will find the
same lack cropping up in Church History all along the line, and yet the
Muslim has a better excuse for Ais lack than any Christian has.

Just what is meant by a lack of a sense of history? A Muslim believes
all Scriptures are sent down from heaven. That idea makes Scripture
something outside and above the warp and woof of history, so the books do
not come into being inside a natural historical development. Therefore the
Muslim’s idea of revelation is that God made up certain words into certain
sentences and sent them down to man quite apart from history itself.



INTRODUCTION 5

Therefore a Muslim does not talk about revelation, but about inspiration,
that is, the act of receiving these divine statements. (Even if he uses the
word ‘revelation’ in English, he means ‘inspiration’, or the ‘revelation’ and
recording of these divine statements and requirements.) The Christian idea
of revelation is that God works in, through, and by history, doing certain
mighty acts which we through the medium of Prophets and the Apostles
understand are to be interpreted as revealing the purpose and will of God.
We therefore are, and have to be, intensely interested in history, whereas
the Muslim can ignore it. Admittedly the New Testament on its human side
(the only side a Muslim can see) is a historical document, written by
certain men about our Lord. So the Muslim sees in it only the ‘biography’
of a prophet.

The result is that if certain definite statements are made in the New
Testament, for example, about the historical Jesus, and the Quran contra-
dicts these or says something else instead, the Muslim will never hesitate
to deny the historical statement in favour of the Quran’s inspirational state-
ment. In explaining his point he may say the Quran has superseded the
New Testament or he may accuse the Christians of having changed the
New Testament. Be that as it may, the fact still remains that the Quranic
inspirational statement bears more weight with him than the historical
statement, and he will keep his own point of view even if it is based on
such flimsy and untenable arguments as these just mentioned, rather than
face up to the obvious facts of history.

But this lack of a sense of history means more: it means that he must
inevitably misunderstand Christianity because he is looking for revelation
in an entirely different sphere from where it is actually to be found.

This fact about Christianity has often been forgotten in western coun-
tries, because the battle has raged around the subject of how we are to
understand the position of the Prophets and Apostles, more than about the
revelational acts of God in history.

(b) Another thing you will find lacking in the Muslim is the enquiring,
critical attitude towards his own Book or the history of Islam.

Our New Testament and our Church History have, for several gen-
erations now, gone through the fiercest fires of criticism—not only hostile
criticism, but also scholarly criticism based on the idea that if the New
Testament is a historical book and Church History is history, they should
be able to bear the same critical scrutiny any other book or history is sub-
ject to. Admittedly the result of such criticism may seem far-fetched or
even definitely wrong. That is beside the point here. Actually in practice, if
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not in theory, even the most narrow sectarians have developed the critical
attitude (for example, the clothing of women and their position in society,
or the slavery question).

The Muslim simply cannot understand this aspect of our attitude to the
New Testament. Genuine, honest, reverent, scholarly criticism of the lit-
erary source of the first hundred years or so of his religion is unthinkable.
It would be blasphemy.

Look at it this way. If you are convinced that certain statements in the
Gospel are without any doubt from the very mouth of our Lord, would you
feel free to criticise them in any way, whether you understand them or not?
Presumably you would not. Very well; the Muslim believes the words in
the Quran are the very words of God. Now, regardless of how he looks at
or criticises your Book, he expects you to accept it just as he accepts the
Quran. Consciously or unconsciously, you do not. And that, for him, is a
great stumbling block.

(c) Finally, you will find that the Muslim usually lacks mental
integrity. Check up on yourself and see if you are always honest in your
thinking. It is a well known fact that we deceive ourselves constantly, and
if we stop to think it over, we know it.

However, we are constantly aware of this painful tendency and also
alive to its dangers, and therefore we keep a curb on it. This curb is usually
lacking in the Muslim.

Of course he is up against a tougher proposition than you are. First he
is faced with definite contradictions and mistakes in the Quran. Then again
Islamic history in relation to the original Arabic Islam is a nightmare,
because Islam did not develop according to the pattern that was laid down
in the beginning. Again, look at modern trends in Muslim countries in their
relation to the Quran. For example, while the Quran permits and regulates
slavery, modern Islamic countries are working hand in hand with other
countries to wipe out slavery. Or this: when India was divided, thousands
of Hindu girls and women were carried off as booty, a perfectly legitimate
procedure according to the Quran. Yet all local Muslim papers raved
against this brutality, etc. and not a voice was raised to say that the Quran
justified the capture of women as war booty.

Now what is the Muslim going to do? On the one hand the book is
held to be eternal, perfect, and everlastingly valid; on the other hand there
are obvious faults, and developments in Muslim countries seem to
contradict its validity. He just simply develops a lawyer-mentality: win
your case—right or wrong. This crooked thinking is as clear as daylight in
the
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Ahma-diya-Qadiani Movements, but it is surely also a very present evil in
the thinking of every Muslim when he looks at Christianity. Take for
example these two statements made by an Indian Mullah. (In Towards
Understanding Islam, pp. 97, 98.)

(1)  “The Jews and the Christians themselves admit that they do not pos-
sess their original books, and have only their translations, wherein
for many centuries many alterations have been made, and are still
being made.’

(2)  ‘The Quran exists exactly as it had been sent down to the Prophet;
not a word—nay, not a dot of it has been changed. In the previous
divine books man mixed his words with God’s words, but in the
Quran not even a minute alteration has been effected, as admitted
even by the opponents of Islam.’

Either the man is an ignorant person (which is hardly probable) or else
he is simply out to win a point. Yet these lectures were given by one
Muslim in Urdu, translated by another Muslim into English and printed by
a third Muslim. Obviously any argument will do to win the point.

14. What are we going to do about it? Many—far too many—
Christians give up, but not in the sense that they drop out and keep quiet.
Their giving up is far more dangerous. They argue that preaching, dis-
cussing and witnessing are of no use. We never get anywhere by putting
doctrine against doctrine, prophet against prophet, and book against book.
We have to live Christianity, they assert: we have to show them we have a
source of spiritual power they know nothing of. That may help to open
their eyes and cause them to enquire.

Of course we all know that Christianity is life, and life that is not
living is not life. But, let us go slowly. Remember the Pharisee in the
temple. Anyone who dispassionately studies the life and words of our Lord
comes to the conclusion that He did not expect us to use our spirituality
and our good deeds as a means to draw indifferent or hostile people. On
the contrary, He even goes to the opposite extreme and says deliberate
concealment was to be preferred (Matt. 6:16—18). (In a subsequent chapter
this matter is discussed more fully.)

15. Now there are two reasons why our Lord does not want you to
insert yourself between Him and other people.

(a) Once you fall into the temptation of thinking of yourself in relation
to God as better than the Muslim, you have moved into the position of the
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Pharisees in the New Testament, whom our Lord condemns so mercilessly.
If you live to be a hundred years old your fundamental relationship to God
will still be that of a sinner receiving unmerited pardon and life. If you
must talk about yourself, why not say the really fundamental thing, that
which you can say to both God and man, that which is so positive that it
negates anything you are or could imagine yourself to be in relation to
God? Why not tell the Muslim that fundamentally you are in the same boat
as he is; today, now, your basic relationship to God is that of a sinner who
needs unmerited pardon and as a free gift from God? The one fact—that
you by faith, through Christ and through His Church, are constantly
receiving and accepting unmerited pardon and life and the Muslim is not—
does not change the other, basic fact: that you and he are both in constant
need of unmerited pardon and the free gift of eternal life. If you constantly
remember this unity of need, you will never look down your nose at the
Muslim, nor will you ever intrude yourself between him and our Lord.

(b) There is another reason why our Lord tells you not to let your left
hand know what your right hand is doing by way of spiritual power and
good deeds. If these things in any shape or form are presumed to be a
witness to Christ, the issues are being confused. Remember we and the
Muslims are bound in on all sides by relativity. Every single thing we do or
say is related to something else. You interpret your own words and actions
in relation to one thing; the Muslim interprets your words and actions in
relation to something entirely different. You say, for example, I have a
source of spiritual power, I live a good Christian life and I sacrifice myself
to help these poor people, etc. in a thousand variations. That, then, is
supposedly your witness to Christ. The Muslim looks at your well
organised, streamlined activity and what does he see? A man who has
developed a knack for leadership, and who has money and brains enough
to make a go of it, and is thereby accumulating a reward in heaven. But the
same Muslim probably approaches you about what he, in his relativity,
thinks to be of much more importance than your ability to keep a philan-
thropic organisation going smoothly, and (probably as an introductory
remark) says he cannot possibly understand how Christ can be both God
and man. You can do one of two things: you can either start with his ques-
tion and preach the Gospel to him (even though it be in the form of an
argument), or you can ease him gently to the door, while you assure him
that no good comes of arguments, and that you have spiritual power which
he has not, and thereby (delicately and indirectly, of course) suggest that if
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he would only study your good life he would become a true enquirer. That
is called, letting your light shine.

That Muslim goes away saying, ‘He knows how to run his own show
all right, but he evidently does not know anything about his own religion;
either that or he would not spare the time to talk about it’.

16. Probably the Muslim is so right that it hurts. Just what do you
know about Christ as God and man? Just what does Incarnation mean?
Why does the Church hold so firmly to the dogma of the Holy Trinity?

These questions and many others are there. They are a vital part, the
very foundation of your own faith. The Muslim has a right to ask you to
forget yourself, your spiritual power and your good life, and explain why
we believe in teaching something so hard to understand. And the answer
will never be a demonstration of the truth in your way of living, no matter
how good it is.

In short: the Muslim is thinking in relation to one thing; you are think-
ing in relation to something entirely different. Because of this obvious fact
you are just confusing the issues by inserting yourself in any form between
Christ and the Muslim.

17. There is still one thing left to be said. From the trend of argument
on this whole subject, one would suppose that only two possibilities
existed: either useless and endless discussion of doctrine; or else the so-
called silent witness of the Christian life. There is a third possibility and
please do not blink at the mention of it: preaching (see chapters 5 and 6).
That, you may be sure, is the most difficult of all. But as surely as Christ is
a living reality, every true doctrine rightly understood is an unparalleled
starting point for preaching Christ. We have doctrine, dogma, and the-
ology, not to argue about with non-Christians, but to help us to preach
Christ, and to know that what we are saying is not private interpretation,
but the faith of the universal Church.

Let us hope enough has been said in this introductory chapter to help
you to see what you are up against and to understand that this book is
designed to help you come to grips with Islam, and in so doing to help you
relate your own faith to the faith of the Muslim so he will be brought face-
to-face with the fact and necessity of God’s revelation in Christ.
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QUESTIONS
1. In the light of the following texts, what do you consider is the truth of
the statement in paragraph 14 (Matt. 5:16; 6:2—4; Luke 18:10-14; and
Matt. 6:16-18)?

2. What three things are lacking in the Muslim when he looks at
Christianity?

3. What are the three possibilities of presenting the Gospel to Muslims?



SECTION ONE

JUusT HOW ARE YOU GOING
TO APPROACH THE MUSLIM?






CHAPTER 2

Means

1. In this and all the following chapters it is being taken for granted
that you, yourself, are a captive of Christ, that He is your Master. If this
were not so, if you were not a captive of our Lord, you would not have
heard His command to proclaim the Gospel, nor would you be interested in
what this book may have to say to you. But now, being a captive of Christ,
you desire to be obedient, you wish to live and work according to His good
pleasure. But you know that doing so is not easy, for we live by faith and
not by sight. How is the command of Christ to be carried out by you? If
you could be dead sure about this ‘how’, your act of obedience in carrying
it out would no longer be a ‘walking by faith’, you could then use your
intellect and get on with the job, without constantly referring back to
Christ. As it is, you cannot. Daily you come back, hoping to get a clearer,
better idea of the teachings of our Lord and His apostles. Faith—walking
and working by faith—makes you dependent on your Master. Man is,
however, always up against that very natural sin of wanting to walk and
work by sight, and not by faith. The work we do must at least ‘make
sense’, it must be such that people will not say we are crazy, devil-
possessed or ‘Samaritans’. They said that about our Lord, but in some
undefined way we seem to think it is just not the right thing to say about
us. The ‘Cause’ might suffer. Of course, the disciple is not above his
Master but, even so, we prefer to avoid facing up to situations of this kind,
if we can.

2. You know the Gospel must be proclaimed. Then the question
arises: Can’t we do it in such a way that it makes ‘sense’? In such a way
that people will realise we are not fools, pure and simple? In such a way
that those hearing our message will also be forced to admit that it makes
good sense? Naturally, therefore, one of the things you will be interested in
is means. By what means can you, the missionary-minded Christian, get
the Good News of the revelation of God in Christ across to Muslims?
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3. This question has been answered in a great variety of ways through-
out the ages, with the result that the Churches now have many different
forms of work that are not, properly speaking, the special, unique task of
the Church at all. You will probably admit that the Church of our Lord, as
Church, as the body of Christ, has that one unique, apostolic task of con-
fronting the world with the revelation of God in Christ. It is only when we
start thinking about the means by which this task can be accomplished that
various answers are given.

4. Now when you start thinking of means, you must take into con-
sideration that your problem is not primarily a question of what means you
can best use. You are taking too much for granted if you start thinking
there. Actually, you are dealing with a threefold relationship of which all
three sides have to be studied. This relationship is the Doer, or Subject,
then the Means he uses and finally the Object, that is, person to be con-
tacted, or the goal to be reached. So we have a threefold relationship that
can be expressed in this way: Subject-Means—Object.

5. This relationship holds good in all human activity, but what we
need to consider is this: When the unique task of the Church is under
consideration, then who is the Doer, the Subject? Your entire attitude
toward the Muslim will depend on how you answer that question. Of
course, the Subject, the Doer, can be none other than God. This is a simple,
obvious and fundamental starting point in all Christian thinking, which is
often forgotten. And when it is forgotten confusion reigns supreme. The
Church universal has always held that when and where it pleases God the
Holy Spirit works faith in man to believe the Gospel. The same truth might
be expressed in these words: God’s self-revealing in Christ, although
already accomplished, cannot be apprehended by man until, by the
working of the Holy Spirit, he becomes capable of apprehending it through
faith. Correctly understood, this statement means that the identity of Christ
continues to be concealed throughout the ages. When Christ lived on earth
He was God incognito, that is, His real identity was concealed. Man’s
intellect could not break through that incognito. Man only sees God in
Christ when the Holy Spirit opens his eyes. This means that in the final
analysis the Doer, the Subject, is always God. So in thinking about what
means may be employed, your thinking will be all wrong unless your
starting point is the fact that God is the Doer, the Subject, and it is He Who
uses the Means. And if it is He who uses the means, He will have decided
also what means it is His good will to use.
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6. It should now be crystal clear that, if you accept this basic starting
point, your thinking will go in an entirely different direction from what it
would if you started off by wondering what means you could best use. For
now the next question that arises is: Since God is the Doer, the Subject, by
what means does He work? Again, there can only be one answer to that
question. The Church is the creation of God, to be used by Him to proclaim
His message. In other words, the Church is God’s means. When we
Protestants insist on calling our Churches apostolic it is not, as in the
Roman Church, an external and mechanical succession we are thinking of.
The meaning of the Apostolate lies in the purpose of its institution. Christ
gave His Apostles the specific command that they should be His witnesses
unto the ends of the earth. They, the Apostles, were His means. The spirit
of the Apostolate must pass from generation to generation until the end of
the age. The Church which is not apostolic in spirit is no Church, and being
apostolic in spirit means primarily having the goal of witnessing for Christ
to the ends of the earth. Obviously then the Doer, the Subject, is God and
His means is the Church, and His purpose is to reach all humanity, the
object.

7. Theoretically, I dare say, we are all agreed that this statement so
far is universally accepted by the Church. However, in our practical
work a difficulty arises. In the threefold relationship already mentioned,
usually all three, that is, subject, means and object, are concrete and
visible. For example, a king (subject) with an army (means) defeats an
aggressive nation (object), or a man (subject) with money (means) buys a
house (object). In both cases all three in this relationship are visible and
concrete. However, when God is the Subject, the Doer, then only two of
the three are visible; that is, the means and the object. When the Subject,
the Doer, is invisible, the means at once becomes unique, different from
everything else known to this world, and therefore foolishness in the
judgment of wise men. And here it is we are sadly tempted to make our
first great mistake. No one likes to be called a fool. Whatever we do, it
must make sense. The wise men of this world must be able to see that
it makes sense; the common people must be able to see it makes sense,
etc. And so we begin thinking of means in an entirely wrong way. The
Church is God’s means, how then can we start talking and thinking
of using means? Do you realise what is happening? We are moving from
our rightful place as God’s means to an usurped position of being
the Subject, the Doer! This change is very subtle and extremely dangerous.
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8. The nation of Israel gives us a good picture of what can happen.
God had chosen Israel as the means by which He would bless all mankind.
God was to be their God and their King. God was the Subject using this
nation as a means to bless all mankind. The relationship was: God—Israel—
Humanity. But when the Israelites were more or less established and began
to get into touch with other nations, they felt they appeared foolish in the
eyes of the world, without a king. They went astray in that they wanted to
appear rational and sensible. So they asked for a king. God granted their
request, but the relationship now became: Israel-King—World. In other
words, God was left out of the picture. No doubt Israel became like other
nations, but this was their greatest misfortune; for as God’s means they
should have retained their utter uniqueness and in this uniqueness they
would have been strong. Now they became like other nations—but a tiny
little people, crowded in on all sides by larger, more powerful nations, and
persecuted more than any other nation on earth.

9. The case of the Church is parallel. The relationship should be God—
Church—Humanity, just as with Israel. However, the moment the Church
discovers that it looks foolish in the eyes of the world, and begins to use
means, that relationship is changed to Church-Means—Humanity. This
catastrophic change may not be so obvious as it was in the case of Israel,
but it is just as real nevertheless. For now the Church has been rational and
sensible in the judgment of wise men; now the Church can justify itself in
the eyes of the world; now non-Christians can ‘understand’ with their own
intellect, without the working of the Holy Spirit, without faith, that the
Church is a valuable institution. But what is the result? We have all seen it,
and possibly wondered how it happened. Much running hither and thither;
much competition with various forms of religion and philanthropy; much
hollow activity; no depth; no poise; no strong faith; fear for the Church;
fear of what may happen to this or that activity; fear of persecution. God is
no longer in the picture. Not really. As Israel became a feeble little nation
between powerful neighbours, so the Church becomes a feeble, worldly-
wise organisation, pressed in and threatened by the powers that be. For the
consciousness of being God’s means is lost, and the intuitive feeling that
our own means are weak and inadequate makes us insecure and depressed.
The Church is and can only be strong in its uniqueness. Foolish in the eyes
of the world, yes; but that foolishness is God’s wisdom.

10. Now there is still one point to clear up before we go on. Some
people think of the Bible as the means the Church must use. On the
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surface that sounds all right; actually it is not, for the Bible itself can—and
sometimes does—become a means in the hands of Christians, in such a
way that the genuine relationship God—Church—Humanity is disturbed, and
it becomes Church—Bible-Humanity instead. The position of the Bible is
much more fundamental as it is an integral part of the Church. The Church,
properly speaking, is no Church at all without the word of God. The word
of God is the Church’s living proclamation, which is based upon and
includes the Old and New Testaments. We must maintain firstly that in the
New Testament the Church has its norm and standard for all Christian
proclamation, and secondly that the New Testament is in itself
proclamation. In that way the Church and the Word are so closely con-
nected that the Church must consider the living Word as an integral part of
itself, without which it is no Church at all. The point might be illustrated in
this way: an army, according to the proper definition of the word, is a body
of men armed for war. Weapons are an integral part of an army; so much
so that a body of unarmed men could not be called an army in the proper
sense. Likewise we must think of the Bible not as a means we can use, but
as an integral part of the Church itself, as it is included in the proclamation
of the living Word. The Word is the sword in the hand of the Church. It is
wielded by the Church and made effective by the Holy Spirit.

11. You may now be wondering why such strong emphasis is put on
this point of the Church being the means, and therefore not in any way able
to use other means. Let me illustrate the point before taking it up in detail.
Most countries have what are known as shock troops. These are usually
old, experienced soldiers who can take the strain of sudden battle without
becoming demoralised. Shock troops are in existence for the specific
purpose of taking that first initial shock of sudden invasion. Let us suppose
that they, when needed, refused to throw themselves into the battle, but
tried to find some other means for stopping the invaders. Suppose they
tried to get hold of grain enough in their country to try to strike a bargain
with the enemy; suppose they did anything but just what they ought to do,
that is, throw themselves into the battle. What would be the result? Failure
to stop the invasion. Why? Because the means on which the nation
depended failed, in that they, instead of functioning according to purpose,
tried to find other means. Confusion, chaotic confusion, would be the result
of such action.

12. Now what does all this work out to? Simply this: in your practical
approach to the Muslim you are God’s means of approach. You are the
shock trooper, who with the sword of the Spirit must throw yourself in.
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There are no means you can use; because you are God’s means. This is
what Kraemer calls ‘the iron law’: you yourself are the point of contact;
but God’s point of contact. It is human nature to have a tendency to shield
one’s self, to avoid taking the brunt of the impact, to find an easier, a more
sensible way of doing things, than God’s way. The blood of the martyrs
may still be the seed of the Church, but apparently we think of that state-
ment as having greater applicability in times gone by than now.

13. But let us see if there really is an easier and a more sensible way
than God’s way, that is, His using you personally as His means. Time and
again we have heard that the philanthropic work done by Christian
organisations is a means of breaking down prejudice and fanaticism. Now
a statement is not true simply because it has been repeated numberless
times. The idea at the back of this statement is presumably something like
we heard during the war, that before a drive on the enemy ‘softening up’
tactics were used. But does it work that way in the Kingdom of God?

14. What actually happens when Christian philanthropy goes to work?
Rightly understood, the Church is the ambassador of Christ, speaking with
authority, entreating men everywhere to be reconciled to God. It is
therefore the bearer of Light, the preacher of the Word. St Paul was beaten,
stoned, manhandled, condemned to death for this reason. And the
impressive picture of the martyrs in the Revelation of St John hints how
from age to age and place to place the bearer of Light has been an offence
to non-Christians. How this offence will show itself is dependent on the
culture of the time, social and political conditions, and whether the evil
is concentrated in another religion. The ambassador of Christ, then—as
far as his position in the non-Christian community is concerned—is an
offence. He is despised and, wherever possible, persecuted. This is also in
accordance with the words of our Lord: ‘In the world ye shall have
tribulation . . . They have hated me; they will also hate you . . . A servant is
not greater than his Master.” Thus the fundamental position of the Church
amongst non-Christians is provocative. It is in the world, but not of the
world, and therefore the world hates it.

15. But in our day the Christian philanthropist is usually a highly
respected individual occupying an honoured place in the non-Christian
community. This is true quite apart from what the prevalent religion is.
How has it become possible for the servant to become greater than his
Master? How has it happened that they hated the Master but honour and
respect His disciple? But the disciple is not honoured and respected
because he is a disciple of our Lord, because he is a bringer of Light, the
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messenger with a word of reconciliation. On the contrary, it is because of
the work he is doing that he is honoured—whether by individuals, munici-
pal committees, or governments as such. (Parenthetically let me say this:
missionaries who are not in philanthropic work of any kind can also easily
devise ways and means of getting themselves accepted while their message
is being rejected. That urge is probably one of the greatest pitfalls on the
path of every missionary. However, here it is brought to your attention in
relation to philanthropic work, as that is the subject of this chapter.)

16. The result is a colossal confusion of issues, for his position in the
community of non-Christians should not be in relation to philanthropic
work but in relation to the message he has to bring to that community. He
should stand or fall on account of and with his message; he should be
accepted or rejected accordingly as his message is accepted or rejected.
When this is not the case, when the message is rejected but the bearer of it
accepted, the real issue becomes confused, the polemic in Christianity is
weakened.

17. Here you may also ask, and rightly so: Is the person who insists on
using means, instead of throwing himself into the struggle, really getting
his message across? Does he have time to get down to brass tacks, to find
out what the Muslim is thinking, to find out how to put Christianity across
on Islamic wavelengths, so that the Muslim is forced to face up to the issue
at hand? Christ did many wonderful works but records show that time and
again His message, spoken at the occasion, so upset the people that they
murmured against him and finally—in one episode—took up stones to
stone Him. When He wanted to know for what good deed they were
wishing to stone Him, they said it was not because of His good deeds, but
because of His teaching. Obviously Christ got His message across.
Likewise, if you succeed in getting your message across to the Muslim you
are going to meet opposition, persecution, and maybe death, even if you
are a Philanthropist a hundred times over. So the question one has to ask
oneself is: Am I getting my means, my good deeds, across as a substitute
for the Gospel?

Again and again it is said that Jesus continued to do good deeds,
although it confused the issues and weakened his polemics. In a certain
limited sense this contention is true, but it cannot be dealt with here, as it
comes up in a later chapter. Suffice it to say, here, that from the very first
miracle in Cana until his last before being crucified there is nothing that
can be said to be parallel to the humanitarian philanthropy of present-day
Missions. Therefore no comparison can be drawn between the powerful
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works of Christ and the ordinary human efforts of men trained in certain
sciences.

18. Let us look at this same question from the angle of the convert.
The disciple of our Lord has become a highly honoured man in the non-
Christian community. Prejudice, fanaticism and hatred seem to have
vanished. He is glad he has been of service to help prepare the way for the
Gospel. People are now friendly toward him. In all probability he is not
witnessing or preaching in such a way that he is getting the essential mes-
sage of Christianity across. However, let us suppose that some member of
that community takes his preaching seriously, is drawn of God, and comes
out openly and confesses himself a believer in Christ. What happens? The
selfsame community that honours the one persecutes the other. Why?
Obviously because the fanaticism and intolerance and prejudice has never
really been broken down, but only held in abeyance as far as the
philanthropist is concerned, because the community is taking advantage of
his work. When persecution broke out in the early Church, St Paul and the
others could say they carried the marks of the suffering of Christ in their
bodies, and so they had the fellowship of suffering with the new converts.
That was because they did not try to find means to break down prejudice
and fanaticism but they threw themselves in as shock troopers and took the
impact. But the person who uses means to break down prejudice finds, in
the end, that he has actually isolated himself from the very person he wants
to help. What is the result? The convert sees himself boycotted and
persecuted by the very community that honours his ‘father in the Lord’. He
becomes bitter, often becomes demoralised, oftener recants in his lone-
liness. His spiritual father, in the meantime, is miserable in his helpless-
ness. This is probably more true in the Muslim world than in any other
community, and yet to a certain extent it is true wherever Christians have
tried to use means to break down prejudice.

19. It does not follow at all that you should court persecution or
death. On the contrary. Not all soldiers who go to war are wounded; and
fewer still are killed. But it does mean that you, as a soldier of the Lord,
fighting against the powers of darkness, must realise, especially in Muslim
lands, that regardless of how kindly, and with how much sympathy and
understanding you put your message across, yet the very act of putting
it across may expose you to all kinds of persecution and maltreatment. And
there is no avoiding it, no real breaking down of prejudice and
hatred for the Gospel, except in so far as God gives man the faith that
accepts it.
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20. Let us take another illustration. You hear it said that the Bible can
speak for itself by itself, and many people think that in handing out small
tracts with a few Bible verses, without any intention of follow up, they
have been evangelising the Muslim. Nothing could be further from the
truth. Actually that method is akin to superstition and a belief in magic. It
is only another way in which the Christian is able to escape from throwing
himself in, another way in which /e finds means, instead of being God’s
means. According to the plan of God it is the living Church that witnesses
to the reality of the revelation in Christ. That Church has its scope, its
teaching, its norm in preaching, from the Bible—but the sword of the Spirit
is wielded by the Church. You are to put on the whole armour of faith; you
have to know how to wield the sword of the Spirit. Take this example. You
hand a Muslim a tract, on which John 3:16 is written, ‘For God so loved
the world, that he gave his only begotten Son, that whosoever believeth in
him should not perish, but have everlasting life’. Now what does he read
into that verse? The following:

For Allah was so merciful that he sent the prophet Jesus into the world with a book;
and people who accept that book are Ahl-i-Kitab, and therefore not doomed to burn in
hell, but to enjoy the pleasures of Paradise’.

The Muslim will react in one of three ways: (i) Probably he will not even
bother to think it over. He will throw your tract away or use it as packing
paper; (ii)) He may get wildly fanatical because you call God love, and
Jesus His son. That is blasphemy. He will shout the 112th soura of the
Koran at you:

Say: He is God
The One and Only;
God, the Eternal, Absolute;
He begetteth not,
Nor is He begotten;
And there is none
Like unto Him
(Yusaf Ali’s translation)

and he knows that chapter, for he probably repeats it every time he says his
namaz; or (iii) He may be of the mystical type who, while he does not like
your choice of words, realises that in the final analysis what you are trying
to say is the same as what Muhammed said, only of course the Arabian
prophet said it better and clearer. The point is that, whatever type of
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Muslim you gave that tract to, you have not really reached him with the
Gospel by simply handing out that tract. In the first case you have not
arrested his attention; in the second case you have only made him mad; and
in the third case you have only strengthened him in his conviction that
when all human limitations are accounted for you both belong to the one
brotherhood of true faith.

21. Undoubtedly John 3:16 is Christianity in a nutshell; but it is a nut
the Muslim unaided cannot crack. It is only when the living voice of the
Church reaches him and he hears that Allah and God the Father are not one
and the same, that Jesus was not a prophet but the eternal Word of God
incarnate, that it is not acceptance of a book, but living contact in faith with
a person that Christianity requires, that you have succeeded in giving the
presupposition necessary for the Holy Spirit to enlighten his mind. That
means, however, that you must know why and how Allah is not God the
Father, why and how Jesus is the incarnate Word and not a prophet, etc.
Which again means: if you as God’s means throw yourself into the strug-
gle, you must know. You must have knowledge of Christianity, not your
particular type of traditional Christianity, but essential, basic, universal
Christianity, and knowledge not only of historical Islam, but of the par-
ticular type of traditional Islam you are up against. St Paul stresses this
point in his pastoral letters.

22. These two illustrations have been used just to show you how easy
and at the same time harmful it can be to shield yourself behind things you
call means, when you should accept the startling and challenging fact that
in God’s plan, you yourself are the means, and if you do not throw yourself
in, there is no substitute. None whatsoever.

23. When it becomes a fact of faith for you, that you personally are
God’s means, your attitude towards the Muslim may change considerably.
First of all you will want to be yourself. Before you were possibly hoping
to contact him by something you could do, now you realise it has to be
something you are. And the only thing you are is yourself—a human being
among other human beings. Admittedly the background of religion and
culture and national traditions and all that kind of thing may differ widely;
we will come to that later. If you are a Pakistani, if you are English,
American or continental, be yourself. Only thus are you a real human being
among other human beings, for only by being yourself can you make
generous allowances for others being themselves. Deeper and more basic
than religion, culture, national traditions and all else, is this elemental fact:
we are all human beings. If you, for any reason on earth,
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consciously or unconsciously look down your nose at the people with
whom you have to do, your most fundamental qualification for usefulness
as God’s means is lacking. This statement does not mean that you should
try to treat every one you meet as a graduate from your own college.
On the contrary. You respect a child as a human being, when you take it
seriously, just as a child. Supercilious, pious condescension is spotted by a
child at once. Also by a grown up. The European—American attitude
of condescension usually originates in a feeling of cultural, educational and
technical superiority. The attitude of condescension in the Christian
Pakistani often springs from a feeling of religious superiority, for he has
accepted the true religion, the eternal truth.

24. We all know the Muslim has a strong feeling of superiority as far
as religion is concerned. Just why he should have that feeling is a riddle to
every serious non-Muslim student of Islam. Nevertheless, there it is. Now,
if you as a Christian meet him with an attitude of superiority (cultural or
religious), obviously you will get nowhere. Two superiority complexes
pitted against each other cannot yield any fruitful result. If you try to use
means, the very act of using them breeds a superiority complex in you. Our
book is better than yours, therefore read our book; our medical treatment is
better than yours, therefore come to our hospital; our educational system is
better than yours, therefore come to our schools and colleges. Now,
humanly speaking, all this may be true. Christian medical and educational
work may be, perhaps is, the best in the country. As long as the Muslim
Pakistani feels he needs this help he is going to keep his annoyance at your
superiority in abeyance. However, the moment he thinks he can get along
just as well without your aid, his annoyance at your superiority is going to
break all bounds. This is already the case in political and military circles, it
is developing in medical and technical circles, and will undoubtedly soon
be felt in education also. This is only a natural reaction, and must be
anticipated. On the other hand, if you are alive to the fact that you have no
means and can use no means, but that you are God’s means, there can be
no feeling of superiority in any way, for there is nothing that can be
compared with anything else to cause a superiority complex. As God’s
means, you possess nothing; it is not your enterprise that is at stake; your
educational and technical superiority mean nothing; every move you make
is effective only when the Holy Spirit makes it so. Therefore you can
quietly and sensibly be yourself and allow all others to be themselves. That
makes you a man among men—the very first and the most basic requisite
of the man who is to be God’s means to
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reach humanity. Just by way of illustration, one might say that Christ was
God’s perfect means in that he was perfect man. He succeeds in breaking
through every culture, every tradition, every idiosyncrasy, and reaching the
man himself.

25. Finally, one more remark. If you are God’s means, you have
nothing at stake—nothing except your own stewardship. The Subject, the
Doer, is God. If there is anything at stake, it is His. He may remove the
candlestick from a certain country; He may not. He may close doors; He
may not. All that is decided in the eternal counsels of God. It is God’s
purpose, God’s doings. If He removes the candlestick from Pakistan (or
any other country), if He closes the door in Pakistan, you can do nothing
about it; you can neither delay the action, nor change it. If you are con-
stantly conscious of being God’s means, you do not worry about that side
of affairs. Your only ‘worry’ is being God’s means, that is, getting your
message across without compromising it, without getting it mixed up in all
kinds of other things, so the Muslims will be forced to face the issue. If the
result is persecution, well, they persecuted the prophets before you; if the
result is a closed door, God closed it; if the result is you are thrown out,
God removed their candlestick. This single-mindedness does not mean
bullheadedness or a lack of genuine wisdom. It simply means you are
being realistic and serious in taking up your job as God’s means.

26. On the other hand, if you are the Doer, the Subject, if you
have many things at stake—buildings, institutions, schemes for welfare,
groups of Christians, plans for big campaigns, lots of invested money,
prestige and what not—you will naturally be worried, apprehensive and
fearful. Then you are sadly tempted to clever compromises, questionable
diplomacy, confusion of issues, soft-pedalling of the truth, and unholy
alliances. If you can read between the lines in both Church and Mission
history you will see this state of affairs glaring at you in almost every
period.

God has constantly to humble us and teach us that He is the Doer, the
Subject, and the Church is His own interim creation, created to be His
means, to carry out His purpose, namely, the proclamation of the Gospel to
the ends of the earth until the end of the age.
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QUESTIONS
. What means does God intend to use for the calling of men to Himself?
. Discuss the use of philanthropic methods as agencies for ‘softening up’.

. How can you make yourself best fitted for your task as a Christian
missionary?



CHAPTER 3

Criticism

1. As we saw in the previous chapter, you yourself are God’s means,
and there is no substitute you can find to take your place. Now if you not
only hand out a tract, or teach in a school or work in a hospital, but also are
prepared to throw yourself actively into the primary struggle of the Church,
that is, into the promulgation of the Gospel, you may find yourself
wondering just what your attitude to the Muslim and to his religion ought
to be. Should it be critical or not? Should it be controversial or not? Should
you try to adapt your message to his general background or not? Should
you acknowledge truth in his religion or not?

2. In one respect your position is definitely unique. While all other
religions (except Judaism) are naturalistic and have no historical
connection with Christianity, Islam like Christianity is prophetic and has
such a close historical connection with it, that many students are inclined
to regard Islam as a heretical offshoot of Christianity. You will admit, I am
sure, that your attitude towards any form of Christianity you consider
heretical is very different from your attitude towards, let us say, Shintoism
or Confucianism. For example, a rabid anti-Catholic will let his feelings
run away with him when arguing about Roman Catholicism; whereas he
will probably be cool, detached and objective when the subject is
Hinduism. Psychologically, this is quite natural. If you have a brother or a
cousin who is a black sheep of the family you are definitely more annoyed
than you would be if some neighbour across the street had the black sheep
in his family to contend with. Whether one is justified in calling Islam a
Christian heresy or not, the fact remains that every point of contact with
Islam becomes a point of collision, for Islam has something to say about
the Bible and every important person in it, which in every case is either
implicitly or explicitly a contradiction of what you have to say. The same
is true about doctrine and dogma. Begin wherever you like, the Muslim is
ready with his conception of that doctrine and dogma, and it contradicts
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yours. This contradiction may not appear in every fragment of teaching
when isolated from the rest, but the contradiction will appear as soon as the
isolated teaching is placed where it belongs in the context as a whole. For
example, many of the attributes of God found in all Christian theology will
likewise be found in Islamic theology, yet the overall picture of the Islamic
Allah is as different as can be. Because of this relationship of contradiction
you will invariably come to look at the Muslim not as some far off person
with whom you have no affinity, but as a relative who unfortunately has
been led astray. That makes your position precarious, difficult and delicate.
If you could put something else in between yourself and the Muslim, it
would be easier; but precisely because you yourself are God’s means for
making contact with the Muslim, you will so much the more want to be
exceedingly careful that you do not err in these fundamental and vital
matters.

3. Now let us take up the three questions of criticism, controversy and
adaptation. In reality they all belong together.

First, then, comes criticism. That word criticism like most other words
is ambiguous. It can mean just ordinary fault-finding. Admittedly, there are
any number of faults to find when you are dealing with Muslims; but
remember, there are also any number of faults to find with you and your
conception of Christianity—and if not with yours, then with those of other
Christians. And as you are dealing with the Muslim, he is also dealing with
you. It is a two-way affair. There is hardly a more depressing scene than
that of a Christian and a Muslim engaged in finding fault with each other
and each other’s ways of thinking and believing. On the other hand the
reaction often noticed in generous people to this kind of fault-finding is a
rather superficial and unreal praise of certain elements or teachings in
Islam, or in the conduct of Muslims. Take just one example. There is a
teaching of brotherhood in Islam which western writers often praise
unstintedly. And yet any one who has seen the actual working of this
brotherhood knows it to be a simple system of communal self-protection,
nothing more. Self-protection is, of course, justifiable, but there is not
anything startlingly noble, unusual or revelational about it. Criticising and
finding fault with the system gets you nowhere; and praise of the system
is—to put it bluntly—rather childish. Further, the Muslim who knows a
little about Christianity will tell you, and rightly so, that the New
Testament teaches a brotherhood that is confined to ‘the household of
faith’. In other words, he will criticise and find fault with the Christian
brotherhood, along the same lines of your own fault-finding with his
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Islamic brotherhood. The result will probably be that you both will become
irritated and leave it at that. Which is just what should not happen.

4. The word criticism, however, has another meaning, namely, to
acquaint yourself seriously with something in order to make a sober and—
as far as possible—correct judgment concerning it. It is just as impossible
for you to avoid criticism of this kind as it is for a doctor to avoid diagnos-
ing a case before starting a treatment. There is, however, one very impor-
tant prerequisite; you must have the necessary background and knowledge
to make a sober and—more or less—accurate judgment. This does not
mean that you cannot talk to a Muslim about Christ or Christianity until
you have a very complete knowledge of Islam. But if you will think it over,
it should help you to see how careful and thoughtful you need to be. To use
the same example; admitting that the Christians are the ‘body of Christ’,
that the Church is the ecclesia, the ‘called out ones’, and therefore a
brotherhood with very definite boundaries, can you, with a good con-
science, criticise the Muslim conception of brotherhood and still keep your
own intact? If you have the necessary background and knowledge you can,
if not, your criticism will be of the fault-finding kind and not the kind that
results in a sober and correct judgment, and therefore not one that will help
you reach the Muslim.

5. In order to get a sober and accurate judgment your criticism has to
be radical. The word radical is interesting. It comes from the Latin radi-
calis, meaning pertaining to or proceeding from the root. In other words, a
radical criticism will always go to the root of things.

An approach to the Muslim on the basis of experience in relation to
religion is not radical, therefore not valid and effective. The reason for this
is that it does not go to the root of things but places emphasis on exper-
ience rather than on objective truth, that is, it looks at the flowers rather
than the root. But the flower of religious experience can be matched in
other religions. When the person whose thinking is not radical finds this
flower of religious experience outside Christianity he does one of two
things: he either condemns it as a counterfeit, a paper flower, so to speak;
or else he gives it full marks and stops preaching (what he thinks is) the
Gospel. C. F. Andrews was a typical example of this.

C. F. Andrews found that Gandhi had ‘experience of God’ equal to if
not superior to his own. Logically, therefore, he could not preach Christ
(that is, his conception of Christ) to Gandhi, and if Hinduism could help
some men (such as Gandhi and Tagore) to such a sublime experience of
God it could also help others. There was therefore no sense in trying to
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win Hindus to Christ. Andrews gave up his orders in the Church and con-
tented himself with being a friend of the people. What else could he do?
He could not stamp Gandhi’s religious experience as a paper flower with-
out stamping his own the same way; he could not honestly try to convert a
man who already had what he (Andrews) wanted to give him; and he was
evidently unable to go deeper, get down to the roots, and find eternal truth
that was not dependent on religious experience.

6. You will soon make—if you have not already made—a startling
discovery; if you attempt to criticise Islam and the Muslims on the level of
religious experience and ethics, you will find that while you are pointing
one finger of criticism in that direction, you are at the same time pointing
three fingers at yourself and your fellow Christians. While it is wrong, and
will hinder you in making your message intelligible for the Muslim, it is
admittedly easier than genuine, radical criticism. There are two reasons for
this: one is that it is always easier to find fault superficially than it is to go
deeper and discover what the root of the fault is; the other reason is that
while the Muslim usually is very patient with fault-finding, he gets fanati-
cal when you go deeper. A Muslim thinks of Islam in two parts: one he
calls Islam (or iman), that is his name for eternal objective truth as revealed
by Muhammed; the other he usually calls Mussalmani (or din), that is the
Muslim’s practice of religion. Now as long as you find fault with the latter
he may shout shabash to all you say—which means you are not getting
your message across at all; but the moment you go deeper and criticise—
soberly, kindly and with knowledge—Islam, you are up against something
entirely different. But this is where the breakthrough must come. And it is
only when you present Christ so that He gives Islam the lie, that you are
coming to grips with things. The Muslim does not, contrary to what so
often is said, rest in the efficaciousness of his own Mussulmani (or din); in
the end he expects to be allowed to enter Paradise because of Islam, the
faith. This question will come up in a later chapter. It is only mentioned
here to emphasise the point that your effort to convert him is only valid and
justifiable when you give up superficial fault-finding with regard to the
flower, and get to grips with the root of the matter—with Islam itself.

7. The second question is controversy. A couple of generations ago
hard-hitting controversy was the approved method of trying to reach the
Muslims. That method was possible in those days, partly because there
were giants in the land, men of great learning whose theological know-
ledge encompassed both religions, whose sagacity was almost miraculous,
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and whose courage made it possible for them to take on in public debate
and controversy the best maulvis in the country; and partly because the
general principles underlying the Christian theology of those days so
closely resembled the principles underlying Islamic theology that debate
along certain general lines was possible. For example, both sides believed
they had a book that was inspired from cover to cover; therefore both sides
could indulge in some hard hitting along the same general lines. It was
pretty much like a boxing match, where the pugilists are weighed in to be
sure they are more or less equal, and the fight follows a number of rules,
adhered to by both sides.

8. Admittedly the set-up in our day and generation is entirely
different, as far as the Christians are concerned. Although theology, as
such, is making a very long needed come back, for years it has been in the
black books of the majority of missionaries. Furthermore, theology now
emphasises the uniqueness of Christianity to such an extent that no
parallelism can possibly be found for a straightforward debate or
controversy, as in older days. Let us take the example of the book again.
While the Muslim still holds to the inspired book teaching, Christian
theology is putting stress on ‘the Word became flesh and dwelt among us’.
The controversy would now have to be book versus person, which is hard
to visualise.

9. Having gone this far, we have to be careful. Too many people jump
to the conclusion that controversy in every sense is harmful. In the January,
1950 issue of The International Review of Missions is the following:

It is most unfortunate that the method of approach during the past decades has also
been in the same spirit. It has been a ‘contest between two armies with separate ban-
ners, the cross and the crescent’. The great champions of this method of approach were
Pfander, Imad-ud-din, French, Lefroy, Rouse, Tisdall, who have rendered invaluable
service to the cause of the Gospel message. We remember them for their labours with
much gratitude to God, for their work has made the task of the later missionaries
easier. They have revealed the weaknesses in Islam and have refuted Muslim error
about the Christian faith, but there have been consequences which have proved their
method of approach to be of doubtful value. First, as a result of controversy, many
Muslims, though defeated in argument, have become more embittered towards
Christianity and their pride has driven them further from Christ. Secondly, much anti-
Christian literature issued by the Muslim press has been provoked by the method of
controversy . . .

In dealing with Muslims the missionary should avoid controversy as much as
possible. He should begin conversation with a Muslim by touching on things which are
common to both Christianity and Islam, on what the Muslim admires in
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Christianity, or even on what the missionary appreciates in Islam, and then the con-
versation can gradually be led on to the deeper things of Christianity (pp. 85-86).

10. First of all, just what is controversy? Let us be sure we agree as to
what we are talking about. The word is made up in Latin of contra and
versia. In controversy you are presenting a ‘contrary version’, one con-
ception is being argued as against another. It may not be necessary or
advisable to make controversy explicit or formal. You may find it wiser
not to stage a debate. But you may be sure of one thing; if you open your
mouth in an effort to get your message across, you are implicitly engaging
in controversy. When dealing with Muslims you are up against an either-
or; either contra-version, or you keep quiet. The reason for this is obvious.
He already has a ‘version’ which is contrary to the ‘version’ you want him
to accept. It is puerile to say, ‘Don’t indulge in controversy but try to win
men to Christ’. He already has a ‘version’ of Christ; your version is
contrary to his, and he has a perfect right to want to argue about it.

11. Let us go back to the passage quoted above. There is a very seri-
ous question that needs to be asked. It is this: Fundamentally, are we up
against ignorance or evil? Much depends on how you answer that question.
Is not all true Christianity in the world a struggle? Is not the New
Testament conception of Christianity this, that God defeats the evil one?
Can any one deny that Christ Himself was in a certain sense a controversi-
alist? In other words, evil is not a vacuum, not a lack, not an emptiness, not
(only) ignorance. Evil is positive, a force, a desire and a will to do
something or be something. If you will re-study the life of Christ you will
see that this evil, this darkness, this positive force is most clearly seen in
the life of the religious community in Israel: in the Scribes and the
Pharisees. And it is in His relation to just this religious community that
Christ was a controversialist. The common, irreligious people heard Him
gladly. They followed Him—and in the end they also shouted, ‘crucify
Him, crucify Him’. That is what you can expect of the common people
everywhere. They are sheep without a shepherd, following every wind of
doctrine, good or evil. Christ had great compassion and pity on the great
crowds of common people. But the religious community—the ones who
knew and followed the Scriptures—that group He opposed constantly; and
that opposition finally brought about His death. We all know that
Pharisaism in Judaism is of exactly the same composition as in Islam. It
therefore follows that if Christ were on earth today His attitude towards
Muslim Pharisees would be the same as His attitude towards the Pharisees
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of His day. Now the fact that Christ was a controversialist in His relation to
the Pharisees does not mean He was ‘down on them’. It is written that
many Pharisees believed on Him. St Paul was a Pharisee. Definitely—the
Gospel must be preached to Pharisees. The point is that in the Pharisees as
well as in many Muslims you find a clear-cut, definite conception of
things, both generally and in detail, which already is in direct opposition to
the Gospel.

12. Try and work this out. The traditions say that a child of seven
should be taught the prayers, and when he is ten he should be forced to say
them whether he wishes to or not. Now suppose you are talking to a young
man 20 years old, who has said his prayers regularly (a few do!). In ten
years he will have said more than 12,000 times that the Christian teaching
about God is untrue, at least that is what he thinks he has said. In all
probability he has said the 112th Sura (mentioned in the previous chapter),
and at the end of the prayer he has raised his right index finger and stated,
‘There is no God but Allah’. There you have a ‘version’ definite and clear
cut, and your ‘version’ is definitely ‘contra’ his. If you want to make that
man understand that it is only through Christ he can know God, how are
you going to do it without controversy?

13. Now do not get the idea that I am recommending that you go
about calling Muslims whited sepulchres, hypocrites, etc. Only a person
who himself is sinless, and who can see where and how that kind of
approach can be successful, can do that. The argument here is that not only
from the teaching of our Lord but also from His method of approach you
can see that controversy is unavoidable if you are to get your message
across. Likewise to suppose that you can start off with some nice words of
appreciation in regard to Islam, and then later come out with the truth, is
taking for granted that you are complete master of the trend of the con-
versation. You may be, but in that way you will never find out what is on
his mind. You may be able to get a nice rounded-off little talk about
Christianity off your chest, but it is innocuous, it is tilting at windmills, if it
is not an answer to the question in the mind of the listener. And if you do
not allow him to talk, you will never find out what that question is. And if
you do, you will discover his question is always a contradiction of what
you have to say.

14. The next point in the quotation given above is bitterness. There
can be no doubt that much of what is said and done by overzealous
Christians unnecessarily provokes bitterness. Again your only criterion can
be: are you getting your message across to him, on his wavelength? For
example,
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you may tell a man, who for years on end has done his level best to keep
the difficult and tedious laws of religion, that he is no more pleasing in
God’s sight than the harlot or the tax-collector. And that is true. However,
he may become very bitter. What could be more natural? But until you
have told him why you make such a statement, you have done no good
whatsoever. And if you are not able clearly and concisely to say why you
make that statement, you are only doing a disservice to the cause of Christ
by making it. For the bitterness it engenders can never lead to repentance.
That is a very important point. You hear any number of Christians make
statements which in themselves are true enough, but which are left hanging
in the air because the person making them cannot explain them. In this way
they do definitely more harm than good, for their statements are thought of
as unwarranted attacks.

15. On the other hand, the average Muslim must go through a stage of
bitterness if someone succeeds in making the Gospel intelligible to him.
That bitterness caused the death of Christ. It caused St Paul to persecute
the Church. It has caused many a staunch Muslim to fight against Christ.
Simeon in the temple prophesied that Christ was set for the fall and rising
again of many and for a sign which shall be spoken against. The Cross is
and always has been a stumbling block for all religious men. The well-
known phrase of ‘winning souls for the Lamb’ is not biblical. The whole
idea behind it is wrong. It presupposes nothing more strenuous than a
‘courtship’. The New Testament attitude is a struggle against the power of
evil. It is beseeching men everywhere to be reconciled unto God. But
reconciliation can only come when man is acutely aware of the need for
reconciliation. It is sheer nonsense to beseech a Pharisee or Muslim to be
reconciled to God while he still thinks he is pleasing in God’s sight
because he is doing what the law demands. The Pharisee in the temple
(Luke 18:9-14) is a good illustration here. Let us suppose there was a
Pharisee who actually heard our Lord tell this story. What would his
natural, immediate reaction be? Bitterness of course. A sense of injustice.
Why should the sinner go home justified and the saint go home a sinner? It
does not make sense, at least not common sense. Only divine sense. You
may be sure of one thing: the Cross of Christ, properly preached, is always
a stumbling block for religious minded people. (This is true also among
Christians.) Therefore a sense of deep irritation will always follow a proper
preaching of the Cross to the genuinely pious. The only way you can avoid
this bitterness is by modifying your preaching in such a way that the
Gospel gets hidden behind a smokescreen. That is being done, we all
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know it; but the power of the Gospel is completely vitiated, made of no
effect. So do not be afraid of bitterness—if it has been caused by your
getting the Gospel message across. And do not worry about the results: in
some cases it will give you a lifelong enemy; in other cases it will, as with
St Paul, bring the man to the foot of the Cross. That is in God’s hand; you
must leave it there.

16. There is still one thing more to be said on the subject of con-
troversy. There is the question of prestige. Not yours or mine, but the
prestige of Christianity. Dr Kraemer says in The Christian Message in a
Non-Christian World, Kregel Publ., Grand Rapids, 1977, pp. 305-6:

... controversy in a higher sense than the well-known kind of contest in theological
and religious acumen cannot, and even should not, always be avoided . . .

Often in such a case, by the way in which this unsought controversial situation is
met, religiously and intellectually, the spiritual prestige of Christianity and the Gospel
comes to be at stake. Taught by past experience and by a surer grasp of the non-
intellectualist and super-rational character of religion, it is of vital importance that one
should be alert to avoid the two principle weak spots of all controversy—the religious
and the psychological—and turn them to advantage. This requires real grace, a
thorough contact with the atmosphere of the Bible, especially with the tender and yet
forceful way in which Jesus dealt with people, a good knowledge of the religious
situation and a clear insight, springing from sympathy and love, into the psychology of
the people. This side of the approach thus points again to the central importance of
combining a vigorously religious conception of Christian truth with real knowledge of,
and sympathy with, the people among whom one works.

This higher form of controversy as a mode of approach should not be avoided, for
the sake of the moral, religious and intellectual prestige of Christianity. In countries
where grand and imposing religio-philosophical systems have been developed, and
where at present all specimens of modern thinking exercise thousands of minds,
yielding their contribution to the moulding of the spiritual outlook, Christian truth in
its fundamental nature and characteristic structure needs to be developed against the
background of the concrete spiritual scene. Then these systems and spiritual currents
can be laid bare as to their fundamental tenets, aspirations and aberrations in the light
of the revelation in Christ. If this is done in a spirit of deep religious sincerity and
moral dignity this higher kind of controversy may be a very precious thing.

Professor Hocking expresses in his pamphlet on Evangelism the opinion that there
are wanted in the mission field what he calls ‘watch-towers of thought’. This
suggestion is very valuable, for indeed the missionary enterprise and the Younger
Churches need such men in the colossal confusion of our present transitional period.

17. There is one thing Kraemer does not mention which has great
value. Your convert will seldom be the strong, independent type of
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Christian. He will want to know and get comfort and strength from the fact
that the Christian faith has its champions. Every experienced missionary or
Church worker has seen how the ordinary convert glows with satisfaction
when he hears a clear, bold, sincere controversial address given to
Muslims. The older Christian himself enjoys exactly the same thing—
although the controversy may be directed against something other than
Islam. That is natural the whole world over.

So, regardless of how much or how little controversy you are capable
of, do not let it degenerate into a boxing match—but get on with it!

18. Taking for granted that criticism (not fault-finding) and contro-
versy (not wrangling) are necessary to any approach to Muslims in which
you have given up the idea of trying to use means, your next problem is the
question of adaptation. How, on the particular spiritual background in your
area, are you going to form your ‘version’, which is contrary to that of the
Muslim, and yet make it intelligible to him? Whether you like it or not, you
cannot avoid this question. In this matter you will find three schools of
thought. First: some folk, usually the hyper-orthodox, maintain that the
purity of our message depends more or less upon our using the very words
and phraseology of Scripture, and of the liturgies and rituals of the
Churches to which they belong. But no Christianity, including that of the
New Testament, exists, or ever has existed, that is not adapted to a specific,
particular background. Each of the four Gospels has its own overall picture
of Christ because each is adapted to a different background. The Logos
doctrine of St John is an adaptation; and St Paul uses so much of the
language of the mystery religions of his days that critics for a while really
thought he had drawn the contents of his message from them! And surely
you must realise that your own conception of Christianity is the result of a
process of adaptation. That process started when Christianity first came to
grips with Greek philosophy, and since then has gone through many stages
of change, the last probably being either Pietism or Neoprotestantism,
depending on your own particular geography! So to tie the Gospel to any
specific wording as phraseology or symbolism to insure its purity is an
utterly impossible task.

19. The second school of thought is diametrically opposed to the
above. The idea here is to reduce Christianity to its pure essence. All
the trappings of language and custom should be removed. Then when
people become Christians they will build up their own background. Their
Christianity will then not be foreign to their soil—and soul. Taken super-
ficially that doctrine sounds very correct—until you try it out. You will
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soon find two difficulties. First, Christianity is like water. If you want to
give a person something to drink, you have to have a container. It may be
your cupped hands; it may be an elaborate glass; but it must be something.
The cupped hand is just as much a container as an artistically carved glass.
Therefore it is impractical theory to propose that only the purest essence of
Christianity should be passed on without any trappings of languages, ritu-
als, creeds or customs. Furthermore, history shows us that where such an
attempt is made on the supposition that the people will work it out for
themselves later on and develop an indigenous form, it simply has not
happened. To keep to the illustration, if you give them the water of life in
your cupped hand, you will find they will accept that form as though
Christianity were to be identified with it, although in fact it is no more
indigenous than any high-Church form might be. The point is that all
Christianity must have a container; but the container is not the important
thing. Your second difficulty will be that you never can get away from the
foreignness of Christianity. Not because it came from Europe, for it also
came to Europe as a foreign element, but because it came from above. It is
radically and absolutely foreign. It does not allow itself to be absorbed. It
never becomes a genuine child of the soil—or of the soul. It is always as
restless as the waves of the sea. You cannot make it grow quietly and
peacefully in the soil together with the religions of mankind. Even when it
becomes indigenous its pure foreignness makes itself felt, possibly more
than before it became indigenous. Therefore the effort to make it ‘fit in’ is
futile.

20. Thirdly, you find a small group who presume to know beforehand
what the indigenous form of Christianity will be, and they work on the
assumption that they already at the beginning can mould their own
Christian proclamation and teaching in that form. This is arrogance. You
might just as well look at a child in a cradle and decide what it will become
at 50 years of age. Every nation has a genius of its own, which will affect
the form Christianity will take when it becomes indigenous. But what that
form will be no one can possibly say. For example, Lutheranism, which is
probably the most universal of Protestant denominations, has so many
different forms that one would hardly suspect them all of belonging to one
single branch of the Protestant Church. The reason for this is that from its
very beginning Lutheranism was less interested in the outward form than
in the purity of the contents. Contrary to this, the people who presume to
know what form indigenous Christianity will take are more interested in
form than in the contents, with the result that vital, fundamental Christian
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teaching is sacrificed in order to make Christianity fit into some previous
form of heathenism.

21. The difficulty all along the line has been that the central problem
has been lost sight of, and people have been sidetracked by secondary
issues. Let us put it this way to make it as clear as possible. It makes no
difference if you are a Pakistani or a foreigner; as God’s means you are not
primarily interested in any country’s culture, traditions, politics or reli-
gions. While you are in the world you are not of the world. Do not mis-
understand that. It simply means your one great objective in life, without
any sidelines, is to get the Gospel across. If there is culture, usually a
heathen culture—you are not out to save that culture (you cannot do it
anyhow)—your aim is to get the Cross planted firmly in that culture. If the
Cross causes it to crumble—well, it was doomed anyway. Any thought,
word, custom or tradition that can be of genuine service should not be
scorned in your effort to get the Cross planted there. At the time of the
Reformation, the struggle was not only with Rome, but also with Greek
philosophy. Luther once had a picture of himself painted, in which he
stands holding the Bible, and a dove, representing the Holy Spirit, hovers
over his head like a halo. Many have spoken derisively of that picture; but
in those days theologians had their pictures painted with their master, or
teacher, set in a halo over their heads—and it was usually Aristotle! Luther
was just telling the world that he had broken with philosophy, that he had
stopped trying to fit the round peg of Christianity into the square hole of
philosophy. That does not mean that philosophical terminology and
expressions were taboo, but it did mean that every thought was to be made
captive to Christ. His famous saying, ‘I know no other God than the child
in the crib’, shows how his one central idea was to get the Gospel message
across.

22. It may sound startling to you but without doubt we have to admit
that, taken as a whole, the Muslim community is not really aware of what
the Church is trying to tell it. It is impossible to put a finger on any par-
ticular thing and say that this is the reason, but one of the obvious reasons
is that we have not yet solved the question of criticism and controversy and
adaptation. It can only be solved when you, and many others, make it your
primary concern to make the Gospel intelligible to the Muslim—but the
Gospel, the living Gospel. Not dead, stereotyped words and phrases, not
nebulous essence, not a hybrid thing, not something put together by adding
equal parts of this and that. The task of the Church here is stupendous.
However much or little you can do, one thing is necessary, namely,
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that you throughout your whole life develop single-mindedness of purpose,

so that you may not be led astray into a thousand secondary or non-
essential things.

QUESTIONS
1. Distinguish between the right kind of controversy and the wrong kind.
2. Define criticism in its proper sense. Can such be avoided?

3. Is there a sense in which the Gospel can be adapted to local conditions?



CHAPTER 4

Politics

In our day the subject of politics is one of the most fundamental and dif-
ficult problems we have to contend with in coming to grips with Islam.
Properly, politics should only be one aspect of the larger subject, culture,
but for our purposes it may be treated separately.

1. Christianity itself presents us with the first and primary difficulty,
for as a prophetic religion it brings with it a necessary tension, a tension
which must exist between two apparently contradictory dogmas concerning
God. We hold that God is both Creator and Judge. If He were only Creator,
it would be simple to accept a doctrine in which politics and culture, such
as they are, were to be thought of as coming from God, and therefore
God’s will. If conditions were favourable, we could rejoice and be happy;
if they were difficult we could accept an attitude of resignation and carry
on as best we could. However, when we proclaim and believe that God is
not only Creator, but also Judge, it simply means that Creation —as it is
now—is being Judged. Politics and culture must not be thought of simply
as God’s creation and therefore God’s will, for, being under His judgment,
they are doomed; they carry the death-mark on them. And yet the very fact
of their being death-marked makes man restless. For man is, so to speak,
the custodian of these things.

2. This tension can be seen more clearly if you consider the command
to love your neighbour. If this command is conceived of as law in the same
sense as the Muslim accepts the shariat, it is utterly impossible even to
approximate perfection in politics or any other aspect of culture. A man
obviously joins a political party for his own interests; a man looks first and
foremost after the welfare and education of his own family. In our present
world these narrow loyalties are a necessity, but class distinctions—cul-
tural and economic as well as political—useful as they are, are in opposi-
tion to the command to love your neighbour as yourself. Logically, then, it
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would appear as though Christianity, because of its impractical ethics,
cannot really be related to any present concrete situation. This argument
against the Church is well known in Christian countries; and Muslims, too,
enjoy making this same point. It is true that in some schools of thought you
do meet with an objectionable quietist resignation in the face of political
injustice, cultural inequalities and economic slavery. This quietism is based
on the argument that God has willed it so, and the judgment of God is
thought of only as a judicial act on the great Last Day. On the other hand,
when people forget that the redemption of the race is a work of God, they
accept the command to love your neighbour as yourself as a simple
straightforward order, the fulfilment of which is within human
possibilities. The result is superficial optimism which ignores the vice-like
grip evil has on the whole race, and therefore it makes the Gospel of no
effect.

3. It is so important to keep this idea of tension before us in this chap-
ter that it is worth the risk of saying it in still another way. The thinking
Christian is very much aware of the brokenness of all human life.
Finiteness, sin, perversion and ignorance are everywhere—not excluding
the Church. You belong to the body of Christ, the saints; you want to live
according to God’s will, and yet you know—better than anyone else—how
far short you fall. But this same brokenness exists in the large spheres of
life also. Politics at their very best succeed only in restraining evil, in
giving everyone a fair chance in the competition of Life. Love of one’s
neighbour is clearly beyond its scope. And in international politics, if
equality and justice ever are reached, even spasmodically (which is
doubtful), love of one’s neighbour remains a utopian dream. Conditions are
such—in ourselves, in our narrow group, in our class, and in our nation—
that we are apt to get accustomed to taking human helplessness for granted.
It seems natural, and therefore no guilt attaches to it. In other words, God
the Judge has been forgotten and the tension has been relieved. On the
other hand, you may be so aware of your share of the guilt that you live
and work on the false assumption that, if you and millions of others like
you would only get on with the job of ‘Christian living’, the Kingdom of
God could be realised here on earth. This idea is actually the fallacy of
communism: that is, super-optimistic conception of human nature. Again
in this way the tension is relieved.

In coming to grips with Islam you must avoid both pitfalls: fatalism on
the one hand, idealism on the other. That this is not easy must be obvious
for everyone.
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4. If politics have proved difficult for the Church to cope with in so-
called Christian countries, how much more so for Muslims in Muslim
states. A backward glance at the development in Islam will help you
understand why; it will also help you understand the present situation. The
following statement may startle you, but it is alas—alas!—all too true.
Islam, in so far as it is Arabian, has no politics. Before Muhammed’s time
the Arabs were split up into hundreds of small tribes warring with one
another. It was more or less a fight for survival. Muhammed and Abu Bakr
welded them into a state by putting allegiance to the Prophet above
allegiance to the tribe. The state then had to be theocratic. Obey Allah and
his Prophet, is a constant refrain in the Quran. The law was the Shariat,
supposedly God-given. The executive was the Prophet and after him the
Caliph. But that was too easy. It never worked out that way. Even during
the first 200 years when the Islamic armies were victorious, and the canon
of law was worked out in detail, this simple arrangement was never carried
to completion. Sin, ignorance, greed for power, and misguided enthusiasm
ruined it from the very start. Degeneration set in which brought about the
final breaking up of the Caliphate in the beginning of this century. And
with it died, for the time being, the ideal of one theocratic world-state.

5. The fact is that Islamic nations have culture and politics only in so
far as they have been able to give expression to their own genius in spite of
the Arab conquerors. And what the Arabs do possess has been copied from
other countries—Rome, Greece, Persia and India. The present writer
knows of no book on politics or economics published by Indian or
Pakistani Muslims which is not a rehash of some European theory—
ancient or modern—in an attempt to make it ‘Islamic’.

In the time of the Caliphs, when thousands of non-Arabs and non-
Muslims were in the service of the state, the Islam which we know today
was created. Probably the only exception to the above was the dogma of
‘innovation’. This dogma forbids any new interpretation of the Quran, or
the introduction of anything new into Islam. Naturally, Islam became rigid
and sterile. Degeneration had to follow, and when western penetration
became serious it brought with it a fatalistic despair and resentment. The
dream of Islam as a world-state on both levels, secular and spiritual, was
fast becoming a pipedream.

6. So everything looked really black for Islam until the First World
War started. Then remarkable things began to happen. Small independent
states came into being. Later, Turkey blossomed out, followed by Iraq,



42 Mission to Islam and Beyond

Iran and others. Finally Pakistan, the largest of all, was carved out of India.
Each of these—in contradistinction from the states in the Ottoman
Empire—insists on calling itself Muslim. Turkey’s break with traditional
Islam was most spectacular and complete. Egypt has been most conserva-
tive. Iran has chosen a middle-of-the-road policy. It is still too early to say
what will happen in Pakistan, since the comparative strength of the puri-
tans and the liberal party is not yet apparent. The present predicament of
this bloc of Islamic states can be seen in all modern Islamic literature. They
all want to play their rightful part in the family of nations; but that means
the sixth-to-eighth century barbarous civilisation has to meet and cope with
modern western civilisation. This is being done frantically, one might say
almost hysterically.

7. There is, however, no agreement between them. The puritanical
school fears that western influence is going to cause Islam to crumble and
decay. For them the way of salvation lies in the strictest adherence to
Islam’s tradition in every sphere of life. Arguments that look like cork-
screws presume that any Islamic state can and should be a theocratic state,
and the ruler of that state can take the place of the Caliph in Pan-Islamism.
They assert that the glorious Shariat is even more applicable today than
when the four Imams worked the thing out. The change that is needed, they
insist, is not in the legal system, but in the hearts and minds of Muslims.
Muslim solidarity, according to them, is spiritual, and therefore the
outward forms are secondary at present—although, if Islam is to take its
rightful place in the world, its dominion should be from ‘palm to pine’ and
therefore a single ruler will be needed. World dominion is, of course, a
long-range goal; but it must be kept in mind. Therefore Islamic states
should now get together on questions of culture and economics and thus
prepare the way for a power-bloc later on. At the Whitby Missionary
Conference, Islam was classed as ‘totalitarian’ by one speaker—and rightly
so. For this group of puritans have as their model state the Ottoman
Empire, even though they are far from realising it at present, nor do they
agree on how it may be realised in the future.

8. Then there is the liberal school of thought. It may be questioned
whether many of the leaders in this school have any personal interest in
religion at all; but Islam as a rallying point, as a symbol of national unity,
is an absolute essential. The usual procedure here is to adopt Western
methods, culture, legal systems, economics, etc. and prove from the Quran
that these things really are basically Islamic, that Western nations in a
bygone age absorbed them from the Muslims, and that by re-adopting
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them Muslim countries make themselves truly Islamic. For example, how
often do we hear and read that real democracy is Islamic. The usual defini-
tion of a democracy is a state in which the power to rule derives from the
people. In a theocratic state, the supreme power is in God’s hands, who
rules through a viceroy. Yet ‘real’ democracy is to be found in Islam! How
do they get around this difficulty? By letting the people ‘choose’ God’s
viceroy. That is one way of getting westernism incorporated in Islam.
Another is by ‘ijtihad’. Ijtihad is the dogma that the learned divines may
make a judgment independent of the Quran and the Sunnah, if the subject
under discussion is not mentioned in either of these. Although the liberals
put great stress on this teaching, the puritanical element argues violently
not against ijtihad, but against the liberal interpretation of it. For according
to the orthodox view no /iving divine, be he ever so learned and clever, is
allowed to make such independent judgments, while the cry of liberals is:
‘Keep the door of ijtihad open!’

9. The developments in the last 50 years of Indian politics have con-
fused Muslims in this country even more than elsewhere. Before 1909
communal disturbances were unheard of. When the first Reforms were
introduced, intelligent Indians soon realised that there would be a squabble
for power and economic preferment. As common people knew nothing
whatever of politics, the leaders very naturally used religion as a rallying
point. Then later on, when the Communal Awards were introduced it
simply depended on your religion whether you were eligible for a job or
not. In this way politics and economics came to depend upon religion.

10. This is a very short and incomplete sketch of the political and
cultural aspects of Islam in the modern world. Anyone who has lived with
Muslims or followed the trends of development for even a quarter of a
century has seen changes which were considered unbelievable in 1914.
The problems are new; they are pressing; and Muslims are alive to them.
Only one thing seems to stand out clearly in all their aspiring, confused,
confident, hopeful groping, and that is that the Muslims slowly but surely
are shifting their position, so that their conception of religion is becoming
pragmatic. That is to say, originally, Islam was basic and all other factors
had to serve it; now religion is judged according to how it serves the ends
of politics, economics, culture, etc. Islam is a political religion; now it is
becoming the servant of politics.

11. These are the conditions, then, under which you have to proclaim
your message, a message that carries with it the tension between time and
eternity, the tension between our imperfect struggle against sin and God’s



44 Mission to Islam and Beyond

redemptive power. How are you going to go about it? The Pakistani and
the foreigner will have to face this question each in his own way. The
foreigner is here by the good will of the Pakistani Government. He is living
on a passport, and can always leave and go home if things get too hot for
him. He is a guest, and everyone expects him as a guest to obey the rules of
hospitality. A weekend guest in the home of a friend does not begin to
interfere in the upbringing of the children of that home. This attitude
toward a ‘guest’ is found in every country. The native of America, for
example, would be rightly annoyed if a foreigner, who came to preach
some new religion, got himself mixed up in the politics of the country. The
Monroe Doctrine, as it is called, was America’s first attempt to keep
European powers from trying to influence politics in the two Americas.
Likewise the native of Pakistan—Muslim or Christian—may justly resent
foreigners meddling in the politics of their country. This resentment will
probably be stronger in a country where independence is a newfound
treasure. On the other hand the Pakistani is in his own country, and as a
Christian he is duty-bound to accept co-responsibility for the politics and
culture of his homeland. However, it would be wrong to jump to the con-
clusion that this is an easy and acceptable way of separating the foreigner
and the native, for both have the same Gospel to proclaim, and both should
throw themselves into the struggle as men among men, as human beings
living concrete lives among other human beings. While there are certain
spheres in which the missionary, the foreigner, has no right to meddle, in
the main struggle both the foreign and the native proclaimer are up against
the same thing.

12. First of all, in the East life is not divided into compartments. The
community life is a holdall in which social, cultural, economic, political
and religious attitudes and teachings are all bundled together. We are con-
cerned here with Islam only, so let us look at it: a complete civilisation, a
cultural solidarity, a political religion. Look at the new Islamic books that
are flooding the market. Here are some of the titles: Economics of Islam,
Islam and Socialism, Muslim Conduct of State, Public Finance in Islam,
Political Theory of Islam, The Ethical Viewpoint of Islam. These mostly
maintain that Islam gives not only general principles, but detailed instruc-
tion about every aspect of life. Furthermore, the attitude of the true Islamic
state towards other faiths is made clear. In Arafat, a quarterly ‘Journal of
Islamic Reconstruction’ (no. 1, 1948, now defunct), an article appeared on
constitution making in Pakistan. The following paragraph was suggested

(page 55):
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Whereas non-Muslim citizens shall be free to preach their religious beliefs within their
own community and among communities belonging to other non-Muslim religions, all
missionary activities directed at converting Muslims to another religion shall be
deemed a cognisable offence and shall be punished by law.

I am sure you see the difficulty. The very act of preaching Christianity
becomes political. It is illegal and seditious. From the Muslim point of
view the argument is logical. You are weakening the Islamic state by try-
ing to win converts. Probably that paragraph will never be incorporated in
the constitution, but you may be sure it expresses the attitude of millions of
Muslims. How then is the true Christian going to avoid politics? The
moment he opens his mouth he is ‘in politics’ willy-nilly, if he preaches
the Gospel. He who brings the message of the Church is the Ambassador
of Christ. The contents of his proclamation are the Judgment of God and
the grace of God welded together, for in Christ we have the condemnation
of the old and the promise of the new. The message is therefore a pro-
claiming of ultimate hope in a new heaven and a new earth, or in other
words, in the Kingdom of God, which is God’s final answer to man’s sin
and finiteness. From this conception of the ultimate, it follows that the
Church—here and now—can never live at peace in any theocratic state, for
the real theocratic state is the Kingdom of God, both present and coming.
Therefore in preaching Christ you are both directly and indirectly engaged
in political polemics. Admittedly the Kingdom of God in Christ is not of
this world, and the struggle is not for kingship in this world; but in pro-
claiming the ultimate theocratic state in which Christ is King, every other
theocratic state, be it Islamic or Jewish or any other conceivable, is put in
the position of Herod, who, fearing what would happen if the ‘king of the
Jews’, the Messiah, were allowed to live, killed off all the children under
two years of age in and around Bethlehem. This content of Christian
proclamation is not a matter of choice—to avoid it or soft-pedal it is to
betray our Lord and His message. Obviously the foreigner and the native
Pakistani are both in the same boat, as far as this side of the question
is concerned; neither can sidetrack it and still claim to be preaching
Christianity.

13. There is still another point. The Christian can never give religious
sanction to any of the parties concerned in a conflict of politics, if his mes-
sage is to be serious and genuine. This statement is true in two respects.
First of all he, as a spectator, cannot label one party ‘Christian’ as against
the other. Words or deeds by the Christian that can be construed to mean
that Christianity is on the one side and not on the other are false, and
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succeed only in hiding Christian truth behind a smokescreen. Let us take
two concrete examples from the days before partition. A seven day non-
stop prayer meeting, to which people of all faiths were invited, was spon-
sored and led by a missionary. They were to pray for the work of the
constituent assembly and for the health and welfare of Gandhi and Nehru.
On the surface it sounds very nice and religious. Actually the missionary
by this action was siding against the British and the Muslims in favour
of the Hindus. Not only that, but he was making it appear as though
Christianity and the Christians too were on that side. If not, why should the
health and welfare of Lord Wavell and Jinnah not be included in the
prayers? And if this prayer meeting were not a political stunt why advertise
it in the papers and make it a spectacular seven day non-stop show?
Another case. In the days when the British were having most trouble with
Gandhi, a certain missionary college ran a day of prayer for Gandhi.
Obviously the missionaries in charge did not approve of the British way of
taking care of their own problem. No one can condemn them for that. But
to call it un-Christian and demonstrate against it with a prayer meeting was
far more un-Christian than anything the British ever did. For tacitly they
gave Christian religious sanction to Gandhi. But Christianity is not on
anyone’s side: Christianity is above and over all. It shows all men every-
where the sinfulness and brokenness of their politics. It teaches men how
far they are from being able ever to create conditions in which man really
can love his neighbour as himself.

14. Furthermore, in a clash between communities, no outsider is able
to lift himself to a higher vantage point where he is able to see and
understand the actual truth regarding the opponents. Every appeal to law or
ethics on the part of the opponents is always with the idea of self-
justification, but an outsider is even more impotent, for how is he to judge
in a conflict between races and religions, each with its own economic and
cultural impetus, each with its own struggle for survival which slowly is
transformed into a struggle for power? By what standard can the outsider
judge the merits and demerits of either side? Every standard is involved in
the conflict.

15. This argument is equally true regarding the Pakistani Christian,
who as a spectator looks at the struggle of religious communities, and of
the foreigner who both nationally and religiously is an outsider. When this
fact is recognised the temptation arises to sit back and twiddle one’s
thumbs. That is wrong, it is sinful quietism. Somehow prophetic
Christianity, with its tension, has to be related to every concrete situation.
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When our Lord preached that the Kingdom of God was ‘at hand’, He
related it to every concrete situation, whether it was the healing of a leper
or the denouncing of a hypocrite. In your concrete situation, where you
meet the Muslim, your only headache should be how to preach Christ into
that very situation. That means first of all to try to bring the minds of men
under the influence of Christ’s super-human teaching, full of tension as it
is. Let me use one illustration to clarify the point. The Muslim will argue
heatedly for or against the possibility of enforcing Shariat as the law of the
land. The Christian will answer that neither enforcement nor lack of
enforcement brings man nearer to God—that is, the Shariat as such has no
redemptive quality in it. If it can be revised enough to be applicable in our
times, it will still only be man’s feeble attempt to keep sin suppressed, not
God’s answer to sin. God’s answer to sin is a new heaven and a new earth.
The Christian is—or should be—always interested in suppressing evil
(primarily in himself of course) and striving for fair and righteous
conditions in all the relationships of life, but also to be conscious of the
fact that man’s efforts can not, and never will, usher in the Kingdom of
God, that is, can never be a final answer to sin.

16. Thus, by bringing the tension of prophetic Christianity to bear on
concrete problems, if done soberly and thoughtfully, the proclaimer is
making the Muslim face up to the Christian polemic to such an extent that
his mind may be enlightened by the Holy Spirit to see in Christ the
Redeemer of the world.

17. So far, then, the foreigner and national can go on side by side. But
the national must go on a step further, and this is where the second aspect
of the problem comes in. Every person is a native of some country, a
member of some group. As such he is co-responsible with all the nationals
of that country for the politics and culture of the country of his birth. Here
the Pakistani is up against it. Let us be honest and look squarely at the
problem. Labelling a political party with a religious tag is demonic. It is
making use of God for party ends. But the development in India from the
beginning of this century has been such that not only politics, but eco-
nomics also, have had religious labels. Whatever the case may be with
Hinduism and Islam, so much is absolutely certain. No political party has a
moral right to label itself ‘Christian’. This unequivocal statement can be
supported by several good arguments.

(a) Political parties are the grouping together of certain people in order
to get security, economic advantages (not necessarily unfair) and power.
Christianity has never commanded people anywhere to get together for
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these aims and ends. Christianity knows only one grouping together of
people—and that is in the body of Christ.

(b) A man genuinely belonging to the body of Christ may have as his
political faith a belief in democracy, despotism, dictatorship, oligarchy, or
even a modified form of communism. Whatever his political faith, he
should realise and confess openly that his and every other form of govern-
ment is man’s necessary, but feeble and imperfect, attempt to make the
world a livable place while we are awaiting the glorious liberty of the sons
of God. This waiting, this expectation, is both the basis and background for
his attempt to do something about it here and now. But this attempt falls
far short of anything called Christian in the true sense of the word. This is
the attitude of every Christian; he cannot therefore arrogate to himself and
his party the title ‘Christian’, as against a brother whose political faith is
different, nor can he by calling it ‘Christian’ distinguish it from non-
Christians who make other political parties with religious tags.

(c) The label ‘Christian’ in the field of politics should say something
about loving one’s enemies, turning the other cheek, covering a multitude
of sins, etc. What we actually see in so-called Christian parties is not one
whit different from what is found in all political parties: unscrupulous
manoeuvring for power, unfair attacks on others in nasty propaganda and
an unholy scramble for economic advantages. A political party which does
not carry a religious label can never be so contemptible as one that does,
because in the latter case unparalleled hypocrisy enters in, which is the
worst of all sins.

(d) Christianity is universal: It speaks to both the amir and the faqir.
Politics are always built on differences of class and cultures. To call a party
‘Christian’ is to give one class or one culture religious sanction above
another. Christianity towers above ‘the wrecks of time’, it brings its
message to men of all classes and all cultures. And here another danger
arises in countries that incline toward democratic government. It was
brought out by Dr Dutta years ago in the Viceroy’s Privy Council. Let us
suppose a serious minded Pakistani is an active member of some political
party calling itself ‘Christian’, but who, because of his deeper allegiance to
Christ, also has the feeling St Paul expressed in, ‘Woe be unto me if I
preach not the Gospel’. However, the moment he opens his mouth about
Christianity he is under suspicion. Why? Because the person he is
addressing himself to will ask (and rightly so): Is this political propaganda
under religious cover? In an age where every kind of trickery is being
practised in politics, how are you going to make your non-Christian
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listener believe that you, quite independent of your party ambitions, are
genuinely interested in obeying God’s command to proclaim His Gospel?
Actually this last argument is more or less theoretical, for in practice the
so-called Christian who is an active member of a political party labelling
itself Christian has a mentality so cluttered up with questionable ambitions
for himself and his party that Christ’s command to His Church about being
His witnesses simply cannot find root there. It would be an explosive that
would blow his party ambitions to smithereens.

18. Truly the Pakistani Christian is in a difficult position. If there were
a party with no religious label which one could conscientiously join, and
there, in every concrete situation, work, talk and live as a Christian, the
difficulty would be solved. As it is, this is impossible. Superficially the
dilemma is, on the one hand, to be true to the call of the Church to witness,
and on the other to accept co-responsibility for the politics and culture of
the country. It is, however, not really a dilemma, for one may differentiate
between politics and party politics. In other words, while he rightfully
refuses to join any party, he can at the same time be active in trying to help
others, both Christians and non-Christians, to see the error of the present
system. He can have a very positive relation to politics by struggling not
against this or that candidate, but against the whole demoniacal system in
which religion is made to serve the ends of a few ambitious politicians.
Having taken this attitude, he is able both to throw himself into public life
as a Pakistani Christian and also, as a representative of the Christian faith,
to come to grips with Islam.

QUESTIONS

1. Define and discuss ‘Politics in Islam’.
2. What is the place of the Christian on the political scene in Pakistan?

3. What is the peculiar problem of the Christian evangelist in endeavour-
ing to present the Gospel to the Muslim, while at the same time remain-
ing non-political?



CHAPTER 5

Proclamation—I

1. When you yourself are God’s means of getting into contact with the
non-Christian world, and you realise that your proclamation has to be
related to concrete situations where you are, probably the greatest danger
you are faced with is that of losing the very definite content of the message
you have to proclaim. For example, a proclaimer may say, ‘I find dis-
cussion, debate, and arguments hopeless, so I usually begin by asking the
Muslim if his religion gives him spiritual power’. Another may say, ‘The
ethics of Christ are such that they ought to convince any man of the super-
naturalness of Christ, so I use ethics as my starting point’. Some even go so
far as to consider all preaching useless, and rely on ‘Christ-like lives’ for a
silent witness. There are almost as many variations as there are pro-
claimers. All of these ‘systems’ usually spring from a misunderstanding of
Scripture and from a zeal for making contacts. The making of contacts is
notoriously hard. Adam hid from God in the garden of Eden, and man has
carried on this game of hide-and-seek ever since. One wants to see Christ
in Christians before he believes; another says if he were rich and inde-
pendent he would come out; a third says he would lose all his wealth if he
were to accept Christ; a fourth says science makes faith impossible; a fifth
says if only he could read and write he could find out the truth—and so on
in almost every case. Man will hide behind something, just as Adam did.
To get your message across you have to ferret people out, and in your zeal
to do so, your one great temptation may be to accommodate your message
to the people. In the final analysis this is a betrayal of the Lord, for to
evangelise, to preach Christ, to proclaim the Kingdom of God is something
very definite, something that never varies, something no one can add to,
subtract from or change. There it is—complete; take it or leave it.

2. One reason for the apparently fluid condition of the Church’s pro-
clamation today seems to be that the Church has lost sight of a differenti-
ation which is very obvious in the New Testament. Evangelisation (as to
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content) was never confused with teaching or exhortation. Quite different
words are used in the Greek NT for each of these. ‘Preaching’ is generally
used in English as a translation of ‘proclaiming’ and ‘evangelising’ in the
Greek. We have, however, come to look upon the ‘message’ the pastor
delivers to his congregation, his ‘household of faith’, as ‘preaching’.
Nothing could be further from the original meaning of that word. This
subtle change in language (which will be brought out fully later) is respon-
sible in some degree for the way Scripture is often misused and misunder-
stood in evangelistic work. In aim, content and atmosphere, proclamation
is unique in the Church.

3. It is vitally important for you in your work with Muslims to remem-
ber that all the writings in the New Testament from Acts onwards were
written to and for Christians. They presuppose that the readers had been
evangelised and had accepted the Evangel. These writings are the super-
structure on the foundation that had already been laid. People who had
accepted ‘the way’, as St Paul said, needed guidance in both spiritual and
secular matters. That is just what the Epistles set out to give—but to those
of ‘the household of faith’. If your purpose is to make the Christian pro-
clamation known among Muslims, and you uncritically use all the New
Testament material, instead of discovering just what that proclamation to
non-Christians was (and is), you will not only find yourself in deep water,
but you will be doing the work an actual disservice. Take just one example.
You will have seen that St Paul’s ‘I’ plays a big part in his letters. He tells
about his conversion, his spiritual experience, his many sufferings for
Christ, his zest for the work, his endurance in prayer, his righteous life as a
Pharisee, his good parentage, his authority as an Apostle, and lots of other
things. Suppose, then, you follow his example—or think you do—and go
among Muslims telling them of your conversion, your spiritual life, your
zeal and (maybe) your suffering for the work, your prayer life, and things
of that kind. While you may think you are following in his footsteps,
actually you are very far from doing so. Whatever St Paul had to say to the
saints, to his fellow Christians, one thing is sure: when he was proclaiming
‘the Gospel’, when he was evangelising, he has left no trace of ever having
spoken subjectively, that is, of himself and his own religious experience.
When he reminded the Corinthians of the fact that he would know nothing
among them except Christ and Him crucified, he was not being rhetorical,
as some would have it; he was in deadly earnest as we shall soon see. The
other Apostles had the same attitude towards this message, which they
called ‘the Gospel’.
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4. What we are up against in the New Testament is this: evangelising,
preaching, proclaiming is done ordinarily by word of mouth, and therefore
no clear and concise record has been kept of what that proclamation con-
tained. The letters, however, are teaching, guidance and exhortation to
those who had heard and accepted that ‘by-word-of-mouth’ proclamation.
It is only by diligent study and searching that we can find out what that
proclamation was. We cannot uncritically use the entire New Testament as
though it all were of one category, that is, all proclamation material,
although much of it will help us to understand what proclamation was.

5.In the following, while building up the actual contents of the
Apostolic proclamation, no effort is made to do so in chronological order.
That has been done very satisfactorily by C. H. Dodd in his book, The
Apostolic Preaching & Its Developments (Hodder & Stoughton, London,
1970), and by others. We can take advantage of their work and begin with
what we find in the Acts of the Apostles. This book has been through the
fire of textual and historical criticism, and although this testing has brought
out many interesting and colourful shades of difference in the wording of
the proclamation at various times and by various speakers, it has also
confirmed what St Paul says, namely, that the fundamental, basic content
of the proclamation is the same, regardless of whether it is the original
Petrine or the Pauline proclamation. For the purposes of this chapter we
need not therefore differentiate between the various speakers, but only try
to get the trend of what the Apostles actually proclaimed to the non-
Christian world. Presumably, none of the speeches in Acts are verbatim,
otherwise they would be longer, but even as a resumé they give a clear
conception of what the early Church considered the proclamation to be.

6. If you take the four speeches of Peter in the second, third and fourth
chapters, and the speech in Cornelius’ house in chapter ten, together with
the two speeches of St Paul in the thirteenth and seventeenth chapters, you
get the content of the proclamation of the early Church, when preached
both to Jewish and to Gentile audiences. And what do you find? It is most
important for every person who wishes to reach Muslims with the Evangel
to study these speeches in connection with the scattered references to the
Evangel found in all the Epistles.

7. First of all it had to be established that Jesus of Nazareth, the man
who went about doing good and helping all those oppressed of the devil,
was identical with the promised Messiah of the Old Testament Scriptures.
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St Paul, ‘as his custom was’, went to the synagogue and argued from the
Scriptures, ‘alleging’ that ‘this Jesus whom I preach unto you is the Christ,
that is, the Messiah’ (Acts 17:2-3). Although the Epistles say next to
nothing about the ministry of our Lord, the fact that the Apostles had to
identify Jesus of Nazareth with the promised Messiah indicates that they in
some manner (probably as it is done in St Matthew’s Gospel) had to pres-
ent the teaching and ministry of Jesus. It would seem rather ridiculous for
them to say a man by the name of Jesus was the Christ, without showing
why they had reached that conclusion.

8. However, the overwhelming emphasis in the proclamation is on the
suffering, death and resurrection of Jesus. When speaking in the syna-
gogue, St Paul (Acts 13) pivots his speech on this point; when arguing with
the Greek philosophers (chapter 17) it is the same thing; and when
addressing the governor in his own defence (chapter 22), the death and
resurrection are still in the foreground. Likewise, when he reminds the
Corinthian Christians of what his proclamation in the beginning had been,
when they were unbelievers (I Cor. 15:3f.), it is the same story. The other
Apostles are just as emphatic about this point as St Paul.

9. This death and resurrection has a very definite setting. This Jesus,
because He was the Messiah, was of Davidic origin and therefore was
closely related to all Old Testament history (which is often repeated in
various versions) as the fulfilment of prophecy. Note that the prophecy
element is extremely strong in the proclamation of the early Church, from
the very start.

10. By the resurrection, Jesus, who is the Christ, is exalted, glorified
and is now on the seat of authority in heaven. He is Lord of all, Peter says
to the audience in Cornelius’ house, which is only expressing the same
thought in another way. Another aspect of this glorification is that He sent
the Holy Spirit to His Church on earth. Finally, because Jesus is the
Messiah who is to reign until all things have been put under His feet (also a
prophecy), He will come again in power and great glory to establish the
Kingdom of God, which is completed in the Second Coming.

11. The Apostles maintain that they are the witnesses of these things,
chosen of God, and they therefore call men everywhere to repent and
believe this message, this good news from God, for when Jesus comes
again it will be not only as the Saviour and Restorer of all things, but also
as Judge.

12. That, then, is the proclamation of the first Church, it is their
message, their good news of which God has chosen them to be witnesses.
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Every clause of this proclamation, although taken exclusively from the
speeches reported in the Acts, can be found in various places in the
Epistles; not there as proclamation, but as presupposed data on which a
superstructure can be built, or as an article of the faith already received
which in a certain situation needs further clarification or the implication of
which needs to be made explicit for believers. Let me repeat: there is a
difference between the basic, fundamental content of ‘the Gospel’, and the
teaching, the doctrines, the dogmas and the exhortations which are derived
from it. If the Church is to grow in Grace and is to be established in the
faith, this superstructure is a vital necessity. But the foundation, the
‘Gospel’, the proclamation, is what must first be heard, accepted and
believed. St Paul says no other foundation can be laid than that which is
laid. In words that relate to our situation, that means that if a Muslim con-
fesses himself to be a Christian for any other reason, be that reason ever so
good, he has not accepted the Christ of the New Testament, but an idol
carrying the name of Christ—an anti-Christ if you like. Therefore too
much emphasis cannot be laid on the necessity of the proclaimer knowing
just exactly what message he has to proclaim.

13. Now in analysing this Gospel, four definite points emerge:

(a) There are the facts. Inside the framework of history something
very definite happened: Jesus Christ was born, he laboured, suffered, was
crucified, died and was buried, then arose again. It is of vital importance
for the Apostles to make it known that here was something that actually
happened. The mystery religions of the time were full of symbolism which
was meant to aid man in getting a rich, spiritual experience, but none
would for one moment think of dwelling on any myth as historical. For in
the mystery religions there was no need of history; the experience of spiri-
tuality lifted one above history. Not so in Christianity. History is all-
important, for in it eternity and time meet. Or said in another way: history
is vitally important, because only history can act as an index-finger point-
ing away from time to eternity.

(b) None of the Apostles is satisfied with presenting bare facts. The
facts are there, but they have a very definite, a very special significance;
they mean something, and just that something and nothing else. The
Apostles insist that the facts mean this: God has visited His people; the
Kingdom of God is realised; the judgment and final destruction of the Evil
One and of all evil is guaranteed; the Messiah will come to reign in power
and glory; God has given His final answer to sin and death. Here we all
have to face a devilish snare, a real danger. Christians and non-Christians
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through the ages have tried to pervert or ignore the significance of these
facts as presented by the Apostles. Rationalistic, humanitarian and pietistic
doctrines in the Church have time and again falsified the Apostolic procla-
mation in regard to the significance of the facts. The humanitarian and
pietistic distortions are very prevalent on the mission field. The humanitar-
ians preach ethics, brotherhood, philanthropy, human possibilities, etc. and
always by plucking Christ and His teaching out of their original context
and transplanting them in modern secular or religious thought systems.
Likewise the pietists separate Christ from His significance in relation to the
new age and make use of His name as the giver of a rich, spiritual
experience. Outside Christianity you find men like Gandhi, telling us the
significance of the Cross is that it symbolises the beauty and nobility of
self-sacrifice. The Muslims would have us believe the significance of
Christ is that of a prophet with a divine law book.

(c) Another point which emerges when we analyse the Apostles’ pro-
clamation is that the meaning the facts have for them is not the product of
their own thinking (although the superstructure in the Epistles definitely
is); but is based exclusively on the Old Testament. The Apostles believe
implicitly in ‘the law and the prophets’. The logic of their thinking was
apparently as follows: if Jesus has any significance at all, it is as the
Messiah: the Messiah is known to us only through God’s dealings with
Israel. Therefore one must search the Old Testament to find the signifi-
cance of the facts relating to Christ. This point has also been blurred in the
preaching of the Church, especially by that false doctrine called ‘Logos
spermatikos’. In that doctrine the argument is that God has not left Himself
without a witness in any land or religion, and if that ‘seed’ can be found it
can be related to Christ in the same way as the Jews related their own
Scriptures to Him. Bluntly, to accept that doctrine means to forsake the
very basis of Apostolic proclamation. It should be noted here that nothing
of this kind was attempted either by St Peter or St Paul when they
proclaimed the Gospel to the Gentiles. That this is so is very obvious in the
fact that from the earliest beginnings the Jews found it impossible to
reconcile their conception of the Messiah with suffering and death. This
point is brought out clearly in the Gospels, both before (Matt. 16:23) and
after (Luke 24:25ff.) the Death and Resurrection. It also comes out, both
directly and indirectly, in the proclamation speeches in Acts. Christ
Himself, and the Apostles after Him, had to find an overall picture of the
Messiah in the Old Testament which could be reconciled with suffering
and death. No Muslim will accept your statement, or that of the New
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Testament, that Jesus suffered and died on the cross. That statement cannot
be reconciled with his preconceived idea of what a ‘prophet’ is, and unless
you are prepared to go straight back to the ‘law and the prophets’ and show
your Muslim enquirer that the whole conception of the Suffering Servant,
Who is the Anointed One—that is, the Messiah—is an integral part of
God’s dealings with man, you have no other possibility of getting this
revelational conception across—and nothing else can take its place. There
is no getting round this point: the Apostolic interpretation of the ‘fact of
Christ’ is derived exclusively from the Old Testament. It is only when the
Old Testament significance is ignored that the door is opened for every
kind of ‘private interpretation’ to enter.

(d) This special significance which the facts have demands a theologi-
cal interpretation. That is to say, the relationship between prophecy and
fulfilment must have a theological explanation. For example, how do we
know that when Christ died, it was for our sins (I Cor. 15:3), or that it was
to save us from this present wicked age (Gal. 1:4), or that when He arose
again it was for our justification (Rom. 4:25), or that when we believe in
this resurrection we are saved (Rom. 10:9)? The Muslim has a right to ask
you how you know that this theological interpretation is correct. And if
you love your neighbour as you love yourself you will not say that you feel
it, nor that you have ‘experienced’ it; nor that it is obvious and
demonstrable in history—neither in yours nor in any one else’s. You must
say that the whole Christian Church lives by faith, and goes on the
assumption that God spoke through the law and by the mouth of the
prophets of old; proclaiming a way of salvation which was completed in
Jesus and interpreted for us by His Apostles. Christ as He is proclaimed in
both the Old and New Testaments then—and only then—becomes the
Evangel, with which we are to evangelise the world.

14. We have now seen that the ‘Gospel’ had a very definite content. In
the early Church ‘preaching Christ’ or ‘preaching the Kingdom of God’
was just as specific and definite as any message an earthly king might pro-
claim to his people. Obviously such a specific message, because of its
content, determines its own method of promulgation. It is only when the
actual content of the proclamation is hidden behind a smokescreen of
pietism, humanitarianism or rationalism that people begin asking what the
best method for promulgating the Gospel is.

15. In order to avoid confusion, it is going to be necessary to introduce
two very common Greek words. The one is kerygma and the other is
evangelion. The former means ‘Proclamation’; the latter ‘Evangel’. A
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study of these two nouns and their corresponding verbs will tell us all we
need to know about the New Testament method of promulgation.

16. Let us begin with kerygma. St Paul writes to the Corinthians (I
Cor. 1:21) that it pleased God by the foolishness of kerygma to save them
that believe. In the English Bible you have ‘the foolishness of preaching’,
but if you will take the trouble to look up the word ‘preach’ in a good
dictionary you will see that while the word ‘preach’ derives from the Latin
word praedicare, which means ‘to make known before someone’ (that is:
to proclaim), its present definition is ‘to deliver a sermon or to give serious
advice, as for example, on morals’. In other words, the New Testament
idea of proclamation has been lost in the word ‘preach’. According to
Apostolic usage, our usual sermon is either exhortation or teaching; it has
nothing to do with ‘preaching’, that is, with kerygma. But the picture
which comes to our mind when we think of preaching is probably entirely
different from that which the Corinthians had when they read about the
foolishness of preaching. In Greek the preacher was called a keryx. He was
simply a herald of any message that came from the king or the civil or
military authorities.

17. Who, in the East, has not seen the town crier? He beats his drum to
attract attention; he then proclaims his kerygma, his message, so all can
hear and understand it. Having finished at one spot he goes farther on
down the bazaar, repeating the procedure every so often until all have
heard and understood. It is only when you replace the picture of the pastor
in his church with this picture of the town crier, that you can understand
how seriously St Paul means it when he speaks of the foolishness of pro-
clamation. Any one can see that a pastor exhorting and teaching his con-
gregation really makes good sense. There is no foolishness about that, nor
did St Paul ever speak of that as foolishness. But kerygma—proclamation
—both as to content and procedure, is something very unique in religion. It
is the broadcasting to those outside the Church of a definite message, pur-
porting to be from God. The adoption of kerygma to promulgate know-
ledge of revelation, with the conversion of the hearers as its aim and goal,
indubitably originated in Christianity. The Jews, although very zealous
missionaries at the time of Christ, were propagating a religion, the very
contents of which could not be reconciled with heralding, for Jerusalem
was the centre of all true religion and the purpose of the Jews was to draw
men towards this centre. And the mystery-religions prevalent at the time
received adherents only through initiation. But St Paul says it pleased God
by the foolishness of kerygma to save them that believe.
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18. Not only did kerygma originate in Christianity but it is bound so
closely together with the very existence of the Church that the vitality and
theology of any church can be accurately gauged by the place kerygma
takes. For example, in the Roman church the concept of heralding was
completely eclipsed by that of the Sacraments as ex opera operato (mean-
ing the Sacraments are effective in the use thereof, with or without faith)—
mysticism taking the place of mystery. And when the Reformers redefined
the concept Church, it was a dynamic definition, based on kerygma. The
Reformers said that the Church was present wherever a group of people
preached and heard the pure and undefiled Gospel, and the Sacraments
were rightly administered and received. Every modern theology of imman-
ence' is forced by its very nature to end with a complete rejection of the
concept of kerygma. The writers of the book called Rethinking Christian
Missions show clearly that the modern theology of immanence can get no
further than mere sharing. Public crying, heralding, proclaiming is so
foreign to its very structure that its introduction would be as dynamite that
would blow it to pieces. For, whereas the Reformers, in the footsteps of the
Prophets and Apostles, were heralds of a message that began ‘Thus saith
the Lord thy God’, the exponents of modern theology cannot lift their eyes.
Since heralding human possibilities is utter nonsense, kerygma has
naturally been superseded by spiritual sharing in the theology of imman-
ence.

19. But even in genuine Pietism kerygma does not find its lawful
place for it is made dependent on a ‘something more’, namely a hidebound
religious experience of the kerygma. And this experience is considered to
be a necessary commentary on the contents of kerygma, without which the
kerygma itself falls to the ground. And in many instances this commentary,
this necessary experience, has assumed so great an importance that it has
replaced the kerygma and itself become kerygma. Thus it must logically
end just where the modern theology of immanence ends, inside the
boundaries of human possibilities.

20. Kerygma however, the foolishness of preaching, although rejected
by many builders as though it were man’s foolishness and not the foolish-
ness of God (which is wiser than the wisdom of man), has from the very
beginning been the cornerstone in the living building of the ecclesia
(Church). Take it out of any Church and you have removed the candlestick

" The theology of immanence, concisely defined, is the teaching that Christianity’s aim and
purpose is confined to the welfare of man here and now.
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of that Church. Obviously kerygma, as a method of procedure, is what the
Apostles both practised and taught.

21. Let us now go on to the other Greek word, evangelion, translated
‘evangel’. We all know the word ‘evangelise’, but the significance of the
word is more or less lost. The noun ‘evangel’ simply means ‘good news’,
nothing else, and to evangelise means to announce good news. That is all.
In daily life among the Greeks it was used to announce such happy events
as the completion of wedding arrangements or the birth of a child. Its use
in the Septuagint (Greek) version of the Old Testament shows this clearly.
For example in I Samuel 31:9 we read that when the Philistines found the
body of Saul they cut off his head, stripped him of his armour, and sent a
message home to ‘evangelise’ those of the house of their idols and the rest
of the people. The idea is of course to publish the good news, and that is
also how it is translated into English. Isaiah 40:9 has the same word, also
in the sense of announcing good tidings. There are also other passages
which clearly show that the word ‘evangelise’ simply means to announce
or publish good tidings.

22. When we turn to the New Testament we find it used there a couple
of times in the ordinary way, that is, in Luke 2:10 where the birth of our
Lord is announced. However, the original Christian use of the word
probably came from Luke 4, where Jesus spoke in the synagogue at
Nazareth. His text was taken from Isaiah. The Greek in St Luke reads this
way: ‘He hath anointed me to evangelise the poor . .. to proclaim deliv-
erance to the captives . . . to proclaim the acceptable year of the Lord’. In
the King James Version both ‘to evangelise’ and ‘to proclaim’ have been
translated ‘to preach’, and essentially the two words mean the same thing.
The original text in Isaiah is Messianic: it is the proclamation of a New
Age, the Kingdom of God, the reign of the Messiah. Jesus used this text in
the synagogue at Nazareth in just this way, and the New Testament writers
follow this usage pretty closely. To proclaim, to announce the kerygma, is
to evangelise the people. Whether they accept or reject that kerygma has
nothing to do with the fact of evangelisation. Hebrews 4:6 shows this.
There it says that those who were first evangelised did not enter in because
of unbelief.

23. According to the New Testament, then, when the town crier goes
down the bazaar, beating his drum and crying out his message from the
authorities, he is evangelising the people. Mark this: the foolishness of
evangelising does not lie in the method, for every new dynasty, every new
reign, has always been announced by proclamation. Every new king, on
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the death of his father, is proclaimed king. It is the most natural of all
methods. The foolishness lies in the presupposition that the Church has
such a proclamation from the King of kings, and that it can become effect-
ive simply by proclaiming it. That is the stumbling block for wise men,
both inside and outside the Church. In fact it is a stumbling block for us
all—at one time or another. Can any herald of the Church truthfully say he
has never felt the hopelessness of it all when he has stood up in a bazaar
full of Muslims to proclaim the Gospel? Probably not. Actually, of course,
as will be shown in a later chapter, our belief in the Holy Trinity is usually
so theoretical that in experience and practical work we forget that the
effectiveness of the proclamation is 100 per cent under the control of the
Holy Spirit.



CHAPTER 6

Proclamation—Il|

1. In the last chapter the picture of the New Testament keryx, the
preacher, was brought to your attention. Now we will try to analyse the
picture into its component parts. Please do try to concentrate on this one
point, for whatever else missions may be doing of social, philanthropic and
church work, it is obvious that in the New Testament our Lord Himself and
then the Apostles gave the Church this one definite command in relation to
the world at large: Proclaim! Evangelise! The picture of New Testament
preaching contains three parts:

(a)  The Preacher
(b) The message
(c) Its comprehensibility

Let us take them in this order.

THE PREACHER

2. According to the New Testament, the preacher can be either the
Church, as such, or the Church’s chosen representative—the individual
who actually stands up to proclaim the message. The latter is, of course, in
every way dependent on the former. Therefore, it will not be out of place to
begin with the idea of the whole Church, as such, as the keryx. Whether we
like it or not, whether we actually are co-responsible or not, we must face
up to the fact that the apostolic kerygma, both as to content and procedure,
has in present-day work, to an appalling extent, been superseded by more
‘sensible’ methods. On the other hand, Kraemer’s opinion is that, ‘The real
meeting between Christianity and the Eastern
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systems of life has not yet taken place, and is still a matter of the future’
(The Christian Message in a Non-Christian World). If that is true, and it
undoubtedly is, then the Church’s ‘sensible’ methods, whatever else they
may have done, have evidently not facilitated this meeting, in spite of the
fact that this very meeting is its primary job.

3. Why has the ‘foolishness of evangelisation” been replaced by ‘wise’
methods? We all know that there are any number of so-called Christians
who no longer believe in the Evangel, as preached by the Apostles. That
those people cannot evangelise must be obvious, and we cannot stop here
to discuss their predicament. Amongst those who profess to believe in the
Evangel, you will find that historically the motives which caused the
change to more ‘sensible’ methods are many. One point must, however, be
made: the humanitarian argument is a comparative newcomer. Schools for
non-Christians sprang up on a purely rationalistic basis: Christian culture
was a necessary background for Christian faith. Medical work was
primarily introduced to ‘open doors’ and ‘break down prejudice’, or in
order to get a better hearing for the kerygma. Both educational and medical
work were considered, not first of all as Christian humanitarianism, but as
preparation for the Gospel. However, humanitarianism is now the strongest
motive. Let us take each of these in turn. They all still exist.

4. First then, the rationalist approach. It has long been an admitted
fact that the proclaiming of Christianity by itself, while it may produce a
few ‘compound Christians’, does not really produce the results the first
missionary churches of this modern era expected. Politics, culture, eco-
nomics, wars, etc. all play their part. One might use the mechanism of a
watch as an illustration. The principle of a watch is the relationship of
wheels to wheels, or cogs to cogs, if you like. The one wheel is religion,
another culture, a third economics and so on. The mainspring is God’s will.
Where the rationalists go off the track is that they by their interference try
to regulate the relationship between the wheels, so to speak. Said in other
words, they forsake the wheel of religion and try to hasten the turning of
the wheels of culture, politics, etc. in order to bring about conditions
favourable to the acceptance of their religion.

5. Behind this effort lies the erroneous belief that as man is a rational
being, he will of necessity choose the religion which produces the best
background for his total life here on earth. This type of rationalism can be
both obvious and subtle. For example, Alexander Duff preached it openly;
whereas in our generation it is subtle, the argument being that humanitarian
work inspired by Christian ideals is a form of Christian witnessing.
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Both mean the same thing: that man, being sensible, will choose the good
life and the religion which produces it, when he comes into contact with it.
Undoubtedly there is a danger here for the keryx also. When a preacher
faces persecution and even death in obedience to the command to preach,
he is also considered to be an example of the good life (for obedience to
God is obviously the good life) and therefore some expect their own
obedience to be a form of Christian witnessing which will force men to
choose this good life and the religion which produced it. Rationalism in its
blatant form is now more or less dead; in its subtle form it is always pres-
ent and always a temptation for the Church, tempting it to soft-pedal its
proclamation activities and to rely on man’s common sense to accept that
which is ‘good’ for him.

6. Let us now look at the second motive. Work, obviously not pro-
clamation in itself, is often spoken of, especially in its relation to Islamic
countries, as a wonderful agency ‘to open doors’ and to ‘break down
prejudice’. Doors may be opened and prejudices broken down, but for
whom? Obviously for the European. There is no type of philanthropic work
that has ever made a convert welcome in his own community. Think that
over. What does it mean? Remember the Christian keryx is proclaiming his
message to a people who are rebels. The keryx is therefore not looked upon
with favour, presupposing they know what he is talking about. One has to
read the story of the Gospels and the history of the Apostles with eyes that
do not see, to escape from this crystal clear fact.

7.1t is the very nature of the case that the essential contact between
the keryx and the people is impact or collision. If the struggle really is a
struggle between light and darkness, then it follows that the keryx will be
hated, humiliated, maltreated, and in some cases killed. The degree and
kind of opposition that darkness brings to bear against the light varies in
different countries and different places, but essentially the keryx is
proclaiming a message to rebels, doomed to death. Whatever efforts the
Church may make with its ‘sensible’ methods to sidetrack the issues,
essentially whenever anything does happen, the struggle between light and
darkness is still there. The hatred may not strike the European who suc-
ceeded in getting the struggle started, but it will strike—if only a very weak
convert.

8. Let us now look at the third point—namely the argument that
because of philanthropic work the keryx gets a better hearing in the dis-
trict. This argument is usually presented in two ways: (i) A simple state-
ment of the fact that the keryx is received in a more pleasant and respectful
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way and is given a hearing he otherwise might not get, because of the
philanthropic work with which people associate him; and (ii) A belief that
the eyes of the people have been opened to the love and compassion of
God, as demonstrated through the loving care and professional skill of the
philanthropic workers, and it has made them more open to be approached
with the Gospel.

9. We take (i) first. Admittedly the people in the village received you
gladly. But why? Was it not because they knew, or thought, you were
related in some way to that philanthropic work? They need your hospital,
your school, your philanthropy, and therefore they sit wooden-faced and
pretend to listen to your preaching. On the basis of their own mentality,
they argue that if they treat you rough, you will make it tough for them
next time they come to your hospital, your school or your other help-giving
agency. That is what they would do. In other words, while the institution
increases the possibility of contacting a large number of people, it does not
necessarily follow that you have had a ‘hearing’ at all. You may have been
rejected just as completely as the fellow who gets thrown out of the village.
In fact you have in all probability aroused less interest in what you are
about than the fellow who gets stoned and kicked out of the village. In the
latter (getting kicked out) the issues at least are clear, in the former case
they are confused and apt to deceive the over-optimistic keryx.

10. There is a current belief that our good deeds reflect the love of
God, so that people who see it have their eyes opened and become more
receptive to the preaching of the Gospel. This idea presupposes Christian
thinking in the background of the non-Christians, which of course is not
the case. The Muslim, according to Islam, knows nothing of the love of
God, nor does he connect any good deed of any individual with the idea of
reflecting anything of God. Good deeds and piety of any kind are for him a
witness to the efforts and faith of the individual in question, whatever the
motive.

Another important point is that, whatever God in His freedom does,
the Church has to proclaim the love of God as revealed in the Word
become flesh. ‘For God so loved the world . . .” Therefore the Church has
no right to expect that people will be given ears to hear with because of its
philanthropic work.

11. Humanitarianism is also often a motive that sidetracks the Church
in its proclamation work. The work of a Church active in philanthropy, and
the work of any humanitarian organisation, look so much alike on the
surface that great numbers of even intelligent Christians are deceived when
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missions go off on a tangent of philanthropic humanitarianism, as though
that were Christianity. This question will come up more fully in a later
chapter. Let it suffice here to point out two things: humanitarianism has its
start and goal in humanity; and Christian activity has its start and goal in
God. Because of this difference of centre, humanitarianism can organise
itself into any efficient grouping it cares to; Christian activity in ‘love’ is
strictly personal and individual. When, therefore, humanitarian motives are
argued in favour of Christian institutional work, the Church has moved
away from Christian activity into humanitarian activity, away from God
and towards man.

12. Behind these two motives for shifting away from the New
Testament procedure lie two words, which are a sort of funeral dirge:
nothing happens. Every church group which understands the call to
evangelisation of Muslims has to face the pessimism of these two words.
Nothing happens. We all know that even now, after 2,000 years, the
Church as such is not more mature in spirit than to be prepared to pour in
thousands of pounds where there are thousands of converts, and to starve
evangelisation where there are no converts. Crudely said, converts mean
money. The reason for this attitude is that from the very start of the modern
missionary age the Church has been playing at heroics. It has been
‘attempting great things for God’ in spiritual conquests. In an age of
expansion, when Western governments were knocking down Nawabs and
Mabharajahs like nine-pins; the Church was attempting the same thing for
God. It just did not work out that way. There were prejudices, closed
doors, ignorance, strange freaks of culture, etc. which stood in the way.
Something had to be done about it. Modern missions, like Abraham when
he had received the promise of an heir, had faith to do everything, literally
everything—except fo wait. To wait was to ‘doubt the promises’.
Remember that when Abraham accepted the idea of a substitute for Sarah
it was not because he did not have the promise of God, on the contrary, it
was because he did have that promise. All that was needed, he thought,
was a little cleverness, a little common sense, a little activity, then God’s
promise would be fulfilled. He might have spared himself the trouble for,
as we know, God fulfilled His promise in His own way and in His own
time: Abraham’s activity only resulted in his having Ishmael on his hands.
What we need to remember and constantly call to mind is that doctrine of
the Reformation: “When and where it pleases God, He gives men faith to
believe the Gospel’. When the Church proclaims the Gospel, it is not
‘attempting great things for God’, but simply being obedient. Whether
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anything happens or not is in no conceivable way related to that obedience.
The Church has only one worry, but it is a double one: does it really know
what the basic, fundamental, apostolic kerygma is, and is it getting it
across in all the world? Rest assured that the slave woman and her son may
give you the feeling of accomplishment for a short while but they will be
your headache later on. The history of Missions has certainly shown this to
be true. The slave woman and her son always end up by conspiring to
usurp the place of the legitimate child.

So far, then, we have talked about the Church as a whole, as the
responsible agent for preaching the Gospel in all the world.

13. Let us now take the case of the individual keryx, the man who is
actually the town crier, who actually gets up in the bazaar to evangelise the
Muslim. Remember, he is a man, a human being. He will have many dif-
ferent feelings regarding different people he meets in life’s long bazaar.
There are rich and poor, strong and weak, good and bad, cultured and bar-
barians, learned and ignorant. Some he will like, some he will dislike, of
some he will be hopeful, others will cause him to despair. In life’s tumult
as a preacher, his spiritual experience, his zest for converts, his good
deeds, his vague love for humanity do not seem to fit into the overall pic-
ture. There is only one real anchor, and that is strict obedience. God so
loved the world that He sent His Church out everywhere to tell all nations
of the Son, Whom He gave. If the Church in any way at all can go on the
presumption that it also loves the world, that love will be expressed in
obedience. Not a legalistic obedience to a law, but a constitutional act con-
ditioned by faith in the love of God. There is therefore only one qualifi-
cation in the genuine keryx that is apparent at all times, and that is his
obedience. He has been sent out to proclaim a certain message, and the fact
of his obedience indicates love. Undoubtedly he has his feelings, but they
are his own, and he has no justification whatsoever for letting them get
mixed up in the message he is proclaiming. If he is obedient, he tries to get
his message across to the rich and the poor, to the strong and the weak, to
the good and the bad, regardless of their conditions or qualifications. But
the genuinely Christian virtues will become apparent in the keryx in
relation to the amount of persecution he has to bear. Genuine Christian
experience, genuine love for mankind, genuinely good deeds, genuine
spiritual power, in other words, ‘the fruits of the Spirit’, come to the
surface because of the impact or collision caused by the keryx in obedience
to his Master’s command proclaiming his Master’s message to rebels. This
question is brought up in the next chapter on Intolerance. Suffice it
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to say here that there is indeed nothing cold and impersonal in being a
herald, presupposing the herald is really getting his Master’s message
across to the rebels, in such a way that they understand it.

14. And yet it is true that in the final analysis the man himself does not
count. He himself is not a part of his proclamation. The very nature of his
kerygma limits him. When an earthly king sends a keryx with a proclama-
tion it is so worded that people can grasp its meaning, understand what
they are to do, and make a decision accordingly. Not so with the Christian
keryx. When he proclaims his message, he knows that men will see with
their eyes and yet not see: they will hear with their ears and yet not
understand. In other words, the keryx knows that the working of the Holy
Spirit in close connection with the proclaimed Word is an essential in all
Christian propaganda. The rather difficult Reformation teaching about the
relationship between the Spirit and the Word is only rightly understood
when the keryx realises that the acceptance of his kerygma by the rebel to
whom it is addressed does not depend on the ability or the desire to appre-
hend it, nor does it necessarily follow that it will be accepted because it has
been understood. The Word proclaimed is bound to the Holy Spirit and the
Holy Spirit to the Word. Which is to say, that God keeps the power of His
Word in His own hand. Not even the most clever and subtle inventions of
the zealous keryx, who burns with a desire to see results in the shape of
converts, are able to tempt this power out of God’s hands.

15. When a keryx, to the very best of his ability (and always with the
consciousness of imperfections that need forgiveness), has put his message
across, he has finished his job. This is not as easy as it may sound, as you
will see in the following section. His job is finished, not because he does
not care, not because he is unkind, not because he lacks keenness or
enthusiasm. On the contrary, he has demonstrated all of these virtues in
that he has laboured strenuously to get his message across to them. But in
the nature of the case, there is no more he can do. The proclamation itself
is of such a nature that the keryx simply drops out of the picture when his
job is done. If he has done his job, the rebel is face-to-face with his King
through the medium of that message. What happens is a matter between
the King and the rebel. This again conforms to the Reformed conception of
the priesthood or ministry. The Roman Catholic teaching that ordination is
a sacrament that changes the character of the person and makes him a
mediator between God and man was rejected as false, and in its place a
functional conception was accepted. The keryx’ activity is limited to the
bringing about of a meeting between the Word and the rebel; having done



68 Mission to Islam and Beyond

that, he is finished. This limitation does at times become very irksome.
Who has not seen missionaries bringing pressure to bear or coaxing and
tempting people to accept baptism and ‘come out’? Who has not seen the
disheartened, discouraged missionary shamefacedly admitting he has pro-
claimed the Gospel for years without any results? Every missionary may
have something to be ashamed of—probably has. But the reason for his
shame can never be gauged, measured or known from what results he has
in the form of converts. If the keryx has something to be ashamed of, let
him look for it in his carelessness regarding his knowledge of the specific
content of his message; let him look for it in his lack of diligence in learn-
ing the native language in order that he may get his message across; let him
look for it in his laziness in his not acquiring knowledge of the people’s
religion, customs, etc.; let him look for it in his lack of concentration on
the job he was sent out to do; let him look for it anywhere he likes but not
in the results of his work in converts. No keryx sent out by God need bow
his head in shame because he has no converts. He knows, or should know,
that when and where it pleases God, He gives faith to men to believe the
Gospel.

16. The crying need in Pakistan is for the keryx to get the right
perspective. On all sides—even among Christians—he is laughed at. He
becomes a voice in the wilderness. The foolishness of his enterprise is so
glaringly foolish that, unless he very clearly and definitely knows what he
is doing, he will be knocked out, or what is worse, sidetracked into a
‘sensible’ enterprise.

THE MESSAGE

17. In this and the following section there is going to be an apparent
contradiction. For while the Church has a rigid, unalterably definite mes-
sage to proclaim, that is, what God has revealed, it has at the same time the
difficult task of making that message intelligible to particular people here
and now. Yet the tension that comes from keeping the original message
intact and still making it applicable in a thousand different circumstances
has always been the Church’s headache.

18. First, then: the definite message from one in authority. Every pro-
clamation in the Bible—all the Prophets and all the Apostles—either impli-
citly or explicitly say, ‘Thus saith the Lord’. There is an all too prevalent
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danger in present-day evangelisation that it may concentrate upon the
‘spiritual experience’ of the ‘evangelist’. Undoubtedly St Paul developed
his theology in one way, St Peter developed his in another and St John in
still another; but—and we must remember this—their Gospel, their procla-
mation, their kerygma—was the same, and it was authoritative. You may
quarrel with St Paul’s theology or St John’s, or you may make a wild effort
to make syncretic theology out of both, but you can not quarrel with their
Gospel. For it is not their own Gospel, as their theology is their own, but it
is a proclamation from One in authority—from God. There is a foundation
and there is a superstructure. It is only when men begin putting the
foundation on the roof and the superstructure in the basement that confu-
sion reigns supreme and every kind of destructive anti-Christian teaching
gets its opportunity to sneak in and completely vitiate that definite, authori-
tative proclamation of which the Church is steward. If the keryx, however,
is to be able to say, ‘Thus saith the Lord’, he must previously have
received a certain message over which he has no power whatsoever. The
Communists, for example, are the masters of the pseudo-religion they
propagate. They can reshape it and remodel it so that it suits any psycho-
logical background. When they wish to bring about a certain effort in any
particular country, they shape their propaganda to that end. You do not
have that liberty, for your kerygma is specific, and has been given to pro-
mulgate. You want to get your kerygma across to a Muslim. You know
that he, like all other men, is in open rebellion against God, as revealed.
You know that the Muslim likes your wonder-working Jesus. He will listen
for hours to our tales of all the miracles Jesus did. He may even add a few
himself that make yours look pale by comparison. But if you stop there you
might as well not have started. The specific kerygma you have to proclaim
is not stories of a wonder-worker. For example, the Muslim says, oh yes,
he believes Christ brought people back from the dead. Take the story of
Lazarus and read that Christ said that He is the resurrection and the life,
and that whosoever believes in Him, though he were dead, yet shall he live,
etc. If Christ really brought Lazarus to life, even after he had been dead for
four days, it must mean He had that power from God. But surely God
would not give that power to a person who could make a statement so
blasphemous as the one above. Since Christ, however, did make that
statement and did bring Lazarus out of the grave, we must conclude that
the statement in His mouth was not blasphemous but true. Likewise the
overall picture of Christ. If He was what He was, then what He said must
also be true. This is the procedure of St Peter in
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Acts 10:37 onwards. In other words, the Muslim is only pleased with the
wonder-working Jesus as long as you allow him to isolate the miracles
from the entire person of Jesus. But you simply cannot allow him to do
that—for your message is specific. Likewise, many Muslims like your
compassionate Jesus, but that same Jesus condemned, in no uncertain
tones, Pharisaism, for example. The Muslim is often a pharisee, and he will
not like to hear talk of that side of Jesus’ teaching, but you have to get it
across, because your message is specific. It is not what you would like to
say, but what you have to say. There are some Muslims who love to talk
about spirituality. If you begin comparing notes on spiritual experiences
instead of proclaiming the definite facts of your kerygma, you are deserting
your job. You are an unfaithful herald. The moment you, as a herald,
realise that because of carelessness, pressure, ignorance or fear of being
unpopular you may be sidestepping the real issue, you will never cease
from careful study and diligent heart-searching. After every encounter with a
Muslim you will review the whole talk in detail to see if you really were
true to that specific proclamation you have to make; and if not, you will
want to know just where and how and why you were sidetracked. As this
point is so important, let us take just one more illustration. Time and again
the Muslim will tell you that Christians are ethically better than Muslims.
If you argue on the basis that we are better because we have spiritual
power, you are falsifying that very specific message you have to bring.
Your message says nothing about who is better than someone else, or why.
On the contrary, your message says we have all sinned and come short of
the glory of God, and are therefore ‘dead’. And God’s answer is, through
Christ, a new heaven and a new earth in which there is no sin, but eternal
life. In other words, we are all sinners. Why then waste time discussing
who is the best and who are the worst sinners? For, in any case, the wages
of sin is death, but the new age, the new creation, the new life, is the gift of
God in Christ. If you always have your specific message in mind, any
question or any argument the Muslim has can be brought into relation to
that. It is only when, for some reason or other, you are confused about your
specific message that you will flounder like a fish on dry land.

19. There can be no doubt that the first, essential, overwhelming need
of the Church in Pakistan (not to mention the Church in other countries),
including missionaries, is to sit down and find out definitely what the
Evangel is, and to stay at it until an overpowering sense of authority gives
staying power, poise, direction and courage.
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ITS COMPREHENSIBILITY

20. The message is, without doubt, unalterable and definite; but it has
to be comprehensive for the hearer. This is the job of dogmatics, or if you
like, theology as a whole.

As we said before, the keryx has this task of bringing about a meeting
between the King’s message and the rebel. It is this very specific message,
to this very people with all their idiosyncrasies. The Gospel is universal
only because it can be made specific for every tribe on earth. But it must be
made comprehensible to the very people where you are. It is a fallacy to
suppose that comprehensibility is in any way aided by philanthropy or
secular education, as these things have no direct relation to the kerygma of
the New Testament. The kerygma is something God has to say about
Himself and His deed, and it has to be proclaimed, explained, and made
understandable on that level. Probably the one single factor, more than any
other, which has been a real hindrance to world evangelisation is the fact
that the Church has not made its message comprehensible to the people
where it has gone. The kerygma is definite, clear-cut, unchangeable, and
true, but its comprehensibility in each given situation is the responsibility
of the keryx.

21. Comprehensibility and faith, however, should not be confused.
Mark (and others) use the expression, ‘that seeing, they may see and not
perceive’ (4:12). ‘Seeing, they may see’ is comprehensibility. They must
see, understand, comprehend. ‘Perceiving’ is faith. Perceiving must follow
after seeing. In other words, the gift of faith does not come in a vacuum. ‘/
know in Whom I have believed.” Faith is no hocus-pocus or magic.
Causing men to ‘see’ is the job of the keryx; causing them to ‘perceive’ is
the work of God, through the Holy Spirit.

22. Finally, a word of warning. Nothing in this chapter should be con-
strued to mean a soft-pedalling of the urgency of the proclamation. Soft-
pedalling is equal to misrepresentation, for we never know when and
where it pleases God to give men faith to believe the Gospel. Therefore,
‘today, if ye hear His voice, harden not your hearts’, is always and every-
where applicable in the Apostolic kerygma. What the result of this urgency
may be lies in the hand of God.

23. Evangelisation or kerygma in the New Testament, then, amounts
to this: (i) a specific, definite message from one in authority, that is, God;
(i1) a keryx or herald proclaiming this message as an act of obedience; and
(1i1) the message being made comprehensible to the people so that God,
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through the Holy Spirit, can give faith to men to perceive and believe the
message, turn from their rebellion and become partakers in the Kingdom of
God.

QUESTIONS
1. How much may be said in favour of humanitarian aids to the preaching
of the Gospel? And how much against?

2. Distinguish and define the work of God and the work of His herald in
the preaching of the Gospel and the creation of faith in man.

3. What are some of the sources of confusion in proclamation?



CHAPTER 7

Intolerance

1. This chapter follows naturally in the wake of the previous ones. If
you try to carry out in practice all that you have read so far you will
obviously be faced with the question of tolerance. This question becomes
the more vital because Muslims generally are known to be fanatical and
intolerant. Tolerance, an easygoing, live-and-let-live tolerance, is often
proclaimed as a virtue in Christian circles. We need, therefore, to make a
short study of the conception and history of intolerance, in order to dis-
cover what the Christian attitude really is.

2. One would suppose that in Judaism, Islam and Christianity, that is,
in the three religions purporting to be based on revelation, the concept of
intolerance would be more or less alike. This, however, is not the case, for
both Judaism and Islam are theocracies, although constituted differently.
Where the theocratic state has its standing army and police force to ensure
obedience to its will, physical force is invariably applied in order to
enforce its decisions in religious matters also.

3. The Israelites were told to kill false prophets arising from among
themselves, as well as the false prophets of foreign religions who perverted
the Jews. On Mount Carmel hundreds of these prophets of a foreign
religion were put to death. And when the Israelites were subduing Canaan
they were told in some cases to destroy each and every living thing in the
land. The purpose of this intolerance was to keep Israel clean and
undefiled. Although the Jews later (at the time of Christ) had developed a
great system of proselytism, the Jewish theocracy was based on the theory
that the centre of religion was geographically and ethnologically in
Jerusalem. Theirs was not the work of bringing the truth out into all the
world but of preserving Israel pure so that the rest of the world could come
to them for religion, pure and undefiled. The entire Old Testament is a
testimony to the struggle to keep Israel free from defilement by heathen-
ism. The intolerance of the Jewish people has therefore always been an
effort at self-preservation in religion.
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4. Although the issues in Islam were terribly confused, and as a matter
of fact still are, there can be no doubt that in addition to the craving for
loot, authority, and power there was the urge to spread the truth of a one-
God religion. The fundamental intolerance of Islam may be seen in the
division of the world into ‘Dar-ul-Islam’ and ‘Dar-ul-Harb’; the House of
Islam and the House of War. ‘Exterminate the unbelievers’ is the essence
of the Quranic injunction in the sword verse that has caused much argu-
ment in exegesis. Parallel with this command is the system of poll-tax sub-
jugated nations could pay as the price of retaining their own religion. In
this way, political, social, and cultural issues have been so thoroughly
confused with religious issues in Islam, that it is impossible to say that
Islam teaches this or that definite doctrine with regard to the conduct of its
adherents in their relation to those outside the fold. One thing, however,
has always been maintained; namely, that apostasy from Islam is punish-
able by death. That this law does not always function is due to other
factors, for example, government by European Powers. In older Islamic
countries where the rulers are Muslims, religious freedom is interpreted to
mean that non-Muslims may either remain as they are or become Muslims
—mnot that Muslims are free to choose whom they will follow. And even
this degree of tolerance can both be attacked and defended by means of
Quranic injunctions.

5. We note in passing that in naturalistic and tribal religions the quest-
ion of intolerance takes on a very different aspect. That which some mis-
sionaries mistakenly praise as tolerance is in reality a deeply rooted and
logical indifference to the central question of Truth as absolute. Hinduism
has been able to absorb Buddhism and Buddha has become one of its
avatars. It is even now trying to assimilate Christianity and Christ in the
same way. In Japan and China the masses are adherents of two or three
religions. By the very nature of the case, tribal religion and naturalistic
religion must consider truth as relative. Even men like Tagore and Gandhi
profess tribal religions and consider the question of absolute and final
Truth as a matter of indifference. The argument of every nature-religion,
regardless of how highly it is developed, is the pragmatic argument of
values. When the Hindu says Hinduism is the best religion for Hindustan,
he is clearly not interested in Truth but in pragmatic values.

6. The adherents of nature-religions are usually ‘open-minded’ and
friendly towards the truths found in other religions. Hindus will, for
example, make speeches praising both Muhammed and Jesus. Each is a
great personality worthy of admiration. But the religion that is logically



Intolerance 75

indifferent to Truth as absolute and therefore is able to be friendly to truths
presented from other sources is definitely not in the nature of the case dis-
interested when the argument is one of values. The immanent value of a
nature-religion expresses itself in the whole structure of the nature or
people. Nothing social, cultural, or political is outside the realm of values.
And just because it does not believe in Truth as absolute, but in the prag-
matic value of its own religion, intolerance shows its teeth at this point. A
Hindu can, for example, ostracise his own son or daughter for becoming a
Christian and at the same time show great friendliness and open-
mindedness to truths presented in Christianity.

7. Some would suppose that the strong feeling of nationalism awaken-
ing in the East, building as it does on racial distinctions and practically
ignoring the sanction of religion, would also in the realm of religious val-
ues break down the intolerance of religion. That is far from being the case.
National solidarity is being interpreted as one of the ‘values’ of religion,
and therefore he who changes his religion is weakening the nation and
bringing disruptive forces into it. It is very interesting to note that this
pragmatic evaluation of religion is not foreign to the thinking of many
Muslim leaders.

8. Now we come to Christianity. Theoretically, TRUTH is intolerant.
TRUTH cannot live on good neighbourly terms with relative truths or with
a lie. Light cannot co-exist with darkness. It has never been difficult to see
that there is an incompatibility between TRUTH and the lie, that makes
harmonious association impossible. But the issue does not seem so clearly
defined when the incompatibility is between TRUTH as absolute, and rel-
ative truths that parade as absolute or obscure the absolute. As an illustra-
tion of this lack of clarity one might point to the very common attitude
among Christians towards idolatry and towards Islam. While all plainly see
the urgent need of preaching the Evangel to idol-worshippers, a great many
are not so sure that the need to approach the Muslims is just as urgent, for
Islam, they say, is a good religion, having faith in one God. The lie of
idolatry is, of course, obviously incompatible with TRUTH, but, although
for some people less obviously so, the truths of ‘a good religion’ are just
as, or even more, incompatible with TRUTH, for they parade as TRUTH
and obscure it. TRUTH is always obscured and falsified by truths. ‘Many
shall come from the East and the West, and shall sit down with Abraham,
and Isaac, and Jacob, in the Kingdom of heaven. But the children of the
Kingdom shall be cast out into outer darkness.” ‘Publicans and harlots go
into the Kingdom of God before you.’
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9. Darkness, then, is not only the lie, but it is also the relative truth in
man’s possession, set up by him as absolute. But darkness cannot co-exist,
in either form, with light.

10. TRUTH is not only intolerant, but it is aggressively intolerant.
The attack is always from the side of TRUTH. The history of the Old
Testament is a history of TRUTH attacking on all fronts. The Jehovah of
the Old Testament waged incessant conflicts against idolatry. Jehovah was
intolerant, saying, ‘I am a jealous God’. Idolatry, the lie and relative truths
are always willing to live in peace with TRUTH. If they receive the right
of existence they are satisfied. Not so with TRUTH. The Ark cannot spend
the night peacefully together with Dagon in the temple. ‘Thou shalt have
no other gods beside me.” TRUTH is aggressively intolerant; it is not just
defensive nor willing just to hold its own.

11. Our Lord said, ‘I am .. .the TRUTH ...” And He was intolerant,
aggressively intolerant. Not only in His own work and preaching did He
conceive of Himself as the TRUTH of God, but His command and
commission to His disciples were also intolerant. ‘Go ye therefore and
teach all nations, baptising them in the name of the Father and of the Son
and of the Holy Ghost’, for as St Peter says, ‘There is none other name
under heaven given among men, whereby we must be saved’.

12. This is God’s absolute TRUTH as far as mankind is concerned. It
is desperately intolerant of every other name or system or religion that
exists or can come into existence. St Paul was out to make everything rela-
tive in its relation to the absolute TRUTH in Christ Jesus. Jews, Greeks,
and Barbarians must all be debunked—all are reckoned sinners, that grace
might abound toward all, all must be deprived of their display of abso-
luteness, so that only the truth in Christ Jesus might become TRUTH
indeed.

13. Why is it that from the uncompromising intolerance of the New
Testament, the Church generally has gradually fallen into an easy tolerance
that knows no absolutes? Of course the world is weary of hearing truths
shouted at it from all sides. But that weariness is not new: already in the
time of Jesus we have the tired, indifferent question: ‘What is truth?” And
St Paul in Athens was only another babbler! One only needs to imagine St
Paul standing in Hyde Park in London, or in the bazaar of a Muslim vil-
lage, and there saying that if anyone preach another Evangel than his, let
him be accursed. Those words sound so brutal in our ears, yet it was only
the man who could speak such words who could promulgate a universal
Evangel.
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14. There would appear to be three distinct reasons why so many
Christians have lost their grasp of essentials and fallen into superficial,
confused thinking and into an easygoing tolerance.

(a) The first and oldest reason is a proneness to possessiveness. In all
the world people have their own truth, or body of truths, that they guard
carefully and prize highly as their own. Some will hide it from others,
some will propagate it and some will impose it upon others by force; but it
always remains their own valued possession. This is a form of intellectual-
ism that is of the earth, earthy, and its only success is the building up of
barriers. When these barriers are high enough and strong enough, the task
of getting the other fellow to see that yours is better than his appears hope-
less, and hopelessness breeds tolerance of the easygoing kind. Some folks
realised that wrangling over whose is best gets you nowhere. They got the
idea of preaching with deeds, without words. ‘Show them the love of God
in your deeds’ was the catchcry for a few decades. This again is another
form of possessiveness, and a bad one. We possess spiritual power,
technical education, science, and the will to sacrifice these for other
people, as is being demonstrated in all our institutions. That is the
unspoken argument, which was supposed to be so effective. Actually this
teaching has helped in the building up of colossal institutions that have
literally become the possessions of the Church and so dear to the heart of
many that the Church’s witness concerning TRUTH again and again has
been compromised in order to avoid harm coming to these institutions.

For the most part, that line of thought has now been abandoned; but
following it came sharing. Again, at the root, is possessiveness. We pos-
sess spirituality, philosophy, ethics, culture and many other human pro-
ducts. But non-Christians have possessions of a like kind. We can enrich
ourselves and them by sharing with each other! Of course we can. But
what has that to do with Christianity? Where is the agonised cry of St Paul:
‘Woe be unto me if I preach not the Gospel’? ‘We are ambassadors
therefore on behalf of Christ, as though God were entreating by us; we
beseech you on behalf of Christ, be ye reconciled to God.’

15. All of these—the intellectualist, the philanthropist and the
sharer—are radically wrong in that the final analysis of their attitude is
possessiveness. And they are all being met with indifference, both in the
Church and in the non-Christian countries in the world. This indifference is
called tolerance when found among non-Christians and many are proud of
it. But it is as a matter of fact only a shrug of the shoulder.
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16. Witness and proclamation—neither of these are possessions.
When you say 7 believe, in the words of the Apostolic Creed, you do not
say [ possess. It is not a statement of change of life, spiritual experience,
good deeds done by one’s self, or anything subjective. Here you are pro-
fessing faith in something outside yourself. The herald is proclaiming a
message that has been given to him by another, as we saw in a previous
chapter. Christ said to His disciples that they were His witnesses, for they
had been with Him from the beginning, and St John said that they were
witnesses to that which they saw and heard and handled with their hands.
The Church is now and has always been proclaiming that apostolic witness
in all the world: always, of course, on the background of its own faith, and
yet in the final analysis it is that apostolic witness in which proclamation
consists. In the Acts of the Apostles we have apostolic proclamation. It is
never introspective talk about one’s self and one’s own spiritual
experience, that is, one’s own possession. Witnessing is proclaiming
definite knowledge of an event or a series of events. When the Church
gives up possessing truth and begins witnessing instead, it is of necessity
intolerant. St Peter’s proclamation was that there is no other name under
heaven whereby men must be saved—in other words, everything else is a
lie. A more intolerant attack could hardly be imagined. Of course, he got
into trouble. The very nature of witnessing 1is intolerant.
If a man stands up in a law court to witness, he does so—if he is serious —
because he wants the truth to be known. The witness and the herald feel no
nervousness about the final outcome. The witness may have to sacrifice his
life because of his witnessing, but that does not cause anxiety. The herald
may be maltreated for bringing his message, but that does not cause him
sleepless nights: ‘Be of good cheer for I have overcome the world’.

17. (b) Relativism is the second reason for the praise of tolerance that
is now being sung so loudly. It is an obvious fact that the absoluteness
of Christianity has been drowned in the relativism of Christianism. The
Reformation brought the principle of disintegration into the totalitarian
Christian society. It rightfully destroyed the outward authority by which
Europe was bound to certain beliefs, both as to the physical and the spirit-
ual world. When Luther broke the power of Rome he broke the chains on
all free thinking, not only in the realm of the spirit but also in the realm of
morals and physical law. It was, of course, in the realm of nature that the
belief in absolutes first died. The law of cause and effect took the place of
God. It was inevitable that the Bible should be attacked: first as
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disagreeing with the newly found facts of nature; later, with history; and
finally because of internal contradictions. In other words, when a large part
of Christendom broke away from Thus saith the Church, it also broke
away from Thus saith the Lord.

18. Now it was inevitable that history should develop in this way. It
could not be otherwise because mankind is eternally restless, seeking on
and on after new truths. But this onward urge leads to the building of the
tower of Babel and when it has reached the skies, man discovers his own
impotence.

19. The missionary enterprise has also made a contribution towards
the downfall of the absolute—often unwittingly, but still a contribution.
The study of comparative religion, which is only possible because of the
wealth of information brought together by missionaries, has that one
serious and basic fault that it usually does not differentiate between
Christianity and Christian experience. In this the missionary is partly to
blame. In olden days heathenism was of the devil—it was evil in a very
demonstrable form, that is, the killing of infants, the burning of widows,
the maltreatment of women, etc. When, later on, some missionaries dis-
covered that various good elements also persisted in heathenism, that a
different code of morals need not necessarily mean a rotten code of morals,
and that in many cases there was genuine insight and spiritual experience,
the conclusion was hastily reached that it was not all of the devil, for good
and beautiful things cannot come from the evil one, and, as they said, the
dark side of heathenism is in reality only deep ignorance. At the same time
it became apparent that Westernism and Christianity are not just exactly
synonyms. And this levelling process brought about a relativity which has
crippled the Church to a very great extent. To propagate a relative truth is a
meaningless and thankless task, for Christianity then becomes a silly and
harmless thing which cannot be propagated successfully even as truth;
therefore so much time and energy and money are spent in social service
and sharing instead of proclamation. Social service and sharing are by their
very nature tolerant, just as proclamation and conversion are of necessity
intolerant.

20. An absolute is and must be intolerant. If there is no other name
given under heaven, then that one Name cannot tolerate anything set up
alongside of Itself. Let the witness say: ‘There is no other god’—in a land
full of gods—and he is, of course, in trouble because of his intolerance. Let
the herald bring the message: ‘Jehovah is a jealous God ... Thou shalt
have no other gods beside Him’—and he is stoned.
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21. (c) Specialisation is the third reason why the Church has fallen
into the abyss of tolerance. Specialisation has taken such a hold on the
imagination that a man is considered very learned when he says, ‘This or
that is not my speciality and therefore I cannot express an opinion about it’.
Even inside theology the specialists refrain from expressing an opinion in
any but their own speciality. For example, the specialist in ethics will not
speak about the historical value of the Gospel of St John. Thus
man has lost his power to see and judge anything as a whole. And therefore
he cannot condemn anything nor really give himself to anything. When
some wind blows a religious movement over a country, the usual
attitude—even in high places of learning—is: This idea or thought seems
good, therefore I cannot condemn the movement; but that teaching is
wrong, therefore I cannot identify myself with the movement! Too many
educated people in our day refrain from seeing a thing as a whole, as a
unit, and judging it as such. The result is, of course, relativism and an
easy—or uneasy—tolerance. Consequently, there are many viewpoints and
opinions expressed, but no standpoints and conviction.

22. A person reared in viewpoints and opinions will of necessity pre-
sent viewpoints and opinions to the non-Christian, and he will of course
respect viewpoints and opinions in non-Christians. All is not bad, and all is
not good—neither in Christianity nor in any non-Christian religion.
Therefore—what? Compare notes. Try to make the best of it. Serve and
share.

23. But let the Church accept its own message as a whole, as a unit,
and let it look at every phenomenon in the world of religion as a whole, as
a unit. There may be good, there may be bad, there may be indifferent ele-
ments in each and every religion. The question for the witness is not one of
evaluating another man’s possession. He is not out to discover the good or
bad in other ways of thinking. He is a witness and a herald proclaiming an
absolute truth. A unit, a whole, not in relation to parts of this, that or the
other system, but as one unit giving the lie to every other unit. In other
words, radical intolerance.

24. To recapitulate: possessiveness, relativism and specialisation are
three things which have made the Church of Christ tolerant. Without these
three things the Church will be seen to be the most desperately intolerant
thing that has ever been produced in the history of the world.

25. The question arises: In what way is TRUTH intolerant? In order
to answer that question we have to consider what TRUTH is, or rather,
what it is not. To begin with, TRUTH is not self-evident. Christ was God
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incognito. The unknown God is not brought into the range of our natural
vision. When that is done, an idol has been made, for that self-evident truth
is an open lie. TRUTH, if it is absolute, unrelated, unqualified and
unvariable, must be outside of history and outside of experience. TRUTH,
therefore, is the Rock of Ages, upon which the miry waters of history and
experience beat and are broken. TRUTH does not need to be established. It
is eternally established just as God is eternally God. Therefore the puny
efforts of man to establish TRUTH by the use of force are ridiculous. The
very efforts of man to establish TRUTH falsify it, bring it down to the
level of relative, historical, experimental truths, those truths which beat
upon TRUTH and are broken.

26. The life of St Paul gives a very illuminating illustration of what
happens when a man, intolerant by nature, is apprehended first of truths,
and then of TRUTH. As long as he was zealous for the truths of Judaism
he spread havoc in the Christian churches. Jail and death were his weapons
to establish Judaism. That is the typical procedure when truths are
to be established: intolerance showing itself in the use of force—mental
and physical coercion. This intolerant man later became a captive of
Christ. Was he then more tolerant, more ready to allow truths the right of
existence? Definitely not. He laboured more than any other. Before his
captivity to Christ his intolerance did not reach to the ends of the earth. He
was not interested in the Greek or the barbarian. But as a captive of Christ
his intolerance knew no bounds. He was debtor to Jews, Greeks and bar-
barians. At his conversion these remarkable words were said: that Christ
would show him how many things he must suffer for His sake. His
intolerance became the foolishness of preaching, of witnessing, of being an
ambassador for Christ. This, to the non-Christians, is, of course, ridiculous,
the reason being that all who fight for and champion truths recognise these
truths as ideas for ideals, but they have no greater might
nor power behind them than their own intrinsic value. If, for example,
a man cannot see that democracy is better than monarchy, there is nothing
left but to force him to accept it; or if a person cannot see that dictatorship
is better than democracy, then he must be forced to understand it, as there
is no power behind these ideals but the might of the men who live by them.
So it is with all truths. TRUTH, on the other hand, does not belong to man,
but to God. The power of Eternity is behind it. If the Church promulgates
that which is self-evident or that which appears to have intrinsic value or
immanent value, it is promulgating religion and not the TRUTH of God.
TRUTH is revealed, and its apprehension
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is dependent on the Holy Spirit, not on logic or philosophy or armed force.

27.One very good reason why the world at large, and especially
scientific wise men, consider Christian preaching foolishness and a
stumbling block, is the essential tension to which it gives birth. The tension
is this: the Church is proclaiming the TRUTH, witnessing to the TRUTH,
carrying the message of the TRUTH—but how? By proclaiming,
witnessing and carrying truths. In other words, the Church has not been
taken out of the world. The Church is part of that universal history and that
universal experience which is beating against the Rock of Ages, against the
TRUTH, and being broken by it. Or said in another way: Church History,
Christian experience, and the effort of the Church to witness are all events
within the natural order of things. They are all relative, and must remain
relative. Christian experience never develops into or progresses so as to
become Christianity. The two are always and must always be correlative.
Scorn must be poured by the wise of this world on any group of people
who—although aware of the relativism of their preaching, the errors of
their group, the variability of the proclamation from one generation to the
next, and the relatedness to contemporaneous secular thinking—aware of
all this, continue on the assumption that eternal, absolute TRUTH is being
revealed to man everywhere, through this maze of relativism. In other
words, the Church goes on the assumption that through its relative preach-
ing and its imperfect witnessing to Christ, God produces faith in the abso-
lute TRUTH when and where it pleases Him.

28. This assumption on the part of the Church has brought it into ridi-
cule in every nation and in every generation. Because of this tension,
persecution has followed in its wake like seagulls after a ship. And yet the
Church intolerantly continues on its course. It and it alone can hope that
the light of absolute TRUTH will shine through its brokenness and incom-
pleteness, its error and variability, its relatedness to the secular world of
thought. This seeming contradiction is a stumbling block for thousands
who do not realise that God is only understood as God when this tension is
maintained in the Church.

29. Because of this tension which is always misunderstood by non-
Christians hearing the message, the Church must be tolerant, it must
tolerate scorn, persecution, hatred, death. St Paul, who preached that most
intolerant message, giving the lie to all, making all sinners that grace might
be universal, was a very tolerant man. Everywhere he tolerated the snarls,
the persecutions and the beatings with good grace. After his conversion,
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the idea of his carrying a letter from the authorities is incongruous. Then
the measure of the suffering of Christ was fulfilled in his body. Then he
knew what Christ meant when He said, ‘Resist not evil’. The words which
were spoken at St Paul’s conversion are words which should be burned
into the minds of all Christians, in order to give direction to their work: ‘I
will show thee how many things thou must suffer for My Name’s sake’!
Thou shalt learn what it means to be tolerant, to tolerate the contradictions
of sinners against the TRUTH and against its witness. Thou shalt learn that
the intolerance of thy message will demand of thee large-hearted tolerance.
Thou shalt not resist evil, for thy message is universal and absolute, and
the resistance can in no wise help to establish that which already is
eternally established, nor can the attack of evil disestablish that to which
thou art a witness.

30. The very fact that you want to approach the Muslim with the
Gospel shows the belief of the Church in the intolerance of its message.
That message cannot tolerate that a lie or a relative truth, even in the far
corners of the earth or in the dense jungles of the tropics, should set itself
up as TRUTH. It sends its messengers out everywhere, to face all dangers,
in order to confront that relative truth, or that lie, with the TRUTH. And
therefore the Christian has to be tolerant, he has to tolerate scorn, hate,
persecution, disrespect, jeering and maybe death. He has to walk the same
way his Master walked, for the servant is not greater than his Master!

31. In short, you do not possess TRUTH, you believe in it and witness
to it. TRUTH is intolerant, and consequently if your witnessing and
proclamation are true they can make no compromise with relative truth.
Therefore, according to the temper of your hearers and the circumstances
of your environment, you will either be ridiculed, scorned, hated and per-
secuted, or put to death. In the face of such persecution you have to be tol-
erant, understanding and even sympathetic. You will often be reminded of
the Lord’s prayer on the Cross: Forgive them, for they know not what they
do.
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QUESTIONS

. What do tolerance and intolerance mean (a) in Islam, (b) in the
Christian Faith?

. How do relative truths fight against the Truth?

. Discuss this question of ‘possessing’ and ‘believing’ Truth.
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CHAPTER 8

Individual Conversion
or Mass Movements?

1. In the first section of this book we have tried to start a discussion on
just how it is best to approach the Muslim. Now we want to see what can
be said about our aim. What is your aim in approaching the Muslim? To
try to get him converted? To try to influence him so that a mass movement
might get started? To try to sow the seed and leave it at that? Or have you
some other aim?

2. In following out the thoughts discussed in ‘Just how are you going to
approach the Muslim?’ we have eliminated completely two attitudes which
are found quite frequently, and yet can in no way be called ‘Christian’. The
first one is the ‘permeation attitude’. The second is the ‘character-building
attitude’. No doubt yeast permeates. And it is also true, beyond
questioning, that Christianity has infiltrated and caused many important
changes among non-Christians in their attitude to life. But every result of
this permeation is a by-product, a thing that, according to all the laws of
psychology, must happen wherever you have a group—Ilarge or small—
fervently working to propagate an idea. Russian Communism also
permeates—for good or bad. In Christianity, any by-product ascribed to
permeation, if it is allowed to be the aim of the Christian Church, has
usurped a place to which it has no right.

3. Likewise with character-building. No one can get away from the fact
that contact with the New Testament does affect one’s character.
It must, in the same way as the cinema has much to do with character-
building, again, for better or worse. But the purpose, the aim of the Church
in putting the New Testament into a man’s hands, has never
been character-building. Remember, the new birth is an act of God, a
new creation. The new birth cannot ever be confused with character-
building.
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4. Whether you know it or not, whether you have faced up to the
question or not, you have some AIM in your approach to the Muslim with
the Evangel. Just what is it?

If you take a backward peep at Church history in India you will find that
Protestant Missions began definitely as ‘soul-snatching’. Ziegenbalg, a
German Pietist, came out in 1706 as a royal Danish missionary. His motive
for coming lies in the following sentence which he heard while studying in
Halle, the birthplace of Pietism:

If anyone leads a single soul belonging to a heathen people to God, it is as great a deed
as though he were to win a hundred souls in Europe, since the latter daily enjoy
sufficient opportunities of being converted.

5. Our Lord, of course, never said anything as ridiculous as this. But this
number-bug, this counting and evaluating of souls, has been altogether too
prominent in Protestant Missions ever since. The great majority of
Missions baulk at doing work among Muslims because the statistical
results are so poor. And even Missions which do work in Muslim areas
have to touch up their reports home with all kinds of exaggerations if they
are going to expect support. The donors want to count ‘souls’ just as
Ziegenbalg did—and if they don’t get stuff about converts, they at least do
get a whole lot of fairy tales about ‘true seekers’, etc.

6. The whole Pietist movement was a denial of the doctrine of Corpus
Christi, the body of Christ, and it laid a false emphasis on an individualis-
tic, experimental relationship to Jesus. In other words, the individual did
not have his fundamental relationship to God through the Church, but by
means of his emotional attitude to Jesus.

This extreme form of individualism was, in a way, a very natural
reaction, first from the domination of the Roman Church, and thereafter
from the error of intellectual orthodoxy. With the breakthrough of the
Reformation, exuberance became wild. Men were now free to think as they
liked! Secular and profane thinking ran helter-skelter and undisciplined.
One should expect that reaction. But in the Church, in the body of Christ,
the red light should have succeeded in stopping this wild race. The sound
teaching about the ‘body of Christ’, clearly stated in the New Testament,
should have given a more sober tone to all these individualistic persons.
But it didn’t. And the result was—as far as Missions are concerned—that
instead of being tied down to obedience to God’s command to the Church
to preach and witness universally and let the Holy Spirit convict and
convert, individuals (who were often in opposition to the Church)
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began racing out to foreign countries, there to win other individuals to
Christ. Solidarity was based on the fact of a common experience of
salvation instead of, as in the body of Christ, on God’s covenant in Christ
the Head of the body.

Pietism as a movement never has had any principle of coherence. It is
like a large family of children who are all adopted and therefore have no
blood-relationship or principle of coherence among themselves, although
each one individually calls his adoptive parents his father and mother.

7.In true Christianity the Corpus Christi, the body of Christ, is the
principle of coherence. I want to explain this statement a little because it is
so terribly important. Solidarity, hanging together, cohering, being all
members of one body, is a condition of Christian spiritual life. For it is
only in and through this body that we have the Word, both written and
preached, and the Sacraments, as well as the fellowship of the saints.

8. Now if we admit this principle of coherence in the Church, which
fortunately even some of the most rabid pietists are beginning to do, then
the Church, as a missionary body, is up against a very big and complicated
question, namely, the natural principle of coherence in nations and tribes.
You hear it said again and again—especially in our day about Africa —that
Christianity is breaking down the older, more natural allegiance to the
tribe, and the result is that thousands of individuals, both converts and non-
converts, are without ballast in life. It is true, and must invariably be true,
that in heathenism (including also European heathenism) the principle of
coherence will be attacked because of the new principle of coherence in
Christianity.

9. The difficulty for Western missionaries is that, in the West, indivi-
dualism has become so rampant that we find it difficult to think of coher-
ence at all. Some say that what there is of hanging together, cohering, is
due to the sex impulse, others that it is due to the power impulse, and still
others say it is due to a fear complex. But there seems to be ample proof in
the Orient that the conservation-of-life impulse is stronger and more
universal than any other. This human desire for the conservation of life
expresses itself primarily in religion, and the more primitive and animistic
a religion is, the more it demands authority in all departments of life. The
purpose of animistic religions is to strengthen and establish life: first of all
the life of the tribe or nation, then in relation to the tribe, the life of the
person. But since these great and ancient religions embrace the life of the
people in all its aspects, they are of necessity collective and cannot be
individualistic in essence. Through them the conservation-of-life principle
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of coherence expresses itself, and this is still the case in countries like
China and India, even though an infinitesimally small number of western-
ised individuals are very articulate in their propaganda for nationalism
apart from religion. Religions may differ greatly in detail or they may pro-
duce remarkable similarities; that is dependent on other factors: culture,
tradition, superstition, economics, land, values, etc. But whatever the ethi-
cal and social structures may be, life is collective and governed by religion.
The conservation-of-life impulse is the national or tribal vitality that keeps
the blood of religion flowing in the veins of the national body, and each
individual person is a cell in that body. It is only as he is in the correct
relation to the other cells that he can be a living cell. If that relationship to
the whole is broken, the cell in most cases dies.

This conservation-of-life impulse is the natural principle of coherence in
tribes and nations of the East. And then the question arises: what happens
when the Church meets this natural principle of coherence in the East?

10. If the Church is fulfilling its proper function, according to the pur-
pose of its creation, then it presents itself as the agency through which the
apprehension of the faithfulness of God is mediated, and it is therefore of
necessity polemical.

While the Church cannot say it has authority in itself, yet it does say
authoritatively that here, in the Church, the apprehension of God’s faith-
fulness is mediated, and not there in the religious ties that bind a com-
munity together. When social, ethical, political and economic relationships
are sanctioned, guarded, and regulated by religion, and that religion is
untruth, then the vitality of the entire structure is vitiated. It will crumble
and fall in ruins in as far as it is anti-Christian. This is the reason why the
Church will always meet with opposition, hate and persecution when
entering a new field.

11. If the Church entered the new field with something better in the way
of social, political, economic, or ethical regulations, it might be possible to
get people to see the better value and accept it. But that would only be
exchanging one natural principle of coherence for another; that would only
be saying that this religion with its laws and regulations is of greater value
than that religion. It would degenerate into a quibble about values, instead
of a struggle to present eternal Reality.

12. But as the Church wishes to present Reality, it cuts right across
every natural principle of coherence found in non-Christian lands. It upsets
the ordinary function of the cells of the communal body. ‘There shall be
five in one house divided, three against two and two against three.’
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That is the intolerable condition, humanly speaking, wherever the Evangel
takes root.

13. The genuine position of the Church is, then, that while it attacks the
untruth of the religion in every community, and thus invalidates the entire
structure of social life, it does not, and cannot, give any substitute for that
which has been invalidated. Although this seems to be an intolerable and
impossible position, it is the only one in which the necessary tension of the
Church is retained. For it has to present its message as foreign to every
natural principle of coherence in order to be above all principles found in
nature. For the principle of coherence in the Church is precisely that which
gives the Church its elevated, paradoxical position of being in the world
but not of the world. It is, therefore, utterly impossible for it to create or
produce a principle of coherence that may or can take the place of the
natural principle of coherence in any group in this world. It is logically
clear that when the principle of coherence in the Church is just that which
makes the Church to be not of this world, it cannot then be substituted for
any earthly, natural principle of coherence in family, tribe, or nation. It
must remain lifted high above and on a plane different from any other prin-
ciple of coherence natural to this earth, of this world.

14. Some might object that if this statement is true, disintegration must
follow on the heels of the missionary wherever he is successful. That
would certainly be so if it were not for the fact that the preaching of the
Evangel by itself seldom, if ever, brings a tribe or nation to the foot of
the Cross. Actually, the Church in its function as a missionary body is only
one factor in the great predestined scheme of things. Other factors are
culture, politics, social environments, economics and technique. But the
Church does not, can not, and should not try to control or mould any of
these according to the purpose of its own will in order to be successful in
its own job.

For example, one constant grudge the Protestant world has against the
Roman Church is that it is always meddling in the politics of different
countries to further its own ends. We know that the Church has its own
specific task, for which it was created. It is to be everywhere proclaiming
the Lord’s death until He comes, and everywhere it must believe that God
in His own time and through other agencies will so cause the co-working
factors to change that His own purpose will be fulfilled. The Church works
by faith and not by sight, and therefore it can afford to wait for years and
years while it is constantly witnessing and preaching. Then in God’s own
time, when all other factors have been brought into line, one
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or more of the stronger cells breaks away from the communal organism,
and that breaking away results in many other—including weaker—cells
gathering around the stronger. This is the beginning of a national Church.
These stronger cells know from the message they have heard, that they are
not simply exchanging one principle of coherence for another on this earth,
but that they have been apprehended by absolute Reality not of this world.
This drives them to work towards a new understanding of, and realisation
of, a principle of coherence in their own family, tribe or nation, that need
not militate against the absolute Reality proclaimed by the Church. For
Christianity’s only positive demand is that the relationship between men
must be ethical. The details worked out in various places and at different
times are of no eternal importance, in so far as they do not militate against
eternal Reality. Thus and only thus is a national Church possible. It is
superficial to think that a few idiosyncrasies in the church service or
church policy make a church national. National means that the members do
not live their common daily life in isolation; it means that they are national
on weekdays as well as on Sundays; it means they are natural in their own
environments, having a principle of coherence in themselves that does not
militate against the Evangel. In other words, no Church is able to transplant
itself with the hope that a national church will be the result in the new
field. If a national Church comes in any country, it is the result of
the in-working of God in the people of that country, and not through the
Evangel alone but through the co-working of the Evangel with other
factors.

15. A study of the question of coherence ought to help the Church to see
that it is not the master of the situation in any sense of the word, but that
God works all things according to the pleasure of His own good will. And
the Church works by faith, believing that God can and will complete this
great plan of salvation.

16. Now what about the missionary enterprise? It penetrated into the
Orient, as we have said, without giving this great basic question serious
thought. Its own conception of Christianity was a confused mixture of New
Testament teaching and Western secular thought. The teaching of the New
Testament regarding the ego that is duty-bound to choose, absorb and
assimilate the truth regarding Reality was caught up in a whirlwind of
individualism, and the Evangel was presented in the East as though each
individual person stood on his own feet, bound neither by the laws nor the
traditions of his community, neither afraid of the god that thundered at him
from the mountains nor of the economic and cultural ties by which he is
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inseparably bound to his people, in other words, as though he were not a
cell that lived only because of a living relationship with the other cells in
the body. And so wherever the missionary enterprise has succeeded in
snatching individuals out of their natural relationships and environments,
or they have been forced out by their own community, the Mission has also
left the impression that he who accepts its message is justified in expecting
a new set of relationships and environments created by the Mission, so that
it becomes family, clan, tribe and nation for the proselyte. In as far as the
missionary enterprise has acknowledged this to be its position, and
‘compound’ Christians in large numbers have been gathered in, the results
have been deeply discouraging. A study of the psychology of these
Christians has shown two things. Firstly, those people who are
fundamentally unstable in character are the first to accept the news, and
usually for a short time, supported by the Mission. They become
enthusiasts; but their fundamental instability shows itself again very
quickly and for the rest of their lives they are in and out, up and down, here
and there, of no earthly use to themselves or to anyone else. Secondly,
those weaker cells, who because of innate weakness never have been able
to fill a really respectable place in their own community and therefore feel
that they have been treated shabbily by the hand of nature, are quick to see
the advantage in cutting loose from family or tribe and attaching
themselves to that other group; that group of better, more loving and more
compassionate people, called missionaries. This change usually results in a
complete loss of all strength in the proselyte. Previously he had to make at
least a certain amount of effort to keep himself alive; now he is carried on
the hands of missionaries. But usually not for the rest of his life. Often the
missionary has the erroneous idea that Christianity is going to make
something very good out of this natural misfit. Only it never works out that
way. In over a quarter of a century of observation, I have yet to see the
misfit who turned out to be a strong, self-supporting, self-respecting, and
witnessing Christian. The missionary expects him to, and tries to make
him, stand on his own two feet. The inevitable result is quarrels,
misunderstandings, estrangements and the convert’s reversion to the
religion of his people. The missionary has lost another convert.

Please do not misunderstand this statement. There are—without
the shadow of a doubt—men here and there who have been helped by
the Mission and who have become good, stabilised, self-respecting, hard-
working Christians. But these men were not misfits, not unstable cells in
their own community to start with. These are the men who, had they been
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given better conditions when they became Christians, might have been the
nuclei of a national Church. But even a superficial glance at converts from
the whole Muslim world will make it evident that these men are few and
far between.

17. This phase of missiology has been studied by not a few sober,
thinking men, and some have even come to the conclusion that it is a sin
against any individual to coax him to break away from the natural body, of
which he is a cell, and try to get him to live alone in the ‘spiritual’ environ-
ment of the foreign missionary.

The majority, however, simply do not know what to do. Some insist that
a seeker should at least bring his wife and family with him before he can
be baptised; others insist on his bringing with him a certain number of
fellow-seekers. All of these efforts at manipulating group-converts are
absolutely arbitrary. The Holy Spirit does not necessarily draw and convict
a group because some missionary thinks that is a good idea.

18. In this connection we must take a passing look at mass movements.
Many a missionary among Muslims prays for and yearns after a mass
movement in his area. Indonesia and Malaya are probably the only two
areas in the world where there has been any group-movement from Islam
to Christianity. However, in hoping and praying for a mass movement, the
missionary is facing the very subtle temptation of losing the urgency of the
Gospel message. Long-range firing by heavy artillery does soften up the
enemy, but the infantry has to go over the top. The atom bomb dropped by
God from heaven that destroys the enemy, lock, stock and barrel, is
unknown in our spiritual warfare. The moment a missionary puts all his
trust and hope in heavy artillery, he is actually shirking going over the top.

19. Mass movements must be divided into two kinds; those that come
on the background of generations of Christian teaching (like the Welsh
Revival or the Wesleyan Movement), and those that come in heathen coun-
tries. The former are rightly called ‘Revivals’, that is, a life that was there
has been brought back again from the dead; the latter are movements
toward something new. In this chapter we need not go into the question of
revivals as it is not relevant. Mass movements, however, are. Whenever
you have a movement towards something new you want to know whether
or not the people in this movement know and appreciate that something
which is new, enough to want to move towards it. Obviously that is not
true of the general run of people in mass movements. Surely no one is
blind to the fact that, at a generous estimate, not one in ten missionaries is
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really doing anything to propagate knowledge of Christianity among the
masses. And among national Christians the figure would probably be not
one in a hundred. The question then arises: from whence do these people
have any knowledge of the new, that makes them want to accept it? One
startling fact always emerges when mass movements develop, and that fact
is that this compact group of people—sometimes thousands and tens of
thousands—are actually reacting in exactly the same way as the individual
who joins the missionary, either because of instability of character or
because he is a misfit in his own natural environments. As such, the mass
movement is a thousand individuals each seeking something not found in
his own natural group. If this were not so, then why is it that, with the
exception of a very few smaller groups of caste Hindus, mass movements
have always developed among the unfortunates, the Harijans, the
Scheduled Classes? According to Christian standards, these groups are
getting a dirty deal from their own countrymen—that we all know. There
always is, and has to be, a small coterie of men who have been appre-
hended by the Reality of redemption, who guide and give direction to these
mass movements; but, generally speaking, you find that even in second and
third generation mass-movement Christians, the old heathen attitude to life
is all too prominent. So much so, that one senior, experienced missionary
said he doubted whether in many cases the pastors themselves who come
from this group really are Christians in the genuine sense of the word.

20. However, the only point that needs to be stressed here is that
a close study of mass movement Christians should soon deter any mis-
sionary from hoping that that sort of thing would happen in his area.
For, generally speaking, no new principle of coherence is brought in at all;
that is, no national Church is established. The label of religion has been
changed, the names of the gods and the form of worship has been changed,
but the life of the community still coheres on the old heathen pattern. The
truth of this statement is not only apparent in India and Pakistan, it is also
painfully obvious in Africa, where the Church is fast breaking up into
small inimical groups again, just like the tribes and clans were before the
white man brought his religion to them.

21. It is always easy to jump from one extreme to the other. The logic
is: if soul-snatching is wrong, then mass movements must be right. But that
does not, by any means, follow. The real fault lies where you probably
least suspect it. There is a misdirected concern for the salvation of souls.
Now do not misunderstand that statement. A missionary who is not
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concerned about the salvation of souls has no right to be on the mission
field, for that concern is God’s concern and the Church’s concern. What I
said was, there is a misdirected concern for the salvation of souls. Let me
illustrate. A child is ill, and the mother is so concerned for the child’s
health that she at once begins doctoring it with all kinds of quack medi-
cines. Another mother in the same predicament realises that she can do
nothing better than call in a qualified doctor, who must take the responsi-
bility for restoring the child’s health. In his concern for salvation of souls
many a missionary forgets his job is only to bring about a meeting between
the Holy Spirit and man, for when the Holy Spirit is come, He will convict
the world of sin, He will enlighten men’s minds, He will draw them to
Christ, and through Christ to the Father. The Holy Spirit is, so to speak, the
doctor, the one who can do something about it. And the Holy Spirit takes
the things of Christ and reveals them to man, with man’s salvation in view.
In other words, the Church’s concern for the salvation of man should
express itself in proclaiming and preaching the Gospel here, there and
everywhere. When, where and how the Spirit moves must in the final
analysis be a matter for the eternal counsels of God.

22. What we all need is FAITH, not faith to win converts (that is arro-
gating to ourselves the work of the Holy Spirit), but faith to confine our-
selves to our own job, faith to believe that our words—weak, stumbling,
imperfect as they are—still are the vehicle through which the Holy Spirit
works. If you have the idea that what is being said here is only moving
away from Pietism into Quietism, I challenge you to try it out. You will
soon experience that there is definitely nothing quietistic about a genuine
propagation of the Gospel among Muslims. First of all, it is disquieting
(pardon the pun) always to have to face up to your own ignorance and
incomplete knowledge, regarding both Christianity and Islam. Then you
will soon find there is nothing quietist about a straight-forward propagation
of that knowledge among Muslims. Admittedly, genuine faith, that
expresses itself in keeping its hands off, may look like Quietism, but you
will usually find that those who accuse you of Quietism are themselves
spiritual quietists. In practice they always leave the matters of the spirit at
status quo.

23. Now when you are proclaiming and preaching the Gospel here,
there and everywhere with the urgency of expectation that is inherent in the
Gospel itself, the predestined time may come when, in the eternal counsels
of God, some individual cell may break away from the old national or tri-
bal body, and through the work of the Holy Spirit become the centre of a
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new grouping of cells. Here, then, the body of Christ is being set up, with
the new principle of coherence. This cell or group of cells will not be mis-
fits or unstable individuals in the old tribal body, who come like parasites
into the mission compound. They will be men who, humanly speaking,
already are able to stand on their own feet. And if they are given a little
brotherly love, guidance in the faith, and sympathetic understanding, they
will—as Christians—continue to stand on their own feet, and in so doing,
they will, with fear and trembling, work out their own way of being
Christians in the framework of their own people.

24. Let us try once more to be honest. We are all in the same
boat, more or less. Our practice shows that we insist on certain forms of
Christianity, and we are more prepared to try to give economic stability to
unstable individuals, and to try to make good denominationalists out
of misfits since these are prepared to accept our form of Christianity, rather
than to give brotherly love, guidance and sympathetic understanding to
characters who may quarrel with the Mission, its policies and its parasites.

25. Now you may say: supposing that in my time it is the will of God
that the cell which is to be the nucleus for the new set-up breaks away.
He comes to me for guidance and help. How am I to know he is not just
another misfit, another unstable individual, disgruntled in his own natural
environment? The answer is two-fold. Firstly: What does he say about his
own people, his own clan or tribe? If he talks disparagingly about them he
has at once marked himself as a misfit. You can be sure and certain that the
man who is going to be the nucleus of the new set-up has no axe to grind
with his own people. It is not because he despises or hates, or is disgruntled
or is at variance with his own people that he seeks you out and wants to
talk about the Christian faith. Be sure of that. And secondly, he will not at
that moment be in need of economic help. Later, if persecution makes him
destitute, the Church (if there is one) may need to help him tide over a
rough spot. That, however, is not the case when he comes to you. Soul-
snatching, be it of individuals or in mass movements, has always had an
economic side, and in connection therewith, instability. A Pakistani pastor,
who was carrying a pretty heavy load, once said to me bitterly, ‘You
Europeans [including Americans], with your misplaced kindness and
philanthropy, have laid a curse on our national Church’.

‘How s0?’

‘Practically every Christian family in Pakistan who has children in
school insists on the Mission subsidising them. Young men training to be
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pastors all feel the Mission should pay for their education—whether they
are worthless or not. Every time any bit of sickness comes they line up at
the hospital and expect first, best, and free treatment. Whenever trouble
comes they dash off to the missionary or to the pastor for monetary help.
Isn’t it their right? Didn’t they give up their own religion because you
asked them to? And now when we Pakistanis have to take over, who is
going to be able to correct that cursed mentality you have developed with
all your money?’

I said: ‘Brother, I wish you would speak that piece on to a gramophone
record and have it sent to all missionaries and Mission boards’.

Another experienced Pakistani Christian said this: ‘The national Church
can never become the centre for evangelising the people of this country!’

‘Why not?’

‘Because you have shown us by your actions and methods that the
Gospel cannot get across unless you spend millions on all kinds of other
sideshows. And we simply haven’t got the money.’

26. This attitude is very common among nationals who really would like
to be an indigenous Church, responsible to God for their own life and
work.

27. Supposing now a man has the conviction (and the courage of his
conviction) to say: ‘My job is to get the Gospel across. Make people
understand. Make them face up to God’s No and Yes in Christ. Having
done that I can do no more. If the time is right, and God’s Spirit works,
some individual will come who, quite independent of my finances, will
break out. He will stand on his own feet, without my being a bulwark.
Under no condition will I feed, clothe, coddle, and finance individuals
because they are prepared to allow me to teach them some Christian truths
or to baptise them. And when that individual has broken through and come
out, others, probably weaker cells, will join him and that will be the
nucleus of a national Church.’

In that case, what would happen? Probably no converts. At least that
possibility has to be taken into consideration. Well, how many years did it
take God, from the calling of Abraham, to prepare Israel for the birth of
Christ, and how many were the prophets who longed to see the day of the
Lord and did NOT see it? You may become like unto these prophets! One
sows and another reaps. So first of all you will have to adjust yourself
inwardly.

28. Then: probably all your missionary friends would throw Bible
verses at you like brickbats, trying to prove their attitude is correct. Bible
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verses have been used to prove the truth of every heresy the devil ever
invented, so that should not worry you overmuch.

29. The next thing that probably would happen would be that your home
board would take a dim view of your attitude, because people at home, the
donors, would not understand you, and the donations might be small.

30. Finally, many of the Pakistani Church members would blackball
you: ‘He doesn’t do anything for the seekers and converts: he can’t be a
real missionary!’

And the usual run of ‘seekers after truth” would stop coming, wondering
why this one missionary isn’t pious enough to be fleeced.

31. In other words, you—Pakistani or foreign—would be a voice in the
wilderness, crying out and, in the eyes of the worldly wise, accomplishing
nothing.

However, neither did John the Baptist accomplish anything—except of
course, to make straight the path and prepare the way of the Lord!

It might be, you know you never can tell, maybe some day even the
missionary enterprise would be satisfied with preparing the way of the
Lord, instead of making converts either by soul-snatching or by mass
movement methods.
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QUESTIONS

1. Is the Church really necessary? Is it a collection of saved individuals,
saved masses, or what?

2. What is the ‘principle of coherence’ in Islam?

3. What results from the impact of the proclamation of the Gospel in a
Muslim society?



CHAPTER 9

Preaching, Teaching
and Witnessing

1. From the very start [ want to draw your attention to the fact that these
three words are NOT synonymous, and they cannot be used inter-
changeably. There is, or at least there should be, an element of witnessing
in all real preaching and teaching of the Christian faith. But essentially
they are three entirely distinct ideas.

2. And right from the start I also want to say that in this chapter we are
not tilting at windmills as some may be inclined to think. Let me give you
just one example—although there are thousands of them—to show you
what kind of errors are being propagated in this country under the name of
Christianity. The World Dominion Press has just put out a pamphlet called
‘What the Figures Tell’. Two paragraphs on the very last page read as
follows:

To show how possible it is for Christians to tell all other people about Christ, this
suggestion is made. If in one year all those who are true Christians endeavoured to
teach another person and lead that person to Christ, by the end of the year the number
of true Christians would be doubled. Then if this was repeated in the second year, that
number would be doubled again. Continue this each year, and within a very few years
the whole land would be evangelised.

The secret of all that the figures have been telling us is that if we are to fulfil Christ’s
word and preach the Gospel to the whole creation, we have to think not only of our
pastors and evangelists, but of every man, woman and child who knows what it is to be
a Christian. When every member of the Christian Church is a witnessing, working
Christian, seizing every opportunity to gossip the Gospel, then INDIA WILL BE
CHRIST’S LAND.

3. If you read these two paragraphs carefully you will see the confused
way in which our Lord’s command to the Apostles to proclaim the Gospel
to every creature has become every creature’s gossiping the Gospel, and
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this gossiping is then both teaching and witnessing. This kind of loose
thinking is as dangerous as it is common, and it is probably one of the main
reasons why:

(@) The ministry in the Church is so weak and inadequate.
(b)  The lack of teachers in Christianity is so woefully great.

(c) The witness or testimony of the layman leaves so very much to be
desired.

4. 1 want to take each of the three words—preaching, teaching and wit-
nessing—separately, for there is a definite place for each in the Church,
and unless all three are there the Church is falling down on the job.

PREACHING

5.1 want to go back to that expression ‘gossiping the Gospel’, as it
is used quite often, and it rather crystallises a certain line of thought. If you
will look up the word ‘gossip’ in a dictionary you will find that, leaving
aside archaic meanings, it is defined as: idle talk, tattling, spreading
groundless rumours. Whoever first coined the expression, ‘gossiping the
Gospel’, obviously did not look the word up in a dictionary, but was pro-
bably thinking of the effectiveness in spreading news (however false).

6. Let the most important point wait for a moment while you stop to
look this fact in the face: two—only two—in every ten Christians can read
and write. That was an optimistic estimate for undivided India. In Pakistan
alone it would more probably be two in every twenty. Look at that great
body of unlettered, ignorant Christian laymen, 80 to 90% of the Church
membership. If any one could succeed—God forbid!—in getting this
portion of the Church to gossip the Gospel, would it not in truth become
idle talk and groundless rumours? There could be no more effective way of
hindering any country from becoming ‘Christ’s land’ than to turn such a
horde of gossipers loose on it! Think that over. In the West all of our older
and higher institutions of learning were established primarily with the idea
of giving thorough religious instruction so that the Gospel would NOT be
left to the mercy of illiterate, ignorant, though often zealous gossipers.

7.In two previous chapters we took up the whole question of pro-
clamation for debate. The point there was that the Evangel of kerygma is
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a proclamation with a very definite content, proclaimed by a keryx,
an authorised herald. If you were to distinguish between the methods
of enthusiasts and that of sober Christians, no better definition could be
found than by saying: the enthusiast wants every Christian to spread the
Gospel by gossip; the sober Christian believes that trained, authorised and
appointed heralds should proclaim or preach the Gospel as a message with
a definite content.

8. That the enthusiasts have held sway in India can be seen from the two
following facts:

The National Christian Council went on record in 1944, and again later,
as saying that the paramount need of the Church in India is for men of high
spiritual quality, adequately trained and equipped for the ministry of the
Word and the Sacraments.

And Ranson, the author of The Christian Minister in India, from whom
the quotation is taken, continues by saying:

This judgement is supported by evidence, from every part of India, of a general
dissatisfaction with the present position in respect of the ordained ministry of the
Church, and an almost universal desire that the ministry be strengthened both in
quality and in numbers (p. 48).

9. Let me give you another startling fact taken from the pamphlet men-
tioned above. In pre-partition India the average was one—that is right,
one—ypastor for every eight congregations. Remember, that is the average.
In some places it is much worse. Now what do these figures tell us?
Simply this: through the years, the missionaries have spurred individuals
on to be gossipers of the Gospel and completely ignored the fact that there
was no one to even help them to learn what they were to say, what their
‘Gospel’ really was. Furthermore, Missions have simply ignored another
fact: the Church must have a group of men at the highest level, trained and
capable of polemics in any situation in which the Church may find itself.
This is just as true of Pakistan, where the struggle is against Islam; as it is
in America; where it is against secularism, or in Russia, against
Communism.

10. If we are going to understand the vocation of the ministry in
the Church, we have to get back again to the basic idea of what the Church
is.

11. Some may ask: Why all this insistence on the body, the Church,
when we are supposed to be discussing preaching, teaching and witness-
ing? The answer is simple. The New Testament shows us how the Church
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is constituted and how it functions in its Service of the Word. And until we
get that straight we cannot even begin to preach, teach or witness.

12. The Church, as Corpus Christi, is going somewhere. It is going to
the ends of the earth to preach the Evangel. Going to the ends of the earth
does not mean exclusively that someone leaves his home town and travels
over land and sea to get as far away as possible. It means that too; but it
also means the Church goes to the ‘ends of the earth’ in its own district or
area. Now, it does not mean that every individual Christian in America or
England should go to India, Africa or China, nor does it mean that every
individual Christian in the Church should go dashing about in the district
or area ‘preaching’. The Church is everywhere by means of its representa-
tives. It is in all the world, and in all the districts.

13. The great Reformers baulked at the Roman conception of the
Church, and in so doing the question of the hierarchy or ministry was
necessarily brought up in the debate. The Roman doctrine of character
indelibilis, which teaches that the priest undergoes a magical change of
character at his ordination, giving him a unique position in the Church, was
rejected as a false doctrine. The Reformers, however, did not throw out the
baby with the bath water; on the contrary, they redefined the Church,
giving us a living, dynamic idea definitely in line with the teaching of the
older Church Fathers.

14. The teaching of the Reformation, that is, of the Protestant Church, is
that if there is a Church at all, if the body of Christ does exist, it is
apostolic. The Church is apostolic, NOT because St Peter laid his hands on
somebody, and that somebody on somebody else through the ages. That
conception is too easy, too mechanical and, historically, too dubious. The
Church is apostolic simply because the Lord created the Apostolate and
left no other door open for us by which we can become members
of His body except through the faith of the Apostles. Get this straight: we
know NOTHING of Christ, either historically or theologically, except
through the Apostolate. There is no possibility whatever of getting behind
the Apostles directly to our Lord Himself. Consequently: there can be no
faith in Christ that is not mediated through the body of Christ, the Church.

15. Let us follow up that thought. The Apostolate received the com-
mand to proclaim the Gospel in all the world. This is a command to the
whole body as such, NOT to individuals. Nor does it mean that each indi-
vidual should be a preacher. The collective responsibility of the Church—
because it is apostolic—is to evangelise the world. At the same time
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certain charismata were given to the Church. Charismata is a Greek word,
now common in English also (the plural of charis), meaning gifts of grace.
The Holy Spirit has given the body various gifts whereby some are apos-
tles, some are teachers, some are preachers, some are evangelists, etc. The
Holy Spirit has made the body organic; that is to say, because of spiritual
gifts, one man has this function and not that, and the other man has that
function and not this. The whole body is going somewhere, but in order to
get there these spiritual gifts of functions should coordinate.

16. We are not going to discuss here any particular method of training,
such as colleges, degrees, private tuition, or what have you. We simply
want to bring out the fact that, from the very start, the Church has distin-
guished between the preaching of the Word, and every other kind of ser-
vice. In other words, the spiritual gifts of the Church have been grouped in
this way that some people are ordained to preach the Word, and others are
appointed to serve in various other ways. Of course this grouping does not
mean that one is better or bigger than the other (‘He who would be greatest
let him be the servant of all’), it is simply dependent on the distribution of
charismata, spiritual gifts, in the body.

17. Let me stop here just for a moment and remind you that we are
still talking about preaching. Teaching, which we will discuss later, is
also a spiritual gift in the Church, given to one person, not to another.
Witnessing, on the other hand, is definitely NOT a spiritual gift in the
Church, but a necessary function of each and every member of the body of
Christ, as we will see when we come to it. This is just a parenthetical
remark to help us keep our thinking straight!

18. At the time of the Reformation thousands of enthusiasts thought that
now every Tom, Dick and Harry could be a preacher, and the country was
swarming with wild-eyed fanatics who ‘preached’. That Luther did his best
to stop them can be seen from the following quotation:

Yea, wert thou wiser and cleverer than Solomon and Daniel thou shouldest fly
as from hell from speaking one single word, except thou shouldest be bidden and
called thereto. If God need thee, He will surely call thee. If He call thee not, beloved,
let not thy skill tear open thy belly. Thou thinkest very foolishly of the use and
piety . . . thou wouldest do. Believe me none will do good with preaching, except he
who is bidden and forced to preach and teach without his will and desire. For we have
but one Master, our Lord Jesus Christ, who alone teacheth and bringeth forth fruit
through His servants, whom He has called thereto. But whoso teacheth uncalled,
teacheth not without harm, both to himself and to his hearers, for that Christ is not with
him.
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19. The Reformers did succeed in getting things straightened out to a
certain extent but, later, the recognition of Christians as a ‘body’, with the
Holy Spirit as the distributor of spiritual gifts, was again eclipsed.
Individuals, for whom experiential religion is primary, consider the Church
to be a sort of get-together club, where people who talk the same jargon
talk it some more. Naturally, then, the coordination of functions, due to the
distribution by the Holy Spirit of various charismata, is not an
understandable doctrine. When religion is the experience of the individual,
then ‘each one preach to one’ becomes the slogan. And that has been the
case in the missionary enterprise since 1706.

20. Remarkably enough, in recent years the indigenous churches them-
selves have begun to grope their way back to original Christian col-
lectivity, centred in the body, the Church. This is very obvious from the
reports of the Tambaram conference.

21. Christian collectivity is not organic because of natural law; neither is
it the collectivity of a big business organisation. The Church is organic in
its collectivity because of the gifts distributed by the Holy Spirit.
Theoretically (and more often in actual practice than some care to admit)
the Church does call, train and set apart the very men who have received
the gift of serving the Word as preachers.

22. Of course, one must admit that because of sin and ignorance not
even a minor degree of perfection can be reached by the person thus set
apart to serve the Word. Faith and humility are therefore conditions of this
service, probably more than in any other, because the sense of vocation is
unique, in that the Church confirms and corroborates the call of the person
with an ordination not found in connection with any other gift of grace. But
the lack of perfection, faith and humility in the ones called to this service is
no excuse for masses of individualistic, uncalled, untrained, undisciplined
gossipers spreading what is really idle talk in the name of Christ and
Christianity.

23. Do not deceive yourself; proclamation is NOT child’s play. It
is not a thing every gossiping layman can do. Serving the Word as a
preacher is the most exacting charismata in the Church, and besides faith
and humility, patient, wearisome and continual effort and struggle are
needed on the part of those whose gift it is to serve the Church in this way.

24. There is probably nothing more basically wrong in Mission work
than the idea that every Christian, just because he is a Christian, can preach
Christianity. To begin with, look at the missionaries that come out:
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often highly trained specialists in some secular branch of science, and yet
the Mission expects them to preach and teach Christianity as a sideline,
just because they are Christians in a missionary society.

TEACHING

25. When St Paul says that to some the Spirit’s gift of grace is teaching,
he is not thinking of natural inclinations. Many a person may be a Christian
and a born teacher, and yet not have the grace to teach in the Biblical sense
of the word. Look once more at the quotation from Luther:

Yea, wert thou wiser and cleverer than Solomon and Daniel . . . If God call thee not,
beloved, let not thy skill tear open thy belly . . . But whoso teacheth uncalled, teacheth
not without harm, both to himself and to his hearers, for that Christ is not with him.

26. Luther puts the point very sharply that even the wise and clever
teacher of general knowledge is not, because of that wisdom and clever-
ness, naturally called to teach ‘saving knowledge’, which can only be had
in the context of the body of Christ, in the Church. This is Reformation
doctrine, not held by any one denomination alone. Let me illustrate the
meaning of that doctrine in this way:

Every new generation of educationists that springs up has some hobby-
horse or other as to a better method of teaching. Their ideas may or may
not be good, as far as general education is concerned, but it certainly does
NOT follow that because you can stick a picture of a flower on a piece of
flannel and thereby help children to grasp their lesson, that you can slap a
paper Christ up on the flannel-board or use a walnut shell full of coloured
ribbons or a wordless book, and thereby teach ‘saving knowledge’,
Christian truth.

27. Luther knew what he was talking about when he said those teachers
who are not called of God, nor have the gift of grace to teach, only harm
themselves and those who hear them.

28. Teaching, as a gift of grace, can in practical matters be divided into
three categories: (a) teaching baptised children and seekers, that is, cate-
chumens; (b) teaching Christian adults, for example, in schools, colleges,
and in Bible classes; and (c) teaching candidates for the ministry, that is,
teaching theology.
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29. Now let us look at the work on the Mission field. What do we see?
Has not the doctrine that teaching in the Church is a gift of the Holy Spirit
to certain individuals either been completely ignored, or else forgotten or
misunderstood? Two things are very apparent. Firstly, practically every
Christian teacher in Mission schools and colleges is expected, simply
because he is a Christian, to teach Christianity; and secondly, practically
every missionary who comes out has to be at the beck and call of an
unsympathetic and often uninformed governing body or synod, so that one
day he is appointed as pastor of a Church, the next as district missionary,
the third as teacher of theology, etc. The only worry of the governing body
seems to be the smooth-running efficiency of the machinery, while
ignoring or conveniently forgetting the charismata of the Holy Spirit in the
Church.

What can you do in the present set-up? You can search your heart and
conscience and see whether you have faith to believe that God has called
or will call you and give you the gift of grace for teaching. If you have that
call, one sure result will be that you will ask your Church for the training
that will prepare you to exercise that gift of grace. You will want a basic
new re-orientation. If you do not have, or cannot have, or cannot get that
faith, you should for your own sake and the sake of your hearers refuse to
teach Bible classes, Christianity, theology, etc.

WITNESSING

30. What is the overall picture today?

(a) A neglected, ineffective, inadequate and (according to Western
standards) semi-literate clergy.

(b) Staffs of secular teachers teaching religion, the great majority of
whom probably are ignorant of the primal necessity of having the
gift of grace and many of whom have no vital interest in nor know-
ledge of the facts of faith in their fundamental relation to the Church.

(c) A certain percentage of undisciplined, illiterate or semi-literate,
ignorant laymen, prodded on by their foreign teachers, the
missionaries, to preach, teach and witness, all under the general
heading of ‘gossiping the Gospel’.

(d)  The great body of the Church, inert, inactive, indifferent.
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No one can deny that God in His omnipotence has raised up a number
of truly great men out of this mess. On the other hand, who will deny that
the overall picture is as stated in (a), (b), (c) and (d) above? Obviously the
witness of such a Church must be so appallingly ineffective in the face of
Islam that the Muslim does not even bother to find out what it is all about.

31. Now probably any one who knows a little about Church history will
say that even at the very centre of old Church tradition and sound teaching
there have always been serious lapses. How true! Because of sin, imperfect
and partial knowledge and lack of faith, the Church is constantly
wandering away from sound doctrine and being enticed by the easy false-
hood of pious men. But, because the Church is the body of Christ, and the
charismata of the Holy Spirit are active in it, it is also constantly being
brought back. The Holy Spirit is constantly disciplining the Church, con-
victing it of sin, and bringing it back again and again to be guided, bound
and disciplined by the Holy Scriptures as interpreted by the Church. The
pietist individuals, on the other hand, who live on experiential religion, and
ignore the gifts of grace functioning in the body, use the Scriptures,
proving by them their own false doctrines. They are therefore never
brought back as long as they continue in that way.

32. Now let us indulge for a moment in a Utopian dream, which is no
dream at all, but is the picture we see through the eyes of faith. We are
going to try to picture a Church functioning coordinately according to the
charismata as distributed by the Holy Spirit; without the element of sin and
ignorance in it, with which we now are all too well acquainted.

First of all, as the pure unadulterated preaching and teaching of the
Word and the right administration of the Sacraments are the very life of the
Church, it would spare no time, money or energy in finding out the men
who have the gift of the Holy Spirit to serve the Word, and train these men
as highly and thoroughly as possible at any given time or place. Some to be
preachers, some teachers, some evangelists, etc. In other words, every
rightful activity of the Church in relation to the Word would be given the
highest priority.

33. Now it does not at all follow that these people all have to be 100%
Church-supported workers. A man could easily be conceived of as being,
for example, a teacher of history in a school or college and at the same
time as being a called and highly trained teacher of Christianity as well.
Not because he is a Christian, but because he, as a Christian in the body of
Christ, has the scriptural gift of grace and the Church training to be a
‘teacher’ in St Paul’s sense of the word also. There would be others—the
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pastor, the evangelist or missionary, the teachers of theology, etc.—who
probably always would need to be full-time, paid workers, although even
that does not necessarily follow. Nor does it necessarily follow that every
individual has only one gift of grace. St Paul, for example, was by the gifts
of grace an apostle, a teacher and a preacher.

34. In our Utopian dream this Church is now functioning according to
its charismata. What would be the result? Inevitably a real clash with the
powers of evil and darkness would come. It could not be otherwise. But
again collectively, not individuals here and there playing at heroics and
getting sneered at, or stoned in the bazaar. And parallel with this clash
there would be a strong Church, strong in the bonds of fellowship and in
the knowledge of Christ, a Church that really could witness. Remember,
our Lord said some rather frightening words about His attitude toward us
on the last day being dependent on our witnessing to or confessing the
faith.

35. “If you believe with your heart and confess with your mouth’ is the
way St Paul puts it. Obviously as belief is personal and universal so like-
wise confession or witnessing is personal and universal. Therefore wit-
nessing is not a gift of grace given by the Holy Spirit to some and not to
others. We must, however, understand and realise that the entire life of a
believer is to be found inside the context of the Church, and in like manner
the entire life of the believer as a witness must be inside the same context.

36. We have been talking about two Churches: one, the Church as it
appears to us; and two, the Utopian dream Church, the Church on which
we, according to the Creed, believe. Let us see how witnessing appears in
these two Churches. We take the Church of our experience first. I want to
go back to the World Dominion Press pamphlet mentioned above, because
this is not an exception to the rule but a very good example of what is all
too common. On page 21 there is talk of ‘the light of God’s truth and joy in
our faces’, and in the picture (on page 22) that becomes an imbecilic holy
grin and is interpreted as letting your light shine. You have all seen the
same thing in Sunday School pictures. The one little girl is glum and bad-
tempered. She, of course, isn’t a Christian; the other has an idiotic grin on
her face, and she goes about telling people that it is there because she loves
Jesus. It should not be necessary to mention these things among grown-up,
intelligent people and yet it is just exactly the kind of stuff that is being
peddled today under the name of witnessing.

37. Here is another. In the same pamphlet (page 38) there is a composite
drawing with eight pictures in it. You see one man stopping another
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on the road, then one interfering with a farmer at work, one has even
stopped a poor fellow with a load of wood on his head, then a woman is
prating with another instead of taking care of her house—there are eight of
these Christians gossiping the Gospel; collaring somebody or other and
telling them what Jesus means to them. And in each case the other fellow
has a happy, surprised look on his face. When we were children at home
we used to get pictures with the caption: ‘What’s wrong with this picture?’
You’d study it for a while and find an ass with a bushy tail like a horse, or
probably a horse with cloven hoofs like a cow, or something like that.
Well, in this picture of the eight gossipers, what is wrong? Obviously that
happy, surprised look on the face of those hearing what Jesus means to the
gossipers. That picture presupposes that a true presentation of Christianity
can be put across without a struggle, without opposition, without it being a
condemnation of all the listener now believes and lives by. It presupposes
nothing but ignorance and a willingness to hear. Or else (ironically) that
the Christians who are ‘witnessing’ in reality are only gossiping, telling
idle tales and spreading groundless rumours. For it is a lie to pretend that
Christianity can be truly presented to anybody without a struggle, without
opposition.

38. It follows naturally enough that in a Church where the work of the
Holy Spirit as distributor of the gifts of grace is ignored, where the clergy
is ineffective, where the teachers of religion are secularised and where the
mass of Christians are inert, that witnessing degenerates into a pharisaical
superiority complex with reference to ethics, and superficial, ineffectual
talk of individual religiosity with reference to religion.

The work of the Church should be like a fire thrown upon the earth.
Then every fire department the devil has in that area would be put to
quench it. Then, and only then would our Lord’s warning ring in our ears:
‘He who denies Me before men, him will I also deny before My Father’.

39. The word ‘witness’ in Greek is marturia, and the person who
witnesses is a martus, from which we get our English word ‘martyr’.
Remarkably enough the Arabic root Shahad gives both shahid, a martyr,
and shahed, a witness. The subtle connection seems to be that, even out-
side the Church, the fellow who has the courage to witness to the truth is
up against it. It doesn’t in every case follow that the witness necessarily
will lose his life, but what it does show is that the witness is not up against
ignorance primarily but against evil. (By the way, John 1:5 translated
literally should read: ‘and the darkness does not overcome the light’. The
King James Version says comprehend.)
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40. Now in our Utopian dream Church, which is the Church of our faith
as opposed to the Church of our experience, the personal witness of the
believer is like all else: inside the context of the Church, the Corpus
Christi. There, in the Church, the very first and fundamental witness is
baptism. Please don’t misunderstand this. Baptism is NOT the witness of
the individual that he now has faith in Christ. If it were it could never be a
Sacrament, and it could have no more value than that which is put into it
by each individual. Baptism, considered as a witness, is the testimony of
the Church to an act of God. Baptism proclaims to the world that God has a
pact with mankind, mediated through the body of Christ, the Church.
Baptism is a witness to the fact that God claims His own, and that in each
particular baptism, God has claimed this very person being baptised. In this
connection it is immaterial whether the recipient of baptism is two months
or eighty years old; baptism is still a witness to the fact of God’s pact with
mankind, in the Church.

41. Experience in all countries where Christianity is not the accepted
religion goes to show that people seem to be aware of the fact that it is
baptism that makes the real difference to a man’s standing in the com-
munity.

42. The second witness in the Church is the Holy Communion. Call it
the Lord’s Supper or the Eucharist if you like. The fact still remains that in
administering and partaking of the bread and wine the Church is wit-
nessing—showing forth the Lord’s death. Here each member of the body is
accepting God’s witness concerning His Son.

These two Sacraments are not the individual witness of any person
regarding his faith or practice; they are the corporate witness of the whole
body, testifying to the faithfulness of God to His creation. Each person
partaking of these two Sacraments is identifying himself with the Church.
And yet in prepartition India only three out of every seven adult Christians
were communicants!

43. Wherever the Church is dynamic, the witness inherent in the
Sacraments is followed by the witness that lies in the ‘fellowship’ of the
‘saints’. Please let us not argue about who the saints are: you, I and the
other fellow—we are the saints. It has nothing on earth to do with saint-
liness. The Church is not a club, nor an insurance society. It is a living,
dynamic organism. Constant change takes place, something lives, some-
thing dies, something is bad, something is changed, something is petrified.
And in and through all this we have the communion of the saints: a
fellowship that is dependent—not on likemindedness—but on the
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Sacraments and the Word. The Word explains the Sacraments; the
Sacraments symbolise the Word. The Christian hearing the Word and par-
taking of the Sacraments is constantly brought back to the contents of that
great classical confession of the faith called CREDO, or the Apostles’
Creed. Many believe in the constant repetition of the CREDO, others
don’t. But the contents of the CREDO have, through the ages, been the
basic, classical confession of the universal Church of Christ on earth. And
when a man’s witness—either in the body of Christ in divine service, or
alone, outside, in the face of opposition, violence or death—is in line with
the contents of CREDO, he is identifying himself, personally, with the
witness of the Corpus Christi to the faithfulness of God towards mankind.

44. The Church then collectively, functioning properly and soberly is
God’s primary witness to His own faithfulness towards mankind! And yet
India and Pakistan are full of super-spiritual individualists who have no
need of the fellowship of the saints, that is, the very Church on the spot.
One great hindrance to the effective witness of the Church is the pseudo-
spirituality that in arrogant pride condemns the Church on the spot as
‘dead’ or ‘unfaithful’ or ‘worldly’, and either starts a schism, or ignores the
‘gathering together’ entirely. In this country we have a double curse: one is
the individualistic attitude of missionaries and the other is the natural,
human, super-spirituality of the people themselves.

45. In other words, the real emphasis on witnessing should lie on the
acceptance by the individual of the collectivity of the Church through
which GOD witnesses. Instead of that we have the emphasis on Christians
trying to tell others ‘what Jesus means to me’. And the result? Who cares?
A shrug of the shoulders, a sneer, or a stone.

46. Supposing we had that dream Church that stood collectively on the
witness of God, mediated through itself, and functioning according to the
charismata of the Holy Spirit, then each individual would be ready—
whenever demanded of him—to give a reason for the hope that is in him,
namely that through the Word preached and the Sacraments given in the
fellowship of the saints—that is, in the Church—God had laid His hand on
him and claimed him as His own. And cost what it may, God’s hand on
one’s shoulder cannot be ignored.

47. You are a missionary, a pastor, an evangelist, a teacher or a keen
layman. You will therefore have to face up to one point that may appear to
you as a contradiction. Our dream Church, which does not appear to exist,
does really exist; for while it is not identical with the Church of our experi-
ence it is, through faith, the Church. Just as the believer is literally ‘hid in
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Christ’, so the whole body of believers is hid in Christ. We say we believe
in one holy, catholic (not Catholic) Church. Why do we believe in it? For
the same reason that every believer is a new creation, although ‘hidden in
Christ’. There is no such thing as an ‘invisible Church’, but there is defi-
nitely a Church that is the object of our faith, just as Christ is the object of
our faith, for the Church is Corpus Christi, the body of Christ, and He is
the Head. And the union is organic.

Your work, therefore, in exercising the gift of grace which the Holy
Spirit has given to you, does not depend on what you see and experience
regarding the Church, but what you believe. Faith—living, active faith—in
the Church (not in the Roman Catholic sense but in the reformed sense) as
the body of Christ, will give you courage and stamina to carry on when
everything seems utterly hopeless.

48. Finally, if you accept and adopt this attitude towards the Church and
its gifts of grace you can see how fundamentally it is going to affect your
attitude towards the work of the Church in proclaiming the Gospel to
Muslims, and teaching them the contents of our Faith. And let me tell you
that you are going to have trouble right away with your seeker and new
converts. There are three reasons:

(a) The convert or seeker does not want to identify himself with the
Church, because he knows that that identification is a very real witness that
will bring persecution. As long as he can hide under the wing of the
missionary he may be ever so brave in confessing himself a Christian on
odd occasions. But it is only when he ties up with the Church that the fire-
works start. And that, naturally enough, is what he wants to avoid. You
must remember here that in Islam confession of the faith is always con-
ditioned by the amount of trouble you might get into. Faced with the threat
of death a Muslim is justified in recanting, provided he doesn’t mean what
he says. That attitude is very often carried over into Christianity even by
serious seekers and converts. ‘God looks at the heart, and He knows what
was in my heart, regardless of what I said.” That attitude can be retained as
long as the missionary is there in the background. The moment, however,
your convert is tied to the Church, he has to drop that approach to the
problem.

(b) Another reason why he probably doesn’t want to identify himself
with the Church is that the teaching he has received from the missionary
reflects so badly on the Church that he despises the whole crowd. I have
heard missionaries say, ‘My convert does not want to identify himself with
that crowd, and I don’t blame him; they’re a rotten bunch anyway’.
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To which I reply, ‘Probably. They are a chip off the old block, the mis-
sionary. And your converts will be just like them in eight years—thanks to
your attitude towards the Church.’

(c) Islam, from which your seeker or convert has come, is a most
individualistic religion, on its spiritual side. Although on its purely human
side it does teach a broad ‘brotherhood’ of man, a solidarity of believers,
yet it has no teaching at all parallel to that of the Corpus Christi, the tree
and the branches, the mediation of the body of Christ. This fundamental
doctrine of the Apostolate, of our relation to God being dependent on and
conditioned by the Church, is hard for a Muslim to comprehend. He wants
a private, individual relationship to God, such as he was accustomed to in
Islam.

49. The whole thing does look rather hopeless, doesn’t it? It always
does in the thick of the fight. You can give up, of course—or you can
struggle on to the point where your faith is not in yourself, in your ability,
nor in your environments, but in Him who has all authority in heaven and
on earth. Then you will probably stay in the thick of the fight with your
eyes open.

QUESTIONS
1. What is preaching? Who is responsible for it? Where?
2. What is teaching? Who is responsible for it? Where?

3. What is witnessing? Who is responsible for it? How is it made?



CHAPTER 10

The Muslim Convert
in the Church

1. Some time ago I met a man who said, ‘I’ve been in the Church for
over twenty years, and I still feel myself a stranger’. Again, some years
ago, a bitter convert published a pamphlet which he called: ‘What a
Muslim Convert Misses in the Church’. It was full of attacks on both
Church and missionary. At one time a conference was called with the
object of giving disgruntled Christians a chance to say what was wrong. It
ended in a sorry wrangle, utterly useless.

2. This problem of the Muslim convert in the Church has been debated
off and on for years. The missionary talks about the selfish, cold Church
that does not welcome his convert; and the Church says the missionary is
bringing in extraneous elements, not really Christian. And the convert
himself snipes in both directions.

3. Now you are probably saying: We know this problem exists, and is
urgent, but how does it fit into this book? That is a fair question. A senior
missionary asked specially to have a chapter on this subject included, on
the supposition that from the very day you first meet your Muslim, who
later will be your convert, your attitude towards him in his (coming) rela-
tion to the Church will affect both him and the Church.

This missionary was perfectly right.

When the Muslim in the Church is all too often like a bull in a china
shop, the reason is to be sought not primarily in the Church, nor in the
convert, but in the attitude of the missionary to the Muslim while he was
still a seeker.

4. Now let us be painfully honest. Just what does happen, or at least
usually? A seeker comes to the missionary, either by himself or with the
aid of some keen national Christian. If the seeker is destitute (as is often
the case) the missionary lets him earn his food by wiping dust off the legs
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of the table or probably by doing a little digging in the compound garden in
the shade of a tree. Or if it is a woman, she is put to work washing the
white baby’s soiled clothing. Of course the ‘work’ is easy, and the seeker
spends a lot of his time with the missionary getting instruction. When the
seeker is not destitute, the missionary arranges to spare time to have fel-
lowship with him and instruct him in the truth. In either case, the seeker (or
convert) very quickly gets the status of being Mr So and So’s convert.
Probably when the said Mr So and So is dead and buried his convert still
belongs to this or that Mission.

5. What actually happens is that from the very start the Church, that is,
the body of Christ, is tacitly, maybe even unconsciously, being ignored in
relation to the seeker. And yet it is just at this very early stage that the
thought of the Church should be most prominent in your minds.

I want to interject a statement here about the Church as we know it the-
oretically, and the Church as we see it here and now in its organised form.
According to Reformation theology the Church is there where the Word is
preached and heard, pure and unadulterated, and the Sacraments are rightly
administered and received. According to that definition, no organised
Church, here and now, has any guarantee for its being the Church. That is
as it should be. We live by faith and not by sight; our knowledge is partial
and we see through a glass darkly. On the other hand, any attempt to break
up the present Church, and to establish that Church that knows it is the
Church, is like jumping from the frying pan into the fire. It is presupposing
that we already are in heaven, that we see face-to-face and know as we are
known, which of course is pure illusion. As mentioned in our last chapter,
the Church—the one in which the Word is always preached and heard in
its pure and unadulterated form, and in which the Sacraments are always
rightly administered and received—is always the object of faith. It both is
and is not the organised Church here and now.

So when you try to relate the seeker to the Church, you have to relate
him to the Church on which we believe and the Church which is here now,
and organised. Although these two are not identical, they are one, and
therefore your convert needs both.

6. I know the way of dealing with enquirers is being severely criticised
in many quarters. The missionary is rebuked because he never really
becomes an integral part of the Church on the spot, the Church he is sup-
posed to be serving. It is said that he is a foreigner, and that his attitude
toward the Church is pretty much the same as that of a doctor towards his
patients, or of a teacher towards his pupils. While this attitude is
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appropriate in hospital and school, the missionary has no right to be super-
Church or extra-Church. He has no right to treat ‘the Christians’ as a
doctor treats his patients, for he should be one of ‘the Christians’ himself,
while it is not expected of the doctor to be a patient among patients. They
then go on to say that until the missionary changes this foreignness and the
spiritual aristocracy that goes with it, his converts are never going to have a
good time in the Church, for they too—in a sense—are foreign.

7. Quite a number of schemes are being developed in the different
missions to meet this criticism, and the integration of Church and Mission
is being carried out at breakneck speed in some places. However, it is just
wishful thinking to suppose that any scheme whatsoever will change the
stripes of the zebra. We missionaries are foreigners, and regardless of what
scheme, system or method is used, we never can (nor will) be really
absorbed into the national Church—presupposing there actually is a
national Church. All attempts at imitating by adopting national dress, eat-
ing with fingers, sitting on the floor, or by introducing a few superficial or
spectacular changes in the order of divine service only prove more conclu-
sively that racial, national, and geographical boundaries cannot be ignored.
Why bury your head in the sand like an ostrich? Every nation—Eastern or
Western—has a genius of its own. That is as it should be, otherwise there
could be no national Church in any real sense of the word. And the
stronger that uniqueness of a nation asserts itself, the more difficult it is for
the foreigner ever to become an integral part of it. In America, for
example, there are Church groups speaking every European language. It is
a very small minority of immigrants who ever really feel at home in an
American Church. Their children or grandchildren do—not they them-
selves.

8. There is nothing wrong in this fact in itself. We were all created
‘national’, not ‘international’. There is only one thing you can do about it:
stare this fact in the face until you recognise it and become acquainted with
it. And this applies just as much to the national Christian as to the foreign
missionary. You, the national Christian, should not expect of your mis-
sionary that he or she should become an integral, vital part of your own
national group, your Church. Only one in a thousand can do it, if that
many. And because of his foreignness and natural (or unnatural) develop-
ment, that feeling of spiritual aristocracy has crept in. Naturally, then,
when he dumps his convert onto your Church, things are going to go
wrong. The first thing you, the national Christian, ought to do, is NOT to
trot your seeker off to the missionary’s house but invite him to Church to
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meet the people who are to be his fellow Christians, always remembering
that when the missionary has been transferred or has retired and is warm-
ing his toes in the sunshine of California, that same Church will be there,
dead or alive, for better or for worse, it will be there; the missionary will
not.

9. Likewise, the missionary should not deceive himself. He is not super-
Church. ‘The Christians’ are not his patients nor his pupils. He is the
foreigner. Nothing to be ashamed of, but a fact to be reckoned with. The
missionary may be super-spiritual and the Church may be dead and
worldly—yet the gates of hell shall not prevail against the CHURCH, that
is, against the body of Christ. So the seeker should be put into contact with
the Church immediately—as a very raw recruit.

10. One point more. Some folk would have us think that real unity in
Christ can be reached at a higher level. That is to say, while making all
necessary allowances for difference of race, nationality and customs, we
should yet be able to achieve a real unity in the service or worship of God
through Christ. Theoretically, yes; practically, no. To begin with, race,
nationality, and customs are all tainted by sin. They all fall under the
condemnation of the Gospel. The missionary can be, and very often is,
looked upon as a person attacking certain racial or national characteristics
or long established customs—simply because he is a foreigner.
Furthermore, in practically every land where missionary work is carried
on, there is at present a strong backwash from colonialism. The relation-
ship between every foreigner and every national is in one way or another
conditioned by this fact. Let both sides be as patient and long-suffering as
possible, and friction may be avoided, but it would be illusory to suppose
that anything more than that can be accomplished for the first two gener-
ations.

11. Now, I have gone into the practical side of it rather at length
because that is the side that usually receives the most attention. Actually
the real difficulty is NOT on this level at all. You have to go back to your
conception of what it means to ‘lead a man to Christ’, or as others would
say, to prepare him for baptism. It is here the shoe pinches.

12. Let us go back to the seeker who wants to become a Christian.
When instruction starts, just what course does it take? First of all the seeker
has to learn certain facts of faith, certain fundamentals. In this connection it
is immaterial whether the missionary prefers to use the New Testament
itself, or whether he follows the line of teaching laid down in some
catechism; the fact remains that a minimum of Christian teaching has
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to be assimilated by the convert. But teaching, of course, is not enough.
The seeker has to be brought into personal contact with our Lord; he has to
have a spiritual experience. Otherwise it is all head and no heart. The mis-
sionary therefore prays with him and teaches him and coaxes him to pray,
so that he may get that experience, that personal relationship to Jesus.
Whenever the time comes that the missionary is satisfied that the seeker
knows his stuff and that he also ‘loves the Lord’, that is, he has the spiri-
tual experience, the missionary presents him to the Church for baptism and
dumps him on the congregation.

13. If the devil himself were to devise a means whereby converts should
be hindered from becoming stable, living Christians, no better method
could be worked out! Why? Because the method proclaims that
intellectualism, perfect or imperfect, hooked up with a certain experiential
spirituality, is Christianity. When you know so and so much, and you have
had this or that spiritual experience, you are a convert and eligible for
baptism. That has never on God’s green earth been Christianity! And yet
the very method which is used makes thousands of people believe that it is.

14. Let us go on and see what happens when the missionary’s finished
product is dumped onto the Church through baptism:

(a) Rightly or wrongly, but almost invariably, the Church gives him the
cold shoulder. ‘Here comes the missionary’s pet, his Joseph. What’s he
after? A wife? A job? A meal ticket? Or is he genuine? Probably not. How
well did he succeed in fleecing the missionary?’ All these questions are in
the mind of the congregation. And when you find out how many times
missionaries have been fleeced, you cannot really wonder at this attitude of
the congregation.

What is much worse is that quite probably your congregation has not
had enough Christian teaching on what constitutes a Church to make it
aware of the fact that it is the body of Christ.

They may have heard some talk about the three ‘selfs’—that is, self-
governing, self-supporting and self-propagating—but that is only a pep talk
from missionaries tired of having to carry the whole burden of the
Churches they have founded. The great majority of Christians think of the
Church as something extraneous, something which in the final analysis is
not vital, as long as their own private experience of our Lord is kept at
boiling point. At best, the Church is considered as the place where you get
a little extra fuel to keep the pot boiling, so to speak. It is a get-together of
like-minded people, for in unity there is strength. But if need be, you can
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get along without it. With that background the congregation can cold-
shoulder the missionary’s convert and not have a bad conscience. ‘If he
wants to come, let him; that’s no business of ours.” Simply because the
congregation does not see anything very vital in it.

(b) The convert, on the other hand, feeling this very cold shoulder, also
begins to wonder what it is all about. Why the Church? The missionary
taught him what he needs to know, and the missionary succeeded in getting
the seeker to have that personal experience of spirituality—and when those
two things were okayed by the missionary he was proclaimed a convert
and thereafter baptised. Then why the Church? What part does it play in
the scheme of things? Why rub up against all those cold shoulders? When
he was a Muslim his religion was his own, it was not dependent on any
fellowship with others, and what the missionary taught him was pretty
much along the same lines, so why bother now? He got along beautifully
as a seeker before being baptised, why should baptism force him into this
unfriendly crowd? It does not make sense. His attendance begins to drop
off, he reads his Bible and does his praying at home, just as he used to do
when he was a seeker.

(c) There follows a longer or shorter period when all the knowledge he
got from the missionary becomes dimmer and dimmer, and more and more
divorced from the concrete occurrences of life. And his spiritual experience
does not seem to be nearly as living now as when he used to kneel
alongside the missionary. The end of the story is that he usually gets into
some kind of trouble or other and either openly recants or just shrugs his
shoulders in disillusionment.

With infinite variations in detail, that is just what is happening in all
Muslim lands.

15. The missionary who thought he was leading the seeker to Christ,
simply failed to achieve his purpose. How can this be explained?
Admittedly, it looks pretty bad.

First of all, remember from a purely practical point of view what was
said before, namely, that the missionary is NOT an integral part of the
Church on the spot. He can get along very well without it, for his roots are
deep down in the body of Christ, that is, in the Church in his own country.
By means of letters, books, personal contacts, missionary group gatherings
and furloughs he is constantly nourished by his own home Church. This is
so natural that he probably is not even aware of it, nor has he ever stopped
to analyse the source of his own Christian life. Probably, because of false
teaching he has received, he honestly thinks and believes that the



122  MISSION TO ISLAM AND BEYOND

source of his Christian life is his own spiritual experience, his own per-
sonal, private relationship to our Lord.

16. Therefore, since the Church on the spot means nothing vital for him,
his teaching of the convert, and his example, is such that the convert also
feels the Church is of no vital importance. Add to that the fact that in any
number of cases there is a feeling of tension and irritation because the
Church on the spot is not measuring up to the expectations of the mission-
ary, and you find cases where the missionary will not only ignore the
Church in his teaching and conduct, but actually try to avoid putting his
converts into touch with it. The actual case is that while the workers or the
missionary’s personal work with the individual is absolutely necessary, it
cannot bring the seeker to completion in his saving relationship to God in
Christ, for that completion is reached only in the worshipping Church.

17. Now in these last three chapters I have been hammering away at the
conception of the Church, that is, the body of Christ. Why? Simply
because one fact stands out: All Christian life is corporate life. All Christian
life is in the Corpus Christi. Christian life starts there and stays there. Let
us now look at those two parallel lines the missionary follows with his
seeker. First of all, knowledge. He must learn certain facts of the faith.
BUT—Afacts of faith unrelated to the corporate life of the Church are no
longer facts of faith, but ordinary general knowledge. For example, the fact
that Christ died on a cross is just a fact of secular history—Iike the fact that
Caesar was stabbed by Brutus—until, in the corporate life of the church,
the crucifixion becomes a fact of faith: the fact that God so loved the world
that He gave His Son. In other words, the seeker may /earn the Church’s
interpretation and understanding of that fact, yet apart from the corporate
life of the Church, that is, apart from the Word preached and the
Sacraments administered and the fellowship of the saints, that knowledge
never will be other than just general knowledge; it never can become sav-
ing knowledge.

18. At this point any number of Christians, who otherwise have sound
teaching, fall down flat. They know that, in Christianity, knowledge is vital
and necessary because Christianity is a historical religion. Something
happened here on earth, in history. And you HAVE to know what that
something was. Therefore the emphasis on instruction. But what they for-
get, or do not know, is that this knowledge must come in the context of the
corporate life of the Church. And so when they are teaching the seeker,
they all unwittingly are giving him general knowledge, and not saving
knowledge. And this is all they can do. Saving knowledge is in the
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corporate body and life of the Church—never in the missionary’s bun-
galow, nor by other private means.

Here the question of the ‘knowability’ of the Word of God arises, in
contradistinction to the knowability of general knowledge. In the confines
of this chapter we can only postulate: The ability to ‘know’ the Word of
God is a direct gift of the Holy Spirit, given with the ‘hearing’ of the
Word.

19. Actually, then, the only real thing a missionary—or any individual
—can do for the genuine seeker is to say: I can do nothing—and make the
recruit understand why he can do nothing. Make him understand from the
very word ‘go’ that either he gets into contact with the Church or he never
can receive saving knowledge, as the gift of the Holy Spirit. But at the
same time teach your Church—make it understand—that the life is in the
body, and saving knowledge is in the body only, because the Holy Spirit
works through the mediation of the body. The individual can do nothing,
the responsibility is entirely on the Church. Not because you put it there,
but because it, in the plan of God, rests on the body of Christ, the Church,
as the Holy Spirit was given to the Church.

When your seeker and your Church both see that you really mean what
you say, things will begin to look different for the Muslim convert in the
Church. Do not think I mean that everything will be rosy red; I don’t. But
there will be a solid basis on which to work in trying to arrive at readjust-
ments, for all three sides will recognise the necessity of the relationship.

20. Now let us take the other parallel line—the missionary insists that
the seeker must have a personal experience of our Lord before he dares
recommend him for baptism. It must not be ‘all head and no heart’. At least
that is how it is put. What they mean to say is that intellectualism, in itself,
can never lead to Christianity or be Christianity. You need both head and
heart. In paragraph 19 the argument was that head (that is, general)
knowledge is not what you need, but life in the context of the Church (that
is, saving knowledge). In this paragraph you are going to see also that heart
knowledge is not what you need but—again—Iife in the body of Christ.

Long before the seeker is ever really brought into the fellowship of the
Church, the missionary usually teaches him by word and example that
spirituality is a must. But everyone has a right to ask: How can a seeker
have any genuine Christian spiritual experience outside of the Church?
Christ is the head of the body, and through the body all the blessings and
gifts of God are mediated, then just what is that ‘personal experience’ of
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the seeker who is still outside in every way? You may not like this, but
truth is truth: A spirituality that is independent of the body of Christ may
be genuine enough as a psychological phenomenon, but it is pseudo-
spirituality in relation to Christianity. Let us not deny that as the genuine
seeker begins to see Truth in the light of God’s light, his emotions in all
probability will be stirred. He would be a cold fish if that did not happen. It
is psychologically natural. However, if he has been taught correctly, the
decisive culmination of his first true Christian spiritual experience will be
his partaking of the Sacrament of baptism. For through faith and by the
means of baptism he becomes a member of the body of Christ.

By hearing the Word, and through the gift of knowability given by the
Holy Spirit, the seeker is given faith to believe that in baptism the fact that
God has claimed His own is verified and established. In baptism therefore
he will see the heavens opened and the faithfulness and the love of God
will be revealed to him as genuine spiritual experience. In baptism he will
know that the Holy Spirit, through the agency of the Word, has been
drawing him, convicting him of sin and bringing him to the Cross, and in
baptism the old man is buried and all things become new, for now he is a
new creation in Christ, that is, in Corpus Christi.

21. But the possibility of this genuine experience presupposes correct
teaching. It presupposes that the seeker knows what baptism is, and
through which agency it is mediated, that is, the Church, the body of
Christ. The emphasis of Reformation theology on the necessity of faith as a
prerequisite for partaking of the Sacraments is largely misunderstood in
our generation. The Roman doctrine, with its hocus-pocus, logically con-
cluded that the Sacraments were able to do what they signify, whether one
had faith or not. One might illustrate the point by saying if a person swal-
lowed a strong sleeping draught it would make him drowsy and sleepy—
whether he believed that it would or not. The Reformers held that the
Sacraments give what they signify only when accepted through faith. In
our day that statement is supposed to indicate that only when a person
already believes he is a Christian, is a child of God, is he then eligible for
the next step, that is, baptism. The Reformers would say, ‘No. The faith of
the outsider is that he has faith to believe that through the Sacrament of
baptism he will become a child of God, verified and established.’

22. So again we are back where we started: Get your raw recruit into
contact with the Church at once. Make him understand that God’s new
covenant through Christ is with the CHURCH, and that if he would live at
all, it can only be in the body and by means of the body. In all probability



THE MUSLIM CONVERT IN THE CHURCH 125

he will not like it that way. As a Muslim, his religion is his own, and it is
going to take patience and wisdom to make him understand this idea of a
corporate religious life. There are obvious reasons for this. First of all, fear;
fear of his own crowd, the congregation, fear of readjusting his life.
Remember, in the East, people are not expected or taught to think and act
on their own initiative. Whatever amount of personal thinking there is, is
due to Western influence. It is therefore an understandable fear which
makes him shirk from throwing in his lot with the congregation. And
added to that lack of understanding, the necessity of it. Islam says: there is
a book and a prophet; between them they show you the way to God and to
heaven. So get on with it. Undoubtedly the book and the prophet did regu-
late man’s life in relation to his environment, but there is no inner necessity
in it. For example: in one country you are told to drive on the right side of
the road, in another country on the left. That regulates your driving in
whatever country you happen to be, but there is no real reason why you
should drive on either this or that side of the road. Likewise when Islam
regulates the lives of Muslims it simply legislates that this or that must be
done. If Allah had wished it, something entirely different would have done
just as well. But nowhere in Islam is the ‘communion of the saints’ a con-
dition of Islamic life, in the sense that there is an inner necessity which
demands it. And finally, spirituality which is non-Christian has always
striven against the bondage of fellowship. All real mysticism and all real
natural spirituality lives in isolation. It cannot be tied down to anything.
Christian spirituality, on the other hand, is definitely tied down to water,
bread and wine in the context of the Word preached and heard. Real spiri-
tual experience of God in Christ is in the body of Christ, and mediated by
the body of Christ through the Word preached and heard, together with the
Sacraments administered and received.

23. Let us make this a little clearer. When the Roman Church got the
wrong slant on the three elements, that is, water, bread and wine, they
developed what we call a doctrine of magic, as mentioned in paragraph 21.
The Reformers broke away—not from the basic position of the water,
bread and wine, but from the teaching of ex opera operato, that is, from the
teaching of magic. This can be clearly seen from the fact that in
the early days of the Reformation no pastor was allowed ordinarily to
administer the Sacraments without also preaching, the idea being that the
Sacraments were an act proclaiming the same things which the Word
preached was proclaiming. The two were necessary to each other so that
the Sacraments could be received in faith, not as magic. And only in vital
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dependence upon this set-up is all true Christian experience to be found. It
simply means that Christian spirituality depends upon a corporate and an
inter-dependent fellowship.

If your seeker revolts against this spirituality, he does not have a hope
of ever becoming a Christian, regardless of how spiritual he may be in the
missionary’s house.

24. But you are not going to have trouble with your convert only. You
may even have trouble with your own conscience, in that you feel it would
be the quickest way of killing the spire of interest in the seeker to turn him
over to the Church on the spot. I have had both foreigners and national
Christians tell me that. Probably you are right. Their way of doing it is
quick; yours is long-drawn-out and painful. They can kill his interest in
weeks, whereas you may be years about it. If you doubt what I say, ask any
senior missionary who has been interested in trying to get converts! And
you will find he or she has a large cupboard full of skeletons. One sad
disappointment after the other. So there you are. And the answer is, for
better or for worse: There is no other way but the Church. When you read
what St Paul had to write to the Corinthians, you rather guess that their
morals were not as pure as could be desired. Again, when you read what he
has to say to the Galatians, you know their conception of grace was about
as faulty as it could be. And when you read in the first few chapters of
Revelation about the state of affairs in the Churches named there—well,
there you are. And yet it was just these churches that absorbed all new
converts. None of the Apostles had compound Christians. Either the
Church or nothing.

25. Remember one thing. Your Church, your congregation on
the spot, can be fed on pep talks about spirituality, individualistic experi-
ence and a superficial moralism. It must know something about the
essential nature of the Church as Corpus Christi, the body of Christ. The
Sacraments should not be received as something semi-magical. Just as you
will have to work with patience and wisdom to get your seeker to
understand, so likewise you will need the same virtues to get it across to
the Church.

26. Let us end this way. If the Muslim convert is ever going to be a
living, stable Christian, a member of the body of Christ, you have need of
an entirely different kind of faith. You need to believe that the Church on
the spot, in spite of all its failings, is the body of Christ, and given fair
teaching and guidance it will function as the body of the Church. Then you
need to believe that it is your bounden duty to turn your raw recruit
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over to that Church. He must know why, of course, but having been told
why, if he still refuses, you can do nothing more for him. And finally, you
have to have faith to believe that even if the Church fails once, twice or a
dozen times, in the end, its failures will not be so many or so dismal or so
disappointing as the failures of missionaries throughout the years.

QUESTIONS

1. What should the relationship of the inquirer and convert be to (a) the
individual worker, and (b) the Church?

2. What is meant by saying that salvation, saving knowledge is found
inside the Church?

3. ‘Either the Church—or nothing’ (paragraph 24). Discuss.



SECTION THREE

JUST WHERE DOES YOUR
CHRISTIAN LIVING FIT IN?



CHAPTER 11

Collective and Individual
Responsibility—I

1. In this book we are working exclusively on the practical approach to
Muslims. Already in the second chapter, on the subject of ‘Means’, the
point was brought out that you, the Christian, are God’s means. You have a
life to live, and you want it to be a Christian life. Bishop Debilius of East
Germany said once: ‘It is not easy to be a Christian’. Life is extremely
complicated in our generation, so much so that no one can be 100% sure
that he really is living a Christian life, that is, a life that would please our
Lord. There is also in our day a tendency in many quarters to over-
emphasise ‘Christian living’, without really telling us what is meant by that
expression. One often gets the impression that people are thinking of a sort
of Boy Scout’s or Girl Guide’s moral code of doing good deeds, smiling
and keeping your chin up in trouble. These are unquestionably good
qualities, but Christian living is not as easy as all that.

2. Christian living is difficult to understand, as well as practise, pri-
marily because we are living in two ages at one time. We are living in the
age of what is known as ‘the natural order’, the age of fulfilment, the age
of this world. But we are also living in the age of expectancy, of hope,
awaiting the liberty of the sons of God (Rom. 8:18-26). Our citizenship is
here on earth, but it is also in heaven. We belong also to ‘the redeemed
order’.

3. You may have studied Islamic theology and history, and you may
know all the answers to the Muslims’ objections to Christianity, and
you may wear your fingernails down to the roots doing good deeds for
Muslims, but unless you are living in two ages simultaneously, you are not
living a Christian life. The Muslim will not understand this; he will
probably stumble at it; he will unquestionably be offended when you
explain it—and yet no other way is open to you. That is why this and the
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following three chapters are so extremely important in any effort to
approach the Muslim with the Gospel.

4. The person who writes or speaks along the line developed in the next
four chapters will certainly have the epithet ‘Quietist’ hurled at him with
considerable force by his opponents and critics. A quietist, as you probably
know, is a person whose theology is built up around the idea that he cannot
really do anything to better conditions in this ‘vile world’ and therefore
calmly accepts the status quo, and sits back and twiddles his thumbs,
waiting for the coming of the Kingdom of God.

5. These four chapters may lay themselves particularly wide open to
such criticism for they purposely concentrate almost entirely on the life of
the Christian inside the framework of the Church. Therefore, at the risk of
overcrowding this chapter and upsetting its sequence of thought, we must
at the very start, and extremely concisely, consider the position of the
Christian as regards the ‘natural order’. We should never forget that the
final answer to sin, corruption, and death is the Kingdom of God in its
coming consummation, and that the Kingdom of God will never be con-
summated through man’s efforts.

6. Man belongs to the ‘natural order’. As long as he lives, he lives with
fellow beings in this natural order. And in spite of sin, corruption
and death this natural order belongs to God. God has not forsaken the
world; He has not, so to speak, given it over to the devil. Therefore every
Christian with the least bit of insight into the tension of Christianity is alert
to help make the natural order as good, clean, fair and beautiful as possible
—within the limitations of sinful, finite man. Christians the world over
help to dethrone kings, change governments, fight wars, vote for humane
laws to make life more worth living inside the natural order, not only for
themselves but more especially for the underprivileged. The Christian not
only feels co-responsible with all the others in his country but he also
experiences an inward compulsion or urge, precisely because he is a
Christian.

7. Just because of this inward urge the Christian is constantly in danger
of making two grave mistakes:

(a) In his enthusiasm he forgets that he and all other fellow men are
limited by their own sinful and finite state. He, therefore, goes to work
building a Tower of Babel really believing it will reach to heaven. In doing
so he is playing right into the hands of both Communists and Muslims, for
that is precisely what they are doing. The Muslims and Communists do not
believe in a redeemed order, but only that the natural order needs to be
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reformed, re-educated, re-vivified, and built up, and the result will be
heaven on earth. What we see then is a straightforward race of three
groups, each building its own Tower of Babel! When so many otherwise
reliable oriental Christians in China and India have gone over to the
Communists, it is obvious what the reason is; they see the possibility of
getting the communistic tower built long before the ‘Christian’ tower is
really underway.

(b) The other grave danger is that the Christian making these efforts is
always clamouring for the backing of the ‘Church’. He wants official or
semi-official ex-cathedra pronouncements from Churches, mission socie-
ties, or other groups, to the effect that his way is the Christian way of liv-
ing. That simply cannot be done. The ‘red” Dean may say one thing, Dean
Inge something else, and the Archbishop still something else. But in the
natural order, their words are just their own. For example, no Dean, Bishop
or Archbishop would get up in Parliament and say that the Church of
England’s position as regards the nationalisation of steel, railroads or
medicine is such and such! In the natural order every Christian must carry
his own responsibility, use his own imagination, and do what he thinks is
right. It is not much over a hundred years ago that certain Bishops of
England fought against humanising the penal laws, because they thought it
would cause a deterioration of law and order in society.

8. In short, inside the natural order—in the home, the community, the
trade union, the political party, the club, the nation—the Christian will do
all he can logically to make life worth living while he is waiting for the
great consummation. But he must never forget his own sinful and finite
state that limits his most sublime efforts, so that they can never be iden-
tified with God’s work, and he must never try to push his Church or
Christian organisation into a corner so that it will label his special effort as
Christian in contradistinction to the efforts others may make in another
direction.

9. This point was brought out clearly in the chapter on politics. What
was said there about the Christian in politics can in principle be applied to
the whole realm of the natural order.

10. We can now get on with the first two chapters in this group, namely,
what in our Christian living is our collective responsibility and what is our
individual responsibility?

Now, we are talking about the Church. Please remember that. You—
quite apart from the natural order, that is, quite apart from affiliation with
family, political party, social group, trade union, etc.—are a member of
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the body of Christ. Being a member of the body of Christ always means
being a member of some particular organised group of Christians, that is,
the visible Church. In this connection you will find group responsibility
and individual responsibility. That is what we want to think about now.

11. That which happens contemporaneously has to be taken consecu-
tively when we want to think about it. So, although our collective and
individual responsibilities are always both present together, we have to
take them separately in order to discuss them. But I have tried to indicate
the fact of contemporaneousness by making this and the following chapter
two parts of one whole rather than two separate chapters.

12. Let us first of all get a picture of the New Testament way of life
before our minds. The New Testament community was welded together by
communion, that is, a sense of belonging and being bound to one another.
The kerygma of the Apostles was such that the acceptance of it brought a
person naturally not only into communion with others who had accepted
the same kerygma, but also into a community with them. Baptism always
involved entry into a community—the community of believers. The reason
for this communion-community lay in its peculiar teaching. That teaching
said that the Kingdom of God had come—not in its consummation, but as a
promise, a hope, and a salvation, and therefore as a new way of life. This
new Faith is called ‘The Way’ several times in the New Testament.
However much believers (or shall we use the ordinary New Testament
word—saints?) had to live in this world, they were not of this world, they
no longer belonged to the old ‘age’, the ‘times of ignorance’, the ‘world’.
They were a ‘new creation’ belonging to the new ‘age’, the age of the
Kingdom of God. They were therefore awaiting the consummation, the
coming of a ‘new heaven and a new earth’. This basic attitude of waiting
did NOT mean quietism or defeatism. They were a peculiar people,
zealous for good works (see what St Paul writes to Titus in 2:11-14).

13. There were two peculiar teachings in this community of saints, that
is, believers:

(a) Relationship to God was reached only through the interwoven
relationship of this community of saints, and this interwoven relationship
of saints was only reached through relationship with God in Christ. This
relationship was not understood as something parabolic or theoretical, but
as a very living reality common to the experience of all Christian believers.
That is why the picture used and accepted most widely in the Church is
that of the body and the Head. Without the Head the body is not a body,
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and unless you are a member of the body the Head is not your Head. This
was reality and therefore the communion of saints became the community
of saints.

(b) The second peculiar teaching of this community of saints was that,
although they lived in this world and therefore individually were respons-
ible citizens of the state in which they lived, yet in their community as
saints the powers of the Kingdom of God were already functioning. Not as
they will be in the consummation, but as a foretaste, an earnest, a promise.
This is seen clearly in the belief that all the necessary functions of this
community of saints were accepted NOT as natural gifts, but as gifts of
grace, spiritual gifts, dispensed by the Holy Spirit. Whether or not these
gifts coincided with natural gifts is beside the point. In the interwoven
relationship of the saints each function is a spiritual gift, received and
accepted from God. This interdependence, with God-given gifts of
responsibility and in interwoven relationship, is called love. In the New
Testament love is not merely emotion, not merely duty, but a relationship
that fosters sober emotion and responsibility.

14. These two peculiarities, namely that interwoven relationship which
created not only communion but community, and the dependence on the
power of the Kingdom of God (which had come, and yet was to come),
produced at the very start an effort to establish a ‘communistic’ society, in
which all men had all things in common. Had this effort succeeded it
would have been fatal for the Christian faith, for it would have lulled the
saints into the illusion that they were no longer in the world, for which they
are, in reality, jointly responsible. Regardless of how often the experiment
has been made it always ends in failure, for a community of that kind, if it
shirks its responsibility for this world, is living in a fool’s paradise.

15. Since that first communistic life broke up in failure some people
suppose that this first peculiar teaching of the saints was wrong. They say
that since that communistic life failed it is obvious that communion does
not necessarily entail community. Nothing could be further from the truth.
What actually happened was a readjustment that made community more
realistic, more sober, more in keeping with the fact that this heavenly com-
munity was still in the world. The collective life—and here please note that
collective has been emphasised—the collective life of the community of
saints came to consist of (i) proclamation; (ii) teaching; (ii1) worship; and
(iv) diaconate. All four functions were gifts of grace, charismata, given by
the Holy Spirit inside this community.
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16. Now let us look closely at these four functions. We see immediately
that one of them, namely proclamation, is in a class by itself.
The community of saints claims that in proclamation it is speaking the
Word of God. Not as though it had power over the Word of God, to speak
it or be silent about it, but in an atmosphere of hope and expectancy it
proclaims the once-for-all given Word, the kerygma, believing that in the
‘proclamation-word’ the very Word of God will become living. This it
does and believes and expects and hopes because it has a special commis-
sion to do so.

17. Here is another vital point. This community of saints in its inter-
woven relationship of communion, as a group—that is, collectively—
makes contact with ‘the world’ at this one point, namely, at proclamation.
Even with regard to the teaching of seekers it can be said that through pro-
clamation they have already been brought into a preliminary relationship to
the community. The saints, collectively, as the Corpus Christi, as the
communion-community, had no other point of contact with the ‘world’. I
think that historically no objection can be made to this statement. Whether
we like it or not, there it is.

18. The other three functions of this interwoven relationship were, in a
manner of speaking, the community’s answer to God, its reaction on hear-
ing the proclamation. Teaching, as a spiritual gift of grace, was an effort of
the community to prepare children, adults and seekers better and more
perfectly to hear and understand God’s Word when proclaimed. The lit-
urgical service—worship, praise, singing and praying—was the saints’
adoration and thanksgiving for the Word of God proclaimed and accepted
in faith. The diaconate—that is, the deliberate premeditated, organised
service in the practical things of life on earth for the ‘least of these’, the
brethren of Christ, and therefore their own brethren—was the concrete
obedience to the Word of God proclaimed. Although the ordered life and
worship of the Church had great influence on people outside, yet obviously
none of these things was directed towards the world.

19. Let us go a little deeper into the question of the diaconate, for con-
fusion is apt to arise at this point. In the Greek New Testament there are
five words used to denote service or a servant. One of these is only used
once, another four times, and a third only to indicate a certain type of
minor official. Two words remain: doulos and diakonos.

20. The word doulos is the one used most. It comes from a word
meaning ‘to bind’. A doulos is then a bond-servant. The antithesis of the
word is kurios, that is, lord. A lord is an owner. And when it is a human
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being he owns, then this man is his doulos. For example, where Jesus in
the parables speaks of lord and servants, it is the word doulos He uses.

The word has this deep and strong meaning that, quite apart from what
the servant at any given moment is doing, he is always so related to the one
who owns him that his lord rules over him completely. Therefore when the
disciples speak of themselves as the servants of Jesus Christ or of God, this
word is almost invariably used because it expresses their peculiar
relationship to God, rather than the service with which they are for the
present occupied.

21. This word is first of all used in the New Testament for slave, pure
and simple. They are to serve in their bonds to their God (Eph. 6:6). If the
lord unjustly gives them a beating, they must accept that also (I Pet. 2:18—
20). If the owner is a Christian, the slave is to try even harder to serve him
well and not try to escape the responsibility attached to his slavery (I Tim.
6:1-2). The one who is free should not let himself be bound (as he is bound
to Christ), and the one who is bound should not use his Christianity to
become free (as he is free in Christ: I Cor. 7:20-22). They were hard men,
those Apostles. For although St Paul qualifies his statement about slavery
by saying that if the opportunity arose a slave should not scorn to take his
freedom, still, none of the Apostles would allow Christianity to be used as
an excuse either for social upheaval or social stabilisation. Strangely
enough the universality of Christianity showed itself in this very thing, that
at that time the slave and the slave-owner both could accept it without their
social relationship being necessarily dissolved or disturbed.

22. Now the question may be asked: Is there any derivation of the word
doulos used in the New Testament conveying the same meaning as our
modern term ‘Christian service’? At the time when the disciples quarrelled
as to who should be the greatest among them, Jesus called them to Him
and spoke to them about it. In St Matthew the word ‘slave’ is used;
‘whosoever would be first among you shall be your bondservant’—that is,
‘slave’. In the other two Gospel accounts the word ‘servant’ is used. But
according to St Matthew the meaning is that he is to consider himself the
bondservant of the brethren, one the brethren rules over. Here it is worth
noting that in all three Gospel accounts Jesus starts His warning by
pointing out conditions outside their own circle in order to indicate by
contrast what they should be like within the community. ‘The kings of the
Gentiles are lords over them . . . but let it not be so with you, but he who is
greater let him become like a servant . . .” (Luke 22:25-26).
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Therefore, Jesus is here solely concerned with establishing an inner rela-
tionship amongst the disciples; there is no talk at all of work among non-
Christians.

23. Then Paul uses the word in Galatians 5 where he says that they are
made free but that they are not to use their freedom as an occasion for the
flesh, but through love to serve one another. This is a play with words: free
yet bound. But there it is again: the inner relationship.

24. In its different forms this word is used about 166 times in the New
Testament. Only in one place is it used to express a Christian’s relation to a
non-Christian. In I Corinthians 9 Paul says that though he is free he has
made himself a bondservant of all, so as to win the more. Even if he had
stopped here, his whole life and work would prove what the words meant,
but he continues and explains wherein the service consists, namely for the
Jews he has become a Jew, for those without the law as one without law,
and for the weak, weak. He has become all for all, that he might save
some. Compare this with our Lord’s saying, that the Son of Man came to
seek and to save that which was lost.

25. St Paul feels himself compelled to make himself familiar with the
conditions of others in the ‘natural order’ so as rightly to be able to touch
them with the Evangel. Instead of trying to change the natural order, he
submits himself to their circumstances to give them the Evangel just where
they are.

In short, the word doulos is nowhere used in the New Testament to
express a bond between the Christian and the non-Christian in any form of
ethical or cultural service.

26. Then comes the word diakonos, from which the English word
‘deacon’ is derived. When the distribution in the first communal congre-
gation became disorderly, the Apostles said that they could not leave their
own work to serve at the tables. Therefore some men were appointed to
this service. The word is often used in this way to mean servants or
helpers.

Although the word ‘deacon’, like the word ‘bishop’, has been taking on
new meaning in some sections of the Church, yet the idea of having certain
people appointed in the congregation to serve the interests of
its members started in the New Testament Church, and has been carried on
in various ways ever since. Our point is that this service was exclusively
inside the Church community. It is quite impossible to show that the
Apostles or the first Christians felt it was their responsibility to organise or
appoint servants or helpers for the pagans outside.
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27. Then comes the form of the word that indicates readiness to serve.
In Hebrews 6 it is written that God is not unrighteous that He should forget
that they had ministered to the saints. This word comes a few times also in
the Epistles to the Corinthians, always emphatically reciprocative to each
other, to the saints. One congregation is also ready to help another that
needs help.

28. Then there is still another way in which this word diakonos is used.
Jesus says that He has not come to accept service, but to serve and to give
His life as a ransom. The proclamation of the Evangel and the witnessing
to the truth are also spoken of as service. St Paul speaks about the service
of reconciliation.

In short, there are (rightly enough) many exhortations in the New
Testament to organised Church service, but emphatically inside the
Christian community. It is only when the word is used for the preaching of
the Gospel that there is any mention of the non-Christians.

Try in any way you like, you cannot get round this historical fact that
organised Christian service in the New Testament Church was for the
Church. The statement does not contradict or exclude the teaching of the
Church that every Christian individually should consider his vocation a call
from God, and that his work should therefore be an expression of his
Christian faith.

29. There are those both at home and on the mission field who maintain
that the New Testament picture has nothing to say to us today; we live in a
world entirely different from the one they lived in. Therefore we have to
solve our own problems in our own way just as they solved theirs. These
people are—whether they like it or not—new prophets and new apostles;
they are founders of a new church. The Church to which we belong knows
itself to be tied down to the witness and the attestation
of those prophets and Apostles who have come to us in the canon of Holy
Scripture. We are therefore free to choose only what these particular
prophets and Apostles bear witness to and attest.

30. Now if we have the idea of this compact communion-community in
our mind’s eye, we can easily understand two very important thoughts:

(a) When the kerygma is proclaimed it draws and calls men out of the
old order; this it does because the content of the kerygma is such that
any genuine acceptance of it automatically puts him who has accepted it
into a new community. This change would be simple and straightforward if
entrance into the new community was correlate with an exodus from the
old community of the natural order. This, however, is not so and tension
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therefore arises. The very existence of this community, called the Church,
is a witness to the fact that although the Kingdom of God has come, yet it
also will come. Based on the contents of the kerygma no other explanation
of the community is possible. It can be clearly seen that proclamation and
the existence of this communion-community are clearly related to each
other.

(b) The moment a man belongs both to the natural order and to the
redeemed order—the new community, that is, the Church—a tension
arises. The ‘American way of life’ is no longer for the American the
‘Christian way of life’; the social democracy of free European states is no
longer identical with Christianity for the European. The much-advertised
‘spiritual’ way of life of the Indian is no longer confused with Christian
spirituality by the Indian. These—as well as all others—belong to the
natural order. They indicate, therefore, man’s efforts to give life a worth-
while significance. So while the Christian as a responsible member of the
natural order does all he can to help right wrongs, yet he knows that not
one of these man-made efforts is the final answer. He knows it because the
new community, the Church to which he is related, is constantly pro-
claiming the Kingdom of God as the final and absolute answer. So his
efforts in the natural order do not have the significance that those same
efforts have coming from a non-Christian. In other words all social service
in the natural order done by Christians is simply an interim effort, while his
basic attitude towards life is hope and expectation. His hope is to God: his
expectation is ‘a new heaven and a new earth’, in which no sin or unclean
thing will be found.

31. Now let us take a look at Missions to Muslims. (What others are
doing does not interest us here.) What do we see?

(a) First of all an attitude and atmosphere of accomplishment. While it
is right for us within the Church to praise God for what He has done
through the ages, yet that does not change the fact that we have set out
to do too many things. We have put Christians, Muslims and Hindus
to work carrying out our programmes, and then we congratulate ourselves
on our achievements, as though they were the work of God. The attitude of
hope and expectation previously has been practically non-existent, or
found among fanatics and some sects who caricature these Christian
virtues out of all recognition. When hope and expectation of the coming
Kingdom are gone, Christian living is no longer genuinely Christian. Then
the Muslim sees in the Christian only what he sees in himself and all
others.
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(b) We also see that the contact with the Muslim world is not primarily
at the point of proclamation, but overwhelmingly at the point of social
service. Therefore Missions today are tied up in unholy alliances with
governments, non-Christian humanitarian organisations and non-Christian
individual donors of money and help. (Think only of the government
subsidies and of the number of non-Christians on the staffs of Mission
institutions!)

(c) Then there is also a tremendous emphasis on the development
of Christian leadership, although the New Testament community knew
nothing of any ‘leader’ but the Holy Spirit who gave gifts of grace to indi-
viduals, so that they could be honest-to-goodness servants of the Christian
community. Our Lord said the world would know we were His followers
because we love one another (John 13:35) and serve one another (John
13:14). I am sure you will admit that the Muslim does not see this phase of
Christian living to any appreciable extent.

32. However, do not make the mistake of thinking that the gulf that now
exists between the Christian Church as such and the communion-
community of the Apostolic age is there through wilful choice of some-
thing else, something new. On the contrary, it has come about through
infiltration. Infiltration was one of the devil’s tricks long before the Nazis,
the Japanese, and the Communists caught onto it. A number of factors are
involved. I can only mention one here: Humanism. Two others, capitalism
and state welfare work, will be mentioned in the following chapter.

33. Let us not look down our noses at the humanist. Lots of people are
inclined to do so when hard-pressed for an explanation of how the non-
Christian humanitarian’s effort in fighting disease, disaster, and poverty
really is different from the efforts of Missionary societies. Humanism (the
philosophy of the non-Christian humanitarian) does—in contradistinction
from crass materialism and the ungodly squabble for power we see on all
sides—help to make life on this globe worth living. The humanist has faith
in a noble idea, and he willingly works, suffers, and makes sacrifices for it.
There is much to commend Humanism in the natural order, but in its
outward form there is so much in the teaching and vocabulary of
Humanism that can be confused with outward forms of Christianity that it
can and does become a real danger to the Church.

34. We should therefore take a closer look at it. There are three main
points common to all humanistic teaching, namely, (a) the sacredness of
mankind; (b) goodness in mankind; and (c) the freedom of mankind. Here
follows a short resumé of each:
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(a) The sacredness of mankind. Even in the days of Stoicism you
find the sentence: Mankind is sacred to mankind. The Greeks, of course,
understood that proposition in a very limited sense, applicable only to
the elite. The humanist of that day could be, and often was, a slave owner.
In our day the sacredness of mankind is understood as being universal.
When personality is considered universally sacred the criterion is not an
outward one, but something of eternal value which challenges men to
accept and obey its dictates. For example, there is no doubt that in medi-
cine the slogan ‘life is sacred’ was, until our generation at least, accepted
by all. The doctor was always on the side of ‘life’, regardless of how
damaged, poor or useless it appeared to be. In other words, for the
humanist the fact that ‘life is sacred’ always means he must do something
about it. Just as the doctor is on the side of life, so the humanist is also
ready to fight and work for ‘life’, regardless of how impractical it may
seem.

(b) The second point is goodness in mankind. Humanism, like
Christianity, makes no pretence of having a legalistic code. There is some-
thing deeper, more permanent, something unpremeditated. For example, a
man whose actions are egoistic, with no regard nor respect for others, can
never be a humanist. Man’s conscience is bound to a lofty ideal, and he is
duty-bound to relate his actions to his conscience. Humanism does not
dictate the ideal, for it postulates a potency in mankind which spontane-
ously shows men the right ideal. In short, Humanism teaches that man is
duty-bound to that which is ‘good’, and that he intuitively knows what is
good.

(c) Finally, there is the teaching of the freedom of mankind. This should
not be understood as libertinism or capriciousness, nor yet a theory of ‘live
and let live’. Humanism teaches that man has responsibility, and having
responsibility he naturally must be free to accept that responsibility.
Humanism therefore struggles against every kind of bondage: physical,
political, economical and social.

All this, of course, is the intention of Humanism, not always its practice;
for humanists, like all others, often fall short of their goal.

35. Naturally a man who believes in the sacredness of personality (to
use a modern phrase), who believes mankind knows goodness and has
a conscience that binds him to it, and who believes that it is every man’s
right to be free, in order to carry his full responsibility, will want to do
something about it. And there certainly is scope enough in the world for
men of that faith! Therefore we have the great organisations like the Red
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Cross, the Nuffield, the Rockefeller and the Ford Foundations, and hun-
dreds of smaller ones, in which thousands of humanists are working for the
betterment of human life.

36. Who will deny that on almost every Mission field there is a great
confusion between Christianity and Humanism? The reason obviously
being that the actual teaching of Christianity has been eclipsed and
falsified in our Western Churches, to an appalling extent, by the teaching
of the Humanists. Although we claim to be children of the Reformation,
we are in fact, only too often followers of Erasmus, the Reformation
Humanist.

37. The one fundamental and vital difference between all Humanism
and Christianity is this: Humanism is basically man’s relationship to man;
Christianity is basically man’s interwoven relationship to God. This means
that in the final analysis the humanists set up man as against God. They
say: man—man; the Christians say: man—God.

38. Now let us see how this works out in our actual living. There are
very definite ways in which this difference can be seen (providing we have
eyes to see with):

(a) Humanism works on the assumption of accomplishment; whereas
Christianity works on the assumption of expectation.

This point is extremely important. The humanist, following his own
teaching, must believe that he is accomplishing something which in the
final analysis is of real importance. He is accomplishing the uplift and bet-
terment of mankind, and there is nothing else that can be done or expected.
This thought, dressed in pseudo-Christian garb, is expressed this way: the
Church is slowly but surely causing the uplift and betterment of mankind
which will result eventually in the Kingdom of God on earth. The com-
munity of saints in the New Testament worked on an entirely different
basis. The New Messianic Age had come with the coming of Christ. It had
NOT come as a consummation, but as a promise, a hope, a salvation. It
will come in its consummation when Christ returns. Therefore that com-
munity was a ‘peculiar people’ zealous to do good works. In other words,
the good works of this community had NOT the character of the absolute,
the final and only thing possible, nor were they ever regarded as means of
achieving that final hope. They worked because they had an expectation of
the final, the absolute, from God. They worked because they were co-
responsible under the Judgment of God, not because they hoped their
works had the character of finality or would help to achieve the finality of
God’s Kingdom. They worked because they were constrained to help the
needy, here and now.
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(b) Because of this attitude of expectation as against accomplishment,
the community in the New Testament differentiated sharply between itself
and the ‘world’. Collectively its contact with the world was either at the
point of proclamation or the results of this activity, bearing persecution or
teaching seekers. This was severely logical. For them the real, the absolute,
the final thing was awaited in its consummation. Therefore they as a
community could only do one thing for ‘the world’ that held any absolute
meaning, and that was to tell ‘the nations’ of this promise, this hope, this
salvation. The humanist, on the basis of his belief, knows no differenti-
ation. No caste, race, culture, or creed means anything to him in his effort
to accomplish the uplift and betterment of mankind.

(c) Among Humanists the development of leadership is essential. The
elite, the intelligentsia, those who really understand, are nature’s chosen
leaders to organise and help others in the effort to bring about the uplift
and betterment of mankind. In the New Testament community, leadership
in this sense is condemned. It would be an anomaly. There the powers
of the coming Age, the coming Kingdom, are already at work. It is the
Holy Spirit that dispenses gifts of grace, that makes individual efficient
servants. The cry is NOT for better leadership in the Church—that would
have been construed as blasphemy, as sin against the Holy Spirit—but for
a more serious and radical surrender of the idea of leadership as belonging
to ‘the nations’! And the servant-cum-leader ideal, found so often in politi-
cal propaganda as eyewash, and not infrequently copied in religious lit-
erature, is utterly impossible after our Lord Himself said that he who sits at
the table is greater than he who serves, but amongst you the servant is
greater (but not so great that he in due time earns the right to sit at the
table!). In other words, service (being told what to do, and getting on with
it) is not a stepping-stone to leadership; it is in itself greatness, in this
interwoven relationship.

39. Finally, let me say that if Humanism were a sect or a religion with
more or less definite forms, it would be easier to deal with it. But it, like
Pietism and Rationalism, is an infiltration, a pervasion, a permeation. It is
therefore both subtle and dangerous.

40. Let us sum up. You are living in a Muslim country. Inside the
natural order you should, as the Christian you are, work together with
Muslims and Christians to make that country a better place to live in. But
you, as a Christian, are also a member of the body of Christ, the Church.
Collectively, as a group, the Church’s contact with your country is at the
point of proclamation. It has to tell the people that all our efforts to make
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the nation a better place to live in are human, fallible, finite and, in the
final analysis, doomed. Simultaneously the Church as a group will worship
together, fill the teaching office, and organise the social service necessary
at any given time and place to conscientiously take care of its own flock.

41. That is the collective responsibility of the Church.

Whether you are a Pakistani, a Moroccan or a foreigner, try, if you dare, to
live the Christian life under this collective responsibility and explain it to
your seekers—and see what happens! Your life and your words together will
be a perfect polemic against Islam, both the modern and the conservative
kind.

42. In the next chapter we will take the individual responsibility of the
several members of the Church.

QUESTIONS

1. Distinguish between the natural and the redeemed order.

2. In the heading of paragraph 38 (a) explain the difference between the
terms ‘accomplishment’ and ‘expectation’ in relation to Humanism and
Christianity.

3. What is the collective responsibility of Christians to their country?



CHAPTER 12

Collective and Individual
Responsibility—II

1. In our last chapter we discussed the fact that in the New Testament
the overall picture of the Church was a community of saints with an inter-
woven relationship between each other and God in Christ. Then, the power
of the Kingdom of God, the consummation of which was awaited, was
already operative in this community through gifts of grace given by the
Holy Spirit. These gifts of grace came to be divided into four functions,
three of which were exclusively inside this interwoven relationship. The
fourth one, namely proclamation, although also inside the community, was
in reality the community’s point of contact with ‘the nations’, or with ‘the
world’. The community had a special commission to herald the good news
into all the world.

2. If Protestant Christianity followed this New Testament set-up in its
Muslim environment we would see these small communion-communities
(the ‘little flock’ of the New Testament) living its corporate life of ‘other-
worldliness’, waiting for and expecting the consummation, and proclaim-
ing the good news of the Gospel in its Muslim environment. At the same
time, through the gifts of grace, it would be responsible for the legitimate
needs of its own members. Wherever poverty made it impossible for it to
carry out its responsibilities for those who belong, other groups (for
example, Mission societies or other churches) would help financially. St
Paul did not hesitate to accept money from one Church to help another.

3. Supposing this were actually a fact, what would it mean to a Muslim?
From the proclamation as well as from the life of the community he would
understand that no Christian pretends to bring in a theocratic state, or the
Kingdom of God, as that is God’s act, in God’s own time. He would also
learn and see that being ‘a brother in Christ’ is something more than a
pious phrase; it is a reality. And he would know that if he
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were to hear and accept the warning of the Gospel ‘Repent and believe’ he
would be joining a communion-community, where he would have the feel-
ing of being bound to the others and therefore a feeling of security, as far
as such security is at all possible.

I challenge anyone to show that anything that has been done by all our
Western organisations could even begin to compete with this simple set-up
of the New Testament, as a vital and understandable witness in our Muslim
environments.

4. However, so far we have been talking about the collective, the group
work and life of the Christian Community. Now we must take up the
question of the individual person in this group, for when the concrete fact
of the saint-community has been created, a tension necessarily arises for
the saints of this community. For while their real, corporate life is hidden
in Christ, and therefore is NOT of this world, yet they are individually still
very much in this world, and in that sense, of this world. This doubleness
of the saint-community reflects the nature of its Creator, its Master. The
Incarnation meant that Christ was and was not man; that He was and was
not of this world. For He was something more than man, something more
than being of this world.

5. And just as the Church has had to strive to retain knowledge of the
tension, the ‘doubleness’ of Christ—on the one hand rejecting every effort
to make Christ not ‘of this world’, and on the other, to make Him only of
this world—so, with much less success, it has striven to keep this same
tension in the body of Christ. Church history shows us what happened. In
Europe, after Constantine’s conversion, the introduction of Christianity at
the highest levels resulted in the imposition of the new religion on all sub-
jects, although it was probably not considered an imposition. Even at the
time of the Reformation both sides thought it was the duty of a good
Christian ruler to punish heresy inside his borders. The Reformers taught
that the Church had no power other than that inherent in the Word
preached; but at the same time they expected the State to prevent any
teaching of heresy, and of course they taught the State how to differentiate
between truth and heresy. Thus Church and State became one, differing
only from the Roman set-up in that the functions were divided between
priest and civil officer. All this happened, of course, on the historical
background that all in the country were baptised Christians, that is, that the
boundaries of the nation and the Church were identical. Likewise when the
Pilgrim Fathers could no longer tolerate the tyranny of the State in matters
of religion, they left England for the wild shores of America, there to set
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up freedom of worship—for Puritans. Had they succeeded, the boundaries
of the State and those of religion (this time Puritanism) would have been
just as identical in America as those in Europe. It was only when Roger
Williams built his little colony on Rhode Island that the State again became
secular.

6. We must therefore realise that whatever the conditions are in Europe
and America, they are historical developments, belonging to those coun-
tries. The Christian Community can never hope to make those conditions
as they now are into an ideal that should be transplanted to the Christian
Community in its Muslim environment. Here we have conditions which
closely resemble the original New Testament situation. Christians—both
foreign and national-—have been unspeakably slow in realising this fact.

7. In the meantime you and I and untold numbers of other saints, who
belong to the interwoven relationship of that community which is awaiting
and expecting God’s final answer to sin, are living in this Muslim environ-
ment. We belong also to a family, a tribe, a nation, a labour union, a club, a
cultural society, a political party, in which there are Muslims all around us.
Naturally the question then arises: In this individual, personal relationship,
what points of contact do the saints have with the world? One of these
points of contact, namely witnessing, we discussed in the chapter
‘Preaching, Teaching and Witnessing’. There we emphasised the fact that
witnessing was not (like preaching and teaching) a gift of grace, but a uni-
versal obligation for all in the Christian community. Witnessing is first of
all the act of ‘belonging’; the act of ‘living’ inside the concrete fact, that is,
the community that has been created through the agency of proclamation.
The witness of one’s life is vital when it shows itself as being identified
with the otherness of the saint-community, in partaking of the sacraments,
in joining in its worship, in accepting responsibility for every phase of
intracommunion service. This is the primary and necessary witness of
our ‘life’—as individuals. Thereupon follows the witnessing by word of
mouth, the confessing of the faith, which once for all was delivered to the
saints. This witness is given not only to the positive question: Are you a
believer? It is also given (and perhaps more often) in your answer to
questions that arise in every sphere of life. For example (see chapter 4 on
Politics), the man who refuses to join a political party that carries a
religious tag, and explains why, is testifying indirectly (or directly) to the
otherness, the uniqueness of the faith delivered once for all. Likewise the
man who refuses to accept either an optimistic or a pessimistic view of man-
kind, and tells why, is witnessing about the faith of the saint-community
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in the revelation of Christ as the ultimate answer to the finiteness and evil
of mankind. Thus in every sphere of life the amir and the faqir, the wise
and the foolish, the good and the indifferent, that is, every individual saint,
is contacting the world at this particular point of witnessing. And no
organisation, no official Church, no pronouncement by any group of
clergymen, can relieve any single person of this responsibility.

8. The second point of contact the individual saint has with the world is
expressed clearly in the New Testament with these words: ‘Thou shalt love
thy neighbour as thyself’.

9. At the beginning of the previous chapter I touched on the relationship
of the Christian to all those within the natural order. When Christians
throughout the centuries have fought against tyranny, against the exploi-
tation of child labour, have worked for the abolition of slavery, and the
control of rapacious capitalists, when they in a thousand and one ways
have fought, worked and sacrificed to make life more livable for different
kinds and sorts of people quite regardless of their colour, caste, or creed, I
think you will find that in the majority of cases they found their motive for
doing so in the command that our Lord gave us to love our neighbour as
ourselves.

10. However, in so far as these efforts are Christian (and not merely
humanistic) they are the efforts of individuals; that is, they are not an
organised group-effort of the Church. These efforts do not and cannot have
Church backing. All loose talk in Protestant circles about the duty of the
Church to outlaw war, to fight all kinds of social injustice, to agitate for
better laws, to provide help and relief for needy non-Christians, to do this,
that, and a thousand other things, is simply nonsense. In Roman circles, in
so far as the Church is thought of as a theocratic state, it can be and is a
civic organisation, helping (or working against) other civic organisations.
But in this sense there is no Protestant Church, nor is there any New
Testament Church, and therefore it cannot have dominion over secular
education, the press, the administration, the arts, jurisprudence, politics or
any other aspect of civic, that is, secular life.

11. Nothing could be clearer than the fact that this command to
love your neighbour demands individual responsibility. This individual
responsibility is of a twofold nature. First of all you, the individual saint,
are responsible to do something about it, whatever it is, in the situation in
which you find yourself. And secondly you are responsible for what you
do about it. You may join a civic group or a group of Christians that
agitates for better laws; you may join a club for the spread of culture; you
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may get together with others in a struggle against ignorance and disease;
you may start a badminton or tennis organisation to help develop sport and
gymnastics. Whatever it is, you, the individual, are doing what you think is
right in the situation in which you find yourself. In a Muslim land these
organisations may be full of Muslims and others. You are there amongst
them, however, as an individual Christian on your own responsibility.

No one can codify the law of love. Get that straight.

12. However, even though we acknowledge that in some cases the
individual Christian might be justified in believing that he honestly was
making an effort to love his neighbour by joining in with non-Christians to
help make life more livable for others, yet there can be no doubt whatso-
ever that primarily the law of love was meant for the individual Christian
in his purely personal relationship to the needy on his doorstep. Let us look
at the command in its original setting.

A theologian wants to see if our Lord knows what He is talking about,
so he puts the question: What shall I do to inherit eternal life? The correct
answer is epitomised in this double command to love God and your neigh-
bour. This way of saying it was not new, not startling. The theologian does
not argue about that answer. Theoretically he knows perfectly well that he
should live in an ‘I-thou’ relationship both to God and to his neighbour. No
man can love either God or his neighbour by proxy, for love is an ‘I-thou’
relationship. The theologian was, happily for him, never tempted (like we
are) to let some very good humanistic welfare organisation break up this
relationship between ‘I’ and ‘thou’. He only wanted a definition of ‘thou’
in so far as it relates to man. “Who is my neighbour?’

13. English speaking people (and as a result, many of those who have
their translations of the New Testament done primarily by English speak-
ing people) have lost the force of the Greek word plesion that has been
translated as ‘neighbour’. Neighbour means a nigh-dweller, one who lives
permanently next door, or across the street; and this is just what the Greek
word does NOT say. Plesion is a Greek adverb of ‘place’, meaning ‘near,
close at hand’. By some remarkable twist, this adverb had come to be used
as an adjective, indicating someone near at hand, here and now. There is no
permanency of location indicated at all. The Greek has two other words
definitely denoting the nigh-dweller, the neighbour. In plesion it is simply
a question of juxtaposition. On the continent, in the French, German and
Scandinavian languages, the word has been translated as ‘next’: Thou shalt
love the one next to you, the one at your elbow. This command is
definitely not the social ethics of good neighbourliness.
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14. When our Lord told the theologian that the correct answer to his
question was: Love God and the man at your elbow, the theologian at once
put the real, troublesome question: How do you define the concept of ‘the
one at your elbow’? It was this question that our Lord answered, when
telling His world-famous story of the good Samaritan.

15. The very choice of words and the setting itself, shows us with all
necessary clarity how individualistic the idea is:

For example, the Greek word sunkuria, that is translated ‘by chance’,
occurs only at this one place in the whole New Testament. Is it not
remarkable that our Lord, who knew nothing of chance happenings, who
said that even the hairs of our head are all numbered and not a sparrow
falls to the ground without the will of His Father, should say ‘by chance’,
even if it is only a story? Then again: Why did our Lord take precisely the
case of a man who had fallen amongst robbers? Why not the poor, the
diseased, the depressed? Was it not to present an unlooked-for situation, a
situation one would hardly count on beforehand? It happened by chance.
One individual is thrown into juxtaposition with another individual, and in
that position he is to fulfil a command given by God.

16. What Christ evidently meant us to understand was that no rules, no
regulations, no planned work can define for us the concept: ‘the one at
your elbow’, but only life itself in all its entanglements can dictate to us
who he is. Further, the parable teaches us that the command to love cannot
be a source from which one can evolve principles, ethics, or lines of direc-
tion. The only principle we can learn here is that life itself, in the living of
it, will show us who the man at our elbow is. The theologian wanted a rule,
a principle, a line of direction, a guarantee against the capriciousness of
life. But Jesus says, No! If you have the right attitude towards God, then
any given situation in which you happen to find yourself will show you
what to do. Not having fixed rules to guide one in all the vicissitudes of life
is being like a ship without a rudder; but that is precisely what Christ
understood life to be, and therefore the command is to love the person at
hand, the person who by chance happens to be at your elbow, and who
needs you.

17. By letting the Samaritan be the hero of the story, our Lord was
saying just what the good and pious Jews did not want to hear. In the time
of Christ there was amongst the Jews what we in our time call a caste
system, which excluded some people from near intercourse with the rest.
Certain laws and customs were kept by some and not by others, and the
one who kept these laws and customs would not visit one who did not
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keep them. He would not even touch him. Anyone who knows a little
about the caste system and untouchability in India can understand the
problem that existed. It was not the command to love, as such, that made
the difficulties, but all the other religious regulations, which conditioned
the conception ‘neighbour’. Because life was bound in by so many regula-
tions, there were always cases where one could be in doubt. The theologian
was therefore eager to hear the more definite regulations. One could
imagine a Hindu, seeing an untouchable in the same situation as the man
who had fallen among robbers, reasoning thus: ‘Poor fellow! He needs
help. If only one of his own caste who could do something for him were
here, as I may not touch him!” The Hindu does not live life directly, react-
ing according to the situation in which he finds himself, but he lives a life
conditioned by certain religious regulations. He is obedient to certain regu-
lations of religion—instead of being obedient to the demand that lies in
every concrete situation.

18. Since no Christian is absolved from corporate responsibility, then
why all this emphasis on the individual responsibility in this contact of the
saints with the world? The answer is straightforward. It is exactly at this
point that all the wise and good humanists of the world (and ever so many
inside the Church too!) stumble at the teaching of our Lord. Why?

19. First of all because our Lord relates practically all of His ethical
teaching to God, not to local conditions anywhere on earth. The same is
true of the teaching of the Old Testament. There is undoubtedly a code of
ethics in the Old Testament, but the motivation is: ‘Be ye holy because I
am holy’. And in the New Testament: ‘Be ye perfect as your heavenly
Father is perfect’. This absolutism in ethics shows us clearly the tension in
which the saint-community is living. Each and every saint has his own
work to do. His calling, his vocation, his job: call it what you like. It may
be preaching, or teaching, it may be medical work, it may be carpentry, it
may be any legitimate piece of work. The doing of it becomes part and
parcel of himself. He makes plans and carries them out, he gets ‘lost’ in his
work. One man builds up a Church, gathers in a large congregation,
preaches sermons folks like to hear. He is completely absorbed in it.
Another loses himself in working in a hospital. Another becomes so occu-
pied with educational plans that he is deaf to everything else. The work
flourishes; the ego fattens. That is all very natural—but narrow loyalties,
narrow aims and projects, important as they may be, and necessary as they
may be in the present structure of society, are always a potential danger.
Competition, jealousy and carelessness regarding the man at your elbow
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invariably develops. Our Church becomes more so ‘ours’ in jealousy and
competition with the other Church; our school competes for first place in
the honours against the other school; our hospital is jealous of its good
reputation as against government hospitals. We all thrive on success stor-
ies, and yet they are always built up on competition, and disregard of our
neighbour, that is, the competitor. In other words, our society is built up on
life pitted against life. And do not deceive yourself. The same is true of all
who live in this world, regardless of whether they belong to the saint-
community or not. Governments and laws can only regulate this competi-
tion and this disregard for others so that it becomes ‘fair play’ in the eyes
of the world.

20. The saint-community is, however, always restless. It knows that fair
play inside the natural order of things is really only a necessary evil, on
which the ego fattens if you happen to be on the winning side, and by
which you are crushed if you happen to be on the losing side.

21. But the law of love teaches us something entirely different. It says
life should never be pitted against life. It says that ultimately even ‘fair’
competition, ‘fair’ disregard of others, and all narrow loyalties, are bad
substitutes. Which means again that ultimately no society exists or ever did
exist in which the law of love could be carried out to perfection or even to
near-perfection. For even if one person had the desire and will to do so, the
need for self-defence against the other person’s aggressiveness would
vitiate every effort he made. This is only another way of saying that man
cannot by any effort of his own bring in the Kingdom of God.

22. In other words, look at it as you like, the law of love is aimed as a
deathblow at your individual egotism, your own self-centredness. In this
connection love says two things: (i) Love means a personal relationship;
and (i1) Love is an ‘I-thou’ relationship. If we could only get these two
things into our heads, we would be able to see more clearly how radically
different the Christian’s attitude to the man at his elbow should be.

LOVE MEANS A PERSONAL RELATIONSHIP

Love is a caricature if practised by proxy. You cannot pay another man to
love and worship God for you. Neither can you pay another man to love
and help the man at your elbow, your neighbour, for you. Love says you
must stretch out your hand and help the needy man at your elbow.

23. Suppose our Lord had told His story as follows:
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A certain priest went down to Jericho and when he saw the misery and
need of the town, he paid no attention to it. In the same way a Levite came
also; when he got to the town he saw it and passed by. But a Samaritan
who was on a journey came to Jericho, and when he saw the misery and
need he was moved with compassion. And he went and sold some of his
possessions and built a home for the miserable and poor. After that he gave
his life to the needy, in that he nursed them and helped them. But when he
drew the attention of others in Samaria to the needs of this foreign people,
there were many who wished to help. Some came to Jericho to take up
certain posts in the home, and others sent their money to help in the work.
See, this is the way in which love extends so that a whole class of society
gets better living conditions. Go thou and do likewise.

24. Somehow we cannot imagine our Lord telling the story in this way,
because it has a humanistic approach and not a Christian one. In this shape
it fattens the ego of the philanthropist and his friends. Each and every saint
is constantly challenged in his daily life by situations that demand a choice:
Will you, or will you not, love the person at your elbow as you love
yourself? If he accepts the challenge, he will—he is forced to do something
about it. No matter how weak, how imperfect, how impractical it is,
something will be done about it. Disregard of the person at your elbow,
however fair it may seem to be to society at large, is simply disobedience
in relation to the Lord of your saint-community. The responsibility is
yours, individually, here and now for the person you meet by chance, who
needs you.

LOVE IS AN ‘I-THOU’ RELATIONSHIP

You cannot love by proxy. If that is true, and obviously it is, then it follows
you cannot love (in the New Testament sense) where you cannot do it
yourself. Let me use an illustration. In England in the days of slavery there
were Christians who felt that those negro slaves they saw all around them
were the ‘man at their elbow’. These Christians could not reconcile their
conception of Christianity with this condition of slavery. They therefore set
their own slaves free and started an agitation for the education
of public opinion that ended in the freeing of slaves in England. Non-
Christians as well as Christians joined in this effort.

26. Now—these Christians were in a concrete situation, they had their
own slaves and they had the slaves of other Britons as ‘the man at their
elbow’. When they did what they did, we are justified in saying that their
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action was their conception of loving their neighbours. Let us suppose now
that these same people formed an organisation, collected money and sent
others to America to fight the slave trade there. That action could never
rightfully be construed as loving one’s neighbour. It could only be
considered as unwarranted propaganda, and undue interference in another
country’s affairs. They have left the concrete situation in which they found
themselves, and have gone over to propagating an idea. The ‘I-thou’ rel-
ationship of their own British situation simply does not exist for them as
far as the American situation is concerned.

27.1 would like to have you see what Professor Kraemer wrote in the
‘National Christian Council Review’ for June—July 1953:

Religiously and culturally speaking the countries of South East Asia are in a bewild-
ering state. The Indian continent is, as to religion, dominated either by Hinduism or by
Islam; Burma, Ceylon and Thailand by Buddhism; Indonesia by Islam. They represent
not only systems of religious thinking, which determine the outlook on life and the
world, but at the same time are deeply entrenched in social customs and have shaped
their cultural expressions. It cannot be said that up to now there has ever been a real
confrontation between the Christian Faith and these religious worlds. This seemingly
too generalising judgement remains true, even when we give full weight to what,
mainly by gifted and well-informed missionaries, has been written in the field of the
Muslim controversy and the Christian approach to Hinduism. With few exceptions it
must be said that Christian missions have more evaded than sought a real
confrontation with Hinduism. Centuries of missionary experience have made us aware
of the fact that these Eastern religions are, in their real, essential structure, very
difficult to come to grips with.

We can understand now, better than in the past, that the real confrontation
(in which it becomes evident that, on the basis of the Christian Faith, the way in which
the ultimate spiritual and religious certainties are expressed in these religions can be
met) is not a work that can be done by foreigners and outsiders. Not because in itself it
is impossible that they are able to do a thorough piece of work, but because the real
work has to be done by members of the Christian churches, which are inescapably
rooted in the life and atmosphere of these countries. Only so can it become an
existential struggle. The contributions of people from the outside, in spite of their
revealing and elucidating value, inevitably make an intellectual impression. They
seldom or ever constitute to the mind of the Hindu, etc., a real encounter between the
Christian Church as a living fact and these religious apprehensions of life. That must
happen between the Christian Church in the country and the religious world which
dominates there. It cannot be done vicariously by others.

“The Christian Church as a living fact’ is both the collective group, pro-
claiming the Gospel and serving each other, and the individuals on this
group in their witness and their love for their neighbour, the man at their
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elbow. The Christians of the West are guilty of a lot of sloppy romanticism
and unstable emotionalism in much Mission activity. The stern facts are
that, until the Church on the spot, in its Muslim environments, learns that
its own members must obey the law of love—and likewise the Western
paid agents who think they are doing it—they are really carrying on an
undelectable propaganda for Christianity, which may make what Kraemer
calls an ‘intellectual impression’, but can never be genuinely Christian
from the point of view of the law of love.

28. We must also keep before our minds the fact that the law of love is
neither the diaconate of the Church, of which we spoke in the previous
chapter, nor the idealised service of philanthropy. In our day the idea of
‘service’ has been so falsified through idealisation that we need to dif-
ferentiate between two very different things, both of which go under the
same name. Service is primarily the work of a servant, done at another’s
command. There is nothing startling or spectacular or unusual about this
kind of service. He who waits at tables, at the beck and call of all, is just ‘a
menial’. The diaconate in the Church is just this kind of service. The ‘least
among you’. The deaconess runs here today and there tomorrow, serving in
one way here, in another way there. The deacon (in the New Testament
sense) does the same. Thus it is with every other gift of grace inside the
Church. Each one is a servant, serving the saint-community, and as a rule
in one place. There is therefore continuity in the servant-service, it is being
at the beck and call of the same people all the time, and the service is taken
more or less for granted.

29. The idealised service is ‘benefactor’ service. The benefactor ‘serves’
when and how and whom it pleases him to serve. This and not that. Here
and not there. Now and not later. The benefactor ‘serves’ in medical,
welfare, uplift, relief, and educational programs. Those who lord it over
them are called their benefactors, our Lord said. This idealisation of
service is foreign to all New Testament teaching. So shall it not be among
you.

30. Our Lord put his story of the Samaritan in an entirely different
category. He does not call it ‘service’ at all. It is love. An entirely different
thing.

31. There is one point that needs to be mentioned here in passing, but
which will come out in more detail in a later chapter. Because of the
absolutism of the ethics of our Lord, no Christian moral codex can be dev-
eloped. In other words, you accept not only the responsibility of doing
something for that needy person at your elbow, but also the responsibility
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for what that something is going to be. No Bible, no pope, no Church laws,
no group of clergymen, can give you detailed and infallible instructions.
And therefore no-one but yourself can be responsible for the ‘something’
you are going to do. For example, no Bible, no pope, and no Church can
tell you whether you are fulfilling (of course always imperfectly, but even
so) the law of love by being a pacifist or an ardent patriot, ready to fight
for your country. You have to take a stand and be responsible for it
yourself. One person may argue that the woman next door is his
‘neighbour’ and needs protection from the foe; the other may argue that we
should love our enemies, and therefore the foe needs protection from our
bullets. Neither can any Bible, pope or mission society back you up, and
assure you that what you are doing is right. You are on your own entirely.

32. Some would, I suppose, like to know how the Church has been able
to confuse things so completely as it obviously has done.

33. In the last chapter we saw how Humanism, with its emphasis on the
man-to-man relationship, got infiltrated in the Church so that many
Christians forgot that our motivating relationship is God-to-man. Now let
us look at two other developments in Western Christendom.

34. First, Capitalism. It is a comparative newcomer, having as its basis
the idea that it is justifiable and expedient to earn money with money
rather than with labour. Prior to the Reformation great trading companies
were formed in Europe. But it was not before discovery in the technical
field overwhelmed Europe that social changes because of Capitalism were
introduced. The great problem of a century ago was to make certain
discoveries commercially valuable. Railways, steamships, telegraph and
telephone (to mention only a few) were of no commercial value unless vast
amounts of capital were invested. Limited companies sprang up and people
with much or little money invested what they had. This was the beginning
of institutionalism. Investors, giving their money into the hands of a few
men, a board of directors, were in no wise concerned with the inner work-
ings of the company, nor with its treatment of labour. Their only concern
was that their money should be secure and bring in reasonable dividends. It
was up to the directors to see that the percentage of returns was high
enough to compete with rivals. The entire structure of society thereby
underwent a change. In the age before Capitalism small businessmen and
manufacturers stood in a personal relationship (whether good or bad) to
their employees. The master craftsman was a guild member, and had his
own apprentices whom he taught. No board of directors got between the
two interested parties. With the coming of Capitalism the actual employer,
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the stockholder, knows nothing of the employees as there is an institution,
namely the limited company, between them. The personal relationship
between the real employer and employee is extinct.

35. The employer, that is, the man whose money is invested in stocks
and shares, has no personal ethical relationship with his employees. He
hardly thinks of their existence when drawing dividends. Between him and
his employees is the managing board, and the members of it are paid to
carry the difficulties and troubles that come from the employees.

36. No one will deny that with the coming of Capitalism certain social
values were scrapped, inter alia, the responsibility of contact. Being used
to thinking in terms of Capitalism, nothing is easier and more fatal for
present day saints than to apply it to their own Christian living. The
thought is this: Money will buy shares for you in the work of the Church.
By organising the Church like Capital is organised, our efforts can really
become global. That may be true, but our efforts (like Capitalism) lose the
personal contact and the personal responsibility. Thereby the Church
becomes a great organisation for propaganda and civic welfare work. Its
true character is either completely hidden or lost altogether.

And yet who will deny that the idea of Capitalism has not been carried
over into the Church?

37. Secondly, when Capitalism was put under state control, the Welfare
State developed. It is, of course, not philanthropic; it has learned that it
pays to be concerned about the welfare of its subjects. Haphazard phi-
lanthropy for the unfortunate classes was not enough. Welfare work of all
kinds is systematised and directed by the state from taxes levied on the
more fortunate people. Now specialists in sociology are trained and put to
work. The sick, the poor, the unemployed, and the criminals are looked
after by these specialists, and by payment of a tax the well-situated are
freed from the trouble and bother of any personal relationship with these
unfortunate elements. With the unemployment dole, insurance and old-age
pension, the state has even succeeded in breaking up the personal relation-
ship in families. If the father is out of work the son expects him to go on
the dole, and if the mother is a widow the daughter expects her to get a
pension from the state. This is certainly a change of attitude from the days
when to be sent to the ‘work house’ was almost as disgraceful for the
family as being sent to prison. The state gets in between the two parties. It
levies taxes on the well-situated in order to help the unfortunate. The well-
situated person is paying for hospitals, insane asylums, orphanages, gaols,
unemployment benefits, insurance and pensions, without ever having the
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bother of any personal contact with the unfortunate who are being helped,
for since he is already paying his share towards this social help, why
should he be troubled by any personal relationship with the unfortunate?

38. Please do not think that I am arguing for or against the welfare state
idea in the worldly natural order. My question is this: Can such an idea
thrive inside the saint-community? Can the welfare state idea supplant the
law of love for Christians? Has the Church the same goal as the welfare
state or philanthropic organisations? Obviously not! To carry over into the
Church the mentality of the welfare state would be catastrophic for the
unique character of the Church, and of its members in the world.

39. Everywhere one hears the cry that the Church has grown cold in
love, although strong in propaganda. And the answer one usually hears is:
More welfare and uplift organisations, more machinery to carry out stu-
pendous plans for relief, more committees and boards to coordinate the
efforts of different groups. But what man misses and longs for is just that
outstretched hand, that personal touch, that love which is not by proxy, but
the Christian himself doing something about it here and now. Not because
he wants to preach to his neighbour and is trying to make a favourable
impression (that would be propaganda, not proclamation); not because he
wants to show him how good Christians are (that is hypocrisy); not
because he wants to show him the love of God (that is seen in Christ).
There is only one motive: Thou shalt love the Lord thy God; and that
entails this personal, individual responsibility: Thou shalt love thy
neighbour as thyself.

40. What it all boils down to is this: The Word in itself is God’s Word,
and it accomplishes what God wills, when left to itself alone. Any effort on
our part to make the preached word more effective than it is in itself,
vitiates it. When we try to effectuate the Word, proclamation becomes
propaganda and conversion proselytism. So the Church as a collective
group has no other course open to it but proclaiming the Word in its non-
Christian environment and then leaving it at that, trusting God to effectuate
His Word when and where it pleases Him.

41. On the other hand, Christian love in obedience to God’s command is
shown by individuals in response to the need by which they are confronted
in the natural order, and it has no ulterior motives whatsoever. It should
never get tied up with the Church’s effort to proclaim the Gospel, and it
should never be attempted by proxy. Severe criticism of missions by non-
Christians has always centred at this point, and rightly so. The command to
love your ‘neighbour’ can never be carried out so that it is at the
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same time also a means to get him interested in or converted to your
religion.

42. Just what have these two chapters on collective and individual
responsibility to do with your practical approach to the Muslims? First of
all, you can see that, on the whole, the issues have been evaded by
Missions, as Dr Kraemer says, and therefore the Muslim simply cannot see
that which you purport to believe and proclaim. Furthermore, proclamation
has been such that the issues are seldom clearly put. When you realise this,
you at least will not go about telling of how hardhearted, sensual and
materialistic the Muslim is. Your attitude to him will be: He has not even
had a chance of a real confrontation with the Christian faith.

QUESTIONS
1. How was the life of the New Testament community expressed in rela-
tion to (i) its internal affairs; and (ii) the world outside?

2. How is the response of Christian love in obedience to God’s command
connected with the Church’s duty to proclaim the Gospel?

3. How do systems such as Capitalism and the organisations of the
Welfare State affect the presentation of the Gospel to Muslims?



CHAPTER 13

Good Deeds in Relation
to Evangelism

1. When Luther was struggling mightily in the early days of the
Reformation he maintained stoutly that he was not attacking any man’s
manner of life. His opposition was to certain false teachings that were
being taught in the Church. Luther might have aimed his big guns at Tetzel
personally and spent his ammunition exposing Tetzel’s immoral life, he
being the father of two illegitimate children. Instead Luther attacked the
false teaching regarding Indulgences. Tetzel was later exposed by the
Romans themselves and disgraced. But did that have any effect on the
Roman Church as such? Hardly, but Luther’s attacks on Indulgences did.
Fortunately for us, Luther knew where to strike!

2. With the coming of 17th century Pietism, the emphasis has changed, so
now the danger is that ‘the good life’ has more or less eclipsed the central
theme of Christianity. Even Muslims will judge Christianity and its truth
by this standard although, regarding Islam, they say that if there were not
one true Muslim on the face of the earth, Islam would still be the true
religion, sent from God. They probably judge Christianity by a standard
different from their own because Christians themselves insistently and
unceasingly talk of ‘the good life’.

3. What worries me is not this over-emphasis on the good life, but the
nebulous and shallow feaching that is given as to what the good life really
is. Christian living is not so easy to understand as the majority of Christians
seem to take for granted. Do you know that it is hardly 200 years since it
was considered one’s Christian duty to testify against witches (who were
burnt or hanged), even though one ran the risk of the witch’s curse bring-
ing disaster and death to one’s family? Further, let me quote a paragraph
from an American text book on history. Roger Williams, a minister of the
Salem Church, taught:
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Separation of church and state, tolerance of all religious beliefs. Repeal of all laws
requiring attendance on religious worship (McMaster, p. 49).

To us, in our century, the justice of each of these principles is self-
evident. But in the 17th century there was no country in the world where it
was safe to declare them. For doing so in some parts of Europe, a man
would most certainly have been burned at the stake. For doing so in
England, he would have been put in the pillory, or had his ears cut off, or
been sent to gaol.

4. You may say: ‘Horrors! That cannot be true!” Yet it is. Those people
took their religion seriously, and that was their conception of Christian
living. History is full of illustrations that show how we, in our day and
generation, differ from those of other centuries. So what? Nothing—except
that we should remember that in all probability Christians 200 years hence
will say: ‘Horrors!” to our way of living the Christian life. We cannot
therefore take it for granted that we have the very last word in Christian living.

5. In your practical approach to the Muslim, both regarding your own
personal life and the Church’s teaching regarding the Christian life, you
need to be extremely careful. If you are a ‘living epistle read by all men’,
you have to be doubly certain that what the Muslim reads in you cor-
responds to what he may read in the New Testament.

6. St Paul exhorts us to do all to the glory of God. Whether we eat,
or drink, or whatsoever we do, all should be done to the glory of God
(I Cor. 10:31). The whole of the Christian life has a newness about it, that
changes even such ordinary daily things as eating and drinking into some-
thing other than they were before. The fact that old things have passed
away and all things have become new in the new creation in Christ is vital
in every discussion about Christian living.

7. Our Christian life, as expressed in our deeds, has three very clearly
defined relationships. They are as follows:

(a) Conduct related directly to law.
(b)  Conduct related directly to love.

(c) Conduct related directly to the new age.

Because we have newness of life, because we are a new creation in
Christ, we want to live these three relationships to the glory of God. These
three relationships are actually a single unit in our life. It is only because
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we want to think about them that we separate them. Let me illustrate. Our
physical body functions as a whole, but in order really to understand the
body each separate organ is studied by itself, and then in relation to the
whole. In like manner, if we are really to understand Christian living, we
are forced to study its several parts and the relationship between them.
That does not mean that one part can be separated from the other, or even
that in our daily living we consciously separate them in any set of circum-
stances. I know what the function of my heart is, also what my lungs are
doing, yet ordinarily I do not stop to think of them separately, for they
work together. Likewise also in Christian living. The whole person lives in
all three relationships all the time.

8. There are two introductory remarks I want to make, as they will help
you to keep your mind on the subject of this chapter, namely: good deeds
in relation to evangelisation.

First, Christian living, like all living, consists of both ‘being’ and
‘doing’. St Paul in Galatians 5 says: ‘If we live by the Spirit, let us also
walk by the Spirit’. It is evidently possible to live by the Spirit and yet
because of carelessness, ignorance or false teaching not to walk by the
Spirit. You may even be born of the Spirit and yet in your doing be quite
wrong.

9. The words ‘good works’ or ‘good deeds’ are found frequently in the
Gospels; but they never mean the same as ‘abiding in Christ’. Fortunately,
it is the abiding in Christ, or the living by the Spirit, that is the eternal,
unchangeable reality. The ‘doing’ is that which each new generation of
Christians has to work out for itself. That is what we are trying to do in
these chapters, in relation to our Muslim environment.

10. The second introductory remark is this. You have heard it said that
certain individuals were drawn to Christ because they saw the good deeds
of this or that Christian. God, then, did not draw these persons through the
agency of the Word proclaimed, but through the life of some of His people.
No Protestant theologian worthy of the name could ever want to contradict
or rule out such a possibility. We know of nothing in the whole range of
created things, and we know of no revelational statement or fact, that could
justify our saying that God is not free to use any means. He chooses to
draw men to Christ. God is unrestricted in His freedom. He is Lord. God is
GOD. To deny this unrestricted freedom of God would be equivalent to
saying that there are no Divine possibilities other than proclamation as
done by man. Which again would mean that God is no longer God.
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11. What God in His omnipotent freedom may choose to do is NOT in
any way related to what He has commissioned His people to do. Unless
you wish to go definitely off the rails, you must differentiate and dis-
tinguish between what God has told His church to do, and what God
Himself, according to the pleasure of His own free will, chooses to do.
Surely God used Pharaoh, Cyrus and Pilate—not to speak of Judas
Iscariot—for carrying out His own purpose just as certainly as He did John
the Baptist, Paul and Augustine. Likewise, God may—and does—use our
disobedience to further His own plans, but the Church is nevertheless
always faced with the crisis of obedience or disobedience to an explicit
command. For example, one might very easily produce instances where
missionaries have argued against the actual proclamation of the Word,
alleging that the ‘silent witness’ of Christian lives had been used by God to
draw men to Christ, and therefore the silent witness method must be right.
The answer to such argument is twofold:

(a) Refusing to preach the Gospel is a flagrant disobedience to God’s
great commission to His people.

(b) If there is definite proof of conversion under the circumstances just
mentioned then that only means that God in His unrestricted freedom
has chosen to use the disobedience of His servants to further His
own purpose.

12. This thought may startle some of you, but surely you can see that if
God were restricted to our obedience in the carrying out of His will He
really would not get very far. However, the fact still remains that our
disobedience is still disobedience regardless of how God makes use of it.
Pharaoh is still Pharaoh and Judas is still Judas.

13. Whenever you see that a Muslim has been drawn by God the Father
to Christ, you may well rejoice without quibbling about the means He in
His unrestricted freedom used. But when you are trying to carry out the
commission God gave His people and to get the Gospel across to Muslims,
you are faced with a specific, clear command to proclaim, to herald, to
preach the Gospel message—you are therefore always in a position of
crisis. You either obey or disobey. There is no third alternative.

14. Now we can get back to our subject. You want to evangelise the
Muslims. In this connection you want to know just how the ‘doing’, that is,
the ‘good works’ of your Christian life, fit in. Let us therefore begin with
the first of the abovementioned relationships, namely:
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CONDUCT RELATED TO LAW

What we mean by law here is simply that which St Paul says that the Jews
have in their code and the heathen have written in their hearts (Rom. 2:14—
15). What it amounts to is this:

There is in the natural order a certain minimum standard of ethical con-
duct that is required of people in every nation under the sun. Sometimes
the law is written, sometimes unwritten. Standards and interpretations vary
at different times and in different countries. Obviously some of the New
Testament Christians fell below the minimum standard and had to be
rebuked. When Paul tells Titus (3:1ff.) to remind the Christians of that time
that they should be subject to government, obey the one in authority and be
ready to do good, he is exhorting them to be law-abiding citizens. Likewise
when Peter tells the Christians that they should have honest relationships
with those outside the Church (I Pet. 2:1ff.), he is also thinking of their
ethical conduct in relation to the ordinary standards of the country.

15. Likewise at the time of the Reformation, when the struggle centred
mainly around justification by faith alone, the Ten Commandments were
not left out, for in them the Reformers seemingly saw an epitomised form
of the law needed in the natural order, just as the Jews accepted them as a
short form of the law for their theocratic State.

16. However, the new element in keeping the law in the natural order
was that they were not doing it for the sake of obtaining righteousness
before God, but that in so doing they were fulfilling a duty incumbent on
all men, Christians and others, and thus avoiding the responsibility of
becoming a hindrance to the spread of the Gospel. But do not let us forget
for one moment that, while the newness of life had pervaded this whole
aspect of Christian living, yet the thing in itself was still the same. The law
was still the law, written or unwritten. It was the minimum standard of
ethical conduct. It had to be kept by the Christians.

17. Now here is the point where any number of Christians go off the
tracks and plunge into the ditch. It happens constantly in contact with
Muslims. From the very start Christianity appealed to people on the shady
side of life. Those who had failed, those who had made a sorry mess of
things. Those who, unimpressed by the religious people of their day, had
gotten on the wrong side of the respectable classes—all of these could see
they were stuck in a quagmire. The religious, the respectable, the good
people, on the other hand, found it more difficult to think of themselves as
sheep that had gone astray. Our Lord Himself brought out this point in
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many of His sayings: ‘The Son of Man has come to seek and to save that
which was lost’; ‘They that are whole have no need of a physician, but
they that are sick’; ‘I came not to call the righteous, but sinners to repent-
ance’ (compare also His answer to John the Baptist in prison, Luke 7:22).

18. What the world often saw was therefore a splendid moral transfor-
mation. This transformation charmed the Church so that it forgot the cen-
tral message of Christianity, namely that a//l—good and bad—Ilike sheep
have gone astray, that all—good and bad—are reckoned under sin, that
God might let grace abound toward all. In other words, Christianity tells us
that God in Christ is saving mankind from utter destruction. Now what
happens when the Christian proclaimer presents Christianity as ‘ethical
regeneration’ (an expression which is about as unbiblical as any term can
be)? The result is subtle. Again and again you hear the respectable Hindu
or Muslim say, ‘Take your Christianity to the pariahs, the outcasts, the
misfits, the sinners—they need it. It will help them.” They will even give
you money to help these unfortunates. But for themselves? No, thank you.
They do not need it. And the missionary is often dazed, wondering just
what to say to make the Muslim understand that he needs the Gospel as
well as the outcasts do, even though morally he is not on the wrong side of
the fence.

19. And when the missionary does go to the misfit and outcast, and
instead of giving him the hope of the glorious liberty of the sons of God, he
presents his so-called gospel of ethical regeneration, it is nothing but a
tiresome, horizontal, religious moralism, bound in on all sides by earth. It
is as dead as a doornail.

20. If all this is true, and it certainly is, then what does it mean in rela-
tion to your Christian living? It means this: while your own living should
be up to the mark because you are a new creature hidden in Christ, yet,
after all, it is your relationship to the law. Its only value as far as your
preaching is concerned lies in the fact that you are not a hindrance in your
own work.

21. The second category is:

CONDUCT RELATED DIRECTLY TO LOVE
The law demands uprightness, fairness, justice in your relationship to all

men. Christ demands that you as His disciple should also relate your
conduct to love. In other words you should do good far above the
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demands of the law. Our Lord carries this demand to its logical conclusion
and says you should love your neighbour as yourself. In our last chapter we
discussed this subject in detail, and saw that, although in the present
natural order no man can do this because sin and finite limitation cause
such conflicting loyalties that no man can even come near to fulfilling the
law of love, yet that fact does not mean that we have an excuse for not
relating our conduct to love.

22. Muslims will tell you again and again that the Christians are so
good, and do so many good works. Then the question is, are you going to
bask in the warmth of that (false) praise and primly talk about ‘the power
of the Spirit working in you’, or are you going to be realistic and tell the
Muslim the sober truth, namely that you, like him, are in such a pre-
dicament that, even if you wanted to, you could not possibly fulfil the
demands of that law of love? It is really only on that background you can
talk of salvation, certainly not on the background of your accomplish-
ments, even when they are said to be the power of God working in you.

23. Do not misunderstand me. If you are a Christian the power of the
Spirit is working in you. But you know this by faith, not by sight. And until
the Muslim has your faith, you cannot expect him to know (or see) any
working of the Holy Spirit. In other words, regardless of how genuinely
you try to be obedient to the law of love, it has no value as a link in your
effort to approach the Muslim with the Gospel. Its value (so far as you are
concerned) lies in this: that the more genuinely you try to be obedient to
the law of love the more genuinely humble you will be, for you are
constantly aware of failures and limited capabilities.

24. Now we have come to the most difficult aspect of the whole quest-
ion. The third category is:

CONDUCT IN DIRECT RELATION TO THE NEW AGE

Our difficulty begins with our Lord Himself. He was, as the Creed says:
perfect God and perfect man. Not, as in mystical demigods and deified
humans, a blend of the two. ‘United’ is the word used. Perfect union, but
never mixture. In Christ, Godhead is always Godhead, manhood is always
manhood. Only thus can we believe that God came near in Christ, and yet
remained the absolute, the unknown God, Creator of Heaven and Earth.

25. But—Paradox and tension is the result. For this doubleness in unity
tends to upset all ordinary human relationships. If we could accept
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Christ like the Muslims do, as a prophet, or like some Hindus do, as an
avatar, the tension would be relieved. God would remain in heaven, and we
could continue in dead isolation on earth, undisturbed in both our moral
and immoral actions. But this fact of faith—doubleness in unity—changes
everything we have to say about Christian living, just as everything Christ
Himself was, said and did, has to be seen in the light of the union of
Godhead and manhood, as found in Him.

26. Let me give you an example. In John 6, when our Lord had exhorted
the people not to labour for the food that perishes, they asked Him what
they should do in order to work the works of God. You know our Lord’s
remarkable answer: ‘This is the work of God, that ye believe on him whom
he hath sent’ (vv. 28-29). Before that, in the 5th chapter our Lord says (v.
24), ‘He that heareth my word, and believeth on him that sent me, hath
everlasting life’. And later in the same chapter it says that those who have
done good receive everlasting life. Obviously then, doing good, in the
primary Christian sense of the word, is to expose yourself to the Word, and
having heard it, to accept it. Said in another way, the word ‘good’ in this
primary sense has really no direct connection with our moral or ethical
conduct at all. It is our conduct, our attitude towards the Lord who brings
in the new age, that makes us either good or evil. That is why Luther said
good deeds do not make a good man. A man may easily do any number of
good humanitarian, idealistic deeds and still be essentially evil, in that he
has refused to expose himself to the Word or, having exposed himself, has
rejected it.

27. But to be good in this primary sense, that is, to hear and believe,
means that old things have passed away, and all things have become new.
The Church is a new creation in Christ, a redeemed order. Yet this new
creation in Christ is still living as a vital part of the natural order. It is
a purchased people, a royal priesthood, a nation with its citizenship in
heaven,; it is also a scattered people on earth, belonging to all nations and
tribes and tongues, and of this earth earthy.

28. Now let us look at our Lord. So many Christians pass very lightly
over the fact that contemporary religious leaders again and again attacked
Him on the score of His conduct. He was called a glutton and a wine-
bibber. He was rebuked for being a friend of publicans and sinners. He was
accused more than once of breaking the Sabbath. He was said to be
disrespectful to religious authorities. He was called a blasphemer. This list
could be extended, but that should be enough to remind you that the
tension in our Lord’s life as perfect God and perfect man led to serious
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results also in the matter of conduct. All of these apparent irregularities of
conduct were polemical acts related to the new age, and only those who
have eyes of faith can see their meaning and glorify God. Others (including
Muslims) stumble.

29. Let me say parenthetically, that if you present Christ as the most
wonderful paragon of virtue and not ‘as a sign which shall be spoken
against’ (Luke 2:34), you will be doing the Muslim a disservice because
his reaction will invariably be either, (i) a comparison with Muhammed (in
which Christ—according to the Muslim mentality—comes out a poor
second); or (ii) a sharp and spiteful criticism of Christ’s conduct, just
where it is related most poignantly to the new age (which the Muslim
simply does not understand).

30. Every situation that is related to the new age obviously causes
tension. Therefore the paradoxical position in which you find yourself.
Therefore you may live your life in relation to the law as blameless as
St Paul, in relation to love as honestly as you can, and yet when they kill
you they will think they do God a service (John 16: 2).

31. Here, then, is the crux of the whole matter. In order to better
understand it and how it is related to your preaching to the Muslims, I want
to link it up with a couple of passages in the Sermon on the Mount.
Matthew 5:13-16 says:

Ye are the salt of the earth: but if the salt have lost his savor, wherewith shall it be
salted? it is thenceforth good for nothing, but to be cast out, and to be trodden under
foot of men. Ye are the light of the world. A city that is set on an hill cannot be hid.
Neither do men light a candle, and put it under a bushel, but on a candlestick; and it
giveth light unto all that are in the house. Let your light so shine before men, that they
may see your good works, and glorify your Father which is in heaven.

Matthew 6:1—4 says:

Take heed that ye do not your alms before men, to be seen of them: otherwise ye have
no reward of your Father which is in heaven. Therefore when thou doest thine alms, do
not sound a trumpet before thee, as the hypocrites do in the synagogues and in the
streets, that they may have glory of men. Verily I say unto you, They have their
reward. But when thou doest alms, let not thy left hand know what thy right hand
doeth: that thine alms may be in secret: and thy Father which seeth in secret himself
shall reward thee openly.

32. Obviously Matthew 6:1—4 taken together with the teaching in the
parable of the good Samaritan are God-ward conduct, that is, the doing
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of them is something between you and God alone. If you wish them to
continue to have that character they have to be done by stealth. Then they
are done to God’s glory. There is nothing arbitrary about this statement
of our Lord. One is forced to the final conclusion that no man can aim at
and consciously achieve good works of such a kind as to compel other
people to give God the glory. If such good works are attempted, attention
will of necessity be concentrated on the man. And the more he plans
and aims and tries to achieve works of such a character, the more certainly
will he himself be in the centre of the picture with a halo around his head.
He is following in the very footsteps of the Pharisee, not just superficially,
but in the fundamental conception of religion. Pharisaism was simply this:
by good deeds and a publicly known pious life to glorify God.

33. Our Lord cut right through this pharisaical conception of things and
said: No you do not. If you really know what you are about, if the newness
of life is yours, then you will really want to do all (including your good
deeds) to the glory of God. In that case there is only one right way and that
is to do them in secret. Then you are glorifying God. You are not trying to
get others to give God the glory. You yourself are doing it, as what you do,
you really and truly are doing for God. This is the newness that comes with
the new creation in Christ. Therein you will differ from the humanitarian
and the idealist. They both work in the open. Their conduct is not God-
ward but man-ward.

34. When Christ said these things to the Pharisees it was dynamite, pure
and simple. They hated Him, cursed Him, and finally killed Him. If you
will repeat Christ’s words today to both Christians and Muslims many will
in all probability show in every way possible that they agree with the
Pharisee and not with our Lord.

35. You want to reach the Muslims. All right. You will have to take
your stand once for all on this point. Either you accept the pharisaical
standpoint, that by good deeds, by your loving behaviour you can get
others to give God the glory (and then you will do good openly to be seen
of men), or else you accept our Lord’s standpoint, that ‘good’ in this sense
is NOT absolute, and by doing these deeds openly you succeed only in
drawing men’s attention to yourself, to your saintliness and your
achievements, whereas if you do them secretly you yourself are doing what
you are doing to the glory of God.

36. As was said in the beginning, all Christian living is permeated with
a newness in Christ. Although this newness need not necessarily be
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obvious in connection with your conduct as far as the law is concerned—
for non-Christians may certainly also be good law-abiding citizens in no
way manifestly different from you—yet in your conduct in relation to love,
questioning will arise. Others will find something lacking in your conduct.
Why? Because they expect you to do openly what you are doing by stealth.
Both Muslims and Christians want to see your good deeds; they want to
say: ‘Bravo! Here is a good man, a really religious man, a saint!” And
having recognised you as one of the ‘good people’ they are satisfied and
want to go on in their own manner of life undisturbed by you, your
saintliness and your God. This misunderstanding must arise, for outside of
Christ men cannot grasp the idea that your conduct to men in relation to the
law of love is really a God-ward relationship, and concerns only you and
God in one direction, and you and the man needing you in the other
direction. It never includes the spectator.

37. Once you get the idea clearly into your head that the claim the world
makes to see your good deeds is baseless, and must be resisted, it is
comparatively easy to understand the other side of the picture, the man-
ward side.

38. Now please go back to the two parallel passages quoted above:
Matthew 6:1-4 is God-ward; Matthew 5:13—-16 is man-ward, as verse 16
says, ‘let your light so shine before men’. Obviously, then, the meaning of
these two passages is not one and the same. If it were, it would involve a
contradiction, for while one is done secretly to God, the other is done
openly, although also for God, because all that we do is done to the glory
of God.

39. In studying this passage in relation to other Scriptures the first thing
you notice is the relation between your light and your good works, that is,
it must be understood that your light and your works are not identical; the
two words do not mean the same thing. It must not be read so as to give the
impression that your good works are the light that you should let shine.
The exhortation is: Let your /ight shine. You are not to put your light under
a bushel but consciously to let it shine. Your works must then be seen in
the light of this light that you consciously let shine.

40. Now if the works and the light are not identical but two separate
things, we have to find out what the conception light really contains.
Although we are spoken of as light earlier in the chapter, the LIGHT is, in
its essential meaning, the revelation of God. The psalmist says (Ps. 119)
that the word of God is a lamp unto his feet and light unto his path. The
Apostle John says (John 1) that the light shineth in darkness; and the
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darkness comprehendeth it not. No Christian can argue against the con-
clusion that essentially your light is God’s light, His revelation to mankind.

41. Since Jesus is the perfect and final revelation of God, then He is the
Light as He Himself also said:

I am the light of the world: he that followeth me shall not walk in darkness, but shall
have the light of life (John 8:12).

But Christ cannot literally be held forth since He is not now in this
world. The Church has, however, the apostolic Word about Him, the wit-
ness about Him, to put forward. This is not in opposition to what Christ
taught about Himself and His disciples. The light—as it is now—is that
word about Christ, that witness, that Evangel, which the Church lets shine,
and which God, when it pleases Him, uses to draw men to Christ. And the
good works of the Church must be seen and understood in the light of that
Word, that Evangel which it proclaims and publicises. That is natural, as
can be seen from everyday life. For example, a man who becomes angry
with another man and kills him is called a murderer; but a soldier who in
time of war succeeds in killing a dozen men by himself
is called a hero and is honoured. Why? Because his deed is understood in
the light of his patriotism. And only the man who shares his view of
patriotism can accept his deeds as the deeds of a hero. Or take another
illustration: When one comes into the harbour of New York, one sees the
statue of Liberty. She holds a large light in a hand that is stretched up
toward heaven. In the night that light which she holds throws a light down
over her, so that she is seen in the light of the light she holds. That is a
symbol of the Church (‘... in the midst of a crooked and perverse nation,
among whom ye shine as light in the world; holding forth the word of life’,
Phil. 2:15-16).

42. The Light, then, is not some good deeds that you can do, but that
Word, that Evangel, which the Church has about Jesus Christ as the Light
of the world, the Revelation of God.

43. 1 am sure that if the Church in Pakistan (or anywhere else) seriously
accepted this standpoint, and really allowed its light to shine instead of
covering it with the ‘bushel’ of alms and philanthropic efforts, it would
soon realise that light is in constant opposition to darkness, and that dark-
ness tries to overcome it, or hide away from it. This can be seen clearly by
reading Matthew 5, verses 10, 11 and 12, together with verse 16:
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Blessed are they which are persecuted for righteousness’ sake: for theirs is the king-
dom of heaven. Blessed are ye, when men shall revile you, and persecute you, and
shall say all manner of evil against you falsely, for my sake. Rejoice, and be exceeding
glad: for great is your reward in heaven: for so persecuted they the prophets which
were before you . . . Let your light so shine before men, that they may see your good
works, and glorify your Father which is in heaven.

44. Why should it not be: that they may see your good works and per-
secute also you? That is not written, but it would be the natural and logical
conclusion, for when Jesus points out that the prophets were persecuted
because they let their light shine, and He calls them blessed who suffer for
His sake, then it would be quite reasonable if the sentence read: ‘So let
your light shine before men that they may persecute also you’. Time and
time again Jesus says that humanity, the world, will persecute and hate
Him and His disciples. The disciple is not greater than his Master. When
they have called the Master Beelzebub how much more so the disciples.

45.1 wish I could emphasise this point here so that you never could
forget it. The Light is not an exhibition of our good works: it is not an
exhibition of the pattern of redeemed humanity. It is not an exhibition at
all. It is the principle of light in opposition to darkness. St John said of our
Lord that He came to destroy the works of the devil (1 John 3:8). St Paul
said we struggle against the powers of darkness (Eph. 6:12). In other
words, just as surely as our Lord, because He was the Light, ‘set for the
falling and rising up of many in Israel and for a sign which should be
spoken against’ (Luke 2:34), so also His body, the Church, when it lets its
light shine, is involved in the supernatural struggle of Light against
darkness, of Truth against falsehood, of good against evil, of Christ against
the devil.

46. All of the above exegesis would seem quite natural, and could of
course be supported by innumerable passages in both the Old and New
Testaments, but here in this setting there is a catch which upsets many, for
the 16th verse goes on to say: that they may glorify your Father which is in
heaven. How can men, humanity, who have always persecuted and killed
those who bear witness to God’s revelation, glorify God? Or when the
world lives in rebellion to God, how then should it be able to judge of a
work whether it is good and well-pleasing to God, and give God the glory?
The works of Christ were well-pleasing to God, but men nailed Him upon
a cross because they thought He blasphemed God. Precisely because
humanity lies in the lap of sin, in death, in rebellion against God, it is
unable to see in any way whether a work is ‘good’ and glorify God.
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47. In this particular verse, therefore, when Jesus, instead of pointing
out that persecution is the necessary result of letting your light shine, says
that men will glorify God, it must of necessity be understood to mean that
those men who see your good works in the light of that Light which you let
shine will glorify God. St John says that Jesus ‘was in the world . . . and
the world knew him not . . . But as many as received him, to them gave he
power to become the sons of God.” So let your light shine before men, that
as many as receive it, may see your good works in the light of that Light
and glorify your Father which is in heaven. A Muslim who sees your good
works, as here understood in the light of Islam, cannot and will not glorify
your Father which is in heaven. If you doubt it, try it.

48. Now you have probably reached the point where you are impatiently
waiting for me to say just what those good deeds are in relation to the new
age. There are no categories. I can only say in a general sort of way, that
the picture of the suffering servant in Isaiah 53 may in a secondary sense
be applied to the Church. That does not mean that it necessarily applies in
all details to every local church in every place and at all times. It does,
however, apply to the universal Church. Remember that in the final
analysis our Lord glorified God on the CROSS. Humanly speaking, with-
out the eyes of faith, it was defeat, it was obvious weakness, it was a joke.
As I have tried to point out, essentially there is a paradox, a tension, a
clash, a contradiction, wherever the Gospel of the new age is preached.
Take, for example, the ethical aspects of proclamation. It is intolerable in
the eyes of the world that you and I, that is, the Church, should arrogate to
ourselves the position of heralds of God’s message to rebels. Are we
angels or prophets or what? Compare the episode in Nazareth when the
people said:

Is not this the carpenter’s son? is not his mother called Mary? and his brethren, James,
and Joses, and Simon, and Judas? And his sisters, are they not all with us? Whence
then hath this man all these things? (Matt. 13:55-56).

Many a Muslim has laughed spitefully in the face of the Christian herald
on this score. And yet the truth as it is in Christ is intolerant. It WILL be
proclaimed. Again, the Muslim says: ‘If your Christianity is truth, why not
fight for it? Why not die on the battlefield for it? What is this weakness of
turning the other cheek, of not resisting evil? Why this feminine attitude of
life? Rattle your sword in its scabbard and people will respect you.’
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49. Our Lord said: ‘Follow me; and let the dead bury their dead’. My
father and my mother whom I should honour, shall I desert them and fol-
low your Lord? ‘If any man come to me, and hate not his father, and
mother, and wife, and children, and brethren, and sisters, yea, and his own
life also, he cannot be my disciple.” But that demand breaks up all our
human relationships. ‘I am come to send fire on the earth ... For from
henceforth there shall be five in one house divided, three against two, and
two against three.” But that is intolerable. It is a living death. ‘He that
would be my disciple, let him take up his cross and follow me.” But even
the authorities will stop me. ‘Render to Caesar the things that are Caesar’s,
and to God the things that are God’s.” But I would be despised by all men,
I would become the laughing-stock of the community. ‘But whosoever
shall deny me before men, him will I also deny before my Father which is
in heaven.” But what of all the enemies I would make? ‘Love your
enemies, bless them that curse you, do good to them that hate you, and
pray for them which despitefully use you, and persecute you.’

50. St Paul says:

Now I rejoice in my sufferings for your sake and fill up on my part that which is
lacking of the afflictions of Christ in my flesh for His body’s sake, which is the
Church, whereof I was made a minister.

And also:

And he said unto me, My grace is sufficient for thee: for my strength is made perfect
in weakness. Most gladly therefore will 1 rather glory in my infirmities, that
the power of Christ may rest upon me. Therefore I take pleasure in infirmities, in
reproaches, in necessities, in persecutions, in distresses for Christ’s sake: for when I
am weak, then am I strong (2 Cor 12:9-10).

That is, in a secondary sense, the same picture as you have in Isaiah 53.

51. Said in one sentence: Christian living in relation to the new age is
this: joyfully to bear your cross as a result of your belonging to the Church
that preaches the CROSS.

52. Now let me sum up. You belong to the new age as you are a new
creature hidden in Christ. In this new age you wish, as a new creature in
Christ, to approach the Muslim with the Gospel. Your deeds, then, as far as
law is concerned will be blameless, so that your conduct will not hinder
your work: your deeds as far as love is concerned will be done in secret
that men may see Christ and not you; your deeds as far as the new age is
concerned will be that you faithfully let the Light of the Gospel shine so
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that the works of the devil may be destroyed by Christ, and while letting

your Light shine you bear joyfully whatever cross you have to bear.
QUESTIONS

1. In what way are good deeds related to the effectiveness of the procla-
mation of the Gospel?

2. How would you continue a conversation with a Muslim who congratu-
lates you on the good work done by Missions in schools and hospitals?

3. Why do you think it is written that good works cannot be consciously
done that will compel others to glorify God?



CHAPTER 14

Prayer in Relation
to Evangelism

1. If by now you have grown accustomed to the fact that you are God’s
point of contact with the Muslim, and that there is no substitute for you
yourself possible, you will naturally realise that everything you are and do
is somehow related to your work of evangelising the Muslim. You will
then want to know just what value every phase of your Christian living has.
This is as it should be.

2. However, as I have said before, as soon as we begin discussing
Christian living we are in a danger zone, for unless we are exceedingly
careful we are apt to confuse that which is common to all religious people
with what is specifically Christian in character. And today, when we want
to talk about prayer, we must be doubly careful, for prayer is the most
common of all the characteristics of religious people the world over.
Before going on, let us stop for a moment and make sure we all know what
we are talking about. There are quite a few words in the Greek New
Testament that are translated as ‘prayer’ in English. Although some of the
words may vary slightly in meaning, essentially they all add up to mean: to
ask for, to beseech, to want something, to entreat, supplicate. One word is
undoubtedly used only for prayer to God, but the others are used regularly
in asking something of other people in ordinary conversation, as well as of
God. The point is that in the New Testament prayer is always asking for
something. It is always a petition. Now if you will look in your dictionary
you will find that prayer is first defined as supplication, but that it also has
a second meaning, namely the offering of adoration, confession, suppli-
cation, thanksgiving, etc. In other words, prayer can be used almost as a
synonym for divine service or worship.

3. When words have various meanings they always complicate and
confuse our thinking and, as a result, our actions. However, as we are
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not concerned with the philosophy or theology of prayer here, but only
want to know whether or not our ‘prayer life’ can be used as a link in our
approach to Muslims, we need not more than touch on the idea of prayer in
its second, broader meaning. Certainly it is meet and right when the saints
gather together to worship and adore God and give thanks for His many
blessings, that they also confess their ‘manifold sins and transgressions’
and admit that ‘there is no health in us’. Therefore prayer (supplication) for
forgiveness and help follow naturally. It is also the classical tradition in
corporate worship to pray for ‘all conditions of men everywhere’. Whether
these supplications are made with the help of liturgy or extemporaneously
is also a matter of custom. The difficulty is that this phase of our worship
should be as profoundly sincere as all the rest of it. And yet it is a well-
known fact that prayer in corporate worship has been the headache of
every denomination. When it is left to the individual pastor it very quickly
can, and often does, degenerate into: ‘they love to stand praying in the
Church to be seen of men’; and when prayer is incorporated into the ritual
or liturgy it can just as quickly degenerate into lifeless babble.

4. There is probably no one way of solving this difficulty in corporate
worship. For all who have eyes to see, it is a constant reminder that prayer
essentially belongs in the secret chamber, as it is at once the most lively
indication we have of man’s utterly fallen state, and of God’s uncon-
ditional grace.

5. However, I suppose that we will all agree that corporate Christian
worship of God has no secondary motive or aim, that is, we do not worship
God with the idea that it also can be used as a witness for Muslims. That
would be blasphemous. The Muslim may be influenced for or against
Christianity by being present at our divine service, but we do not worship
God with one eye to him. We can therefore safely say that prayer, as far as
corporate worship is concerned, does not in any way link up with your
effort to contact the Muslim.

6. What we want to discuss today is whether or not the fact that you
pray, that is, that you approach God with petitions and intercessions, can
be used in any way, directly or indirectly, as an instrument of witness. Both
nationals and foreigners are groping for an answer to this question. One
reason for this uneasiness is that the Muslim constantly reminds you that,
while he prays five times a day, you pray only once a week. You will hear
many a Christian defend himself and his fellow-Christians against this
charge by telling the Muslim about his own and others’ ‘prayer life’,
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as the expression is, and also by trying to find some way of showing the
Muslim that good Christians are just as keen on prayer as good Muslims.
Others will attack the prayer life of the Muslim, and thereby try to show
him the superiority of their own. Some of these efforts are obviously
faulty, for example, the pastor who had his church bells rung twice daily,
morning and evening, as a call to prayer, ‘so that the Muslims would
realise that we pray at least twice a day if not five times’.

7. Muslims are undoubtedly interested in the prayer life of Christians.
They enjoy hearing about the ‘praying Hydes’; they swear by the doctor
who will lift his hands in prayer before he begins an operation; they respect
the Christian who will have family prayers on the train while they are
looking on, etc. Because of this appreciation Christians are prone to fall
into the error of thinking that if only the Muslim knows about our prayer
life it will be a point of contact that will soften him up, and make a more
sympathetic hearing of the Gospel possible.

8. Let me remind you that our Lord has told us that our prayer was not
to be like that of those outside (Matt. 6:7). There is something different,
something unique about Christian prayer, which the heathen and the
Pharisees cannot understand or appreciate until or unless they are drawn to
Christ by the Holy Spirit.

It can be, of course, but it is not necessarily the contents of the prayer.
In many things the entreaties and intercessions of the non-Christians are
the same as those of the Christians. Why should it not be so? We are all
living in the same world and need the same things, physically and spirit-
ually. In this connection let us study the liturgical prayers of the Muslim
for a moment.

9. Five times a day he is called to prayer, for as Surah IV—4 says, prayer
is prescribed and timed. There is no such thing as coming late: either you
pray at the prescribed time or you leave off until the next time. Before each
prayer certain prescribed ablutions must be gone through. These vary
according to what you have been doing since the last prayer. Then again
the entire prayer-service has to be gone through in Arabic. Although some
modern Muslims will deny this, the great bulk of Muslims the world over
hold that the prayer-service is acceptable to God only in Arabic, regardless
of whether the person praying understands what he is saying or not. You
have probably watched a Muslim at prayer. There are 10 different postures
he must take, which include standing, bowing, kneeling and prostration.
Each of these postures must be just right, and the words he repeats must be
the correct ones for each posture.
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The prayer, taken altogether, is as follows (from Hughes’s Dictionary of
Islam, pp. 466-8):

‘God is great!’

‘Holiness to Thee, O God!

And praise be to Thee!

Great is Thy name!

Great is Thy greatness!

There is no deity but Thee!”

‘I seek refuge from God from cursed Satan.’

‘In the name of God, the compassionate, the merciful.’

Sura 1
‘Praise be to God, Lord of all worlds!
The compassionate, the merciful!
King of the day of reckoning!
Thee only do we worship, and to Thee only do we cry for help.
Guide Thou us in the straight path,
The path of those to whom Thou hast been gracious:
With whom Thou art not angry,
And who go not astray.—Amen.’

Sura 112
‘Say: He is God alone:
God the Eternal!
He begetteth not,
And is not begotten;
And there is none like unto Him.’
‘God is great!’
‘I extol the holiness of my Lord, the Great!”
‘I extol the holiness of my Lord, the Great!”
‘I extol the holiness of my Lord, the Great!”.
‘God hears him who praises Him.’
‘O Lord, Thou art praised.’
‘God is great!’
‘I extol the holiness of my Lord, the most High!’
‘I extol the holiness of my Lord, the most High!”
‘I extol the holiness of my Lord, the most High!”
‘God is great!’
‘God is great!’
‘I extol the holiness of my Lord, the most High!”
‘I extol the holiness of my Lord, the most High!”
‘I extol the holiness of my Lord, the most High!”
‘God is great!’
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‘The adorations of the tongue are for God, and also the adorations of the body, and
alms-giving!’

‘Peace be on thee, O Prophet, with the mercy of God and His blessing!’

‘Peace be upon us and upon God’s righteous servants!’

‘I testify that there is no deity but God; and I testify that Muhammed is the servant
of God, and the messenger of God!

‘O God, have mercy on Muhammed and on his descendants, as Thou didst have
mercy on Abraham and on his descendants. Thou art to be praised, and Thou art
great. O God, bless Muhammed and his descendants, as Thou didst bless Abraham
and his descendants!’

“Thou art to be praised, and Thou art great!’

‘O God, our Lord, give us the blessings of this life, and also the blessings of life
everlasting. Save us from the torments of fire.’

All of this ends with what is called the ‘Salam’, when the man praying
turns his head first to the right and then to the left, and says to the angels
there:

‘The peace and mercy of God be with you.’

10. Now take a good look at the prayer you have just read. Perhaps you
are surprised to see that, as far as the contents are concerned, apart from
what relates to Muhammed, there is not much in it to which a Christian
could not agree. But even if these portions were eliminated we could not
join with the Muslim in his prayers.

11. Why? With some minor variations to the number of rak’ats said, the
above is the complete prayer. Saying it through once is called a rak’at. It is
obligatory to say it twice in the morning, four times at noon, four times in
the afternoon, three times in the evening and four times again at bedtime.
In other words the man who does his duty repeats that one prayer
seventeen times daily! You will see that in this prayer one sentence comes
nine times, namely, ‘I extol the holiness of my Lord, the Great’. That
means that the Muslim, who does no more than his duty, repeats that sen-
tence 17 x 9 times, that is, 153 times daily. The Muslim who does his duty
repeats this prayer four times before going to bed; the more zealous, the
more spiritual Muslim is allowed, according to the different categories of
prayers, to repeat this same prayer fifteen times more (that is, nineteen
times in all) before retiring!

12. This prayer-service, deadening as it is for the human intellect, is one
of the most prominent features in Islam, and every Muslim knows he ought
to be repeating this prayer at intervals all through the day and far into the
night. This for him is real spirituality. Therefore before he knows
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the Christians better he scoffs at our one-day-a-week prayer. But when he
gets acquainted with our morning prayers and evening prayers, our staff
prayers and patients’ prayers, our students’ prayers and servants’ prayers,
our family prayers and private prayers, our midweek prayers and special
days of prayer, then he understands us and sympathises with us, and
grudgingly or gladly admits that we are also spiritual. Of course, ours is
not on a level with his, for while all of his is streamlined and regularised,
ours is often haphazard with no prescribed words or times; but anyhow, he
understands, and thinks he has found a link between himself and the
Christian.

13. Here the point is that, while some repeat their prayers systematically
and others haphazardly, yet in the final analysis much praying is supposed
to be indicative of spirituality. The super-spiritual Muslim may, according
to the rules, repeat that set prayer 75 times daily; the good Muslim 20
times or more; the ordinary Muslim who only does his duty, 17 times; the
slack, unspiritual Muslim only 6 or 8 times daily; and the bad Muslim only
on feast days. Is it not true that you probably would say that the Christian
who only prays once a day is not as spiritual as the one who prays three
times a day? And that the man who is a prominent prayer at all the prayer
meetings is more spiritual than the man who never shows up?

14. What is wrong with this universal urge towards an endless chain of
prayers? Why did Christ give us the Lord’s Prayer as a beautiful model of
conciseness? Why did He tell us to avoid much speaking that gets us
involved in vain repetitions? The derivation of the word ‘vain repetitions’
in the New Testament is doubtful, but it probably means so much constant
repetition that it becomes parrot-wise gibberish. You know what it is. The
kind of thing you so often hear when an Anglican works through his lit-
urgy at a supersonic speed, or the pietists, in the prayer get-togethers, who
turn on the tap of prayer and pour out thoughtless worn-out phrases pec-
uliar to their own religious jargon. Likewise the Muslim prayer must be
vain repetition, for who is able to repeat any prayer 17 times a day without
it becoming routine, thoughtless babble? In the final analysis, what is the
difference between all this and the Tibetan prayer wheel? The one rolls his
prayers on his tongue, the other on a wheel, otherwise they are all alike.

15. When our Lord comes out so strongly against this ‘much speaking’
in prayer it is because He had a different conception (i) of God; and (ii) of
man. The universal religiosity of man expresses itself inter alia in the idea
that the supreme Being can be glorified or moved to action by
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means of quantity in prayers. It also supposes that man is capable of
quantity that does not destroy quality. Both are wrong.

(a) First let us take a look at Christ’s conception of God. Christ’s
revelation of the Fatherhood of God is not a revelation that humanises
God. He remains, in every sense of the word, GOD, Who dwells in a light
unapproachable, as St Paul says; and at the same time He is your Father,
your Origin. He knows what you need long before you ask; and He will not
give you a stone for bread, or a snake for fish. Look at the birds and the
flowers. They all serve the purpose for which they were created, and not a
bird is killed, not a flower dies, without God’s will. Why then do you
approach Him as though a great volume of prayer is needed to move Him
or to secure from Him what you need? Pray by all means; it is necessary
and natural, but remember to Whom you are praying.

(b) Then comes our Lord’s conception of man. Man supposes that he
can increase quantity without destroying quality. If we let God be GOD, as
Luther said, we may through Christ approach Him boldly, yet with fear and
trembling and in profound sincerity and earnestness. Just how far is man
capable of this attitude when he increases quantity? If I say the Lord’s
Prayer morning and evening every day throughout my adult life, is that
vain repetition? It certainly can be; it need not be; under certain circum-
stances it is very apt to be (witness the Lord’s Prayer as usually said by
groups). Anyhow, our Lord makes the fact clear that ‘much speaking’ in
prayer is identical with gibberish, that is, vain repetitions. Take it any way
you like: the Tibetan prayer wheel, the high church or Roman liturgy, the
low church prayer meeting: man is simply incapable of increased produc-
tion without its becoming thoughtless gibberish and babble. And yet it is
just this increase in production that universal religiosity calls for and spon-
sors. But our Lord said, No!

16. Obviously, then, an endless chain of prayer meetings or liturgical
prayers will appeal to the Muslim as something more or less like his own;
but as far as Christ is concerned it puts the Muslim off the track entirely.
Here, as all along the line, Christianity is unique. If Christ is unique,
everything that belongs to Christ is unique. So if the Muslim says ‘No’ to
Christ, he will (if properly understood) say ‘No’ to everything that belongs
to Christ. So if your Muslim friend says ‘Yes’ to your prayer life, but ‘No’
to your Christ, if he gets the feeling that at least at this point you and he
agree, you have every reason to suspect that something has gone wrong
somewhere in your Christian life. Perhaps, all unknowingly, you have lost
the genuine Christian concept of prayer and are being religious,
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just as millions of non-Christians are. The temptation to do this is always
present and always a danger.

17. On the other hand, if the Muslim attacks you for your low pro-
duction of prayers, you have a grand opportunity to tell him of the
Fatherhood of God as revealed in and through our Lord.

18. In this same connection our Lord attacks the praying people of His
time because of the publicness of their prayers. Let me point out at once—
to avoid a serious misunderstanding—that Christ never once attacked the
public worship in the temple or in the synagogue. That men should wor-
ship God in the congregation of the saints is a thought as old as Judaism
itself. The publicness of the congregational worship, where the individual
is one of a group, was not enough for the Pharisees. Many people who only
know Pharisaism from the New Testament have the idea that it was a
despicable, arrogantly religious movement amongst a small element of
fanatical Jews. The contrary is true. Pharisaism was the real backbone, the
stable element, in Jewish life in the time of our Lord, and for generations
before. The Pharisees were the respectable, conscientious ‘church mem-
bers’ of that time. The great masses looked up to them, were taught by
them, and followed them. These were the people who were not ashamed to
confess their faith; they gloried in testifying of their faith, by publicly
doing good deeds, by standing up in ‘church’ and on the street corners to
pray, and by fasting with public attention drawn to it. They were glorifying
God on the one hand and being good examples for the common people on
the other hand.

19. Remember in Judaism, Jahveh (Jehovah) was the Almighty
Potentate, the King of Kings, the Lord Sabaoth (which means the King of
armies). The Jews were in a special sense His subjects, His people. He was
glorified and honoured when His subjects publicly showed forth sub-
mission and adoration. For them, the Messiah who was to come was King—
Messiah, as he was usually called in Jewish literature. In other words,
fundamentally, the relationship between God and His creation (especially
the Jews) was that of a King and His subjects.

20. We need only go back as far as Akbar the Great to see a good pic-
ture of the mighty oriental despot. People who wanted to petition that great
Potentate had to crawl up to his throne on their knees, while great concords
of people looked on and marvelled at the greatness of their ruler. Or, a
more modern picture: witness the pageant of beauty, strength, discipline
and submission in a great parade, where the king takes the salute. All of
this reflects the glory, greatness and power of the exalted king.
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21. The Pharisees logically fitted in their conception of prayer with their
conception of God. Their prayer was a kind of voluntary parade-service.
The Muslims who have the same idea of God have done exactly the same.
From start to finish, the Muslim prayer service is in every way a parade-
service. He is permitted, if necessary, to say his prayers by himself, yet he
is promised a greater reward if he says them in the company of other
believers and in public. I have even heard a Muslim argue that there was no
sense whatsoever in prayer unless it was seen by others, for God was only
glorified when this act ofadoration and submission was seen by others.

22. Admittedly a Christian would not make a statement like the above,
yet many obviously try in some way or other to make prayer a link or a
factor or a point of contact in their approach to the Muslim. Somehow or
other, it must mean something to him to know that we have ‘communion
with God’. Admittedly no one seems to have any thought-out theory or
doctrine about it; but, in practice, the usual thing is that it is profitable that
the Christian’s prayer life has an element of publicness in it, quite apart
from his worship in the body of the saints.

23. Our Lord hit hard at this point—so hard that it still hurts us all. The
reason is the same as mentioned before. His conception (i) of God; and
(i1) of man was radically different from that of all others. About God He
says in effect: God is King and Creator, even the devils know that, but as
far as you are concerned He is also your FATHER. No king—father (even
though he be a mighty and exalted potentate) is satisfied with a parade-
salute relationship to his son. No king’s son ever got away with it by
simply bowing before the king in his audience chamber. Our Father is in
heaven, His name is holy, His kingdom comes, His will is done—but He is
still your FATHER. You are His SON. There is a difference in being the
son of a king and the subject of a king, and this shows itself in their
intimate relationship. The son has, on the one hand, a more strenuous time
of it for more is expected of him; but on the other hand, as a son of God he
has also a more blessed time, for he, through the body of Christ, has that
private and personal relationship to the King that fosters hope, joy and
confidence. It is easy to push that personal relationship to God away by
attending strictly to the parade-service, and leaving it at that.

Now—it would be rather nice if we could stop there, but we cannot for
our Master did not. While He was showing us God, He was at the same
time giving us a very true picture of ourselves.

It is apparent from everything our Lord said and did, that He took an
extremely dim view of the fallen nature of man. Fallen man is so corrupt
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that when people kill each other they will deceive themselves into thinking
they are doing God a service. Church History has shown us that this judg-
ment of our Lord on human nature is true also of the Christians. Both in the
Orient and in the Occident, Christians have killed each other, thinking they
were serving God in so doing. So let us avoid the doublecross deception;
let us not deceive ourselves into believing that because we are ‘born again’
we have some guarantee against deceiving ourselves. The heart is deceitful
above all things—yours, mine and the Muslim’s. Do not forget it.

24. This deceitfulness shows itself also in prayer. If a person had the
idea that the relationship between man and God was only that of subject
and king, then theoretically, supposing all else were as it should be, pub-
licness in prayer would or could be proper. The purpose of revelation
would then be to show man that his conception of God was wrong, and
when man accepted that correction his relation to God in prayer would
automatically change. Such a procedure would presuppose that mankind is
only suffering from ignorance. Our Lord, however, did NOT proceed in
that way. He not only showed us the Fatherhood of God; but he attacked
the actual practice of the best ‘churchman’ of his time on the human level.
He said that, even if their idea of God had been right, their prayer-life was
still hypocrisy, for they were not, in the final analysis, really interested in
showing forth the glory of God, but in establishing their own righteousness
and piety in the presence of both God and man. It might be illustrated in
this way. The soldier is on parade and the king is taking the salute. But the
soldier’s mother, wife or sweetheart is in the crowd and she has her eye on
him. His uniform is spick-and-span, his marching is perfect, he does all
that can be expected of him brilliantly. But why? Because he knows that
woman is there in the crowd, and he wants to impress her. He therefore
goes through the parade so perfectly that also the king is well-pleased. The
soldier is actually play-acting to both sides. He is play-acting as far as the
king is concerned for his intention is to try to impress that woman, and he
is play-acting as far as the woman is concerned for although all his
movements purport to be glorifying the king, actually he is only trying to
establish himself in her thoughts.

25. Our Lord said, Do not be like the play-actors who love to stand up
in the ‘churches’, in the mosques, and on the street corners and say prayers
to be seen of men. The deceitfulness of our hearts shows itself
in this, that if you expose the play-acting in the public prayers of both
Muslims and Christians, they will flare up just as the Pharisees did. They
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will not admit that they are parading in public to satisfy their own craving
for acknowledgement, praise and glory. They will insist that they are doing
it for the glory of God and for the good of their contemporaries. They will
not countenance the idea that they, like the soldier on parade, whose barrel-
chest is blown up to bursting point, are parading for their own glory and
satisfaction. I have heard many Christians say how it awed them to see a
Muslim saying his prayers on a busy street corner: and I have heard many
Muslims praise certain Christians who pray so beautifully and spiritually.
Why not? Both are in the same boat. And our Lord, with one word,
exposes them both: Play-acting (that is, hypocrisy).

26. Here many Christians argue with ‘ifs’ and ‘buts’. However, as we
saw in the first section, human nature is such that constant repetition of
anything quickly tends to become gibberish, likewise human nature is such
that publicness invariably tends towards self-centredness. Therefore our
Lord simply said: It cannot be done, prayer is not parade. Go in and close
your door, and pray in secret.

27. There is only one conclusion we can draw. If the Christian—
national or foreign—is really aware of the uniqueness of Christian prayer
he must abhor the thought that his prayer-life in any shape or form could or
should be used as an instrument of witness to the Muslim. If he takes our
Lord seriously and leaves out all the ‘ifs’ and ‘buts’, his lack of public
prayer life is going to irritate and disturb the Muslim who knows him, and
it is going to give him—the Christian—a wonderful opportunity for getting
Christ across, even though it may cost him dearly in doing so, for he is not
getting a pleasant Christ across whom the Muslim can appreciate, but the
Christ of the New Testament, who unequivocally condemns his religiosity.

28. Now there is only one vital point left. Prayer, as was said at the start,
is beseeching, requesting, supplicating, asking for something. The main
body of the Lord’s Prayer is nothing but seven requests. Beautiful and
complete as our Lord’s Prayer is, no one can successfully deny that its
main purpose was to apply the brakes on what was commonly known as
prayer. The context in Luke 11 as well as Matthew 6 plainly shows this.
This Lord’s Prayer wants us to presuppose a God who does give us good
things, and knows what we need long before we ask. ‘Is God less good
than a human father?’ asks our Lord. The answer is clearly, No: for the
Lord’s prayer starts: ‘Our Father’.

29. In order to get at the real idea of prayer, I would like you to compare
our Lord’s Prayer with the 23rd Psalm. This Psalm is the most complete
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and beautiful pictorial parable of the perfect relationship between God and
man that has ever been penned. In the Gospel of St John, our Lord takes
this picture and applies it to Himself and His disciples. He is the Good
Shepherd Who gives His life for His sheep. He goes before them when
they go out to pasture; He calls them by name and they recognise His
voice. Their times are completely in His hands. In other words, our Lord
Himself allows and recognises the validity of the 23rd Psalm and yet He
taught us to pray in quite a different attitude, since this perfect relationship
is so seldom attained. Now let us look at the two:

The LORD is my shepherd; I shall not
want.

Give us day by day our daily bread.

...he leadeth me in the paths of And lead us not into temptation.

righteousness for his name’s sake.

Yea, though I walk through the valley

of the shadow of death, I will fear no
evil.

Thou preparest a table before me in
the presence of mine enemies.

... deliver us from evil.

And forgive us our sins; for we also
forgive every one that is indebted to

us.

30.Is it not true that in our periods of comfort and prosperity we
experience the restful glow of the 23rd Psalm, whereas in the rough and
tumble of life, when the storm clouds gather, we pray the Lord’s Prayer—
in substance, if not the actual words? When the first disciples walked
through the wheat fields with their Master on a cool, invigorating morning,
and He pointed to the birds and the flowers to show God takes care of His
own, it was not too difficult to believe. But when the boat was filling up
with angry waves and seemed about to sink—then the birds and flowers
were forgotten and the disciples in a frenzy of fear cried out and prayed:
Do you want us all to perish? Arise and save us! Our Lord did save them;
but He said: O ye of little faith! Is it not true that when the cold, wet waves
of life buffet us about we cry like the father who brought his demon-
possessed son to our Lord: I believe, help Thou mine unbelief?

31. While the 23rd Psalm gives us a beatific glimpse of what will be—
or, in solemn moments of our life, is—the Lord’s Prayer gives us faith,
hope and confidence here and now in the midst of our unbelief, our igno-
rance, our sin, and our finiteness. The Psalmist himself did not live on the
constant level of the 23rd Psalm, as many of his other hymns show us.



PRAYER IN RELATION TO EVANGELISM 187

Also he could pray, ‘My God, my God, why has Thou forsaken me? Why
art Thou far from helping me, and from the words of my roaring?’ (Psalm
22). What I am trying to get at is this: Prayer in the narrow biblical sense
of supplication is NOT indicative of rich spirituality that should make
others gape in surprise; in so far as it is genuine, it is the paradoxical cry of
belief coming through the thick clouds of unbelief.

32.1 have heard people protest and say: but our Lord prayed and He
was without sin. That is true. Our Lord’s praying could not have had the
element of sin in it that our praying has; but it unquestionably had the ele-
ment of human finiteness and weakness in it that made it just as genuinely
human as any prayer we utter. The Sunday School picture one sees of our
Lord kneeling appropriately by a rock with His hands correctly folded, His
hair neatly combed and His halo shining brightly, is absurd, grotesque,
blasphemous. Sweat as great drops of blood fell from His face. He
agonised in prayer. Sin apart, He was facing just the same as we are—only
more so—the costly identification of Himself with the will and purpose of
the Father. I have never seen or heard of a Muslim who saw anything but
weakness in our Lord’s time of agony in the Garden of Gethsemane.

33. “‘Watch and pray’ is the red light that stops us at every corner in the
New Testament. Why? The answer is simple. The red light is there to warn
us and to remind us that our sinful, weak, ignorant, finite human nature is
not capable of any real, sustained, genuine spirituality that lives
exclusively inside the atmosphere of the 23rd Psalm.

34. Now—if and when a man accepts Christ, he accepts a conception of
God and of himself, that makes him keenly aware of the fact that he has to
pray because on the one hand God is his Father and he is the son, and on
the other hand because, although aware of this relationship, he never really
attains unto it perfectly or permanently. Therefore every time he bends his
knees in prayer he becomes conscious, NOT of a glowing spirituality that
is to the glory of God, and an example for others to see, but of a painful
knowledge of his own finiteness, his lack of perfect faith, his humanity and
his sinfulness. His faith is not the perfect faith of the sheep in the 23rd
Psalm but the interim, struggling, paradoxical faith that expresses itself in
the Lord’s Prayer or the cry of the distressed father: ‘I believe; help Thou
my unbelief’.

35. Here, then, is obviously no urge toward thoughtless gibberish and
certainly no urge for play-acting in public; the very nature of genuine,
unique Christian prayer prohibits it. If the Muslim wants to know about
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your prayer-life, tell him plainly (but kindly, of course) that it is none of
his business, and then explain why. It may be that the Holy Spirit will use
your words to open his eyes, so that he may see Christ; if not, be sure you
will have made yourself a new ‘enemy’, for without necessarily having
mentioned Islam at all, all you will have said will be giving the lie to one
of the five great pillars of Islam, namely the Salat or Namaz. That is as it
should be. He rejects Christ, therefore he should be made to face up to the
fact that in reality he rejects everything that belongs to Christ.

36. Nothing is so deadening, so hopeless and so false as the Muslims’
constant argument that they accept and acknowledge Christ, excepting in
the matter of Divine sonship. But if you are going to succeed in showing
the Muslims their error regarding Christ, the whole of your Christian liv-
ing, including your prayer life, must in the very nature of the case be pol-
emical, that is, it must be an argument against the Muslims’ conception of
Christ. If your prayer life is true, genuine and informed it simply cannot be
anything but polemical in its relation to the Muslims, when you have NOT
demonstrated it but explained it to them.

QUESTIONS

1. Discuss whether prayer should be used as an instrument of Christian
witness.

2. To what extent is the difference between Christian and Muslim prayer
formed by the different beliefs about the Father of our Lord Jesus
Christ, and Allah?

3. (a) Comment on the Lord’s Prayer as ‘the prayer of one who seeks to
serve God here on earth’.

(b) What is the effect of the Muslim’s prayer in his daily life?
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CHAPTER 15

Is Christianity Universal?

1. In this and the following chapter we will discuss the question of
the universality of the two religions which both claim to be universal.
Universal should be understood to mean: applicable to all men, because
true in an absolute sense. Obviously, then, only one of the two can be
universal. Why does the Muslim think Islam is universal? And why does
the Christian think Christianity is universal? You have probably all been
brought up with the idea that Christianity is for everybody, everywhere, as
the song says it:

Brown and yellow, black and white
All are precious in His sight.

2. Taking the universality of Christianity for granted may be all right
wherever no one questions it, but many a Christian has been shocked when
the Muslim begins arguing about it.

3.1 will give you a very common Muslim point of view. Muhammed
Ali, in his The Religion of Islam (p. 225) says:

Jesus Christ was the last of these national prophets; and though the message of
Christianity has now been conveyed to all nations of the world, yet that was never
Christ’s own idea. He was perfectly sure that he was ‘not sent but unto the lost sheep
of the house of Israel” (Matt. 15:24); so sure indeed that he did not hesitate to call
those who were not Israelites ‘dogs’ in comparison with ‘the children’ who were the
Israelites (Matt. 15:26), and the bread of the children could not be cast to the dogs.
Nevertheless, the idea of casting the heavenly bread of Jesus to the same non-Israelite
‘dogs’ entered the head of one of his disciples, after ‘the children’ had shown no desire
to accept that bread.

4. This passage from Matthew 15 is, of course, the one easiest to find,
and is therefore the one most often used by Muslims in their polemics.
There are, however, others you will come across:
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(a) In Matthew 1:21 the angel is represented as saying to Joseph con-
cerning Jesus: He shall save HIS people (the Jews) from THEIR sins.
Purely tribal.

(b) In Matthew 10 where Jesus sends out the twelve to preach, you hear
him saying that they were NOT to go to the Gentiles, nor to the
Samaritans (a half-heathenish tribe) but ONLY to the lost sheep of
the house of Israel.

(c) In John 12 some Greeks want to see Jesus. We do not know if they
succeeded or not. Nothing seems to have come of it.

If the Muslims find others and show them to you do not be surprised.

5. Now, however you may answer the Muslim about the separate epi-
sodes, one fact remains clear and indisputable: Our Lord did stay definitely
inside the frame of Jewry in His work and preaching. An indirect proof of
this statement may be found in the attitude of His disciples after His ascen-
sion. Think this over. In Acts 1 our Lord, just before leaving them, gives
His disciples the commission to be His witnesses unto the farthest ends of
the earth. In our way of thinking, that command is as clear as words can
make it. But in Acts 10, when St Peter went to Cornelius’s house, it took
special vision and command from God to move him outside Jewry. And
when he had gone there, the pillars of the Church in Jerusalem questioned
him for having overstepped the bounds. They all knew of the command to
witness to the ends of the earth but, in their way of thinking, that did NOT
include non-Jews. If our Lord had preached for and worked with Gentiles
as well as Jews, all the details of opposition recorded around the Cornelius
episode would never have been written. It could not have happened.

6. Better read Muslims know all these facts from Christian writers, and
they never hesitate to use them in their attack on Christianity. Your
question is: what are you going to do about it? If the Muslim succeeds in
shutting your mouth about the validity of the claim of Christianity to be
universal, he has stopped you even before you get started.

7.1 find that in most cases, both Pakistani and foreign, the Christian has
received little or no teaching on the subject. On the contrary, the uni-
versality of Christianity is taken for granted, and the emphasis is put on
your personal responsibility to propagate the universal religion universally.
The argument in your case has in all probability been either moral or
philosophical.
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8. The moral argument is illustrated this way: If you were seriously ill
and some remedy was found to save your life, then you would be duty-
bound to pass on the good news of that remedy to all others. I have heard a
two-edged argument from Muslims in answer to this: (i) the fact that it was
a good remedy for you does not necessarily mean it is good for everybody;
and (ii) the fact that you found that remedy does not exclude the possibility
that someone else had found another, and even better, remedy. Actually
this moral argument comes from an age when Christians, in the light of
worldly-wise philosophies, were rather ashamed to admit that there was a
‘Thus saith the Lord’ that motivated their actions. If you have been playing
around with this superficial, rationalistic argument, my advice to you is:
Drop it like a hot brick. It is no good. It proves nothing as far as the
universality of Christianity is concerned, and it makes your ego the centre
of attention and attraction.

9. The philosophical argument is that since God is one God, and Jesus
Christ is His only begotten Son, it naturally follows that there can only be
one religion and it is therefore universal. St Peter’s words are used (rather,
misused): ‘There is no other name given under heaven whereby men must
be saved’. What happens when the Muslim hears this line of thought?
(1) First of all, he refuses to accept the uniqueness of Christ. Therefore your
argument means nothing to him. This point will come up again in the
following chapter; and (ii) he will ask you if Abraham, Moses, David and
all the other prophets are lost, since none of them believed on the name of
Christ. The Muslim who knows the New Testament (and there are many of
them) will tell you that St Paul says Abraham was saved by faith. He
simply took God at His word and that act was accounted righteousness for
him. Abraham knew nothing of Christ, and yet he is the father of all who
have faith. In other words, it is not Christ but faith in God that is univer-
sally accepted. So says the Muslim.

10. Arguments of this kind are two-edged swords that cut to pieces
the faith of unwary or uninformed Christians. The difficulty, as far as the
Christian is concerned, is that he unwittingly has drifted off into philo-
sophical arguments, instead of making sure that his every thought is taken
captive by Christ. There is one fact that cannot be over-emphasised:
anything and everything we know about God MUST be through Christ.
Before Him, after Him or apart from Him we know nothing—nothing
whatsoever. Let me assure you that philosophically the Muslim will pres-
ent a better case for his Islam than you can for your Christianity. There are
very good reasons for this state of affairs, as later chapters will show. Do
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not let that worry you. God’s foolishness is wiser than the wisdom of the
philosophers. Only be sure it is God’s foolishness (not your own) you are
presenting!

11. Before we get on to the positive side of the matter let us clear up a
couple of points where Christians—only through sheer carelessness—get
all muddled up:

(a) The Jewish Christians were definitely isolationists up to the time of
the episode in Cornelius’s house. Admit that: it is history, pure and simple.
Apparently the reason why the disciples did not understand the full impli-
cation of our Lord’s commission to them to witness unto the ends of the
earth was that, in their mind, the Commission meant that they must also
preach to the Jews of the dispersion. At the time of Christ there were Jews
spread out in small colonies all over the face of the then known earth.
There were more Jews living outside of their homeland than inside. It was
quite reasonable to presume that also they should hear the good news. In
other words, the disciples who heard the command of Jesus could easily
have understood it to mean ‘for Jews only’, especially, as we have said
before, since Christ Himself stayed inside Jewry.

There is nothing at all remarkable about this. Remember our Lord did
not give the whole and complete truth to His disciples. Look again, for
example, at the first chapter in Acts. The disciples connect the coming of
the Spirit with the restoration of the kingdom. Not, mind you, with the
‘kingdom of heaven’ as we think of it, but with the Jewish theocracy. Jesus
did NOT answer their questioning. He purposely left them in ignorance.
Jesus in His teaching counted definitely on the work of the Holy Spirit. In
John 16:12 He says there were many things they ought to know, but they
could not yet bear them. Later, when the Holy Spirit had come, He would
guide them in the way of Truth. Our Lord’s attitude was: Do not cross your
bridges until you get to them. And when you get there the Holy Spirit will
guide you across. When the time came—in the Cornelius episode—for
them to cross the gulf between themselves and the world at large, the Holy
Spirit was there and did help them. After Cornelius had received the Holy
Spirit, our Lord’s command was seen in a new light. They knew then that
Christianity was really and truly universal.

(b) Another thing Muslim writers (imitating certain Christian heretical
authors) love to say is that St Paul, who never saw our Lord in the flesh,
and whose ideas about Judaism were very loose, bridged the gulf between
the Jews and the Gentiles. He changed the local prophet with his simple,
beautiful message of trust in God to a complicated, universal demigod.
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St Paul is called the apostle to the Gentiles, and it was he, they say, who
carried a gospel of his own making to the heathen.

But—

St Paul did NOT bridge that gulf, as we have already seen. That had
already been done by the very man who had been with our Lord from the
start. It was done only after a vision had forced the truth into his mind that
no man is unclean in relation to others, whatever his nationality or religion.
Furthermore, the heads of the Church had debated his move and approved
it. So when St Paul arrived on the scene, the gulf had been bridged, and the
Church fathers in Jerusalem were able to accept St Paul and give him the
right hand of fellowship and their blessing as he went out to the Gentiles
with the very message the others were giving to the Jews. Said in another
way: it was not a group of broad-minded hellenistic converts that adopted
an innovation on moral or philosophical grounds, but the narrow, strict,
Jewish group, who had their teaching from the very mouth of our Lord,
who were instrumental in bringing about this vital and revolutionary
change.

12. With your background you may not see much sense in putting so
much stress on this point. It is however of utmost importance, (i) because it
is historically true; and (ii) because it takes the question out of the sphere
of morals and philosophy, and puts it back into Jewish history where it
belongs.

13. We can now proceed to put the question as the Church must put it. If
Christ means Christianity to be universal why did He confine Himself to
the Jews? The Church has a right to ask and expect an answer to that
question. So has the Muslim. The answer starts way back in Genesis 12
with God’s promise to Abraham. There God tells Abraham that all the
nations of the earth should be blessed through him. Again in the seventh
chapter the promise is renewed in that God said He would make Abraham
the father of many peoples.

14. When our Lord was talking to the Samaritan woman in John 4 He
made the assertion that salvation is of the Jews. And there is no doubt
whatsoever that the first Church tied up this promise of God to Abraham in
Genesis with the coming of Jesus Christ. Actually all Jews were expecting
the fulfilment of that promise as well as those mentioned later in their
history.

15.In the New Testament you will find this promise brought in,
in two ways. First specifically of Christ Himself, as in Acts 3:25 and
thereafter, the true olive tree was the house of Israel on which wild olive



196 Mission to Islam and Beyond

branches are grafted. Those two do not contradict each other, they are sup-
plementary or complementary. Certainly the ‘blessing’ is Christ, but this
blessing was channelled through 2000 years of Jewish history. Without this
channelling in history Christ could simply never have been Christ. The
very name Jesus Christ means the anointed Saviour, and throws you back
at once into Jewish history, if you want to understand it. The Jews alone, in
all the world, could understand the significance of Christ when He came
and they alone in all the world were in a position to make Him universally
available. Therefore the history of a small nation, insignificant and
unimportant in itself, became the object of more concentrated study than
any other nation on earth.

16. Not so very many years ago liberal theologians, and not a few
missionaries, threw out the Old Testament as an antiquated and useless
book full of myths. The theologians claimed that the moral beauty of
Christ and the sublimity of His ethical precepts were such that He needed
no background, and they plucked Christ out of history by the roots
and transplanted Him into every kind of modern ground. The missionaries,
influenced by these theologians, tried to substitute the scriptures of
Hinduism, Buddhism, etc. for the Old Testament as background material
for Christ. As all are now aware, the result was catastrophic. The New
Testament Christ was lost, and the one they retained became a weak, hesi-
tant voice in the wilderness, crying out precepts of a beautiful but imprac-
tical and impossible idealism. Thousands of people all over the world
accepted Christ as an ideal, an example, a hero and a great teacher—and all
of them remained in their own particular brand of darkness, spiritually; and
in their own ethical failure, morally. In other words, history in very recent
times has clearly shown that Christ is not Christ in the Christian sense,
when He is not channelled in Jewish history.

17. Now you should be able to see that if you are going to explain
Christianity as universal your very first step is to maintain, as our Lord
Himself did that:

Salvation is of the Jews.

It should not be too difficult to point out how God brought the Jewish
nation into line and prepared it to receive the Anointed One, the Christ,
when the time was at hand.

18. The next step is to see how Christ, when He did come, was lifted out
of the channel of Jewry to become the universal blessing that God
promised to all the nations of the earth, through Abraham.
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19. The whole question of revelation is being taken up fully in a later
chapter. However, we must touch on it here also in order to understand our
subject today.

Revelation is (and must be) historical. When God says ‘Let there
be...’, and that which was not comes into being, then, as far as we are
concerned, it is always inside history. It is true that we often, in a slip-shod
manner, speak of the Book as revelation, just as we call a biography: ‘The
Life of So and So’. The biography is, of course, not that man’s life, but
only a record of it. Likewise the Book, historically speaking, is not the
revelation, but the record of revelation. It is exclusively through the Book
that revelation becomes revelation for us, and therefore we call the Book
revelation.

20. Now the point here is this, just as sure as revelation is to be found
inside history, it must be localised and channelled at one particular point
somewhere in history. If you go off into the sand dunes of natural religion,
where God is seen in everything, you will find He is revealed in nothing.
We may or may not see God in history or in nature, but we cannot say that
God reveals Himself in history, as such, or in nature. If this statement
seems strange to you, read carefully the first chapter of Romans. That
which the heathen should know of God through history and nature is His
eternal power and Godhead. The two words can only mean one thing: that
God is outside the range of our natural thinking. Who can comprehend
what eternal Power and Godhead are? Their sin was that when they knew
Him as God, that is, as unknowable, outside their natural intellectual
abilities, they refused to accept that position and through natural religion
found gods in nature and history. And the result was, as we can read,
horrible. But if you cling to the biblical (and not the philosophical) con-
ception of revelation you will find that there are certain quite definite
events, episodes, and occasions inside history which, because they are
accepted as revelational, become the touchstone by which all history is
judged.

21. Revelational events, episodes and occasions were localised and
channelled through Abraham and his people. Almost from the very start of
Old Testament history one thought goes through it all like a red thread,
mainly, choice and separation. God chose Abraham and separated him
from his own people. Then Isaac was chosen and separated, and thereafter
in a very dramatic manner, Jacob. In Romans 9 Paul places great emphasis
on this point that God, according to His own purpose and will, chooses and
separates men and nations for carrying out His plans. David stands out
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clearly as another chosen and separated man. Later the ten tribes are
discarded and disappear, and only two were retained. The tribe of Judah
was the ‘Lion’, again chosen of God and kept separated from the over-
whelming forces of heathenism. Finally, after the Babylonian exile we can
follow the house of Israel until John the Baptist is chosen and called out to
prepare the way for Christ Himself.

22. The point we want to make here is that even inside God’s chosen
people revelational acts, events and occasions were constantly channelled.
Jewish history as a whole is not the bearer of revelation, for there is con-
stant localisation and channelling also here. It could not be otherwise if we
are to have revelation in history, without history itself becoming revelation.

Let me illustrate my point in this way. The British built some wonderful
irrigation systems in India. The water is channelled and localised by means
of head works, canals, viaducts, tunnels and channels. The water is care-
fully kept inside the system until it reaches the fields where it is then
allowed to flow out freely and cover all the ground bringing great blessing
to the whole countryside. The universal watering of the countryside is only
possible because the water has been localised, restricted, channelled.
Without the irrigation system, no water.

Now to retain the metaphor, at what point in biblical history does the
water, the blessing, flow freely out into the fields? We saw in the beginn-
ing that it is NOT at the point where Christ was introduced into the picture.
Christ, as the Revelation of God, the blessing promised to all, worked
in the same way as His Father in heaven. He chose and separated unto
Himself certain men who had been with Him from the beginning, who had
seen, heard, understood, and believed. These men became His apostles.
Not the whole nation of Jews, not even the whole body of believers, was
chosen. These men—the Apostles—were the final gates through which the
blessing was to flow out into the world.

23. Apart from this ACT of our Lord in choosing and separating
unto Himself these men, as His authoritative Apostolate (which in itself
constitutes a very clear proof of the fact that Christ was planning along the
lines found in the Old Testament), there are many indications in the
Gospels that Christ’s teaching was such that with the later enlightenment
of the Holy Spirit no mistake could be made regarding His universal
intention. The Gospel of St John abounds in statements of this kind,
but also the synoptics have them. See for example Matthew 8 where Christ
says that many shall come from the east and the west and sit down
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with Abraham, Isaac, and Jacob. Likewise His final commission to
the disciples (with any wording you prefer) is always of a universal
character.

In other words, serious students of the New Testament documents can-
not doubt that our Lord Himself was aware of His own universal sig-
nificance.

24. 1 am perfectly aware of the fact that the use of the word ‘apostle’ in
the New Testament does not have cast-iron rigidity. It is used loosely as
well as in the official sense. This is as might be expected, for in the final
analysis it is a very common Greek word indicating one who has been sent.
There is therefore no reason to feel uneasy because it is used in both ways.
History teaches us that in the early Church and right on down, the
historical basis of the truth of the Christian religion was the Apostolate, a
group of men chosen by our Lord to be His official spokesmen and inter-
preters. Thus when the Nicene Creed was written the Church was con-
ceived of as being one holy, catholic, apostolic Church. This was not an
innovation at the time but a part of the faith of the universal Church from
the very start.

25. But what are we confessing when we say we believe in one holy,
catholic, apostolic Church? Undoubtedly there are many overzealous
Protestants who are afraid of that word, because of the Roman Catholic use
of it. But whatever the Roman Catholics may or may not teach regarding
their apostolate, the fact still remains that historically the true Church
is apostolic. That simply means the Apostles were the final floodgates
through which the blessing pours out into the world, and any attempt
to tap the water supply independent of the Apostles is surely doomed to
failure. We cannot therefore discard the universal teaching of the Church
about the Apostolate because certain people misuse it, or ignore it.

As far as we are concerned the Apostolate means three things:

(a) It is ONLY through the Apostles that the world knows of Christ. He
is undoubtedly mentioned a couple of times by outside historians, but
destroy the apostolic witness to Christ in history, and Christ is lost.

(b) It is ONLY on the authority of the Apostles that we have the true
understanding of and interpretation of all revelational facts inside history.
Take away the Apostolic interpretation of revelational facts, and Christ—
even if He were known in isolation from His background—would become
a weak voice with an uncertain sound, drowned out by the blare of the ever
present trumpets of the wise men of the world.



200 Mission to Islam and Beyond

(c) It is ONLY through the agency of the Apostles that the world at
large and every individual person can attain to a true (saving) knowledge
of God. For there is no other way of gaining such knowledge of God
except in and through Christ.

26. If you know something of Church History you will realise that
practically all that I have said in this chapter is pre-Reformation teaching.
The Reformation itself did NOT alter anything in this doctrine of the uni-
versality of Christ as based on the Apostolate. What happened was this.
The purely mechanical aspect of the continuation of the Apostolate was
rejected. The Church itself (understood as the whole body of Christ and not
the priesthood within the Church) became the bearer of the Apostolate.
Even if any one Church did have its priestly genealogy in perfect order
right from the hands of the Apostles themselves, that would not constitute
a guarantee that that Church really was a worthy successor to the spirit and
faith of the Apostles. The point is that the pastor is in the apostolic succes-
sion, not exclusively because of the laying on of hands, but because he is
ordained in and by the Church in the spirit, faith and obedience of the
Apostles.

27. However, in post-Reformation times innovations have been
introduced into large sections of the Christian Church whereby men try to
short cut the historical and get knowledge of God in different ways.

28. The three most common are intuition, mysticism and pietism. Think
how often the word ‘feel’ is used discussing matters pertaining to
Christianity. ‘I feel this must be the right interpretation of this or that pass-
age.” ‘I felt that God wanted me to do this or that.” ‘I felt that God was
sending me to the mission field.” Now intuition may be a good and useful
thing in our daily lives, but it is not the channel through which knowledge
of God and His will comes to us. And when you are facing the Muslim, if
you cannot say something stronger than ‘I feel .. .’, you might as well go
home.

Mysticism is, of course, an age-old, monotonous trick of fallen man in
all religions. You simply bypass everything historical and learn to know
‘ultimate reality’ without the help of your senses or your thinking. But a
true mystic in Christianity can never believe in the universality of Christ,
for as the mystic in every religion bypasses history, so also he bypasses
history.

Pietism says: I have experienced the love of God, the fellowship of the
Holy Spirit, therefore I know it is true. And what is true for me may also
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become true for you. But when the Muslim (or anyone else) answers: ‘Oh
but I already have a rich spiritual experience of God. I have no need for
preaching’—then what? Either you must call him a liar (which is not wise
to do) or else you shut your mouth.

29. In other words, if you want to make the Muslim understand that the
Christian faith is universal in every way, you can only hope to do so by
trying to show him that only as God’s revelational acts were localised and
channelled from the call of Abraham to the call of the Apostles of Christ
could the meaning of those revelational acts convey to all men, in all
countries and in all ages, a true knowledge of God, of man, and of God’s
relationship to man. And only with that knowledge present is there a pos-
sibility for faith in every tribe and every nation on the face of God’s green
earth.

30. Finally, I want to anticipate the next chapter with just one remark. If
you stop with our Lord in your argument about the universality of
Christianity, the Muslim is very likely to maintain that Muhammed is a
further and final link in the chain of history. If, however, the Apostolate is
the point at which the channelled revelation breaks out into the world, it
automatically excludes Muhammed or any other prophet coming after the
Apostolate.

QUESTIONS

1. Why did God channel His revelation through the Jewish people?

2. What is the significance of the position of the Apostles in the progress
of God’s revelation of Himself?

3. A Muslim makes the claim that Jesus is a national prophet. Outline
your reply.



CHAPTER 16

Is Islam Universal?

1. You probably feel that you need a clear answer to the question, ‘Is
Islam universal?’ because you run up against so many contradictory points
of view among Muslims themselves. If you expect something clear cut,
like St Peter’s statement (Acts 4:12) that ‘there is no other name given
under heaven than the name of Jesus whereby men must be saved’—you
are going to be disappointed. Neither the Quran nor the Muslim will ever
give you such a statement. All you can hope for is an understanding of why
the Quran does not give such a statement, and why the Muslims contradict
each other and (often enough) themselves when talking about the
universality of their religion. From a purely theological point of view the
question of universality hinges on the question of truth. Anything that is
true in an absolute sense is also necessarily, universally true. However, just
as we in the last chapter took up the question of the universality of
Christianity historically so we here must do the same with the Islamic
claim to universality.

2. There is one fact that you must keep in mind: Islam is, here and now,
the religion of about 1/6th of mankind. You need only look at a map
showing the religions of the world to see how widespread it is. In other
words, Islam has succeeded in some ways at least in adapting itself to
tribes and nations in practically all parts of the earth. This is important to
remember, for it will come up again later on.

3. The difficulty is that there are really two Islams in Islam. The one
started with Adam; the other with Muhammed. Let us call the first Islam,
the one that started with Adam, the original Islam; and the second one, the
one Muhammed brought, we might call Arabian Islam. Somewhere along
the line a switch-over has been attempted. It is this switch-over on which
the modernists are working feverishly. We may therefore be justified in
dividing the subject into three sections; original Islam, Arabian Islam, and
the modernistic Islam.
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ORIGINAL ISLAM

4. 1 have often speculated on the reason for Muhammed not becoming a
Christian (or a Jew). Some writers deplore the heretical state of the Church
and say that if the Church had only been shipshape Muhammed would
certainly have accepted Christ. Perhaps the Church was more heretical at
that time than usual, but purity of doctrine and the pentecostal
fire of keenness is no guarantee for gaining converts. Muhammed had no
quarrel with either Christians or Jews in the beginning. He revered them.
He believed they had the true religion. He told them to stick to their own
Books.

Furthermore, in his first burst of religious teaching he really said
nothing the Syrian monks and the Jewish rabbis did not say. He did not say
all that they said, but what he did say was what they said. Then why did he
not join forces with the one or the other and become a Christian or a Jew?

5. If we could ever find the correct answer to that question we would
know a lot about his idea of the universality of Islam. As it is, we can only
guess.

6. It would appear that during the years in which Muhammed was
groping for light, and before the angel Gabriel first contacted him, two
parallel thoughts had taken hold of his mind. The first thought is very well
expressed in a book, written by a Muslim, called Towards Understanding
Islam.' The author says:

The fundamental principle of all the religions was the same, that is, belief in only one
God, the certainty of reward and punishment hereafter and a life of all good, peaceful,
moderate and sensible actions.

7. Muhammed in his early years would probably have approved of this
statement. We in this century see nothing new or startling in the idea
that fundamentally all the religions are the same. We even have the pro-
verb: ‘All roads lead to Rome’, meaning that all religions lead to God.
However, neither the Christians nor the Jews hold this doctrine, but Tor
Andrae, in his book on Muhammed, thinks he picked it up from the
Manichaens, a sect that started in the 3rd century in Iran, and spread very
considerably before the coming of Muhammed. Be that as it may, the fact
remains that wherever he got it, he had it.

' Sayyid Abul Ala Maududi, translated by Abdul Ghani, Tarjumanul Quran, Lahore, p. 47.
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8. It is interesting in this connection to note what he says about
Abraham. Sura 3:66 says that Abraham was neither a Jew nor a Christian,
but a Hanif, a Muslim. Just what the word ‘Hanif” means is not known, but
it is invariably used over against idolaters. It is therefore taken to mean a
man who in one way or another had got a deeper insight into things of the
spirit, and therefore believed in the unity of God, life after death, and the
need of sober living, for one had to answer for one’s deeds.

9. You will remember that when St Paul argues that faith is superior to
the works of the law he says that Abraham was acceptable to God because
of faith long before Moses brought the law. Muhammed had evidently
been thinking along the same lines at one time in his career. Call the
religion whatever you like—if it teaches faith in the unity of God, in life
after death and in the Judgment Day, and if it admonishes people to live
soberly, it is in principle the true faith, that is, Islam, submission to God.
This particular faith started with Adam and in spite of the many efforts of
Iblis, Satan, to destroy it, it spread throughout the world. Muhammed
called this original, natural faith Islam, and every adherent of it a Muslim,
regardless of what these people called themselves.

10. The other thought that ran parallel with, and in a sense comple-
ments, the above was this: in order that this original, natural faith in God
should not perish from the face of the earth, God has sent Warners,
prophets, to every nation. They were especially called of God to teach
people the truth about the unity of God and life after death, and to warn
them to flee from the wrath to come. Although there was a difference of
degree in these Warners, some being greater than others, yet they were all
in the same category, all were to be believed. There is no difference
between them for they were all chosen of God, they all taught the truth
about the unity of God, and they all warned people of the great Judgment
Day that was about to come. Some Muslims put the figure of these
Warners as high as 124,000. That at least goes to show that they were not
conceived of as being only inside the framework of Jewry.

11. If you accept the contention that Muhammed, before he became a
prophet, was preoccupied with thoughts as outlined above (and I hardly
think anyone can seriously doubt it), then we obviously have the answer to
the question of why Muhammed never became a Christian or a Jew. There
was simply no need for it. He, as he was, as an independent Arab, could be
just as genuine an adherent of the original, natural religion as any
Christian, Jew or Zoroastrian. Some people wonder why Muhammed
rejected Christ. He did not. What he knew of Him he could easily fit into



Is IsLAM UNIVERSAL? 205

his own picture of true religion. There was no need for this or that particu-
lar label, as these labels were only accidents of time and place. Adam,
Noah, and Abraham were genuine adherents of the faith, and yet they
carried no labels, even as prophets; why then should Muhammed? Under
the section ‘Arabian Islam’ you will see that when Muhammed’s concept-
ion of religion developed into an independent religion and was labelled
‘Islam’, Muhammed then considered his arrival on the scene a definite
advance in the prophetic line. All the threads of prophetic religion were
gathered up and completed in him. But that was many years later.

12. Then there is the second point. If God sent a Warner to every nation,
why did the Arabs not have one? Why was it necessary for Arabs to seek
the truth among other people? Why was there no warning, no teaching
given to the Arabs in their own language? In his many stories of the
Warnings sent to various people, Muhammed did include two men, Hud
and Zalil, who were supposed to have preached the true faith in
the Arabian Peninsula in past ages (see Suras 7, 9, 11, etc.), but the people
who heard them were disobedient and were destroyed so that no trace of
true religion was left among the Arabs. In other words, I doubt whether
anyone can deny that, prior to his own call to the prophethood,
Muhammed’s idea was that all religions which contained certain basic
facts were in reality one and the same, and the universality of that one real
religion was dependent on the ubiquity of prophets. What I am trying to
say is this: Muhammed thought that true religion was universal because
God had sent His prophets all over the world to preach the true religion
to all nations. This true religion came with different names in different
places, in diverse languages, and accompanied by a great variety of rituals
and symbols. True religion was therefore universal. In some nations the
truth had been lost, and now Warners had to be sent; in other nations no
Warner had yet appeared—still, as a whole, true religion had been and was
being preached universally.

13. A man with such ideas would naturally be more occupied with the
hope of an Arabian Warner to come, than he would with thoughts of
accepting the label of one of the non-Arabian prophets.

14. Now do not take the foregoing as a build-up for the rather super-
ficial psychological argument that Muhammed by means of autosuggestion
believed himself to be the prophet the Arabs so badly needed. His entire
conduct after the first shock of being called cries aloud against any such
theory. Here we are just getting at the fact that when Muhammed faced the
angel Gabriel he simply could not have thought he was being called to be
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the prophet of a new religion that was destined to replace all others and
become the one universal religion. The testimony of the Quran is too clear
to allow of any such contention. Again and again Muhammed says he is
only a Warner, just like all the other Warners who had gone before him.

15. The same is true of the Quran. In Sura 12 you read: ‘An Arabic
Quran have we sent it down, that ye might understand it’. The irony of the
situation is that now children all over the world are learning parrot-wise to
recite the Quran in Arabic, without understanding a word of it. But at the
time when that verse was written Muhammed’s idea must have been that
now true religion, the original, natural religion of Adam, Noah, Abraham
and hundreds of other prophets, had also reached the Arabs in their own
tongue. Now they no longer had any excuse for remaining in the sin of
idolatry. Now they must accept Islam, the religion that already was known
even from the days of Adam, all through the world.

16. If you had any contact at all with Muslims the chances are that you
have already met this kind of argument. It looks as though the Muslim is
only pleading for enough open-mindedness in the Christian to see that this
line of thought does make good sense, and therefore he should recognise
Islam as a legitimate expression of that one true and natural religion
that belongs to the one God. He will call you Ahl-i-Kitab (People of a
Book); he will associate with you on his own level and eat with you. He
will marry a Christian woman without trying to convert her to Islam. He
will tell you that on the Last Day Jesus will intercede for you just as
Muhammed will intercede for him. And—he will crave your cooperation
as a brother in the true faith, to fight against that worldwide evil thing,
Communism.

17. But look at it for a moment. When he says, figuratively speaking,
that Islam and Christianity are both great branches on the tree of true
religion he is not only saying something about Islam, but also about
Christianity. He is telling you that your Lord is NOT the Son of God. He is
NOT the Saviour of the world. He is NOT in any absolute sense, the Way
and the Truth and the Life. He is telling you that there is nothing
whatsoever unique about Jesus of Nazareth. Christ is one of the six great
prophets, one of the 313 who brought books, one of the 124,000 whom
God has sent into all the world to preach true religion, or, if you like,
Islam. It is well worthwhile here to go back to the chapter on Intolerance
and re-read it. The intolerance of Christians, their ‘narrow-mindedness’ on
this point, has always been a stumbling block for Muslims. Their claim of
absolute uniqueness for Christ and absolute universality for Christianity
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makes Muslims furious. There is, however, no way of avoiding this atti-
tude. Any man who is true to Christ can never accept this Muslim idea of
true religion. Once it would have hardly been necessary to write in this
way. Today, however, because of the fear of Communism, there is a defi-
nite trend noticeable in which Christians are prepared to ally themselves
with Muslims since both have much to lose if Communism gets the upper
hand. This trend is very noticeable in much of the propagandist literature
given out by the American Information Service in Karachi. It was obvious
on the occasion of the opening of the new mosque in Washington, that is,
especially in the ‘sermon’ of the Christian minister who preached there.
And it is clear in the ‘Voice of America’ on the radio.

18. Not only is this attitude on the part of Christians a betrayal of Christ,
but it shows that many Christians do not have a true conception of the real
concrete Islam of today. For this original Islam, that started with Adam, is
in reality now only a pleasant theory, something that can be found in the
Quran, but which has been superseded by an entirely different conception
of things.

ARABIAN ISLAM

19. Actually it is hard, if not impossible, to say how long or how
seriously Muhammed allowed himself to be influenced by his own theory
of a universally true religion, of which his Arabian Islam was just a branch.

20. To begin with, let us look at that idea of a Warner being sent to
every nation. Although it is in the Quran, it simply does not fit in with
the facts. Muhammed was acquainted with Arabian, Egyptian, Syrian and
Abyssinian Christians. He also knew of Roman, Persian, and Byzantine
Christians. The fact is, then, that he knew of at least seven nations spread
out on all sides of Arabia, who had one and the same ‘prophet’, that
is, our Lord. Then again, he knew that with very few exceptions, all the
prophets had come in the house of Israel, and that the Jews at Medina
would never admit to even the possibility of a prophet arising outside of
Jewry. Naturally neither Jews nor Christians would accept his conception
of religion and his prophet-for-every-nation theory. He therefore began his
polemics against both these communities. Note: not against their prophets
nor against their books, but against the people who, in Muhammed’s opin-
ion, falsify and corrupt the teaching of the books.
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21. Chronologically it is, of course, impossible to be sure of anything in
the Quran, but apparently the next step was an abrogation theory. That is to
say, all that was necessary for mankind to know and remember had been
incorporated in the Quran. The Quran is called an instruction for all
mankind, and a warning for all creatures. And finally you find Muhammed
designating himself as the seal of the prophets, that is, he is the last prophet
God will send to mankind. What became of the prophet-for-every-nation
theory in the meantime, no one knows. The Muslims get around this
question by saying that until Muhammed came there was a prophet for
every nation, but that when he came there was no longer any need for more
prophets. We will come back to this point later in the chapter.

22. It naturally follows that if Muhammed is the last of the prophets,
and the Quran is the final book to be sent down from heaven, then both are
to be accepted as universal, at least universality is indicated.

23. There is another interesting thing that happened in the course of
Islam’s development. First, Abraham was neither Jew nor Christian, but a
Hanif, a Muslim, a man who had reached a deep knowledge of the unity of
God, and as such is used as an example of true universal Islam. Now when
St Paul uses Abraham as the shining example of faith, he calls him the
father of all who have faith. In other words his application of the
illustration is purely spiritual. Muhammed did the same in the beginning.
But, for some unknown reason, later on he insisted on a physical line of
descent. Ishmael and his mother are then dramatised. The Ka’aba was built
(or rather rebuilt) by Abraham. The holy well Zamzam gives water now as
to Ishmael of old, and every year the big feast of sacrifice reminds all
followers of the prophet that Muhammed was a physical descendant of the
great Hanif, Abraham.

24. The question one naturally asks is, if all prophets of all nations are
of one category, if no difference exists between them, if they all are called
and sent of God, then why all this sudden enthusiasm about being in the
direct line of descent from Abraham? It is easy to ask the question. It is
hard to find the answer.

25. One thing we have to remember: no single thought or doctrine or
teaching ever developed in isolation. Much of what we now find difficult
to trace would have been extremely easy if we knew the exact chronology
of Muhammed’s utterances, and were able to relate them to the correct epi-
sodes or to other thoughts developing parallel with these.

26. Let us take an example that is relevant to our subject. Whatever the
religious content of the message of Islam may be, its fundamental nature is
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politico-theocratic. It was so from the very start. That is natural enough.
All the prophets of Jewry that Muhammed mentions were national leaders,
not at all prophets in our sense of the word. Just when Muhammed came to
the conclusion that being a prophet not only meant being a Warner, but
also the leader of forces which were to enforce the message, is hard to say.
So much we do know, that adherents of the new religion not only accepted
Muhammed as their prophet, but also as their political leader, whom they
swore they would obey.

27. Now when a religion is conceived of as being a theocratic state
by nature, that is, when the prophets or the hierarchy or the leaders of
religion want a nation to be built on the basis of the religion they advocate,
then both internal and external politics are introduced, as well as the use of
diplomacy and military force. Working or fighting for the state then
becomes divine service, for the state is working or fighting for God. War
then becomes jihad, the holy War.

Do not forget that not a little of the history of the development of Islam
reminds us forcefully of what happened in the Roman Church. Even today
the Vatican is a temporal power with representatives of all nations at its
court just like any other nation. The fact that the actual worldly power of
the Roman Church is nil, as far as military force is concerned, does not
vitiate the fact that the Romans still believe the pope should be in posses-
sion of both the temporal and the spiritual sword.

28. There is still another side to the picture of Islam. Muhammed got the
whole of Arabia (more or less) gathered together under his religio-political
banner. When he died, Abu Bakr and Omar saved the new
nation from falling to pieces and at once set out on wars of conquest. In
that day and generation there was nothing new or unusual in a nation trying
its luck at conquest. Practically all the larger nations were constantly
waging war, either to take or retake territory. The point is that a theocratic
state would naturally have an added impulse to spur the armies on.
They were fighting in the way of God, fighting for the glory of God and
Islam. If they fell on the battle field they had the assurance that they would
go directly to paradise, no questions asked, and if they won on the battle-
field and lived, theirs was a fair share of the loot and booty. Then,
as always, there were plenty of people who were prepared to accept the
new religion if that meant getting a share of the spoils and not having
to suffer under the humiliating conditions of surrender laid down by
the conqueror. In fact in the reign of Omar so many non-Arabs joined
forces with the Arabs and became Muslims that he had to change
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the law regarding spoils, so that only Arab Muslims were entitled to a
share.

29. What I am trying to get at is this. The fact of the universality of
Arabian Islam was established because of the successful conquests of the
theocratic Arab state, regardless of what theories may or may not be found
in the Quran.

[ am sure in the meantime that Kraemer is absolutely right when he says
that Islam ‘has indelibly ingrained in its system the conviction that the
world’s rightful destiny is to become the domain of Islamic empire’
(International Review of Missions, April, 1953, p. 145). In other words,
although there definitely is a basis in the Quran for arguing the belief in
one true, universal, natural religion that started with Adam and has been
spread and maintained through the agency of prophets, still the dominating
fact in the universality of Islam is NOT that belief in the original Islam, but
the military successes of the Arabic politico-theocratic state of Islam.

30. We might conclude in this way: that whatever thoughts about
religion Muhammed may have had that eventful day in the cave of Hira
when he is supposed to have been contacted by Gabriel, the historical fact
is that Arabian Islam developed into a tremendous religio-political, religio-
economic, religio-social system, built up on the basis of a theocratic state,
which, as soon as it was able to do so, sent out armies in wars of conquest.
Because these wars were successful Arabian Islam became universal. No one
will deny that Abu Bakr and Omar, followed by many others, did what the
prophet himself would have done, had he lived. They were not deviating
from the line of thought and action laid down by Muhammed.

MODERN ISLAM

31. Anybody who has even a superficial knowledge of Islam knows that
it is now definitely in a period of crisis, and that this crisis has been
brought on, not by some eruptive power within itself, but by the impact of
Western contact. Many Muslim writers are feverishly trying to re-interpret
Islam so that it may remain intact and regain its position as a world power
in spite of its evident lack of elasticity. These writers are constantly ham-
mering away at the supposed fact that Islam is a world religion.

32. It is not our responsibility to judge how much of what these men say
and write is sincere, although in many cases that which is written for home
consumption in the vernacular press has an entirely different tone from that
which is written for world consumption in English. What we
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want to know is how these Muslim writers are trying to get the idea across
that Islam in the 20th century really is a world religion.

33. 1 have noticed three direct lines of approach to the subject, none of
which is in any real sense Quranic, although each is fully supported by
Quranic verses as proof-texts. The decisive factor, that which is ‘indelibly
ingrained in its system’, the conviction that Islam is totalitarian—that it
should become completely universal as a world empire—does not sound
good in our day so it is quietly avoided, while it is stoutly maintained:
(1) that holy war, jihad, fighting ‘in the way of God’ is not and never has
been conquest, but only and always self-defence. Any student of history
knows that it does not take a brilliant lawyer to make aggression look
like self-defence. We also know of many cases in history where events
have been engineered so that the aggressor may take on the role of the
aggrieved, fighting in self-defence only, or fighting for the sake of justice
and righteousness; and (ii) the old Arabic formula dividing the world into
Dar-ul-Islam (House of Islam) and Dar-ul-harb (House of War), is re-
interpreted to mean the Dar-ul-Islam considers only that part of the world
as Dar-ul-harb which has designs on the freedom or independence of Islam.
The rest of the world, which is neither Dar-ul-Islam nor Dar-ul-harb, can
live in peace, resting assured that Islam has no intention of and no Quranic
sanction for attacking it or trying to force it either to recognise the Islamic
empire as supreme ruler or to become Muslims (see Muhammed Ali’s
chapter on jihad—especially pp. 574 ff.—in his The Religion of Islam, also
Amir Ali’s chapter on ‘The Church Militant of Islam’, pp. 214 ff. in his
The Spirit of Islam).

34. Remember this is the modern point of view, but is far from what the
great bulk of Muslims in the world think. The war cry, ‘Allah-o-Akbar’,
and the possibility of loot, can stir the hearts of Muslims today just as it did
when the great Ottoman Empire was being built. We have had recent
proofs of this in India and Pakistan.

35. The modern Muslims, however, having thus quickly disposed of that
which is ‘indelibly ingrained’ in the Islamic system, go on to show just
why Islam should be recognised as the world religion. The three direct
lines of approach are:

(a) utilitarianism.
(b) international prophet.

(c) universal brotherhood.
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Let us take them in that order, although all three usually are found more or
less prominently in most writers.

Utilitarianism

36. If you read a book like Dr. Zaki Ali’s Islam in the World you will
have a good example of what I mean by the utilitarian approach. The
underlying thesis of the book is that the fundamental doctrines, laws, rules
and regulations of Islam are of such a nature that, if applied to world con-
ditions, no better solution for internal and external troubles could be found.
Islam is universal simply because its doctrines are universally applicable,
and better than anything the world has ever known.

37. To begin with, Islam is ‘simple in its ritual and effective in its
piety’. Nothing could be more effective than the month of fasting for self-
purification, for ‘when a rich man fasts he learns to appreciate the suffer-
ings of the hungry and he learns to provide for the wants of the needy’.
‘Alms-giving’, according to The Spirit of Islam, ‘is to create an equal-
isation fund of human relations for the advantage of the disinherited
classes . .. It is characteristic of Islam as a doctrine, that it maintains a
beautiful harmony between religion and life; it... satisfies equally
the material as well as the spiritual claims of man . .. With the advent of
Islam woman became more honoured and better treated than before.’
Polygamy was known and practiced in Europe at least up to 1533 when
John of Leyden, the Anabaptist, married seventeen wives. And the West,
even after the first World War, was discussing the advisability of allowing
polygamous marriages. So the question is, whether or not Islam was not
right under certain conditions to allow polygamy. Islam did not encourage
slavery but ‘provided in every feasible way for its abolition...” On the
other hand the Church never did anything for freeing slaves.

All the above is taken from his chapter on ‘Islamic Social Order’. And it
ends with this very illuminating reference (p. 36):

A great modern Muslim authority affirms that ‘a universal social reform could be
established by means of eight specific unities all of which are realisable in the Islamic
system. These are the unity of the Ummah, or community, of mankind, of religious
unity, legislative unity by impartial justice of language and of international policy’.
The Islamic social order is neither rigid nor static and its focus of effort is the
betterment and ennoblement of human life and character on this earth.

Obviously, the thought at the back of all this is that, from a purely prag-
matic point of view, Islam is the religion best suited to be universal.
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38. Again, in another chapter Zaki Ali compares Islam as a political
system with Soviet communism and Anglo-Saxon democracy, showing
how much more appropriate Islam is to fill the needs of all national and
international politics. Finally, in his last chapter, he shows how Islam in
the World is now already helping men everywhere in their spiritual as well
as physical and material needs and troubles.

39. This book is just one among many that are issuing from the Muslim
Press, based on the pragmatic philosophy: it works, therefore it is right:
accept it. The only thing one can say in answer to this style of propaganda
for the universality of Islam is: In actual matter of fact, it does not work
and never has. It is, even on a pragmatic basis, wishful thinking based on
optimistic misinterpretation of carefully chosen Quranic verses. The writers
very rightly would like to see a transformation of this kind in the Islamic
world, but Kraemer is again right when he says: ‘There is no inner power
in the Islamic countries themselves which produces sufficient moral direc-
tive and determination to effect this transformation’.

40. In other words, the universality of Islam based on pragmatism or
utilitarianism is nothing but an empty postulate. And it is high time that
people, who really know everyday Islam, should speak up and give the lie
to all this wishful thinking, dream-books that can easily fascinate ill-
informed and unwary outsiders.

The International Prophet

41. There are other Muslim writers who know that non-Muslims are
only too well aware of the actual conditions in all Muslim countries. They
also know that whatever there may be of rejuvenation in Islam has been
caused by impulses received from the outside, not from Islam itself. They
therefore base their heaviest arguments for the Universality of Islam NOT
on the practical results which Islam brings, but on the prophet himself.
These writers are usually students of Christian theology and Church his-
tory, and this effort at making Muhammed universal as a prophet is the
best imitation they could make of Jesus Christ as the one and only Saviour
of mankind.

42. Their argument is usually something like this. When the world was
young and small tribes were scattered and isolated, God sent prophets to
each of them as needed. These prophets may rightly be called national
prophets. It was their job to teach people the pure and genuine religion of
Adam, Noah, Abraham, and all the other prophets, and to warn them of the
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consequences if they disobeyed. Beside this they were to prepare men’s
minds, as far as it was humanly possible in their generation, for the coming
of the great, final international prophet. Some of these had books of
revelation sent down from heaven. Others did not. When this work was
finished, they disappeared, and the books they brought were again taken up
to heaven, so that no trace of them was left on earth. The true Muslim
believes in ‘prophets’—itis part of his confession of faith—and he believes in
‘books’. He therefore reveres and honours all prophets, whether he knows
their names or not, for they were all mighty men of God, in their own day
and generation.

43. However, as the world grew older it grew smaller. Communication and
travel became extensive. The needs of nations therefore became more
unified. Also, mankind had been raised by these national prophets to a
point where they were able to comprehend the meaning of an international
prophet with an international message. Then, in the fulness of time, God
sent that prophet Muhammed of Arabia, a country also geographically
central in the earth. On Muhammed was sent down the final book, the
Quran, in which all the necessary and eternal teaching of all the other
prophets was included. The Quran is therefore the final teaching from God
and valid for all mankind everywhere.

44. There are, however, certain people who have completely mis-
understood their own national prophets. The Jews, for example, cling to a
few of the old revealed books as though they had eternal validity, although
these clearly speak of a great and final prophet to come, like unto Moses.
The Christians, on the other hand, fell into the sin so common in that gen-
eration of deifying their prophet, although he himself made no claim to be
other than a national prophet like all other national prophets. The idea of
deification brought with it the idea of universality.

45. 1t is therefore the duty of every true Muslim to help Jews and
Christians now to see the errors of their forebears and to accept the final
international world prophet and his teaching. In doing so they are not
belittling any of the national prophets, for each of these has foretold that
the international prophet would come, and he would bring the final perfect
revelation for all mankind. That is, if they would only accept the teaching
of their own national prophet, they would, in obedience to him, turn to the
perfect man, the international prophet, Muhammed.

46. So much for the thought behind the idea of the international prophet.
Now what are you going to say to that? You can easily see what it is: a
mixture of the ‘Original Islam’ of Muhammed’s first days, and the
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‘Arabian Islam’, of his latter days. This theory sidesteps the fact of a con-
tradiction between the two Islams, and it ignores completely the religio-
political theocratic state that true Arabian Islam craves as essential. In
other words, it crudely spiritualises the political conception of Islam,
which, as a matter of fact and history, made Islam universal.

Universal Brotherhood

47. Here the emphasis is wholly humanitarian. The ills of the world are
due exclusively to the principle of isolation. Man is man’s greatest enemy.
Greed, lust for power, hate, prejudice, suspicion, exploitation—all of these
spring from one great universal characteristic in man—isolation. In this
natural condition religion has often been used as a lever to increase the
isolation, for religion has usually been national or group conscious, and has
often been used as an excuse for waging war. Jews and Christians have
been guilty, perhaps more than any other people, of keeping this spirit of
isolation alive.

48. Muhammed, on the other hand, laid down both by precept and
example the new law: that there is no distinction of race, caste, colour,
position, language or privileges among the children of Adam. Muhammed
made no distinction between himself and his poorest slave. It was a negro
who first was given the job of calling to prayers. Mankind is one great
universal brotherhood with unbounded liberty of spirit, as taught by the
prophet. If only nations everywhere and individuals in nations would
genuinely accept the fact of brotherhood of man as universal, the first step
would be taken towards solving the problems of our complicated and
hectic age. But man will never be able to get the victory over the sins of
isolation until he, with the eyes of faith, sees the truth of universal brother-
hood in revelation. In other words, before universal brotherhood can
become an active and decisive force in the world, it has to be accepted, by
faith, as being the meaning of life on earth. This revelation came through
Muhammed and was spread throughout the world in the teaching of Islam.

49. A thousand illustrations are then culled from history to show how
the universal brotherhood in Islam became a matter of daily life in adhe-
rents of that religion. Examples are taken from the position of women, of
children and of slaves. They are taken from wars, and from people sub-
jected to the Islamic Empire after the conclusion of peace treaties. In fact
they are taken from every department of life.
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50. Since the writers of this type of propaganda advocate liberty of the
spirit, meaning the ‘brothers’ must be absolutely free to believe what they
like, they naturally cannot mention the religio-political Arab Muslim state,
yet they never hide the fact that before Islam is wholly triumphant in this
world a truly universal brotherhood is utterly impossible; NOT, mind you,
from the side of the Muslims (they are prepared to live in peace with all
mankind), but because non-Muslims simply are not able to attain to this
genuine universal brotherhood. No other religion gives them the power to
do so.

51. Here again you have wishful thinking. Muslim history will show
you that Muslims, as an Arab state and later as an Islamic Empire, used the
same deplorable diplomatic and political tricks which all other nations
employed. They fought their wars on exactly the same level as all other
countries. History will also show you that murder, greed for power, false-
hood and all the other evils were just as rampant inside the Muslim com-
munity as outside. Further, we all know that the Muslims, each group in its
own district, are a close-knit society, but it is more like a cooperative
insurance company than a brotherhood. You support it for what you get out
of'it, not in order to help a weaker brother. Again, who has ever lived, even
for a short while, among Muslims who does not know that this so-called
brotherhood is exactly that which hinders people in making a free choice of
religion? The brotherhood of spiritual liberty that they announce is in
reality the brotherhood of bondage.

52. In summing up, one can only say that when all is said and done and
all arguments are exhausted there remains one clear fact about the uni-
versality of Islam, namely that in so far as Islam today is universal, it is so
because as a theocratic state it was victorious in wars of conquest. And
today when Muslims again are awakening and dreaming of Islam as a
world religion, no one is able to give a clear theological proof of its uni-
versality, except insofar as the theocratic state conception of Islam is
retained.

53. Let me end these two chapters by saying that the claim to univer-
sality of either Islam or Christianity should never be established or rejected
by a recital of the good points of one and the weaknesses of the other, for
many of them may be parallel in both systems. In the final analysis the
claim to universality must be based upon the claim to truth, for anything
that is true in an absolute sense is also necessarily universally true.



IS IsLAM UNIVERSAL? 217
QUESTIONS

. Why did Muhammed not become a Christian or a Jew?

. Distinguish between ‘original Islam’ and ‘Arab Islam’.

. What would you say is the emphasis of ‘modern Islam’ in its endeavour
to prove the universality of Islam?
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CHAPTER 17

Yes and No

1. The expression, ‘a Battle of Books’, is a catchphrase used quite often to
epitomise the struggle between Christianity and Islam. The idea evidently is
that, in the final analysis, this struggle is reduced to a battle between the
New Testament and the Quran.

Catchphrases are notoriously dangerous for they tend to oversimplify
the problem in question. If you think of the struggle between Christianity
and Islam as a Battle of Books, you are right in a certain sense; but if you
stop there your overall conception of the problem will be very faulty, and
you will not get very far in your work of proclamation.

2. In order to justify the use of this catchphrase you would have to show
that both Books are on the same level, and that both sides make identical
claims each for its own Book.

3.1 hope to show you in this chapter, and in the following chapter on
Inspiration and Revelation, that while we do make certain claims for the
New Testament which are identical with the claims made by Muslims for
their Quran, nevertheless the two Books are NOT, definitely not, on the
same level. The place the New Testament occupies in the Church is not the
same as the place the Quran occupies in Islam.

4. Let us first, then, try to find out just how it is a Battle of Books. The
Muslim will tell you three things:

(a) The Quran is the documentary source of Islam.
(b) The Quran is fully and perfectly inspired.

(¢) The Quran contains the absolute Truth.

A Christian will tell you the New Testament is the documentary
source of Christianity, that it is inspired and that it contains the absolute
Truth.
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5. Very well. Now if these two Books agreed on all major issues (as
some would have us believe) we might easily reconcile minor differences
and settle down happily together with our Muslim friends, calling them
brethren in the faith. Nothing would please the ordinary Muslim more, for
that is just what se wants. He thinks of us as Ahl-i-Kitab (People of a
Book) and he reveres our ‘Prophet’ and our Injil. If we would only do the
same regarding &is Prophet and his Quran the story would have the usual
happy ending.

6. Although we have to admit that the Church has largely shirked its
responsibility in preaching the Gospel to Muslims, yet this has never been
because the Church has recognised or admitted the validity and truth of the
Muslim Book or has accepted its Prophet. In our day and generation, when
the free world is in a life and death struggle against Communism, there are
people, even some at high levels, who advocate a get together with
Muslims in order to fight Communism. In making a bid for this kind of
solidarity they try to throw a veil over the obvious differences and con-
tradictions between the two Books. In World War II the Allies supported
Communist Russia in its struggle against Nazi Germany. The Allies have
to pay for it now. Even if some excuse could be found for the leaders of the
free world in their attitude toward Russia during the war, certainly no
excuse can be made for the Church if it turns to Islam for help in its
struggle against Communism.

Our Lord said that the gates of hell should not prevail against the
Church. If we believe that statement, the Church should have strength and
faith to struggle not only against Communism, but also against Islam,
because both are the enemies of Christianity.

7. Basically the Quran and the New Testament contradict each other.
This statement is true in two ways. First of all, in the very fact of there
being two Books. The New Testament, taken as a whole, leaves no opening
for the possibility of another such Book; and the Quran, taken as a whole,
makes it appear rather senseless for us to hang onto what it considers to be an
obsolete, abrogated Book, now that the final and perfect ‘revelation’ has
come. Secondly, there is contradiction in vital, fundamental teaching.
There is no reconciling Islam’s ONE God with Christianity’s ONE
TRIUNE God. Islam’s Law can never be reconciled with Christianity’s
Grace. The Quranic and New Testament doctrines of Revelation sharply
oppose each other. And the Quran flatly denies that Christ died on the
Cross and arose again on the third day, a fact which has pivotal importance for
the whole of Christianity.
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8. Therefore it naturally follows that when these two books confront
each other there will be a Battle of Books. We must then see just what is
the position in regards to this battle.

THE DOCUMENTARY SOURCE

Well-read Muslims will tell you that the Quran is the final, reliable source
of what they know of Islam. In the daily life of the Muslims the Traditions
do undoubtedly play a very important part. However, if you look at the
Traditions from a scientific point of view, they are absolutely hopeless. In
the beginning there were literally tens of thousands of them. Anybody who
wanted to make some doctrine or practice or superstition look like
something authentic in Islam, invented a Tradition in support of it. Later
these Traditions were thoroughly screened and the great majority rejected
by the Muslims themselves. Those that remained were placed in categories
of probability. Further, different sects have different sets of Traditions.
Even now it is very common for Muslim writers to reject or ignore
Traditions which seem to contradict their own doctrines and practices, and
use only those which support them. No Muslim would dare to treat the
Quran in this way. He may try to find a new interpretation of certain
verses, but he will never argue about the validity of the actual text.

Nor will a Muslim try to find support for his Book outside the Book
itself. He may say that the coming of the Prophet was foretold in the Bible;
but never the coming of the Quran. It carries its proof in itself.

9. In other words, apart from the Quran the Muslim knows nothing of
God. The Book is his only source of knowledge.

10. Now let us look at Christianity. The Christian (who knows what he
is talking about) will also say that the New Testament is the documentary
source of Christianity. However, Christianity is different from Islam in the
following way: while the Muslim says you cannot get behind the Quran to
God directly, but that you are forced to learn of God through
the Quran, the Christian says you cannot go behind the Prophets and the
Apostles to Jesus Christ Himself. Or, expressed otherwise, the Muslim
says you cannot know God except through the Quran, and the Christians
say that you cannot know Jesus Christ except through the Prophets and
Apostles. Our Lord, as far as we know, never put one word on paper in
black and white. He left his impress on a small group of men, who are
called Apostles. These, with the Prophets whom they called in to aid
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them, have given the world their testimony to the fact of Christ and their
interpretation of Him and of these facts that are connected with Him. That
small group of men saw, heard and handled the Word (I John 1:1-3). We
have no other source of information. We accept their testimony and their
interpretation. It is because of their testimony and interpretation that we are
forced back on the Old Testament to study the prophetic picture of the
Messiah.

11. It is very common in some circles to appeal directly to the teaching
of our Lord, or say that the Holy Spirit will guide us into all truth.
Although we must not limit the work of the Holy Spirit, nevertheless our
Lord Himself said that the Holy Spirit would take of the things of Christ
and show them to us. But where are the things of Christ to be found?
Exclusively in a Book about Christ, and written by a small number of men.
This book is the New Testament.

12. The difference is, then, that while the Muslim wants us to believe
that the Quran reveals God’s will for mankind, the Christian wants them to
believe that the New Testament gives us the facts of Christ and their cor-
rect interpretation. While the importance of that difference will appear
later, here the point I want to make is that, just as the Muslim has no short
cut to God but must go through the Quran, in like manner the Christian has
no short cut to Christ, but must go through the New Testament to get to
Him.

13. Both sides then are bound by the written word; neither side has a
direct approach; and both sides therefore call their Book the ‘Word of
God’.

14. T am emphasising this point here, because it often happens that while
the Muslim clings tenaciously to his Book, the Christian is apt to wander
off and find a thousand direct and indirect proofs for what he is saying, just
as though he knew something of Christ as the Truth apart from His Book,
that is, the Bible. Do not forget it is a Battle of Books, because in the final
analysis both sides are definitely tied down to and completely dependent
each on its own Book.

INSPIRATION
15. The second point is that both sides claim that their Book is inspired.

When a religion on any level is based on a Book, the reliability of that
Book is necessarily an extremely vital question.
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16. Foolproof reliability has been secured by the Muslim (or so he
thinks) by insisting on a plenary, verbal, mechanical inspiration which
makes faults or mistakes an utter impossibility. The whole question of
inspiration is debated in the next chapter, but as it is of great importance it
will not hurt to anticipate a little. The Quran, Muslims say, is written on
preserved tablets in the seventh heaven. At the time of Muhammed it was
brought down to the lowest heaven, and from there it was sent by Gabriel
to Muhammed piecemeal, as it was needed. When that process was fin-
ished the original was again elevated to the highest heaven, where it is
eternally. The Quran now on earth is the exact replica of that book eternal
in the heavens. Even chapters and verses, which historically seem gathered
in a slipshod, haphazard manner, are in the very form in which the original
copy was written. There are therefore no variant readings, and none are
possible. Thus the Muslim has secured foolproof reliability, and no
criticism of the text is possible.

The Christians (and a few Muslims) have picked this entire presentation
to pieces with the help of history and the Traditions. For example, it can be
shown historically that Caliph Othman produced the first authorised
version of the Quran, and had all other versions burnt. Some Muslims want
us to believe that this new authorised version was after all only the old one
that was already in use. That this way of putting it is not correct, can be
seen from facts. First Othman had all others burned (why do so, if they
were alike?) and secondly that several riots were caused by this high-
handed action. People were not prepared to give up their own versions just
because a Caliph said they must.

18. Then again, it is historically proven that the diacritical marks
in the Arabic language were not introduced before the Quran was widely
spread and in use in different countries. Diacritical marks (that is, zer,
zabar, tashdid, etc.) can change the meaning of words, and when these
marks were introduced there was widespread disagreement as to which
were the correct ones in many words. There were also many fanatical
people who called it human interference to add these marks and refused to
do so.

From the Traditions I will mention only two stories which are interest-
ing. One tells us that Aisha had two new revelations under her bed when
Muhammed died, but in the confusion that followed she forgot them, and
when she later came to look for them they were gone, probably having
been eaten by some domestic animal. (Mizanu’l Haqq, C. G. Pfander, The
Religious Tract Soc., London, 1910, p. 256, quoting the Mishkat.)
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The other tradition says that Omar complained because he could
remember a verse of revelation, which he now found nowhere. It was
missing, and he accused certain persons of having destroyed it.

19. In spite of the fact that the Quran like everything else has had to
share the uncertainties to which man is subject, the great bulk of Muslims
still believe it to be the very Book, letter by letter, word by word and verse
by verse, which is now eternal in the seventh heaven. A more thorough-
going, radical theory of inspiration could hardly be thought out. And yet it
is this very theory which (we shall see in our next chapter) is the weakest
link in the whole train of Muslim thought.

20. When we begin to talk of Christianity, let us start by saying that
every Christian has some theory of inspiration. In other words he, like the
Muslims, has to believe that his book is reliable, otherwise he has nothing
on which to base his faith. However, the development in Christianity fol-
lowed entirely different lines from those of Islam. There was first of all the
oral tradition. Catholic teaching (not Roman Catholic) was passed on by
word of mouth. In passing on this oral tradition the supremely important
thing for the Church was to make sure that that which was passed on was
backed by Apostolic authority. In other words, the responsibility for reli-
ability, both as to facts and interpretation, rested with that small group of
men called to be Apostles.

21. We know very little of the development for the first couple of
hundred years, but when history does pick up the thread again, we find
three large Christian centres, and these do not have an identical Canon
of Scripture. In spite of these various canons there was definitely a cath-
olicity of teaching. The heretics of those days strove to break up this
catholicity of teaching. Usually they tried to interpret the Johannine,
Pauline or Petrine ‘Gospel’ so that one excluded the other two. The dis-
cussion was not whether this or that book or verse was inspired, nor how it
was inspired, but whether a certain teaching was catholic doctrine, backed
by the authority of the Apostles.

22.In discussing inspiration with a Muslim you should remember
that, through all the years that the Church was forging its great cardinal
doctrine, no theory or doctrine of inspiration or canon of Scripture was
included in the creedal statements. Not before the 16th century did the
Church say: I believe these and these particular books to be inspired and no
others.

23. However true it is that inspiration theories as we know them today
are relative newcomers in the Church, yet the fact that the Church for
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1,600 years accepted the authority of the Apostles, simply means that it be
believed that these very men were inspired and guided to write the facts of
Christ and their interpretation of them in such a way that they could make
men throughout the world ‘wise unto salvation’.

24. So in the final analysis you have in the Church exactly the same
attitude towards the New Testament as the Muslim has toward his Quran.
You accept the reliability of the Apostles on the basis of a belief in their
having been inspired vehicles of the truth: the Muslim accepts his Prophet
in the same way. Both say: My Book is reliable because it is inspired. The
result is of necessity a struggle between the two Books.

ABSOLUTE TRUTH

25. Now we come to the third point, the question of absolute Truth. The
word ‘absolute’ is here used in the theological sense of not being related
relatively to anything else.

26. The Muslim claims that his Book contains, or rather, is, absolute
Truth. And in his thinking he separates the future from the present. The
Quran is not only able to tell him what will happen eschatologically but
also what God’s eternal truth is for his everyday life. In fact in our day a
great number of Muslim writers put more emphasis on the truth as it con-
cerns this world than they do on the truth as it concerns the world to come.

27. We all know that a certain type of missionary revels in talk about
the houris and the other sensual pleasures of Muhammed’s Paradise. I also
know that not a few Muslims take this talk literally, without using their
imagination, and even without reading through their own text carefully.
Others interpret the picture symbolically, like the man who said: No one
but a Jew could describe the new Jerusalem as it has been done in the book
of Revelation, for only Jews are so inordinately fond of gold and precious
stones as to make them a picture of what heaven would be like!

28. Regardless of how the Muslim accepts the picture of Paradise which
his Quran paints, you will be wasting your time if you stop to argue that
with him. What is really important is that the overall eschatological
teaching in the Quran is clear and that it is presented as absolute Truth.
There is the bodily resurrection after death, there is Judgment and reward
or punishment, and there is eternal life.

29. Regarding everyday life the Quran teaches both a super-Calvinism
and a Pelagianism, if [ may use these two words in this connection. That
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is to say, on the one hand, it is God alone who acts, so that man is depen-
dent on Him to the uttermost; on the other hand, man is made responsible
for his own final state in eternity. And this tension or paradox is certainly
not removed from the teaching of Islam, regardless of how badly it is mis-
understood by the masses. Fate, yes; but at the same time a law, a Shariat
which puts all imaginable details of everyday life into five categories so a
man may always know whether or not he is doing God’s will—or whether
he is sinning. Admittedly the Muslim conception of sin is not ours; but the
fact still remains that the very use of the word ‘sin’ includes some con-
ception of responsibility and guilt.

30. The Muslim will willingly admit that much of the absolute Truth in
the Quran is constantly being misunderstood and misinterpreted and even
misused by Muslims. But that, he argues, does not change the fact that
what we need to know of Truth, both about this life and about the next, is
found in the Quran.

31. Now what does Christianity have to say about absolute Truth?
Essentially this: Jesus Christ is the TRUTH (John 14:6), the final absolute
Truth. We have eschatological concepts which differ widely, and yet every
Christian will admit that if we could know the Lord perfectly, these dif-
ferences would disappear, for in Him is the perfect Truth.

32. What does Christianity say about this life of ours on earth? In the
first Helvetic Confession (1536) you get the words that the Bible alone
contains completely ‘all piety and all the rule of life’. The non-Roman
Catholic Church as a whole has since moved along the line that the Bible is
the only infallible rule of life and faith. The Roman claim is that the hier-
archy of that Church alone can give the infallible rule of life and faith. One
of the primary doctrines of the Roman Catholic Church is that you believe
and live as you do, on the authority of the Church. When the Reformation
and post-Reformation leaders rejected this Roman Catholic claim, they cer-
tainly did NOT mean that the Bible was a rule, in the sense of a law or a
set of regulations. The idea of looking at the Bible as an English officer
looks at the ‘King’s Regulations’ is not Reformation teaching. The word
‘rule’ was not meant in the sense of regulations or law, but in the sense of
standard or criterion, that by which something else is measured or judged.

33. However, the important point here is this: Although the Muslim
believes that his Book is the infallible rule (that is, regulation or law) of
life and faith, and the Christian believes that his Book is the infallible rule
(that is, standard or criterion) of life and faith—yet in the final analysis,
each claims that there is finality of Truth in his Book.
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34. It is easy to overemphasise side issues, and lose your way in a maze
of futile arguments. However, as soon as you see that fundamentally, in
these three respects, the Christian’s Book means to him exactly what the
Muslim’s Book means to the Muslim, you will have to admit that a Battle
of Books is unavoidable. You will have to admit that when you cling
tenaciously to your own Book, you are in that very act giving the
lie to every other Book. You cannot help it. If you are going to contact
Muslims with the Gospel you have a Battle of Books on your hands. Only
a fool enters that battle unprepared.

35. BUT—if you stop there, as so many are inclined to do, you have not
even touched the main point. So far in this chapter we have only been
sparring. I wonder if you noticed that under the first heading, about the
documentary source, I used the name God when I spoke of Muslims, and
the name Christ when I spoke of the Christians. Probably you did not even
think of it, as it is so common from the Christian point of view. If a
Muslim should read this chapter he would stop there at once. Why the dif-
ference? What does the author mean when he says the Muslim can reach
God only through the Quran, but that the Christian can reach Christ only
through the Apostles and Prophets? And he would be justified in asking,
for the difference is vital.

36. Let me illustrate what [ want to say in this way. If you were to quote
John 1:1 to a Muslim who knew nothing at all about Christianity, how do
you suppose he would interpret that verse: ‘In the beginning was the Word
and the Word was with God and the Word was God’. Naturally he would
restate it thus: In the beginning was the Quran, and the Quran was with
God, and the Quran was divine, that is, uncreated. He may or may not
accept that last part about the Quran being uncreated, but the idea the verse
conveys to him is that you mean the Quran, a Book, when you speak of the
Word.

37. The two incommensurable ideas are then: Islam says: Book from
God = Revelation from God. Christianity says: Christ from God =
Revelation of God.

For the Muslim the Quran is all important: for the Christian, it is not the
New Testament but Christ that is all important.

38. The Quran is, as we have seen, a Book that is superimposed on
history. It does not belong to history. It was nazil—that is, sent down from
heaven, piecemeal, and does not belong inside the warp and woof of
history. To illustrate this point think of how the Quran was put together in
book form without a thought of chronological order, or of the historical
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events to which each portion is related. History is not considered vital by a
Muslim, and the record of history is immaterial. That attitude also explains
why historical blunders in the Quran never shock a Muslim.

39. Christ, on the other hand, is not superimposed on history. He came
out from the Father and came into the world, into history. Christ is the
great, the mighty act of God in history, preceded by other mighty acts of
God in history. These mighty acts of God are the standard, the criterion by
which—when we understand them correctly—all history is judged.
For us, therefore, as Christ is all-important, history must also be of vital
importance. We have to know the historical person Jesus Christ, and we
have to know the previous mighty acts of God in history. And we have to
know what significance they have. Therefore a record and an interpretation
of history is absolutely necessary. Without this, Christ becomes a myth,
and history loses its meaning.

In this sense, that is, on this level, we say: The Book = record and inter-
pretation. On another level we call the Book the Word of God, because He
uses this record and this interpretation to create faith in Christ throughout
the whole world and in every age. It is therefore in a very real sense the
Word of God—but NEVER as the Muslim thinks of the Word of God. In
his sense we must maintain and proclaim that Christ, and Christ alone, is
the Word of God.

40. You should now be able to see that although there is a sense in
which Christianity’s contact with Islam is definitely a Battle of Books, yet
in the final analysis it is utterly wrong to speak of a Battle of Books, as
though the New Testament in Christianity had the same position as the
Quran in Islam. For us the vital question is: Which is the Word of God—
Christ or the Quran? In which does the unveiling of God meet us—in
Christ or in the Quran?

41. In other words, when you have to occupy yourself with the Battle of
Books, never let the Muslim keep you so occupied on that point that you
forget the vital thing: the presentation of Christ as God’s Word, that is,
God’s Revelation.

QUESTIONS

1. What different position does the New Testament occupy in the Church
from that of the Quran in Islam?
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2. What is the Muslim teaching with reference to the inspiration of the
Quran?

3. Is there anything in Islam to compare with the authority of the Apostles
in Christianity?



CHAPTER 18

Inspiration and Revelation

1. After about thirty years of work trying to get Muslims to see the
truth of Christ, I am convinced that the crux of the whole matter is NOT
religious differences as they are seen in contradictory doctrines, but some-
thing much more fundamental. The centre, the core of the matter, is revela-
tion itself. Both Christianity and Islam claim that what they know of God is
not philosophy, that is, it is not what man has been capable of thinking
about God, but what God Himself has revealed to thinking man. Obviously
then the really basic question is this: Do Christianity and Islam agree about
the very idea of revelation? From the previous chapter about the books,
you will have learned (or guessed) that there is no agreement on this
subject. In this chapter we will try to clarify this disagreement.

2. Let us begin with Islam. In spite of the fact that the theologies of
Islam and Christianity to a large degree developed side by side and
undoubtedly have influenced each other, yet basically they are entirely dif-
ferent. In the technical, theological vocabulary of Islam you will find no
word for REVELATION as this is used by Christian theologians. English-
writing Muslims may use an expression like ‘Revealed Books’, but in the
vernaculars they would use the word nazil, meaning ‘descended’ or ‘sent
down’. I have never yet seen an article written by a Muslim in which he
tries to explain or expound any theory of revelation, nor has any Muslim
ever approached the subject in discussion with me. When you become
aware of such a fact you should certainly stop, look, and listen. It means
something.

3. You want to tell a Muslim that God reveals Himself in Christ. What
word would you use? Probably a word that is used in daily language
for ‘shows Himself” or ‘makes Himself apparent’. But the teaching of the
Church is just this: that while God reveals Himself in Christ, He does
not make Himself apparent, obvious or visible: He remains hidden. ‘No
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man can see God and live’ is just as true after Christ came as before His
advent.

4. Some difficulties are only language difficulties, but here we are
up against a problem in concept or idea. The Muslim mind simply never
operates with the concept: revelation. In Islam the entire emphasis is on
inspiration. That is quite what you would expect, since they have only a
Book—nothing else.

5.Let us look at their theory of inspiration—the orthodox one.
Inspiration is divided into categories and subdivided into sections. The two
usual categories are:

External inspiration

Internal inspiration

Inspiration is called external when enlightenment is brought to the indi-
vidual from outside himself. This kind of inspiration is of course the all
important one, and is subdivided into three sections:

(a) Wahi. When the angel tells the prophet his message word by word
and phrase by phrase you have wahi—pure, unadulterated, plenary verbal
inspiration. Not only that, but God causes the prophet to remember it all, so
there is not the slightest possible chance for a mistake of any kind to creep
in.

(b) Isharatu’l Malik. This means that angels, through the agency of
indication, sign or guidance, get certain ideas across to the prophet.

(c) Ilham. This is actually only enlightenment, although caused by an
outside agency. The saints of Islam may have this lower form of inspi-
ration, and it may be either right or wrong. There is no guarantee.

Parenthetically, let me remark that when the Church uses the word
Ilham (as it commonly does, for no other term seems available) and even
translates II Timothy 3:16 with //ham, the implication in the Muslim mind
is that we are only claiming the lowest degree of inspiration possible, and
guarantee nothing as to its accuracy.

6. Internal inspiration is achieved by penetration and reasoning. The
heterodox in Islam, like Sir Sayyed Ahmad, would maintain that a// inspi-
ration is internal. That it is simply the human mind penetrating deeply into
the things of the spirit, and the greatest prophet is only the man who
achieves the deepest and surest penetration. Such teaching sounds like
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blasphemy to the orthodox, but they do acknowledge that saints and theo-
logians may have penetrating powers which amount to a form of inspi-
ration. We need not say more about this second category of inspiration
here, as it really has no bearing on our subject.

7. Let us go back and look at wahi, the highest and most important kind
of inspiration. Every prophet who has brought a book was inspired by
wahi. The Muslim does not worry much about all the other Books, but his
theory regarding the Quran is extremely enlightening. As was said in the
last chapter, the Quran was originally in the seventh heaven, written
on preserved tablets. It was brought down to the lowest heaven, and
from there it was taken piecemeal as needed, and given word by word to
Muhammed. When that was done, the original Book was removed to its
exalted place in the seventh heaven. The real point here is that the message
was not given through human assimilation. Muhammed’s character or per-
sonality has left no mark on it. (Even the most ardent believer in verbal
inspiration in the Christian Church would not accept a theory of inspiration
so devoid of the human element.)

8. The idea of Isharatu’l Malik is very vague and seems to have no
practical significance in Muslim thought.

9. Finally, there is /lham. Here you get the first touch of the human
element, that is, the possibility of mistake. But the Muslim will never use
this word about the inspiration of a prophet or about the Books sent down
from heaven, for in those there must be no possibility of error.

10. When a Muslim has said all this he has no more to say. He is satis-
fied. He has a guaranteed Book, a clear guidance, a Word of God. When
you say to him: ‘How do you know’? he points proudly to his infallible
Book as his source of information.

11. Alongside this purely mechanical inspiration theory, the Muslim
also believes that Muhammed’s entire life as well as his ordinary table talk
was inspired. A prophet is a prophet 24 hours a day. The Roman Catholic
idea of a pope who can make mistakes ordinarily but never when speaking
ex cathedra has no place in Islam. This daily-life inspiration is, according
to the Muslims, of a lower form but in the same degree inspired. Just
what that means is hard to say. In practice, the Muslim gives just as much
weight to the one as to the other. However, in theory this inspiration of
Muhammed’s life has nothing to do with the Quran as such.

12. When we now turn to Christianity we find something entirely dif-
ferent. The very first thing we see is that Inspiration is not the last word,
not the final thing at all. Back of Inspiration lies REVELATION. For the
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Christian Church, inspiration has only to do with the reliability of the
record and with the truthfulness of the interpretation of Revelation.

13. Parenthetically, let me explain what I mean by the word ‘inter-
pretation’. The New Testament records give us certain facts. A man was
born, lived, worked, taught, died, rose again, etc. These facts might have
been recorded in many different ways to show the economic, social and
political atmosphere of that time, but the Apostles saw in that life some-
thing of supreme spiritual importance for mankind and interpreted these
facts theologically, so that they mean something for us. This theological
interpretation of the Apostles is closely connected with their own personal
contact with our Lord and therefore also with the teaching of the Old
Testament prophets. The personality and thinking of each of the Apostles
is unique, and yet we believe that they were inspired, both in their choice
of materials for the record and in their teaching based on that record, so
that the Scriptures are able to make us ‘wise unto salvation’.

14. However, back of this inspired record and inspired interpretation lies
revelation that is the divine act itself. The inspired record says, ‘the Word
became flesh’. That is the great divine act which gives us knowledge of God
proceeding from God Himself. That is God, the hidden God, unveiling
Himself, and yet remaining hidden.

15. Now I suppose many of you are wondering why in the last couple of
generations discord and strife has spread through the churches of Europe
and America because of varying theories of inspiration. Even a superficial
study of the history of canon in the Church will show you what happened.
As I have said in the last chapter, at the very start the Church had to be sure
of its documentary source of Christianity. Heretical books were being
written, and the authentic books were being interpolated with heretical
passages. The Church therefore had to find some standard by which to
judge its teaching. This action was both necessary and logical, for if
Revelation is the divine act of self-revealing in history, then history is of
great importance, for certain events in history have to be accepted as
criteria by which all other events are judged. The record, therefore, had to
be inspired, that is, the men chosen to write the records had to be accepted
as reliable, not only in the ordinary human sense of being good and accu-
rate historians, but also in their choice of material. Furthermore, they had
to be reliable in their interpretation. The Church has always maintained
that Apostolic reliability is not based on human integrity or capability, but
on divine choice of certain men and divine inspiration in the choice and
interpretation of material. Therefore Apostolic authority, a purely historical
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phenomenon, together with a faith-value, was the criterion. The Church
insisted on two points only: Every teaching had to be able to show that it
was backed by Apostolic authority, and it had to be in agreement with the
catholic faith. The Church simply took it for granted that it could recognise
the signs of Apostolic authority and that it knew what the catholic faith was.

16. Infact, from Apostolic days until most recent times, Holy Scripture has
been subjected to scientific enquiry and criticism which in the course of
years has strengthened the trust of Christians in the Bible. Regarding the
Canon of Scripture, an open-minded debate went on for almost 16
centuries. Luther, Calvin, Zwingli, Beza, Farel and Tyndale all expressed
views on the Canon in one way or another. Luther’s remark that St James
is rather a strawy Epistle is perhaps the best known, though certainly not
anything unusual in his day and age.

However, about that time a change of approach is noticed. All the great
doctrines of the Church had been developed, the Christian faith, tradi-
tionally speaking, was already formed. But with this change of approach,
when the question of canon came up, inspiration was no longer emphasised
as having been given to certain men chosen of God, but the Book was
thought of as inspired. In other words, the historical approach was
sidetracked and a subjective value-judgment was given the right of way. It
is therefore really not surprising to see that in many creedal statements of
the 16th and 17th centuries the canonicity of books is accepted because the
Holy Spirit witnessed in the hearts of the authors of these creedal state-
ments that these books came from God, that is, were divinely inspired. The
final step had to be (logically enough) that every syllable and every word
was divinely inspired, and this theory became an article of faith.

17. The Bible was taken out of the sphere of where it had been for 1600
years, and put over into a ‘spiritual atmosphere’ where feelings and
experiences were rampant. By then the Church seemingly had all but for-
gotten that back of all inspiration lay the vital thing, the act of God, that is,
Revelation.

18. Strange, is it not? To see the Christian Church slowly forgetting that
unique revelational knowledge: The Word became flesh, and the sig-
nificance thereof, and getting all entangled in controversies that approxi-
mate the Muslim point of view, where there is nothing but a book and its
inspiration to discuss. However, when the Christian Church began to
awaken to its responsibility to contact the Muslim with the Gospel, it was—
because of this forgetfulness—more or less in a position to argue about
inspiration theories on a level with the Muslim’s thoughts—as though
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there were no revelation back of the Bible, and the Bible itself were
Revelation, just as the Quran is supposed to be Revelation.

19. When the Christian has to answer the question: How do you know?
he does not primarily point to an inspired Book, but to Revelation. This
point is so extremely vital, that if you miss it you lose every opportunity of
ever getting the Gospel across to Muslims.

Why? There are two reasons:

(a) St Paul mentions the mystery of Revelation at least three times
(Rom. 16:25; Col. 1:26; Eph. 3:9) which was hidden before but now has
come to light through Christ. The mystery of Revelation is just: That God
Reveals Himself through Himself. Or, said in another way, God and His
Revelation are one. There is no third something between God and Man.
There is no book, no person, no law, no other agency used by God to
reveal Himself. He is His own Revelation. This statement is NOT, def-
initely not, philosophical. Considered as philosophy it is quite absurd and
entirely outside the range of man’s speculation. It is a theological state-
ment, pure and simple. It is the outcome of a fervent study of the life and
work of Christ. It has been held by the Church from the very start, as may
be seen from the Church’s answer to the heresies of the first five centuries.

We must go one step further. From the study of the life of our Lord one
fact becomes astonishingly clear: Christ as the Revelation of God is not
immediately available for mankind. It is only where and when it pleases
God that He, through the agency of the Holy Spirit, opens the eyes of men
so they can see God revealed in Christ. In other words, God in His reve-
lation does not pass out of God’s control and into man’s. Man cannot with
his own power accept or reject God in His revelation. God is God, in
Himself, in His revelation, and in the comprehension of His revelation.
Thus and only thus can God be God, and yet be revealed to mankind.

(b) The other very important point arises here. If you are going to keep
your discussion with the Muslim on the basis of inspiration theories, you
will be doing what he has to do, but what you have no justification for
doing; you will be presenting Christianity as intellectualism. The Muslim
challenge sounds something like this: The Quran is a clear guidance sent
down from heaven. Anybody who is not a fool or an idiot—when face to
face with the Quran—is forced to admit that here is a book which appeals
to man’s reason and good sense. God has made it so clear and rational that
everyone could accept and follow its laws and commandments. Therefore
there will be no excuse for anyone on the Day of Judgment. Any theory of
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inspiration that in practice ignores revelation must end up by pointing at an
old, inspired book that supposedly appeals to reason.

That is just what Christianity does NOT do. It proclaims a past com-
pleted divine act as the great once-for-all self-revealing of God. The Logos,
the Word, spoken of God, was born in Bethlehem and went away again in
the mountains of Judea. This is the uniqueness and finality of God’s
revelation of Himself.

But—and this is where so many fall down—the Church has never, no
never, proclaimed that that past revelation is a doctrine only requiring
mental acquiescence. On the contrary, it boldly proclaims that past, factual
revelation as the only presupposition possible for a present revelation. In
other words, if God speaks now, He speaks through the Church’s repetition
of what happened then.

God’s great mystery, the marvel of angels and men, is the contemp-
oranecousness of Christianity. He who came, comes. Time in the Church is
not an elongated line with the Incarnation, that is, Revelation, at one end
and we at the other. It is a circle with Christ in the centre, so that we and
His first disciples are equally close to Him. He who came, comes. God
reveals Himself to us through Christ just as He revealed Himself through
Christ to those very first disciples. What we now call ‘past revelation’ was
for them present revelation, just as present revelation now is God revealing
Himself in Christ.

20. From these two points you should now be able to see how essential
it is to keep revelation in your mind when talking with the Muslim. But
you will also have seen that our whole idea of revelation is so new and
strange to the Muslim that it should not surprise you if he simply does not
grasp the idea at all. Remember you have almost 2,000 years of Christian
background and Christian thinking in your favour.

21.If you have been following this line of thought, I am sure it has
occurred to you that any conception of revelation you may have is closely
related to your idea of the very nature of God. What are we saying about
God when we proclaim His revelation? God has revealed and does reveal
Himself through Himself. Therefore it is not enough that the Word of
Revelation existed in the beginning, and that It was with God. It had to
be God. Then, and only then, could It become flesh and take Its abode
among us and become Immanuel, that is, God with us. In other words, that
simple question: How do you know? involves our faith in the triune God.
No wonder, then, that the Christian Church through one thousand
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years struggled violently to make sure of what it believed ABOUT GOD.
If Christ is the Word (Revelation), He is God. If He is not God, He is not
the Word either. For God and His Revelation must of necessity be one. No
created thing could be the Revelation of God. The very fact of its crea-
tureliness would make that utterly impossible.

22. When we now go back and take another look at Islamic theology, it
should not surprise you to see that almost from the very start their problem
was how to understand the nature of the Quran in relation to the unity of
God. About the year 110 after the Hijra, Wasil ibn Ata, a prominent
theologian, taught that God has no attributes and that the Quran was
created with words and sounds, and that some day it might even cease to
exist. Probably this man—in the 8th century of our era—had run up against
Christian teaching about Christ, had seen the difficulties faced and realised
that these same difficulties were in the way of the Quran. He therefore, in
order to secure the perfect unity of God, had come to the conclusion that
both divine attributes and the Quran must be explained in such a way that
they did not endanger the actual mathematical oneness of God. This man
and his disciples were called Mu tazilites which means: The separated
ones. They were the rationalists of those days, and their idea was to keep
the doctrine of the oneness of God pure and undefiled. Later Mu 'tazilites
modified this teaching somewhat by saying paradoxically that God’s
attributes are inseparable from His essence. Yet the main idea was the
same; to postulate the mathematical oneness of God.

23. Later a sect arose that was called Makhlugiah from the word
Makhlug: That which is created. Their contention was that the Quran must
be Makhlug (created) for if it were ghair-makhluq (uncreated) it must mean
that God was not one, but two. Then another sect arose called Lafziah,
from Lofz, meaning word. They tried to compromise the issue by saying
that the Quran itself was created, but the words (that is, commands and
orders) were directly from God and therefore uncreated. That was more or
less nonsense.

Others were agnostics, saying one could never know anything for sure
about the origin of the Quran.

24. The arguments presented by both sides seem logical and legitimate
inside their own scope. The orthodox will say that the Quran is eternal, it is
written on the preserved tablets in heaven, and is not in the same category
with created things. For if this were not so, if it belonged to creation, then
(1) there would have been a time when it did not exist, and God’s Word
must be co-existent with God; and (ii) if it is created, then other
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created things might also be revelation, but that would mean we have no
sure means of knowing God, for all creation is finite and sinful as far as we
know it or experience it, and it certainly passes away. Therefore either say
the Quran is uncreated and call it God’s revelation or else say it is created
and call it a human book, not God’s sure and clear guidance, not the very
Word of God.

25. The other group says: All right. But then let us once for all give up
our faith in the absolute unity of God. However, that is the thing in Islam
which is unshakeably true; the belief in the absolute unity of God is the
cardinal doctrine of faith. That doctrine must be maintained at all costs.
Therefore if the Quran falls, let it fall. We will not be guilty of the sin of
‘shirk’ (accepting something alongside of God as God or equal to God)
whatever happens to the Quran itself. It may some day conceivably cease
to exist, but the one God lives eternally. Fear Him. By talking of the Quran as
uncreated you are postulating two uncreated beings: the one, God; the
other, the Quran. And even if you say that these two are one, you are still
talking of Allah as though there were differentiations in His nature. You
are discarding His absolute unity. You are talking like the Christians do.

26. Ah, very well, replies the first group. But how do you know that
God is one God? And how do you know that ‘shirk’ is the great unforgiv-
able sin? Only from the Quran itself. But if the Quran is a created thing,
then that knowledge of God may not be true. Nor is it then certain that
‘shirk’ is the unforgivable sin. For without postulating the uncreatedness of
the Book you cannot postulate any real knowledge of God. Either the Book
is uncreated or we know nothing of God.

27. The argument on each side looks logical enough. So what? That
question has been a flaming fire of contention in the ranks of Islamic theo-
logians from the very start of their study of theology. They are just as far
from a solution today as they were when they started.

28. It will not now surprise you to see how the difficulties of the Islamic
theologians run parallel with those of the Christian theologians. The
Christian Church studied the nature of Christ in relation to God. The
Muslim studied the nature of the Quran in relation to God. The question
arises: How did the Church settle the great problem once for all in the
Nicean and Athanasian creeds, while the Muslims still carry on their bick-
ering and have nothing to say except baseless postulates about divine
inspiration, divided and subdivided in many ways?

29. First look at the Church’s thinking. No one can ever accuse the
Church of playing fast and loose with the conception of the oneness of
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God. The Apostles, the Church fathers, and the great councils all maintain
that God is one God. The Athanasian Creed threatens people with damna-
tion who dare to think otherwise.

But—they were not blocked and frustrated by fear. They were not
pinned down beforehand to any single conception of oneness. Boldly they
studied the life, teaching and work of Christ, and could come to no other
conclusion than that here God was revealing Himself through Himself.
And they acknowledged that without the gift of understanding from the
Holy Spirit they could not see or understand God’s revelation in Christ.
When all the facts of faith were put together, it worked out to a doctrine
that laughed at mathematical oneness and ridiculed philosophical wisdom.
The facts of faith, based on Revelation, had to lead to differentiation in the
Godhead. The Church, guided and strengthened by the Holy Spirit, had the
courage, precisely in a philosophical age to accept, believe and propagate
this teaching, because only through this medium could she give a definite
and clear answer to the question about revelation.

30. The Muslims, on the other hand, have been frustrated all along by
fear. Neither side has ever dared to accept or acknowledge the problem of
revelation as pivotal. The absolute mathematical oneness of God is the
only pivot. Around this all else must revolve. The very first Mu’tazilites
argued the createdness of the Quran in order to preserve the unity of God
as absolute. The orthodox argued the uncreatedness of the Quran in order
to have sure proof of the unity of God. Islam has never given its theo-
logians courage to work out the problem of revelation, independent of all
presuppositions, on its own pivot. The one side is afraid of committing the
sin of ‘shirk’, even in its thinking, and therefore gladly drops the debate.
The other side is afraid of losing the revealedness of the Book and there-
fore prefers to skip the question without too much ado. And so they go on
arguing every conceivable question, and ridiculing Christian doctrine from
every possible point of view. But that very simple question: How do you
know? has never been answered by them. In the final analysis they do not
know how they know. The very idea of revelation is lacking in their theo-
logical thinking, simply because it would of necessity involve a critical
revision of their conception of the oneness of God. They try to make a
rigid, verbal, plenary, mechanical inspiration do duty as a guarantee, but
the more rigid it is, the more it cries out against them as false security.

31. If the Muslims would be content with saying that they know God to
be one God as a result of philosophical study or natural theology, the rest
would be simple. Some have done just this. Prominent among them is
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Sir Sayyed Ahmed, but the great majority insist that what they know about
God is revealed. The problem that they have before them is to show how
God could reveal Himself in any way, and still retain the mathematical
oneness of the Muslim concept of unity. The Christian challenge should be
centred at this point.

32. Remember, however, that when you try to get your Muslims to think
along these lines, it is not because we are more astute thinkers than they,
nor is it because we have a philosophical conception more worthy of
acceptance than theirs. Strictly speaking, what we have to say on the sub-
ject is not philosophical thinking, it is only a description of revelation itself.
The Church has always maintained that revelation is factual, that is, certain
concrete and limited facts of ordinary, secular history are accepted as
revelational. There is nothing abstract or universal about these facts. What
St John says has been accepted by the whole Church as the foundation of
our knowledge of revelation:

That which was from the beginning, which we have heard, which we have seen with
our eyes, which we have looked upon, and our hands have handled, of the Word of
life . . . that which we have seen and heard declare we unto you . .. (I John 1:1ff;; cf.
John 3:16; Acts 2:32, 33, 36; 3:27; 4:20).

33. Furthermore, when you declare these things to the Muslim, keep in
mind that man’s capabilities, his ability to comprehend, to think, to digest,
has in the final analysis nothing to do with his acceptance or rejection of
what you are saying. How often we forget that the ability to apprehend and
to comprehend revelation is given in each instance with the hearing of the
Word; it is utterly dependent upon God’s grace and never on man’s natural
capabilities. It is, therefore, equally possible for a professor of theology
and an illiterate person to hear and comprehend and believe the revelation
of God in Jesus Christ. It is also equally impossible if God’s grace is not
given.

34. In other words, we have nothing in ourselves, in our thinking or in
our doctrines, to boast about or to make us proud or arrogant.

What I have tried to do in these two chapters is to show you the place of
Inspiration in relation to Revelation. If I have succeeded, you will agree
with me that while we have to maintain that the New Testament is an
inspired book, yet the real crux of the whole matter is what we have to
proclaim about Revelation. Our job is to try to get the Muslim to see that
here we are on a level which he knows nothing whatsoever about. In other
words, we have to raise the argument from the level of Inspiration, and
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put it on the level of Revelation. The Muslim may take it or leave it, that is
his business, but then we have at least contacted him with the Gospel, and
that is our business.

QUESTIONS
1. Describe the Muslim doctrine of Inspiration.
2. How does this differ from the Christian teaching on Revelation?
3. What is the dilemma in which the Muslim finds himself if he maintains,

on the one hand, that the Quran is uncreated, or on the other, that it is
created?



SECTION SIX

IS 1T LAW OR EVANGEL?



CHAPTER 19

Wherein Did Christ Differ
from the Jews in the
Matter of Faith?

1. In the time of our Lord, Judaism was definitely a theocratic-state
religion; Islam is also definitely a theocratic-state religion. The theocratic
state is one ruled politically and socially by God’s representatives. Probably it
is not surprising that previous missionaries to Islam did not see how vital
this central theme is to Islam, for at that time Islam had fallen on bad days,
and the real aggressive, conquering spirit of past times had been replaced
by a dull fatalism. The fatalism we meet among the masses of Muslims
today can probably be explained theologically as emanating from the
Quran, but, in actual fact, it is a sort of defence mechanism of a stupefied
people who know that Islam should be the world government, and yet,
until very recently, found its adherents as ‘slaves’ to other nations.

2. Since the First World War a number of new, independent Muslim
states have been set up, and things are changing rapidly. Muslims every-
where are beginning to lift their heads, and hope gleams in their eyes.
Although many of the foremost protagonists of Islam quietly pass by the
theocratic state ideal in their propaganda, yet anyone who keeps an eye on
practical politics sees that all the leading states and statesmen who profess
Islam are working energetically toward an Islamic cultural reunion and
an Islamic power block in international politics. In other words, the fact
of Islam is drawing men and nations together anew. Once that cultural
reunion and that political power block is established, nothing is going to
stop Islam from again emerging as a totalitarian state, with world govern-
ment as its goal. The totalitarian conception of the state, especially when
the state itself is conceived of as theocratic, invariably brings with it the
idea of world government.
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3. Therefore it must interest us to know just what our Lord’s attitude
towards the Jewish theocratic state was. In trying to find this out we must
not confine ourselves to the Old Testament idea of how that state was con-
ceived, for although the Scriptures were the highly revered, great final
authority, yet they were all too often used (as Scriptures always are!) to
prove and authenticate popular theories and ideologies that had sprung
from other books or circles of learned men.

4. In the last two generations historians have studied the literature of
Jewry which was in vogue just previous to the coming of our Lord, and it
(together with the Old and New Testaments) shows that the real point of
collision between the Jews and our Lord was the position of Israel in God’s
plan for the world. It is utterly impossible in one chapter to go into details,
but I want to touch on some of the more obvious points, and then on some
of the results that had to follow our Lord’s position. Before we are finished
I think you will see how diametrically our Lord is opposed to anything
Islam has to propose.

5. The first and most obvious question that arises is this: why did our
Lord use the title ‘Messiah’ so sparingly, whereas the other title, namely,
‘Son of Man’, was the one He chose, and used almost exclusively? When
St Paul argues as he does in Acts (for example, 17:3) that Jesus is the
Messiah, he is not arguing that Jesus is what the Jews conceived of as
Messiah. St Paul’s Messiah is the entirely new idea of Messiah which the
first disciples had, having received it from our Lord Himself.

6. In order to answer this question we need to go way back to the
beginning of known history. Kings were always ‘priest—kings’; they stood in
some direct relationship to the deity of the nation or the tribe. The king
could be that deity personified, or he could be his brother or son. In cases
where the deity was feminine he could also be the husband, even in some
mystical way both husband and son. He could be an incarnation or he
could have become a god after his death. The point is that he was always
directly related to the cult, the forms of worship, that were prevalent at the
time.

7. Up to the time that the Israelites settled in Palestine they had no
kings. The peoples around them had these priest—kings. Then the Israelites
asked for and received a king. He was not crowned, but anointed with
perfumed oil. He was called ‘Jehovah’s Anointed’. He was a priest-king:
he not only led the political and cultural life of the people, but he was also
closely related to the religious functions. Do not misunderstand this to
mean that the Jews accepted the heathen religions by which they were
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surrounded. They simply and naturally took the only outward form they
knew, and adapted it to their own purpose and religion.

8. The word we know as ‘Messiah’ appears to be the short form of
‘Jehovah’s Anointed’, at least it was used in that way. However, when
Jehovah’s anointed kings failed, the one after the other, to bring Israel into
the glory for which it believed itself to be predestined (because it was
Jehovah’s chosen people), religious and learned men began to look for an
ideal Messiah. During the exile and thereafter, when all hope was gone and
the Jews were as hard hit as a nation could be, they began to think
of the Messiah in several mystical ways. He was the Anointed One, in a
special way; He was to come in a special way with special powers; some
even thought of Him as pre-existing in heaven; He was not only to restore
Israel but also to give it its rightful place as the great nation on earth,
because of Jehovah’s covenant with it. Other nations were to be vassal
states.

9. However, regardless of how mystical the expressions were, still, in
the final analysis, the Messiah was a man, a king, a political person, capa-
ble of waging war and carrying on the traditions of David, the great king. It
is interesting to note that the Jews usually spoke of Messiah as king. It was
King Messiah.

The theological or religious point of view was of course that it was
Jehovah Himself, working through His viceroy on earth, His anointed one,
who was doing all things according to His own will. But on earth it was
King Messiah who was to rule over the kingdom of Israel, and by
extending that rule over other nations was to establish the kingdom of God
on earth. When our Lord definitely said His kingdom was NOT of this
world, as far as the Jews were concerned He could no longer lay claim to
the title of ‘Messiah’.

10. That the Jews thought of King Messiah as a political ruler, on
the whole like all other kings only immeasurably greater, can be seen
from several historical facts. Already at the time when the Maccabeans
organised the fight for independence many thought that Simon was King
Messiah. Later three or four historically known individuals arose who
claimed to be King Messiah. Each of these tried to bring about open rebel-
lion and thereby to establish the kingdom. This was the thought present in
the minds of those who tried to force our Lord to become king (John 6:15),
as well as of those Jewish leaders who took Jesus before Pilate and accused
Him of perverting the nation and claiming to be Christ, a king (Luke 23:2).
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11. In other words, the popular conception of King Messiah was that He
should be the ruler of a theocratic state that was to bring in the kingdom of
God in all the world, first by restoring the pristine greatness of Israel and
then by subjugating other nations under His world Government. Naturally
therefore our Lord avoided using the title ‘Messiah’ except in very special
circumstances. For such a kingdom of this world was diametrically
opposed to everything our Lord believed and taught.

12. The expression ‘the Son of Man’ has puzzled theologians and his-
torians for many generations. Our Lord did not coin it Himself for it is
found in Daniel 7. Exegetes are now, I believe, more or less agreed that the
Son of Man in Daniel’s vision must be taken as symbolic of the whole
Israelitish nation, as the interpretation in verse 18 seems to indicate. The
whole chapter gives the idea of a theocratic state having world government. So
it is hardly probable that our Lord took the expression from the Book of
Daniel. John 12:34 seems also to indicate that the title ‘Son of Man’ had no
Messianic connotation for the Jews, and that they did not know where to
place it in their thinking.

13. Among certain smaller sects like the Mandoans and among a small
section of the scribes and theologians an idea had taken root which was
found in a great variety of forms in many countries. It was the myth of the
primeval, aboriginal ‘Man’ who was the prototype of all mankind. This
‘Man’ was always identified with God in some way. Sometimes he was the
agency by which all things were created, sometimes he was God—man, and
he could even be God Himself. He was usually the agency for the final
restoration, when all evil had been overcome. The interesting point is that
he was in no case ever identified with a historical person, but was usually
hidden away in heaven until the time for his revealing came.

14. Wherever this idea had taken root among the Jews this primeval
‘Man’ was called the Son of Man, and those who worked along these lines
were not so interested in the coming Messiah, as they were in the idea of a
final restoration, ‘the end of all things’. There must be a final day when the
struggle between good and evil finally ends, they said. Then all that has
been weakened or destroyed by sin and evil would be restored to its
pristine purity. The Son of Man, one like unto sinful flesh, was to be
revealed at the end of time to bring about the conclusion of the great strug-
gle between God and Satan. I cannot bring in details, but this one main
thought is found with variations in at least three of the apocryphal books
(Enoch, Esdras, Baruch) that were current at the time of Jesus and just
before His time. Some did try to fit King Messiah in by letting him reign
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for a 1,000 years before the Son of Man came to finalise the great drama.
Usually, however, King Messiah was left out, for he was thought of as a
worldly practical ruler who played no part in the great final showdown
between God and Satan.

15. Obviously, just as the Messiah idea could not be used as it was, so
also the Son of Man idea had to be changed. It is not easy to understand
why our Lord chose that particular title. We only know:

(a) that He chose it,
(b) that it was already known in certain sects and circles,
(c) that the prominent thought in it was not political but religious,

(d) that it made it possible for our Lord to avoid the final clash with
the Jews until after He had time to get His message across, and

(e) that this Son of Man conception was completely modified when He
took it over.

As mentioned before, the aboriginal ‘man’, the prototype of all man-
kind, was a mythical figure, hidden away in heaven, to be revealed only at
the end of time. When our Lord called Himself the Son of Man He made
that unknown figure a concrete, historical person.

16. Both this Son of Man idea and the previously discussed King
Messiah idea were completely upset when our Lord related that small
group of prophecies found in Isaiah 42:1-4, 49:1-6, 50:4-11, and 52:13 —
53:12 to Himself. The Jews had no understanding of, nor use for, these
prophecies; they were not even sure they were prophecies. The Ethiopian
eunuch (Acts 8:32-34), a man evidently well-versed in the Scriptures,
reflected the uncertainty of the time, when he asked Philip if Isaiah was
referring to himself or someone else. The Jews did not know, and they just
could not place these prophecies in their scheme of things.

17. This idea of suffering and death was completely at variance with the
doctrine of the Son of Man, for he was to come at the end of time with
power and great glory, precisely to overcome suffering and death. Likewise
the idea of suffering and death was repugnant to the King Messiah idea,
not only because the Jews could not conceive of God’s Anointed King as
suffering and dying, ‘the Messiah abides forever’ (John 12:34), but also
because the efficacy of this humiliation is not, according to Isaiah, confined to
Israel. (Only once [in the Targum] does a Jew try to make these prophecies
fit the King Messiah idea. But—it is done by completely changing
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the picture, so that the suffering and dying ones are the people whom King
Messiah comes to help, not the Messiah Himself!) The suffering and dying
servant has universal significance. He is not out to secure the supremacy of
Israel over other nations, and there is no mention of vassal states. He is the
servant of Jehovah in a strange and, for the Jews, unfathomable way.

Yet our Lord took just these prophecies and related them to the passion
Psalms and the whole history of Israel, and proclaimed the startling truth
that the righteous Man, the true servant of Jehovah, had to suffer and die if
He were to glorify God on earth.

18. To sum up, Our Lord was Messiah. He was the Son of Man, and He
was the suffering servant of Jehovah. The Jews thought of each as being
quite separate and (at times) irreconcilable with the others. Our Lord
welded and joined them together in His own person in a radically unique
manner. Each of the three becomes an entirely new creation in the person
of our Lord. The theocratic state that the Messiah was to rule over dis-
appeared, the Son of Man became a historical person, and the suffering
servant of Jehovah became the Messiah as well as the Son of Man, but
shorn of all His worldly power and glory.

The utter uniqueness of our Lord, seen in this way, is dazzlingly clear
for us. That contemporaneous Jews were not able to accept or understand
this uniqueness is not to be marvelled at.

19. However, one obvious result of Jesus Christ having brought these
three elements together in His own person was His peculiar relation to and
attitude towards the Old Testament Scriptures. Our Lord’s attitude towards
the Old Testament has always puzzled serious students of the Bible, for He
seems to contradict Himself (cf. Matt. 5:17, 18, with Luke 16:16). The
moment our Lord rejected the Jewish idea of King Messiah as Jehovah’s
viceroy on earth, ruling the theocratic state, the Kingdom of Israel, He had
to have a unique attitude towards the Old Testament.

20. There is no doubt that our Lord drew inspiration from the Old
Testament and depended on it for the development of His own teaching,
and for the conception of Himself and His work on earth. On the other
hand, His treatment of it, and His conception of its ultimate meaning, was
entirely different from what the scribes and teachers of theology had.
Common people were astonished. He brought a new doctrine, they said
(Mark 1:27), and He taught as one having authority (Matt. 7:29). His entire
approach to the Book was new and startling.

21. This unique attitude was most apparent in relation to the Old
Testament shariat (law). The reason for this is not hard to find. The Jews
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were under the Roman Government; the Messianic kingdom, that is, the
theocratic state, was (in terms of Jewish piety) a matter of hope, expecta-
tion and faith. The shariat of this kingdom was, on the other hand, a very
present thing, always being promulgated, taught, and talked about.
Naturally, therefore, it was the law, the shariat, that was the great bone of
contention between our Lord and the Ulema of the Jews. They accepted
it as being verbally inspired, universally applicable and everlastingly in
force. They pondered over every letter and every word.

22. Our Lord said He had not come to destroy the law, but to fulfil it. It
would be nonsense to suppose (as some Muslims would like us to do) that
the word ‘fulfil” here is identical with ‘keep’. Our Lord never said, nor meant,
that He had come to keep the law. By fulfilling the law, the shariat, He was
actually making it obsolete as law in the Messianic kingdom. We find a
parallel to this thought in the sacrifices. The supreme sacrifice of our Lord
fulfilled those of the Old Testament and made them obsolete.

23. Here I must stop for a moment to give you a warning regarding the
word ‘law’. At the time of our Lord and in His environments, the word
‘law’ meant a concrete, limited set of codified commandments, revealed by
God to Moses. ‘Law’ was not only law in the present sense of shariat
(revealed religious laws), but also in the sense of ganun (laws governing
the state), for in a theocratic state both are one.

St Paul uses the word not only in the religious sense, but also philo-
sophically and scientifically. In Paul’s writings the word is used for (i) the
law of Moses; (ii) the law of the state as such; and (iii) moral law and
natural law. It can therefore be extremely difficult in places to know in
which sense St Paul is using the word. When the Reformers broke away
from the Roman theocratic state, they had the same difficulty. In our day
and generation, theologians have an added problem. In the Reformation, all
rulers in that area were submissive to the idea that their governments
should obey the laws of God, that is, they were Christian in that sense.
Now governments arise in which this submission to the laws of God is
ignored or rejected. Men want to find the principle of law in the philo-
sophical realm. Theologians have, therefore, worked on the concept ‘law’
philosophically, trying to find some approach whereby the Church can be
justified in working together with non-Christian governments in this phase
of national life. The result has been that the concept ‘law’ has become very
broad, and can no longer be thought of as only concrete, codified laws.
In philosophy law is simply the principle of regulation and therefore of
restraint.
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24. The problem behind all this striving for clarity, concisely stated, is
this:

On the one hand, Christ (and therefore Christianity) rejects the idea of a
theocratic state in which revealed codified commandments can be the prin-
ciple of law in any earthly government. On the other hand, Christ did not
(and therefore Christianity does not) maintain that God has given the
authority to rule and govern the world completely over to the Evil One, or
to man himself. The question then arises: If God does not rule and govern
the world by the means of a revealed, codified law, how does He do it?
Some would maintain that He does it by the promulgation of a moral law.
This would, however, confuse two meanings of the same term, for it would
be based on the assumption that the contravention of moral law would
bring its own immediate penalty in the same way as it does in natural law.
Let me illustrate it very simply this way: A man may
get drunk, then become disorderly and get arrested. His disorderly conduct
is the natural effect of or penalty for his having got drunk; his arrest is the
penalty for his having broken the moral law, but it is not an effect of
having broken the law; rather it is imposed by an outside authority. All
natural law is descriptive; it only says: certain causes have certain effects.
Moral law says: ‘Thou shalt, and thou shalt not’. But where God has been
rejected as the one who lays down the law and decides the penalty, and a
natural principle is allowed to take His place, the ‘Thou shalt, and thou
shalt not’ become nothing but urgings in man’s nature, due to a law of
cause and effect. If the Christian theologian accepts this position of the
non-Christian, he is actually changing the moral law to a natural law. You
will find the answer to this problem in the following chapter.

25. However, as far as our study is concerned, we must narrow the issue
down to the question of shariat.

Ever since the time of St Paul (Rom. 3:8) Christianity has been accused
of abrogating law and introducing a reign of anarchy; simply because peo-
ple have not understood how the shariat could be abrogated without abro-
gating all divine rule and government.

26. Regarding the ceremonial law of the Jews, we know very little of
what our Lord’s attitude was; but certainly He (and the Apostles after Him)
swept away the whole burdensome codified moral law, and replaced it with
an ethical attitude, when He picked out those two verses from Leviticus
and Deuteronomy about loving God and your neighbour, and said
everything hinged on these. But He certainly never conceived of His
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ethical teaching as a codified law that supplanted the law of government in
any kingdom of this world, theocratic or otherwise.

27.Our Lord certainly recognised two orders, the natural and the
redeemed, when He gave the answer that we should give to God what is
God’s and to Caesar what is Caesar’s, but just how Jesus conceived of God
as ruling and governing in the natural order is not clear, nor is it clear in St
Paul’s writings. However, it is clear that, even in the redeemed order, we
cannot take the ethical teaching of Jesus as having the same significance as
the shariat in Judaism. For the significance of the law was that in keeping it
man became well-pleasing in the sight of God. In any kingdom of this
world the subjects are well-pleasing, just and righteous in the eyes of their
sovereign, if they keep the laws promulgated by him or his government.
Likewise in a theocratic state the shariat has the same significance. The
ethical teaching of our Lord never had this significance.

28. When you bear in mind that our Lord definitely rejected the the-
ocratic state idea, it is not difficult to see that His attitude to the shariat of
such a state must be critical. In the Old Testament the Covenant and the
law (shariat) belong together. Our Lord did not reject God’s Covenant with
Israel; but He did not conceive of that Covenant as including the idea of a
universal theocratic state, and therefore He could not accept the shariat as
having everlasting and universal validity. The Sermon on the Mount is
typical of our Lord’s attitude. Many of the ideas of the old shariat are there,
but they have been released from their bondage to the theocratic state and
applied to the redeemed order. No government of this world, regardless of
how much it considered itself to be ruling as God’s viceroy on earth, could
ever accept the Sermon on the Mount as its ‘shariat’. The kingdom of
Israel could be built on the law of Moses, but only the kingdom of God,
which is NOT of this world but which is present here and now as a promise
and a hope, could have the Sermon on the Mount as its shariat, because it
is not in any sense a law, the keeping of which makes man well-pleasing in
the sight of God.

29. Muslims (and some Christians) will tell you that as man is limited
by the imperfections and evils of sin, a practical shariat like that of Moses
or of Muhammed is a necessity. Everybody knows that a state needs laws.
What the Muslim and some Christians forget is that the word ‘shariat’
implies a God-given, revealed law for a kingdom of God here on earth. (It
makes no difference if that kingdom of God is thought of as identical with
the kingdom of Israel or the kingdom of Islam.) That is what our Lord
protests against. The kingdom of God is the Kingdom of heaven; it is not
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of this world, and therefore the subjects of that kingdom must not and can-
not blend or confuse its laws with that of any temporal state. Its laws must
be purely religious (that is, related directly to God) and unattainable.

‘Why unattainable?’, is the question that both Christians and Muslims
ask. The answer is simple. For if sinful man could attain perfection by
keeping the law then he is either no longer sinful, or else sin has become a
recognised and admitted part of the kingdom of God. The righteousness of
the Pharisees was the best, the highest of which the Jews knew, and our
Lord said that unless your righteousness exceeds theirs you cannot have a
hope of getting into the kingdom of heaven (Matt. 5:20). The unattainable
nature of the Christian way of life constantly reminds man of his sinful
state and of his need of God’s righteousness.

30. The Jews thought this was a strange, astonishing, new teaching. So
it was. The Muslims feel exactly the same way about it. However, until the
Jew or the Muslim sees that Christ has unconditionally rejected the idea of
a theocratic state as bringing in the kingdom of God, he will not be able to
understand our Lord’s attitude towards his shariat.

31. Let me illustrate this very important point in another way. Our Lord
said the law and the prophets all hang on these two commandments: ‘Thou
shalt love the Lord thy God...[and] thy neighbour as thyself’ (Matt.
22:37-40). The first of these commandments is taken from Deuteronomy,
the second from Leviticus. The second more or less obscure command is
found in Leviticus 19:18 and reads like this: ‘Thou shalt not avenge, nor
bear any grudge against the children of thy people, but thou shalt love thy
neighbour as thyself”. When the lawyer asked our Lord to define
‘neighbour’, He would, if he had accepted the context in which that
commandment is written, have said; ‘The children of your people, whom
you contact’. Instead, He made the Jews and (of all people!) the hated
Samaritans neighbours. Our Lord took the sense, the idea, in the old com-
mandment and lifted it out of the covenant law which was the state law and
applied it universally and personally.

32. When our Lord said, ‘Those of old said such and such, but I say
unto you . ..’, He was not just spiritualising the law, as some would have
us think. He was actually introducing a new element. He was introducing
the consequences of His own preaching when he said: ‘The time is
fulfilled, and the kingdom of God is at hand: repent ye and believe the
Gospel” (Mark 1:15). The kingdom of God is the kingdom of heaven.
No theocratic state with its shariat could ever bring it near. Repent, that
is, turn your back on that idea, and believe the Gospel, believe that the
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Messiah, the Son of Man, the suffering and dying servant of Jehovah, has
brought the kingdom near, and has introduced God’s righteousness for all
men equally, everywhere.

33. The difference between our Lord and the Jews of His time was,
concisely, this: The Jews knew that Jehovah had chosen them to be His
covenanted people on earth. They therefore thought that they should estab-
lish a worldly kingdom of God on earth, probably through the work of the
coming King Messiah. Jehovah had given them a shariat together with the
Covenant. This they thought was everlasting and was to be applied uni-
versally as the law of that universal theocratic state, for by keeping it men
became pleasing in the sight of God.

34. Jesus, on the other hand, said that while the purpose of the Covenant
with Israel was to establish a special relationship to them, it was not
intended to establish a universal theocratic state with a universal law, in
which Israel, as a nation, was God’s viceroy on earth. No theocratic state,
no shariat, could ever establish righteousness on earth, that is, God’s
righteousness. With the rejection of the theocratic state, the law of that
state (as the instrument appointed by God whereby men could be well-
pleasing in His sight) must also be thrown overboard. Righteousness,
God’s righteousness, could only come, as Isaiah said, through the suffering
and death of Jehovah’s righteous servant, the Son of Man or, if you like,
the Messiah.

35.If you will take this whole idea and apply it to Islam you will
find how remarkably applicable it is. Although some of the details will
differ (as for example, sabbath-keeping, which is unknown in Islam), yet as
such, the picture is clear. Our Lord would be in direct, clear-cut opposition
to the Muslims at every step. Nothing they could do would be right,
because it is all based on the idea that they belong to the people whose
God-given right it is to dominate the world in Allah’s name and thus bring
in the ‘kingdom of God’ (although they never use that particular expres-
sion) on earth.

36. The Jews thought that they were bringing in the kingdom of God.
The Muslims think they are bringing in the kingdom of God—and our
Lord says to both: The time is fulfilled. The kingdom of God is at hand;
repent and believe the Gospel, which you need as well as every other per-
son on earth.
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QUESTIONS
1. What did the term ‘Messiah’ mean to the Jews?
2. What was Christ’s attitude to the ceremonial law?

3. What resemblance do we find between Islam and Judaism in their atti-
tude to law?



CHAPTER 20

How Does Your Concept
of Faith Differ from
That of a Muslim?

1. One great difficulty in our approach to the Muslim is the almost uni-
versal lack of clarity as to the Christian position regarding law in relation
to Islam. Especially in our day, when the Muslims are alive to their need of
a law that will cope with modern conditions, the question about law in
Christianity is constantly cropping up when we contact Muslims. If we
want to help them to understand Christ, it is worse than useless to argue
that they are under law and we under grace, for as soon as you begin to
define your thoughts more carefully you will probably find (i) that
although you talk freely about grace, you insist on carrying the law in some
shape or form over into Christianity; and (ii) that the Muslim will not
accept the position that he is under the law in the sense of it having the
power of final Judgment.

2. There are several real difficulties that we ourselves have to face
before we can get on with the job of our practical approach to the Muslim
with the Gospel:

(a) The first real difficulty is to try to find out just what St Paul meant
when he was using the word ‘law’. For example, what does he mean when
he says that the heathen have the ‘law’ written in their hearts? What law is
he thinking of? Surely not the Ten Commandments. What heathen ever
thought of keeping the Sabbath, for example? Again, in the 3rd chapter of
Galatians he is obviously talking about the Mosaic law, and speaks of it as
being abrogated with the coming of Christ. He also makes it a very
secondary thing, a parenthesis in between the promise given to Abraham
and its fulfilment in Christ. But in the 5th chapter, in his ethical admoni-
tion, he goes over to the law of love in which ‘all law is fulfilled’, and
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speaks of the ‘works of the flesh’ in very general terms, saying that those
who do these works of the flesh shall not inherit the kingdom of God. In
other words, the ‘works of the law’ are evidently not, in St Paul’s thinking,
the direct opposite to the ‘works of the flesh’, and yet the law of love is
mentioned as though it is the opposite of the works of the flesh. If you now
compare the above with St Paul’s use of the expression, ‘another law in my
members’ (Rom. 7:23), which brings him into ‘captivity to the law of sin
which is in my members’, and then in the 8th chapter, ‘the law of the Spirit
of life’ which made him free from ‘the law of sin and death’, you will see
how very difficult it is, if not impossible, to follow Paul’s use of the word
‘law’.

(b) Another genuine difficulty we have to face is that, both at the time
of our Lord and again at the Reformation, the breakaway was from a the-
ocratic state. In both cases the actual background was a shariat that pre-
tended to regulate not only religion in the sense of a ceremonial law, but
also society, as such, in all of its intricate civil laws. Now to break away
from a theocratic state is, in every sense of the word, a revolution, for
when the law of a theocratic state is made of non-effect, naturally all ordi-
nary civil laws go to pieces with it, as both have one and the same source.
This very important point is often lost sight of in our day, for it is outside
our experience and scope of observation. It was impressed on me very
forcefully when Pakistan gained its freedom in 1947. The leaders had
throughout the years been hammering into the heads of people that they
were slaves and should fight for their freedom. Thousands of these simple
people had no conception of what freedom means. When Pakistan did get
its freedom people thought it meant that they now could ride ticketless
on the trains, first, second or third class as they pleased; that they could
send letters without stamping them; that they could carry weapons without
licence; that they could fight and kill without being arrested. That was their
conception of freedom. It was actually anarchy they confused with free-
dom.

Our Lord’s position must have been such that, while he was destroying
the idea of the shariat, at the same time He had to avoid the anarchy which
invariably would arise if He uncritically destroyed the authority of the law
as the Jews of His time knew it. For example, when He said that not a dot
or tittle would pass away until all was accomplished, and threatened those
who dared to teach otherwise (Matt. 5:18ft.), is it not in all probability to
be understood as a localised statement in order to avoid the anarchy that
otherwise was sure to follow His teaching? The same is probably true of
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the admonition that people should do as the officials said, for they sit in the
seat of Moses (Matt. 23:2).

Our Lord did NOT want to invalidate ordinary civil law as a result
of His destroying the theocratic state idea. Likewise, when the Reformers
preached that one use of the law was that the civil administration had to be
obeyed for it was from God, was it not because they wanted people to
understand that breaking away from a theocratic state did not mean law-
lessness in the sphere of civil life? Again, when all the great confessional
Churches have incorporated the Ten Commandments in their symbols,
articles of religion or liturgies, is it not also because they wanted people to
comprehend the fact that God rules in the natural order as well as in the
redeemed order?

(c) All through this searching for a standpoint regarding law, the main
difficulty is: How are we to conceive of God’s law functioning in the realm
of the natural order, without changing that natural order into a theocratic
state? The Jews, the Muslims and the Roman Catholics have simply not
been able to do so. For them, each in his own way, the natural order is just
a continuation of the ‘church’. And outside of the Roman Church we
others have certainly not been very successful in our struggle with the
problem.

3. There seems to be only one answer to the question. The law of God in
the natural order must be conceived of as a part of history as such. Now
God does NOT reveal Himself in history as such, but certain definite
localised events and episodes inside history are accepted as revelational,
and, because of them, the Christian Church believes that God rules and is
sovereign in all history. That does not mean that we are to see the will of
God expressed in any particular man or event of history, but only that
somehow the man or the event is within the purpose of God, and that He is
sovereign in relation to it. Likewise law and ethical codes in the natural
order are accepted as being under the sovereignty of God not because any
particular law or code of ethics can be accepted as divine, but because we
(through Jesus Christ) accept the sovereignty of God, in all the various
phases of the history of mankind. Admittedly this statement puts the
Christian who accepts it in a paradoxical position, for while no man can
pound the cover of his Bible and shout: ‘Thus saith the Lord’, in order to
establish respect for any definite law or code of ethics, yet on the other
hand the Christian must face the question of law and ethics as a very
essential part of his attitude towards God. We might illustrate the point in
this way: while we must accept St Paul’s dictum that the powers that be
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are ordained of God, yet we do not and must not accept that dictum to
mean that revolution or change of government is necessarily against the
will of God. But our attitude toward the powers that be will be an essential
part of our attitude toward God, whether we side for revolution or change
of government or not.

4. If you can explain that paradoxical position to your Muslim enquirer
you are on the way to showing him the difference between your faith and
his.

5. Now leaving behind the question of God’s sovereignty in the matter
of civil law, we can go on to what is usually called the ‘moral law’. The
most common argument is that while the ceremonial laws of the Old
Testament have been abrogated, the moral law has been retained and is
binding on all men. Unless you happen to be thinking of the advice the
pillars of the Church of Jerusalem gave the heathen Christians (Acts
15:29-30) it is puzzling to know just where this distinction came from.
Certainly not from the New Testament itself. There the words ‘moral law’
and ‘ceremonial law’ are not found. For example, we find nowhere that the
law about bringing a sacrifice for the first male child born has been
abrogated, nor do we hear of the laws regarding the feasts being made of
non-effect.

6. However, because of this rather artificial distinction between cere-
monial and moral law, legalism is rampant in the whole of the Christian
Church, and has been ever since the days of the earliest sect of Judaizers,
the Ebionites, who insisted on carrying over into Christianity the laws
and rites of Judaism. The author of the Shepherd of Hermas, in writing
against this crude legalism, tries to solve the problem by rejecting the
details and paragraphs of Jewish law, but carrying over into Christianity
the principle of law. Moses no longer decides what is right and what is
wrong. The new Law-giver is Christ. This book was at one time so highly
esteemed that even Origen said he fancied it was ‘divinely inspired’, prob-
ably because it, in a subtle way, satisfied man’s craving for law, for defi-
nite authority in all things.

7. The Roman Church brought in the principle of law very cleverly, for
while it does definitely teach that salvation is solo gratia (by grace alone)
it vitiates that teaching by contending that man must show himself to be
worthy of grace, and this he does by keeping the law. It is like a
scholarship that is given gratis to the boy most worthy of it.

8. The Reformers took this prerequisite away. We are justified by faith
alone, without the works of the law. No ‘ifs’ or ‘buts’ or ‘provideds’
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were allowed to remain. And yet, as before mentioned, the Decalogue
was incorporated into the documents of every one of the confessional
Churches. Somehow or other, the law, or at least the principle of law, had
to be taken in. One does not need to attend very many services in the usual
Christian Churches before the confusion in the mind of the pastor makes
itself felt in his sermons.

9. It is after all not so remarkable that a legalising sect like the Seventh
Day Adventists is able to carry off so many sheep from the Christian
fold. The sect makes capital out of the general confusion in all Protestant
Churches on this question of law in relation to grace.

10. Legalism is found in three different forms, not outwardly similar,
yet all basically the same:

(a) There is first of all the simple, over-optimistic conception that to be
a follower or disciple of Christ means to do what He said, and that this
obedience is straightforward, involving no paradoxes or impossibilities in
itself. For example, the law of love is taken to mean that you should be
as fair and just and humane towards your neighbour as circumstances per-
mit. The fact that any real effort at loving your neighbour as yourself
brings you into conflict with party and group loyalties, and therefore puts
you into a paradoxical position of trying to do the impossible, is quietly
ignored. In liberal theology, this superficial and easygoing conception of
the demands of our Lord is carried to such an extent that the work of Christ
in His life, death and resurrection are overshadowed, if not completely
ignored. Liberal theology (and much other) is in this way blatant legalism.
The principle of law is made to be the one really valuable thing in
Christianity.

(b) Another type of legalism is more subtle. The moral law is accepted
as binding. But as we are not able to keep the law to perfection, Christ was
sacrificed for us, and we can then plead that Christ fulfilled the law for us,
He was punished instead of us, and therefore we are free from the
punishment and curse of the law. Jesus is thought of primarily as the per-
fect sacrifice for transgressions as typified in the Old Testament. Now if
you will look at the Old Testament idea you will find that, since civil laws
are part of the body of laws of the theocratic state, the man who had trans-
gressed the law paid a fine in the form of a sacrifice for his transgression.
In other words, a part of the Old Testament system of sacrifice was the
counterpart of our legal systems today. The moment you think or speak of
Christ as a sacrifice for sin, you must be careful not to make Christianity a
law religion with the immoral touch that a man can get by with anything he
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likes so long as he has a substitute ready to take the punishment and bear
the cost. It is no wonder that when the Muslim hears of this kind of ‘jus-
tice’ he protests violently. And yet it is perhaps the most common concep-
tion of how law works in relation to grace that the Muslim hears. Have you
ever stopped to think that when this point of view is presented the Muslim
will understand the argument, although he will disagree with you? That
fact in itself should warn you that you are on legalistic ground or his
ground, and not where you should be—on Christian ground.

(c) Finally, you hear people say that the Muslim shariat as well as the
law of the Jews—in fact all law—is all right, but what natural man lacks is
the power to keep the law. And once he becomes a Christian and believes
on our Lord he is given the victorious life, the power to do what the law
demands of him. The only answer to that argument is that the man who
says this is completely blind. First of all blind to the real demands of the
law as propounded by Christ; then blind to his own life in its smaller and
larger environments; and finally to the life of the Church right from the
days of the Apostles themselves. That the Muslim smiles when he hears
that argument about victorious life is not to be wondered at.

11. Now the question which bothers us most of all is this: Just what is
meant by law? In my dictionary there are nine definitions, some having as
many as four sub-definitions. Obviously, then, we must have some criter-
ion by which we know what we are talking about. In regard to rule of con-
duct, jurisprudence and divine commandments, one thought goes through
all these definitions, that is, a system or a body of rules and regulations,
and it is in this sense the word is used in these chapters. As soon as you
introduce any shape or form of legalism into Christianity you have to be
able to produce your system or body of divine rules and regulations.
Unless you can do so, your whole concept of law floats about in midair
like dry clouds driven by the wind. This fact is doubly true if you are going
to talk to the Muslim, who very definitely has his own complete and
minutely detailed system of rules and regulations.

12. One answer to this demand for definite laws that is very common is
that the moral law (as distinct from the ceremonial law) of the Old
Testament is God’s law for all mankind, and is still valid. The moral law is
simply a law telling people how they must treat each other according to a
given standard of right. If you think that the law of the Old Testament tell-
ing people how to treat each other is still in force, please take time off to
carefully read it through, in Exodus from the 20th chapter onwards and
in Deuteronomy from chapter 18 on. Stop a moment at the question of
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slavery in Exodus chapter 21, especially verses 20 and 21. Look at 22:2
and 3 carefully. See the justification for witch-burning in 22:18 and for
burning heretics in verse 20, and in Deuteronomy 18:20 for killing false
prophets. See the tactics of war as described in Deuteronomy 20:10-18.
See the treatment of wives in 21:10—17, and how to punish a rebellious son
in verses 18 to 21. In chapter 22:5 women are told not to use men’s
clothing and vice-versa. In chapter 23 an illegitimate child and ten genera-
tions of his descendants are to be excluded from worshipping God in the
congregation. And in chapter 24 there is a law telling you how long a man
must be free to cheer up a new wife. These are just a few highlights along
the way.

13. None of these things mentioned here are ceremonial law, they are all
moral law. But when you have read these chapters through, I am sure you
will admit that such laws cannot have eternal validity. And yet if you think
these laws were suggestions, try to read the long list of curses in
Deuteronomy 27 and 28 for ‘Cursed be he that confirmeth not all the
words of this law to do them. And all the people shall say, Amen.’

14. I doubt whether even a modern Jew would go to the Muslim and tell
him that these are the laws of God, and that they must be kept. Certainly no
Christian would, if he were in his right mind.

15. Another group, and by far the largest, would say that we can dis-
pense with all those detailed laws and accept the Decalogue or the more
bulky body of laws. The general conception or principle of law is found in
the Decalogue, and in many a catechism it becomes the basis of a new sys-
tem of legalising Christianity. True, the Decalogue is a summarising of the
whole law, also the summary that in all probability was most popular with
the Jews at the time of our Lord. But whether summarised or not, the idea,
the principle, the background is the same as for all the detailed paragraphs
of law in the Old Testament. In other words, if you want to understand the
Ten Commandments they must be interpreted by the Old Testament itself.
It is begging the question completely to take an ethical ideology from the
New Testament or from the time in which we live, and on that basis to re-
interpret the Decalogue. It must be crystal clear, that either the Decalogue
stands on the interpretation its authors gave it, or it has no more divine
value than that of the new interpretation itself. We cannot take a law, give
it a new meaning and then say that this is the law as it was before. By
giving it a new meaning it becomes a new law, and as such has no more
weight than its own inherent value. A very good illustration of this point is
what is known as ‘Sabbath-keeping’. The Decalogue says: Remember the
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Sabbath day to keep it holy, because on that day God rested from all His
labours (Exod. 20:8—12). The New Testament talks not of the last day of
the week, but of the first, because on that day our Lord arose from the
dead. But there is not a verse in all the New Testament that even suggests
that the first day (or any day of the week) should be kept holy. (This is not
to say that the keeping of Sunday has not been consensus in the whole
Church from its beginning.) The Church then took the command regarding
the Saturday, dropped the reason for its being a day of rest, and drafted this
command into Sunday, after adding its own reason for keeping the first day
of the week. Likewise the law on adultery. If it is interpreted according to
the Old Testament itself, it means that no man had a right to transgress
with another man’s wife because she was his property, just as much as his
house and his domestic animals and his slaves were his property, and
should not be transgressed against. But in our day that command is made to
cover all sexual impropriety, partly on the basis of what the New
Testament says and partly on the basis of the accepted sex conduct of the
time.

16. One could go on through all the commands of the Decalogue that
have ethical significance and show how they have lost their original mean-
ing and have been interpreted in a fashion that suits the present situation,
and then promulgated as an authoritative divine law that is a must for every
Christian.

17. There is still a third group of people who talk about the Sermon on
the Mount as the law of Christ. This question will come up later in a chap-
ter on ethics, but here I just want to say that the Sermon on the Mount is
what dialectical theologians call the impossible possibility in ethical living.
Christ never meant it to be a law to supersede any other law, civil or reli-
gious. Any person who seriously tried to keep it as divine law would be
destroyed by it, and any society of people who tried to keep it would be
dissolved by it. In our present sinful set-up it is definitely the impossible
possibility.

18. The only result we can come to is that, try as we may, there is no
place where the Christian can find an authoritative body of divine rules and
regulations which in any sense can justify him in combining law with the
Gospel.

19. If we are going to get anywhere at all with the Muslim, we have to
go back and try to see things in the New Testament in an entirely different
light. The question of law was just as pressing for St Paul as it is for us. He
was up against the same opposition as we are. Although some of his
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uses of the word ‘law’ puzzle us, there is something he does say clearly,
and that is that it was NOT because he failed to keep the Mosaic law that
he was driven to Christ. Paul was proud of being a Pharisee who as
touching the law was BLAMELESS (Phil. 3:4-10). It was this very per-
fection, this blamelessness in the eyes of the law, the shariat, that St Paul
threw on a dunghill, for he did not wish to be found having his own
righteousness, but the righteousness of Christ. (Remember our Lord
had said: If your righteousness does not exceed the righteousness of the
Pharisees, you will in no wise enter the Kingdom of heaven. You should
therefore seek the Kingdom of God and His righteousness (Matt. 5:20).
The point here is that the Pharisees had a righteousness of their own. They
were not defeatists, saying it was a hopeless task trying to keep the law.
But what Paul discovered was that the law was only a tutor to bring men to
Christ. Some people think of this expression in this way: the law teaches us
that fulfilment is utterly impossible, and since we cannot fulfil the law it
drives us in desperation to Christ. He then fulfils it for us and we are thus
freed from the law. Actually the opposite is the case. Let us use another
illustration.There is an exceedingly high mountain that looks as though its
peak reaches into heaven. A man sets out to climb to that peak with the
idea of reaching heaven, but when he reaches the top he sees that for all
practical purposes he is as far away from heaven as the people in the valley
below. That climb was a tutor that taught him the truth regarding heaven.
That is why Paul does not want to be found having his
own righteousness. Not because he had not reached the pinnacle of per-
fection; but because, having reached it, it really did not get him anywhere.
Therefore, without the imputed righteousness of Christ, that is, without the
righteousness of God, he was as far from heaven as the common people
down in the valley below.

20. The question that here needs to be answered is: Just why was Paul
worried about the value of his effort at keeping the law? He had kept the
law blamelessly from his youth up. It was because he recognised the dif-
ference between what I want to call sinful perfection and sinless perfection.
Now these two expressions placed in juxtaposition may sound rather
strange to you. But the point to remember is that the shariat, the Mosaic
law, or any other law of its kind, pretends to be a divine regulation of civic
life; that is, it gives rules and regulations for people living together in a
community as though they were revealed directly from God. But a law
from God MUST be absolute (cf. “Ye shall be holy, for I the Lord your
God am holy’, and ‘Be ye therefore perfect, even as your Father which is
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in heaven is perfect’). Now because of the disruptive force of sin that
works in every community of mankind, laws that are to be effective must
be based on a consideration of this one vital fact of sin. Laws must be
accommodated to human nature and be relative in their value. For example
the law may say, ‘Thou shalt not kill, but if thou dost then an eye for an
eye, a tooth for a tooth and a life for a life’. That regulation would be fair
and just in any human, sinful community, but certainly any absolute law of
God would never stop at suppressing the outward manifestation of an
inward hate or anger. On the other hand the Muslim is perfectly justified
when he says that a law has to be practicable to be effective as law. What
he does not understand is that these relative laws of his or of the Mosaic
shariat only help a man to sinful perfection, while the demand of God on
man is sinless perfection. The Sermon on the Mount and the law of love,
properly understood, point to what sinless perfection would be and show us
what an utterly impossible possibility it is.

21. Until the Jew, the Muslim and many a so-called Christian has
learned to differentiate between the sinful perfection attained to by keeping
certain relative good laws and the sinless perfection which God demands
of man, he will not be able to understand why his own righteousness is not
enough to make him well-pleasing in God’s sight. Or said in another way:
There can be no divine law on earth because the absolute good, the sinless
perfection, which the divine law must demand, would be nothing but the
mocking of mankind. It would either drive him to despair or leave him
utterly cold. It could have no real relation to him in any way.

22. Now there is one more very important point to bring out regarding
law. Laws may cause a man to regret his trespasses, but never to repent of
them. I have seen literally hundreds of individual Muslims smile happily
and say: ‘Yes, we are all God’s sinners’. When he gets caught red-handed
breaking the law he may pull his earlobes and say: I repent, I repent; but in
actual fact he only regrets that he got caught. Repentance is not the
reaction of a law-breaker, but only that of a sinner. The true Christian is
one who knows his own sinfulness and puts his hope in God for
redemption, and he knows it is the work of the Holy Spirit to convict of
sin. It is always said, and rightly so, that a Muslim has no consciousness of
sin. What he has is a consciousness of having trespassed against certain
laws. He expects that God will be lenient and merciful, or, if the worst
should come, that he will have to go to ‘God’s gaol’ for some years.

23. In this connection it is well worth noticing that before St Paul was a
Christian he could boast of having kept the law. It was only after he
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became ‘the slave of Christ’ that he saw how the law in actual fact con-
demned him. If you try to reverse this process your words will fall on deaf
ears. You can never hope to use the law as a stepping stone to the Gospel.
It just simply does not work that way. It is the Gospel that reveals the
seriousness and yet the futility of the law.

24. Finally, let me say that the only possible approach to the Muslim is
to show him that the shariat, which he regards as perfect law, is in fact
NOT perfect, for it has to be of relative value to be effective. His keeping
of the law, then, only gives him a sinful perfection that falls far below the
demands of God. Therefore the righteousness he has acquired by the law is
not a guarantee that he will enter the kingdom of heaven.

25. Christianity therefore drops all discussion of the relative merits of
law and of merit gained by keeping the law. What it says is that the Lamb
of God is the Passover Lamb. In general the symbolism of Christian truth
is NOT taken from the shariat' and is not related to it in any wayj; it is
taken from the people of Israel living in slavery and death, in Egypt. This
is the Christian conception of sin. By faith in the Passover Lamb they were
taken out of that country and given freedom and life in the Promised Land.
The symbolism of Christianity points clearly to an act of redemption by
God Himself. And this redemption is quite apart from all laws, rules and
regulations. It is an absolute act of God, not related to anything man is
capable of doing.

26.1 know it takes courage, conviction and knowledge to preach an
absolute Gospel, a Gospel that knows nothing but Christ and Him cru-
cified, no laws of conduct, no conditions, no ‘ifs’ and ‘buts’. If you do not
have the courage, the conviction and the knowledge to preach such a
Gospel, your efforts among Muslims will be futile, for there is no other
way of truly presenting Christ than to present Him as the revelation of
God.

27.Let me say, then, in answer to the question we asked at the
beginning of this chapter, that the difference between your faith, properly
understood, and that of the Muslim, is that while Allah is in the final
analysis the JUDGE, the Father of our Lord Jesus Christ is in the final
analysis the REDEEMER. That does not mean that our God is not the
Judge; it means that the Judge Himself is our Redeemer. The man who has

I Even in its absolute rejection of the ceremonial law in the Letter to the Hebrews, the
particular element referred to is a ceremony quite set apart from the ordinary daily function of the
shariat.
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not seen and understood Christ will insist on standing on his own merits,
and presenting his own sinful perfection. God is his Judge. The man who
has seen and understood Christ will look to God the Judge, as his
Redeemer, not trusting in his own sinful perfection, but in the revelation of
God as it is in Christ.

QUESTIONS

1. How did Jesus deal with the idea of a theocratic state?

2. What is your understanding of the relationship between law and the
Christian faith?

3. What are the practical implications of the material in this chapter in
your dealings with the Muslims?



CHAPTER 21

Is Islam Law or Evangel?

1. Have you ever had the experience of some keen Muslim trying to tell
you what Christianity is, and then proving it from the Bible or the Creeds?
If you have, you will know what I mean when I say that one’s reaction to
such keenness is indifference and if he persists it grows to irritation. Well,
that is just how the Muslim will react if you are unwise enough to try to tell
him what Islam is, and try to prove it from the Quran or the Traditions. On
the other hand, if you do not have more or less accurate and complete
knowledge of the main doctrines of Islam, the modern Muslim will be able
to make you believe almost anything he likes. In other words, you have got
to know and yet never try to teach a Muslim his own religion.

2. A second introductory remark is this: Just as there are widely diver-
gent conceptions of what Christianity is, so likewise Muslims disagree
amongst themselves as to what Islam is. This disagreement does not
always run parallel with the sectarian lines; as often as not, it cuts straight
across them. Therefore it is quite probable that if this chapter is referred to
a Muslim for his judgment, he may condemn it as not giving a true picture
of Islam. What he means, of course, is his idea of Islam. However, if you
are going to learn anything at all about Islam you have to run the risk that
some Muslim is going to tell you it is all wrong. In that case, do not be
impatient with him, hear him out; you may learn something from him. At
least let him have his conception of Islam and try to meet him there. Do not
try to make him receive your conception, only to have it taken away again
in favour of your Christianity.

3. The question we want to discuss today is whether Islam as a theo-
logical system is based entirely on law, or whether there is some other way
by which a man can save the day, even after he has broken the law. In
other words: Is Islam an absolute system of law, so that the ‘works of the
Law’ are the basis of salvation, or does it in some way proclaim an
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evangel, that is, the good news of salvation by means other than the law,
and not dependent on man’s ability or effort?

That question is not easy to answer. Obviously one of the first questions
one asks is, what happens on the Judgment Day?

4.1t is more or less agreed that the urgency of Muhammed’s earliest
preaching sprang from his vivid conception of the Last Day. Belief in a
Judgment Day was a mental revolution for a pre-Islamic Arab, for the pre-
requisite was belief in one Creator—God and a continuation of life after
death. And the purpose of the Judgment was, according to Sura 39:70, that
‘every soul shall be paid back fully what it has done’ and ‘every soul will
know what it hath produced’. There can be no doubt that at least in the
beginning of his career Muhammed envisaged this Judgment scene as a
genuine ‘Yaumu’l Hisab’, that is, day of reckoning. The ‘mezan’ men-
tioned in the Quran, is a great set of scales, wherein the bad deeds done by
mankind will be weighed. The seriousness of this final Day leaves no one
in doubt. On that day men shall cry: “Where is there a place to flee to?’ But
in vain. There is no refuge (Sura 76:10—11). Some of the stories told in the
traditions also show the seriousness of the final day of reckoning. For
example:

The first person who shall receive sentence on the Day of Resurrection will be a
martyr, who will be brought into the presence of the Almighty: then God will make
known the benefits which were conferred on him in the world, and the person will be
sensible of them and confess them; and God will say, ‘What didst thou do in gratitude
for them?” He will reply, ‘I fought in Thy cause till I was slain.” God will say, ‘Thou
liest, for thou foughtest in order that people might extol thy courage.” Then God will
order them to drag him upon his face to hell. The second, a man who shall have
obtained knowledge and instructed others, and read the Quran. He will be brought
into the presence of God, and will be given to understand the benefits he had
received, which he will be sensible of and acknowledge; and God will say, ‘“What
didst thou do in gratitude thereof?’ He will reply, ‘I learned knowledge and taught
others, and I read the Quran to please Thee.” Then God will say, ‘Thou liest, for thou
didst study that people might call thee learned, and thou didst read the Quran for the
name of the thing.” Then God will order him to be dragged upon his face and
precipitated into hell. The third, a man to whom God shall have given abundant
wealth; and he shall be called into the Presence of God, and will be reminded of the
benefits which he received, and he will acknowledge and confess them; and God will
say, “What return didst thou in return for them?’ He will say, ‘I expended my wealth
to please thee, in all those ways which Thou hast approved.” God will say, ‘Thou
liest, for thou didst it that people might extol thy liberality’; after which he will be
drawn upon his face and thrown into the fire (Hughes, Dictionary of Islam, p. 542).
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5. This idea of the Judgment has taken such a hold on the minds of
the Muslims that a thousand different stories are told even about the pre-
Judgment scenes. Just a couple of examples are given here. The really
good people will come to the Judgment riding on camels; the indifferent
good will come walking; and the bad, crawling. The ungodly will be clas-
sified in ten categories, each having some obnoxious shape, for example,
backbiters will look like apes, the greedy like swine, etc. The book con-
taining a man’s deeds will be given to him in the Judgment. Every soul
shall recognise its earliest and latest actions. For there are guardians over
you, illustrious recorders, who are cognisant of your actions and record
them (Sura 82). If the book is given to a man in his right hand, he may well
rejoice for his good deeds have outweighed his bad; if, however, it
is given to him behind his back, well, he is just out of luck, that is all (Sura
84).

6. The reason for the Judgment being public and official is not because
God and the man concerned do not know what the sentence will be, but
because all creation must know that God has been scrupulously just in His
dealings with man, when He sends a great part of the race to fill hell.

7. What I am trying to get at is this; the first impression you get of the
Judgment Day is that a just and righteous God is going to reward His
creatures according to the merits of their conduct here on earth. Now, if
that really were so, it would be