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3) Input f'rc& a Broad Cross 8eotic:a of' the Bod7 of Cbr1st. Froa:. the 
very beginning we opened the door to both input and feedback frolt 
Protestant, catholic and Orthodox Christians, frolt both the eastern 
and western traditions. This was done prilt&rlly by sending out 
several chapters at a t1.lte, draft b1 draft, to all who were interes t ­
ed in the project--and even to solte llho were not, but who were gifted 
in a	 field of expertise that was needed and whom we hoped to win 
over. These included various kinds of specialists as well as exper­
ienced evangelists, pastors and those who relate to Muslims on a 
dally basis. We also feel an absolute comitlDElnt to include believ­
ers in Christ froIt a Muslim background in the translation proces s. 
Dozens were consulted fro~ ~ different regions of the Arab and 

"	 Islamic world. We felt especially coltllIl. tted to our stylist who is a 
gifted Palestinian poet and accomplished writer, respected by the 
Muslim coltltUnity. 

Our Perspective E!!.~: 

4) The Failure of the Church's Mission to the Muslim World. Solte­
thing has gone drastically wrong in the witness of the. Church to the 
Muslim world through the centuries. Many of the reasons for this are 
well known, and are too nwr:erous to Itenticn here. We would place the 
faUlt minly with the Church, not with solte kind of unusual hardness 
or unresponsiveness inherent in Muslim peoples. It is therefore in 
order for the body of Christ to consider mldcourse corrections and to 
develop strategies that will Itove us forward. 'lhese will not be easy 
decisions, and my take long and painful years to work out. Anyone 
expecting instant results will be disappointed. 

5) AoJmovledgeamt of the Sovereign Working of God in the Muslim 
World. An exBJrlnation of IslBlll1c history has led us to the conclu­
sion that God has been sovereignly at work &!tong Muslilt peoples 
outside the initiative of the Church to prepare the way for the 
Gospel Itessage. We have found redemptive and messianic analogies 
everywhere. We believe it is time to consider the possibility that 
the Qur'an is itself a prophetic witness to the unity of God, both in 
the face of 7th century Arabian idolatry and of the ItOdern, mterial ­
istic world in which we live, It is also a significant, albeit 

~, incomplete, witness to God's Messiah. 'lhe Arabic language itself, 
with its rich and untapped possibilities for expression, is another 
part of God's sovereign work, and a uniquely provided path for the 

.; Good News • 

6) A Messiao1o Koncent in Islamio Sooiet,-. We believe it is time 
to consider the possibility of fulfilling the Great CoItmission to 
disciple Muslims b1 encouraging a ItOvement for Jesus inside Islam. A 
Messianic Muslim would be one who has fully "surrendered" to God b1 
means of the atoneltent of Christ, acknoWledging that without this 
solution to the problem of sin, there can be no true surrender to 
God. Discipleship could take place in home fellowships. Bible 
translators would have the initial, heavy responsibility of providing 
the terminolOgy for such a ItOvement that would allow it to penetrate 
as yeast into the Islamic c~ity• 

-
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Our Approach to Translation: 

7) Bible TranalatlcB 18 the Foundation of Our MiBsion. All dis­
cipleship, worship and witness in Islamic society will spring from a 
clear and dynamic presentation of God's word. A "Targum" style 
presentation of the Scriptures also has its place. By targum, I mean 
a special presentation of Scripture in a non-traditional format, such, 
as a Gospel harmony, that can be used alongside traditional transla­
tions. I give very little credence to the argument that a multipli­
city of translations will only serve to fuel the Muslim charge of the 
corruption (taQrrf) of the Christian Scriptures. Muslims continue to 
translate, print and circulate translations of the Qur'an throughout 
the world. There may have been a time when the translation of the 
Qur'an was frowned upon. But Muslims are awakening to its iqlortance 
and necessity today. It would be regrettable if through intimidation 
the Christian community were to lag behind. 

8) '!'he Greek New 'l'estlUll8nt with Semitic Interpretation. '!he Greek 
New Testament has been our major point of reference for textual and 
exegetical problems. Nevertheless, Jesus was a Semite, and the 
original language of Jesus' teachings, and possibly even of the 
Gospel writers, was a coabination of Aramaic and Hebrew. '1b communi­
cate to other Semitic peoples (Le., Arab Muslims), we may at times 
have to "go behind" the language of the Greek New Testament to its 
Aramaic-Hebrew origins in exegeting certain passages for our readers. 
This was done in translating a nuaber of iJl1)ortant verses. 

9) Coarltment to tbe Contextualization of the Gospel Our premise, 
siuply stated, is that contextualized Bible translation for the 
Muslim Arab world primarily calls for the use of Islamic theological 
terminology' coupled with a high level of literary Arabic. '!he goal 
is a dynamically equivalent presentation of Scripture for the Muslim 
Arab readers of today. It must be euphasized that contextualization 
does not mean that the message is watered down to make it more 
palatable. If done well, it can make the Gospel come into focus and 
challenge the reader in a way more literal translations cannot do. 

When Jesus reveals to the samaritan woman at the well that He is el­
~, it is a severe challenge to those Muslims who are expecting 
someone other than Jesus to descand from heaven as God's instrument 
of divine justice. This is one of the many points where the Gospel 
must be confrontational. When Jesus claims in the Sermon on the 
Mount to have come to fulfill all "dIn", this is a shocking statement 
for a Muslim. Suddenly the iuplications of Jesus' teaching are 
brought home with clarity and force. To avoid this key Islamic term 
because it is exclusively Islamic or has supplementary or emotive 
couponents that are non-biblical, is indeed to coupromise the Good 
News and rob it of iupac t . 

Corrective Principles 

10) Coarltment to Conti:aual TestiDg and Feedback. At every stage, 
draft chapters were continually circulated among Muslim readers. 

1 
-.I 



SEEDBED II/4 p. 53 

Long hours were spent interacting over individual words and express­
ions as we strained to discern if the desired meaning was indeed 
coming across. One of our most interesting tests was to make sheets 
of five parallel columns, each containing the same Gospel passage but 
in different Arabic translations. We would ask these Muslims to pick 
the one which was both clearest (Iaw~~) and most expressive 
(mucabbira 'ak'tar). From Morocco to the Arabian Gulf, they over­
whelmingly chose Sira over both "ecclesiastical" and so-called "neu­
tral" approaches to translation. 

11 ) Many Translation Choices Cannot Be Made 'lbeoretically. We 
strongly affirm the need for a componential analysis of words in 
Bible translation. We cannot, however, draw hard and fast conclu­
sions regarding the suitability of certain key theological terminolo­
gy until they have been used in field situations, in reasonably 
attractive formats and over a period of time. This is particularly 
true in the production of dynamic equivalence translations where 
dynamic responses have to be measured in real life situations. If 
the desired meaning is coming across with the result that the message 
is sown in the minds and hearts of individuals wi th the corresponding 
frui t of commitments to the Gospe I, then and only then can we co~ 

clude that we have made proper choices. Conversely, if we have no 
frui t to show for our efforts, then and only then can we conclude 
that our decisions were not appropriate. We aclmowledge an element 
of risk in this approach. Jesus has, however, challenged us in the 
Parable of the Talents (Matt. 25) not to be afraid of taking risks 
for Him. 

12) Sira Does Ifot Claim to Be the "Last Word" in Arabic Bible 
Translation. There is a need to explore a wide range of possibili ­
ties in Arabic translation. Each will meet certain needs among 
different kinds of readers. One of our hopes is that Project Sunrise 
will stimulate a new movement of Bible translation making use of 
Islamic-styled Arabic of literary quality in which each piece of work 
will build on the efforts of the previous one. 

General Description 

~ 
At the outset, we were planning to use a level of formality closer to 
modern standard Arabic. As we worked with our stylist, however, he 
began to tell us that a literary level of Arabic was more suitable 

~ for this work. Having been taught in our linguistic training the 
importance of conmon-Ianguage style translation for the average read­
er, this was difficult to accept. Cur stylist explained that true 
literary Arabic is the simplest Arabic of all; the usual word for 
"classical" Arabic, fu'9a, means "clear, plain, distinct and intelli ­
gible." Trusting his opinion and experience, we allowed him to begin 
drafting in this style. When we tested s~le chapters as described 
above, Arabs from all kinds of educational and cultural backgrounds 
almost alwa,s chose his language as the cleares t. 

According to our stylist, "literary Arabic" (~ 'adabina) is 
distinguished from "correct, ordinary Arabic" (luga "tdina salrma) 

-
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by its careful and creative choice of vocabulary and use of syntax. 
This comes more from natural instinct, gifting and inspiration than 
from following a pattern orwell-defined set of rules. Literary 
Arabic also tends to make full use of all the resources available in 
the language. The result is a language that is not only more ex­
pressive (mucabbira) than ordinary Arabic, but which has a feel that 
stirs and engages the reader's emotions as well. 

Sira differs trom other Arab Bible translations in its use of sajaC , 

or unmetered, rhymed prose, the distinctive style of the Qlr'an. It 
is not poetry, which has very strict rules of form. The aim of sajaC 

is to bring a key word to the last syllable of a verse and then 
successively rhyme the end of each following verse with that word. 
When properly and skillfull,. done, this can be achieved without using 
either artificial syntax or less appropriate words. In Sira, four 
different rhyme schemes are used: oon-iin, ooConsonant, aaConsonant 
or..!. Each chapter carries one of these f'orms throughout its verses. 
'nle result is a text that more easil,. lends itself' to memorization. 
It also facilitates artistic forms of reading and chanting, as the 
final syllable of each verse can be held f'or emphasis. 

Another literary feature is the use of' the aIra literary type (nsIra" 
is the Arabic technical term f'or biograp~)-.--'1he best known sIra in 
Islamic literature is "es-sTra en-nabawiJ1&" [the Life of the-Pro­
phet] of Ibn Hisham, a chronological account ot IlJbtmlllllld's life drawn 
f'rom both the Qur'an and the Traditions, c~leted around 200 ,.ears 
after his death. We felt that the title of' "S1ra" would best de­
scribe our chronological presentation of the lif'e or Jesus in this 
non-eanonical f'ormat. It can then be used alongBide the traditional 
translations preferred in the Christian oo.-un1ty. Roughly half of 
the <l1ristian leaders consulted at the outset or our work felt that 
the harmon,. format would be the least threaten.in8 vay to inaugurate 
the use of Islamicrstyled Arabic in Bible translation. 

Sira follows the f'ormat of John Calvin Reid 's ~~ (Waco, TX: 
Word Books). Where we felt it necessary we IIIOdified his chronolog;y 
and arrangement, mainly relying on Kurt Aland's Synopsis of ~~ 

Gospels (United Bible Societies). We redivided Aitid's nine chapters 
into thirty for convenient monthly reading. As a result of the 
harmonization process, it was also necessary to re-verse the entire 
text. This produced chapters of similar length ranging from 40 to 88 
verses with a total of 1673 verses. Most chapters begin with a 
geographical change, the beginning of a feast or some other major 
change of events. 

The work begins with a four paragraph introduction which explains the 
intent, philosophy and arrangement of the book. 'lhe text itself 
begins with the prologue of John's Gospel, paraphrased and molded in 
form to become a special unit of seven verses that could be easil,. 
memorized, recited and used liturgically in a way similar to the way 
MuslilllB use the firs t Sura of the Qur 'an. Note that this is the only 
significant occurrence of deliberate paraphrasing. The first verse 
of this prologue, entitled al-kalima (the Word), is patterned after 

­I
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the first verse of Sura "al-Isra'" (17). Each of the thirty chapters 
which follow also carry an appropriate title, such as "The Family of 
tavid", "'lhe rove", and "The Pillow," chosen on the basis of a cen­
tral theme, event, character or item found in the chapter. The title 
is followed by a locality reference, either Jerusalem or Galilee, 
orienting the reader to the area were the majority of events oc­
curred in that particUlar chapter. 'lhese two localities were the 
foci of Jesus' ministry in a similar way that Mekka and Medina were 
foci in Muhammad's life. 

As in the Qur'an, each chapter begins with the basmala--"In the Name 
of Allah, the Merciful, the Coopassionate." Muslim interpreters are 
not in agreement as to wether the expression is part of the text or 
not. In its sole occurrence in the Qur'an in the context of a story, 
the use of the basmala is attributed to King Solomon (Qur'an 27:30). 
It is interesting to note that in Sura "Maryam" (19), which focuses 
on the birth of Jesus, God is referred to 16 times as ar-rahmin, "the 
Merciful." Our use of this formula is consistent with early Cbris­
tian Arab tradition down through the Middle Ages, which introduce 
both individual chapters and entire books of the B1ble with it. It 
is also entirely in accord with the message of Jesus' life that the 
coming of the eternal Word of God is itself the focal point of God's 
mercy to mankind. (coopare Sira 1 :27 with Luke 1:50) 

It is generally acknowledged that each of the four Gospels were 
organized and coopiled with a particular audience in mind. Under the 
guidance of the Holy Spiri t, we must do the same for the Muslim world 
today. The problems faced in cOllllllUnicating the Gospel to the Muslim 
world are every bit as unique and cooplicated as those faced by the 
first-century Gospel writers. We believe it is especially appro­
priate to begin with the life of Jesus. 

Religious Terminology 

'lhe religious terminology used is as Islamic in form as we know how 
to make it at the present time. Of course, we do not claim to have 
made use of all the possibilities. Neither have we atteopted to list 
exhaustively all Islamic forms used or all occurrences of the form. 
In many cases, only a single exaople is supplied. References to 

,""	 verses in Sira are in the form of two YD.lIIIbers--e.g. (27:4); the first 
indicates the chapter and the second the verse. If a reference is to 
the Qur'an it is so indicated, as in (Qur'an 2:150). 

Besides the individual terms mentioned, we have on occasion used 
entire Qur' anic phrases were the meanings in the Qur' an and the 
Bible were essentially the same, as in 13:66 and QJr'an 4:46. Here 
is an ambiguous Qur'anic reference to the supposed corruption of the 
Bible which was given a meaningful context in the Gospel story; it 
shows how this technique can help to clear a point of contention 
between Muslims and Christians. 

The reader may not recognize what is going on unless he is familiar 
with the Qur'anic stories. A valuable and indispensable tool for 

1" 
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analyzing the usage of our work is the concordance to the Qur'an 
compiled by Muhammad Abd el-Baqi [el-MuCjam el-Mufahras lil~alf!~ el­
~r'8n el-KarIm], printed by Dar el-Qalam in Beirut. In the field of 
Qur'anic concordances there is no coJq)arable work. 

Note that we have at times employed anachronistic language to provide 
a more meaningful context for Muslim readers. In some cases this is 
absolutely essential for the text to have impact, as in the parable 
of the Good Samaritan (18: 19ff) where the terms faqlh and imam, etc., 
are used to designate the principal characters. As translators 
living in Palestine and writing for Muslims who already aclmowledge 
the general outline of Biblical history, we are in a unique situation 
to use anachronistic language whereas other translations teams in 
non-Islamic settings may not find it appropriate. Following, then, 
are the principal religious terms used in Sira, arranged by theme. 

The Kingdom: Kingdom of God = dIn cind Allih (7:26, 10:24). This 
term signifies the dynamic interaction of Lordship and subnission 
between God and man, not to be confused with the non-Qur'anio d1;rana, 
sometimes translated "religion". 'Ihrough the Sermon on the Mount 
(7:26) and the many Kingdom parables, Jesus will be transforming the 
Muslim reader's understanding of dIn and teaching him the nature of 
true din, just as He confronted first century Rabbinic Judaism with 
its quasi-biblical understanding of the Kingdom of God. 'Ihe word 
malakiit is used only occasionally, not primarily as a translation of 
"kingdom", but of "authority" (29:2"'1;"""" 30:67). 'lhe use of dTn for 
kingdom is absolutely necessary if our goal in mission is ~ en­
courage a movement for Jesus within Islamic society. 

The Trinit7 and Filial Expressions: To avoid crude, anthropomorphic 
misinterpretations by Muslim readers, the Father-Son metaphor is 
retained only where the context itself explains its significance. 
"Father," 'ab, is retained in: 2:46, 6:10, 9:49, 16:62, 19:21, 23:37, 
28:5-6, 28:12, 29:31; in the remaining occurrences, "Father' is 
translated as Allah. "Son," 'ibn, is retained in: 1:16,16:59-60, 
19:20-21, 23:~23:44; in the"""'remaining occurrences, according to 
its dominant shade of meaning in the verse concerned, this multifa­
ceted term is translated as: "Word [of God]" five times, "the one who 
CIIIIIe down" 4x, "Messiah" 3x, "beloved" 3x, "from the Spirit of God" 
3x, "Mahdi" 2x, "secret of God" 1x, "pure" 1x, "savior" 1x, as well 
as by various personal pronouns. '!he Father-ehildren metaphor is 
retained according to contextual clarity as in (8: 28), where note our 
original use of el-'abawi, "the fatherly" (1.e. God). Parables often 
communicate this concept as in 20:23-35. "Children of God" = banlin, 
'awliyl', muqarrabtin, 'a}Jibba'. Holy Spir1 t = ~!!@. and s'il'kiriBh 
(27:9-10. See Qur'an 2:248 and 48:4). 

The Incarnation: "Became flesh" = tamal;~ala lana ba'ilaran (al-Kalima 
2, see Qur'an 19: 17). For those who feel that the divinity of Jesus 
was slighted in our trinitarian terminology, compensation comes in 
the use of the plural of majesty when Jesus speaks in the first 
person as in (27:9), and the use of the divine form of "in the name 
of," without the letter alef, When referring to Jesus' name (27:8); 
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. The Messiah: Messiah, Christ = el-mahdi, the non-Qur'anic, but 
tradi tional end-time figure who will descend from heaven in the last 
days as God's instrument for bringing justice to the earth (4: 42) • 
The term masIp (to Muslims only a proper name for Jesus) is used only 
occasionally, as in (3:47) after his baptism or "anointing" with the 
Holy Spiri t. "Son of Man", a Jewish messianic title meaning nothing 
to Muslims and often causing miscommunication (i.e., that Jesus is 
not God), is also translated mahdi (25:48), or as various personal 
pronouns referring to Jesus (13: 51) • Note also the use of ~ ez­
~ in (3:17) and the verb gaba in (3:18) for Shiite readers. -­

Salvation: The Arabic root napara is used in its various derivatives 
as the principal word for salvation; when followed by one of two 
prepositions, it can mean "salvation f'rom" = napara min (2:2), or 
"victory over" = na,ara cala (1: 65, 36). Note also the use of the 
important Qur 'anic expression el- urwat el-wu~qa ("the most trust­
worthy handhold" Qur'an 2:256) following nagr for "hom of salvation" 
(1:35 and 18:18). Note the parallel use of military language in the 
O.T. use of the root ~ = "salvation" in the name Joshua (and 
Jesus). We have also used nagara at times as a translation for 
John's "eternal life", an Aramaic expression meaning both life and 
salvation (30:81). Thus, the noun nagr is used with the verb 
istamsaka bi = "obtain eternal life (18: 15 cf. Mk 10: 17). 

Heaven and Hell: Heaven = el- Janna as the abode of the righteous 
'as,jib el-yamIn (25:49 & 19:65). Hell = en-nar, jahannam, la~a, 
sa lor, jahIm, as the abode of the wicked = 'a~pab e§-'lHmal.. Note 
the use of el-'acrif (20:53, see Qur'an 7:46,48) for the divider 
between heaven and hell (Luke 16:26). 

Spiritual Rebirth: 
(4:10). 

those born again or f'rom above = el-mutajaddidUn 

Sacrifice: As the Lamb of God, Jesus is the "mighty sacrifice" MbJt 
ca;lm (3:35, cf. Qur'an 37:107) or el-'a~a (3:39, 4:19), and the 
basis for a new covenant (26:10-11, see Qur'an 19:87). The tradi­
tional Arabic word for the cross, :aalIb, is retained because of its 
Qur'anic significance (Qur'an 4:157) and our reinterpretation of its 
use (14:38). 

'!'be Ascension: To "ascend" into heaven = caraja , instead of the 
tradi tional sacada (4: 17~. Note the use of this root in relation to 
Muhammad's so=carred "mi raj" or "night journey." 

'!he De8mic:_ "A touch of Satan" = fIbi massun min a~-~aUin (11:7>­
Demons = ~aIat~n and jinn, and only occasionally ~. Beelzebub = 
el-I~t (11:39, cf Qur'an 2:256, meaning demons, whatever is wo~ 

shipped beside God). 

Eschatology: The Day of Judgement = IaWIII ed-din (7: 36), IaWIII el-ha"!sr 
(10:34), IaWIII el-fael (25:54). 

~ 
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The Parable: To "tell a parable" = 4ara~lahUllll ma'falan (10:12, lit. 
"strike a parable"). "__ is like a ••• " = ma'talu ••• ka-a;atali 

Discipleship: The disciples of Jesus are the Qur'anic :Qawaripiin and 
'ansar (7:7-10, 13:56, see Qur'm 3:52). Jesus as master = el­
~(13:17) in a IIlIljorit,. of occurrences; the term rabb is applied 
'to""'J;sus onl,. indirectl,. (12: 18) • Note that the form--ar::-rabb, i. e. 
with the definite article, is non-Qur'anic, an invention of ecclesi­
astical Arabic for the Hebrew "Yahweh"; in the Qur 'an ~ is always 
in construct or with a pronoun-suffix, as in rabbukulll = ",.our Lordl' 

Religious DIlt,.: Witness ='-'ah&da (30:81). Pra,.er = ,alit (8:4, 
25:28). Ala = zakit (8:2). Fasting = lJ!a1llll (8:11). Pilgrimage = 
~ (6:1). 

FestiTa1s and Religious FlmctiOl18: Passover = cld en-naJ;lr (4: 1). 
Feast of Tabernacles = crd el-,kiJ!m (16: 1) • Feast of Dedication = 
Old el-' anwir (20: 1 ) • Tup le = bart Allah (2: 17) • Synagogue = 
masjid (9:2). High priest = I!l1f'ti 26:2). Priest = 'ilCim (1 :4). 
Sanhedrin = el-'fluy§k or el-lIlIlj lis el.JacIa (26: 2) • Scribes, Pharisees 
and Sadducees = f'uqah'i' (24:19). When a distinotion is needed be­
tween the groups, Sadducees = "a group not believing in resurrection" 
(24:6). Levite = sadin ~ AllSh (18:22, in Islamic use, Sadin = 
doorkeeper of the KaCaba). Ritual cleansing = wudii' (3:50). Baptism 
= pabga (3:4-5, see Qur'an 2:138). -­

Geography: Modern Arabic 8Sographical ~es are used. Exaaples: 
Sychar = ~._ Region ~f Caesarea Philippi = diyir jabal e'il-'!aI.k. 
Hinom Valle,. = wadi er-rababa. The Gospel becoltes relevant to ItOdern 
pOlitical probleaa in the Middle East as we Itore aoouratel,. translate 
"the earth" (tan gao = ha-'aretz) in Matthew 5:5 and other places as 
~ el-Iticid = "promised land" (e.g. mat lithe meek" inherit). 

PerllOnal l'a:es: Biblical personal n8lll8S have been siaplif1ed b,. 
assigning a tmique name to each cllaracter in the Gospel narrative.
Man,. of the nHes have been arabi:zsd by 1) using Islalt1c Arabic 
fol'll:S (Jesus = C'fsa) 2) t~lating the 1l8an1ng of the original name 
into Arabic (Nathanael = ata) 3) using a D81te in Arabic that sounds 
similar to the original OaIt'8TBarabbas = cabbu ). If none of these 
Itethods seellle<1 appropriate or IIIOre possibilities were needed, various 
S,.riac, Hebrew, Greek or Latin f'ol'll:S were used if they were sia:ple, 
e.g. Silton the priest = sima-an. Si~ the Pharisee = limOUn. Simon 
the Leper = sTu. Simon:-brother of Jesus = sad0 

• Simon the 
Zealot = fidi.---srmon of Cyrene = lIb! ("a L1byan~Simn Peter = 
lIaf'win ('B""""'Cognate fol'lll in Arabic lII8aning rock and also an Arabic 
personal name). Queen of Sheba = Bilgls. Herod = 'AnUbas. Israel 
as a people = banii 'isra'Il (9:6 = the "sons of Israel", a Qur'anic 
form). John 's-US; of "the Jews" is usuall,. translated as "people" 
~ (3:50). 

Sin: There is less use of~, and ![Ore of Almub, saW'it andI other words.I 
I 

:1 
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!t:Iney • MeUUl'W.l8Dts: "'netlll7 unit s = dinar, dirham, fils. 1Jnits 
of distance = mfl (ltile), qawsayn (two bow's lengths), 'gibra (width 
of a hand). 

Misoellaneous: Jesus is the "way" = e,-§irat (27:4); also the "di­
vider" =~, instead of a "sword" (12:23). The direction of 
prayer = qibla (4:39-42). Jesus speaks of "wrapping turbans 
(cami'im) in layers" instead of "lengthening phylacteries" (24:16). 
Godtearer =~ (9:2). '!he feeding of the 5000 = sending down a 
"spread table" = .'ida (13:8-10, cf. Qur'an 5: 112-115). The travel­
er = 'ibn es-sab'Ii""Ti"8:20). Jesus speaks of "biting of hands" = 
z aoa44U Cala zadaJhi, instead of "gn~hing of teeth" (25:46). The 

... "iaportant matters of the law" = 'arkaD ed-dIn (24:25) • 

lI'BKIElCl[ (II 'lBIl: RABUA 

Whither ~ by an "Interested Observer," and 
Several Observations by the Editor 

The article en Rabita [liThe Rabita - Fifteen Years Old in 1987"] in 
the First quarter 1987 [II/1] issue of SEEIlIED is ItOst encouraging. 
ODe rejoices in what the Rabita has dene in the last fifteen years. 
It is ItOst heartening to see the responsibility of the organizing and 
planning of the Rabita in the bands of North Af'rioan Christians. 

<he of the problea Itentioned in the article faced by the organizers 
steltS frolt the fine North African custOIt of hospitality. ODe does 
not invite people and then ask the to pay when they arrive. Asld.ng 
a guest for 1"8lDmeration for hospitality given would be a shalte. 
This, by the way would be true in any Westem hotte in the U.S. or 
Canada or Europe. ODe llOUld I18ver ask a guest to pay. 

However, I wonder it the parallel with Rabita is wholly applicable. 
The oustOIt of hospitality has its lilt1tations according to cirCUlt­
stanoe. The Rabita is a large conference gathering. wtl.at would be a 
parallel situation in North Africa? Do cultural or religious conter­
enoe organizers plQ' for all gueste teat come? ..,uld not sOlteone 
visiting a cultural gathering in a large city be expeoted to find 
lodging and Iteals in a hotel when he COltes to the oonterence? Or 
would the organizers suggest BOlte low cost lodging in the area? 

This also raises the qusstien of the strategy of the Rabita organiz­
ers as regards funding tor its continued Itinistry. The article 
pointed soltewhat critically to certain It1ssions that did not contri­
bute to the RaMta 1Ihat It1ght have been expected in view of their 
purpose of seeing a developed leadership in North Atric a. '!bere 1tEJ 
be soltething of a It1sinterpretation here. Perhaps the It1ssions in 
question faoe the S8Jte problelt as the Rabita leadership - funding. 
In any case mat will be the strategy of the Rabita comittee for the 

II 
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future? To oontinue to expect the Missions to fUnd Habita, or to 
seek an alternative that would sOEehcw place more of the responsibil­
ity of the financial burden (Xl North African Christians in Europe? 

Is it wrong to expect the participants of Rabita to pay or bear part 
of the expenses of a conference of which they are the sole benefac­
tors? Or will Western Cbristiaos continue to foot the bill because 
of a North African cultural sent~ent conoerning hospitality? As the 
article pointed out, there are several who attend the Rabita that are 
able to contribute. If it is wrong to invite soltecne to cOlte to 
Rabita and then ask h1Jt to pay, is it wrong to first inforlt those 
invited of the real costs involved in their colt1ng? Could a letter 
of appeal be sent to the 200 n8ltes al the Rabi ta ailing lis t? COuld 
sOlte of the SItllll gathering groups of North African Christians in 
Europe be challenged to rise to the occasion? Even if only a portion 
of expenses were ItSt this way, would it cot be a beginning of shoul­
dering responsibility for the NOrth African ChurCh in Europe? 

This is undoubtedly a difficult issue to face. Yet the Habita lead­
ership Itay be in an unprecedented podtion to bring the North African 
church to new heights of growth tbrough increased responsibility. We 
are living in a day where countless new nations have sprung up and 
gained independence. All Worth Af'rican countries are now independent 
and oarry on the responsibility of its om arfairs. Should not North 
African Christians be setting an exuple b1 u:an1festing their ability 
to bear the responsibility of ita om arfairs? 'lhis is not so issue 
of easy solution, yet it is well known that North Africans are vezoy 
resourceful people. It ay be that in a few years we will see the 
North Africans taking the initiative for their tinancial obligations 
as well as the leadership roles vbiCh they have shOllO theltSelves so 
adept at as a:an1fested b1 the rise end growth of Rabita. 

Interested Observer 

********** 
'lhank you for ;your response. I. glad to sse your positive interest 
in the Habita sod I acknowledge that you Etake solte valid points. As 
for the questions you raise, arter further correspondanoe with a 
source, I have several additional relt8rks b1 way of clarification. 

First of all, your question as to whether the Arab custc:m of hospi­
tality is really relevant to ~e Rabita oonterenoes. In North Afri­
ca, you ask, would the organizers of cOJq)arable events pay for all 
who attend? If ~e enswer is no, as you suspect, then 1Iby oannot 
guests at Rabita conferenoes also be expected to pay? I Itust confess 
that I have also asked Jt.Y8elf that question. After investigating the 
atter further, however, I have COll:8 to realize that we are dealing 
with subtle peroeptual end attitudinal differences of a cuI tural 
nature. We Westerners tend to view the Rabita as essentially an 
organization, an .!g:lereonal entity, from which hospitality cannot 
therefore be expected. And then, in our experience hospitality vezoy 
definitely has its liltits; it is even optional in solte oiroUltStances! 

1'- _
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In North Afrioan society, however, perceptions and attitudes about 
hospitality are quite different. North African culture is intensely 
personal; it values the personal relationship. I do not believe that 

< a sall fellowship such as the Rabita [150 is hardly a "large confer­
enoe"]	 would be viewed as the 1Jr.personal entity you think it is. It' 
is certainly NOT the large institution type, ItOst of which are 
gove~ent-related. It you want a parallel, it would probably be 
Itore like a SUfi brotherhood, very personal. In invitation to the 
Rabita conference would therefore be viewed as being from the persons 
doing the inviting, rather tban trom sn organization. Have we not 
ItOreover taught the national Christians that the Churoh of Christ is 
like a faJt11y? In IID1 case, North Africsn society places far fewer 
lilt1tations on hospitality than we do in the West; if anything, 
hospitality is viewed as sn obligation, not an option. 

It would seelt, then, that the Arab cuatom of hospitality is "17 EI10h 
relevant to the Rabita conferenoes. I am told that in North Africa, 
and I am speaking here of Muslim gatherings, to expect guests at such 
an event to fend for theltSelvas would be unthinkable. "These types 
of gatherings are done CIl a looal level were everyone [i.e. local 
people] brings what he osn and outsiders are lodged with those living 
there. As tor a botel being suggested, eltphatically NO - evan low­
oost ones! Hotels are for tourists!" 

You raise several turther questions about the tunding strategy of the 
Rabita OoItIt1ttee: Could not oonference participants par at least part 
of their expenses? Could they oct be intorlted of the real oosts? 
Could not a 18tt81" be sent to North African Christians and church 
groups inviting thea to contribute? All valid questions. Upon 
inquiry, I fOUDd that ItOst of these haft beSl cJoI1e. 'lb8 cost of the 
oonferenoe has both been It8ntioned in letters to the ailing list snd 
announced at the conference itself, even thouejl ItIU1Y on the Co1tIt1ttee 
did oct feel cottf'ortable with this. As for North Afrioan churches in 
mIrope shouldering sou of the expenses, there are none to appeal to. 
North Afrioan Christians in EUrope have generally integrated into 
mIropean churches; in atr1 case, the Habita CoItIdtt88 has not felt 
that its role is to found churches. 

I also found that alltOst all North Africans in attendance do pay 
solteth1ng; "they are expected to pay what they can. • •• Sou g1va a 
lot, others little. Vel"! fflltl give nothing." Those on the OOItmittee 
are expeoted to contribute, but they do oct personally have the uans 

• <	 
to pick up the tab for en entire oonferenoe (now about 70.000,00 FF) • 
In any O&se, the contributions of It1ssions snd Western Christians 
Itake up only a part or the total. In fact, I found that missionaries 
are often the CIles ~ benefit frolt paying less than the fUll 81tOUQt, 
and they often bring contacts wbo cannot pay! 

In EUrope, one problelll the Rabita faces is that North African Chris­
tians are vel"! dispersed. Another is the lack of appropriate facili ­
ties. The ideal would be to have their own facilities were they 
could orgenize oonferences on the North African Itodel. Expenses 
could then be kept within reach of those wo colte. Lacking this, the 
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COlCti ttee has tried without suocess to find an evangelical CSltpground 
it could rent. TIley have been obliged to use a conference centeI'--at 
120 francs per day pltl" person! Whence their appeal for help. 

I hope that these reu.rks help to answer and clarify the questions 
you raise. In any case, let us continue to pray for the Rabita and 
its Coltltittee. Pray also that God will help us all--National 
Christians and missionaries--understand one another better. 

'Ihe Editor 

BOOK: RBVIEWS 

Michael Nazir-Ali. Islam: ! Christian Perspective. The Paternoster 
Press (Paternoster House, 3 Mount Radford Crescent, Exeter UK 
EX2 4JW, England; available frolt FFM, 205 Yonge St. RIll 25, 
Toronto, ON, M5B 1N2, Canada), 1983. fi4.80. Reviewer: E. A. M. 

According to the author, this book is not intended to be yet another 
introduction to Islam, but rather ItOre of an appreoiation frOIt a 
Christian with a Muslim background who lives in a Muslim context. 

'!be first chapter covers the background and origins of Islam, and the 
second its developltent. These two chapters give a good overview of 
the political aspects of Islam, the Law and lawyers, theology, and 
ItYsticislll. They convey a great deal of 1nf"orJtation in an easy read­
able JtanQer, and teach without using a highly technical approach. 

The third chapter, on the growth of Muslim culture, is surprisingly 
short in view of the hi~ profile the author seeu:s to give culture. 
Very little detail is given co the literature of the ItOdern period; 
poetry alone is Itentioned. '!he next chapters are full of 1nf"ol"llation 
about the background of the revival ItOveltents, Muslim thought chan­
ges, and the rise of fundamentalism. '!he changes in Pakistan are 
prominent since the author is froll that country. 

'!he final chapter is on Christian presence. After a brief historical 
overview, the author gives his personal viewpoint on a nwdler of 
issues. Be expresses a concern that the relationship of the national 
ohurch and national believers to foreign Christians continue to 
iaprove. He encourages a clearer understanding of acoulturation 
(going native) which is ItOre than using native clothing or identi­
fying with the poor, but includes as well a deep appreciation for 
indigenous ways, culture, Itusic, literature, skills, arts, etc. He 
judges the holtOgeneous unit principle to be uD!:liblical. Here again, 
his reJtarks pertain particularly to Pakistan. I think the book has 
the right kind of appreciatico for Islam as a culture. 






