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Streams of sweet burning incense lingered throughout the room, while praises of Islam’s prophet Muhammad and the Muslim saint, a mere man who these worshippers believe are “guiding them into all truth” creshendoed.  Men and women could be seen wiping their faces with the palms of their own hands starting at their foreheads and stopping short of their own chest after touching the saint, or even an object associated with the saint within the shrine.  They chant, “Alah hu, Alah hu, . . . ” Many were sobbing, making vows and making their requests (Musk 1989, 186).  Some were sent away with objects allegedly filled with power by the saint to reverse sickness or harm believed to be caused by a curse or for empowerment in seemingly helpless and hopeless situations having felt left at bay elsewhere.  Others were praising, bringing their offerings or fulfilling their vows in gratitude for needs that were only superficially met here by such men.  These needs could have been really met with eternal value (Matt 6:19-20) and with no sorrow added (Prov 10:22) by the Lord Jesus expressing himself through a kingdom of community believers, and in particular the local church by the “use of means” as presented in the Holy Bible (Heb 13:8).  Who is this Islamic saint?  Where did he come from, and why were so many reaching out to him in their time of need? 

HOW CAN THE GOSPEL OF THE KINGDON BE PRESENTED TO MEET THE FELT NEEDS OF MUSLIMS APPEALING TO THE PRACTICES OF THE MUSLIM SAINT WITHOUT BECOMING SYNCRETISTIC?

This paper explores the origin, historical impact, contemporary function and appeal of the Muslim Saint.  Moreover, felt needs of Muslims are examined and the Gospel of the Kingdom is reevaluated.  The findings of this study suggest that understanding Muslim worldview, the Biblical worldview of the supernatural and the Gospel of the kingdom will equip ministers to meet felt needs of Muslims appealing to the Muslim saint with the Gospel without becoming syncretistic.  The principles herein are invaluable unless you consistently and perfectly see, hear, and do what God our Heavenly Father is doing to meet people where they are with the love of the truth.
The Origin, Development and Role 

of the Muslim Saint

In order to meet the felt needs of Muslims appealing to the Muslim saint with a proper Biblical alternative, one must assess the origin of the development, influence and role of the Muslim saint.  In the Bible all true followers of Jesus are considered saints although the term has been abused among certain Christian groups to elevate or honor one person over others abiding in God through Jesus by grace through faith.  In Islam, the term saint has always carried a whole different connotation than what one will discover when seeing the term used within the context of the Holy Bible.  This is evident when exploring the notion of sainthood within Islam from its inception till the present.    
It is believed that Islamic sainthood emerged first with the Sufis although their mystical practices are tied back to the prophet of the religion of Islam (explanation below).  Hasan Al Basri (624-728) from Iraq is believed to be the “patriarch of the Sufis” (Mallouhi 2000, 289), and it is believed that Sufi saints were active as early as the seventh century.   Even so, the first Islamic monastic order began as early as the eighth century in Abdan, and saints could be identified in writings as early as the tenth centuries (Monteil 1969, 88).

The Muslim saint can be living or dead and either earns their unique status or inherits it by tracing their genealogy back to Muhammad.  Originally influenced by Christian monasticism and asceticism, “The first Muslim mystics wore woolen robes like Christian monks.  They were named for their robes made of wool (suf) and called sufi-suufiyiin, the plural, being expressed in English as Sufis” (Bogle 1998, 42; Mallouhi 2000, 289).  However, saints are known by several names depending upon their origin of location.  Some North African saints are known as Marabout’s, which is French and literally means “one who has joined himself to God”  (Geijbels 1978, 176).   In other places in North Africa and the Middle East they are called sheikhs, or leader.  In Pakistan and Iran they are called mollahs or Pirs, which means “Holy Man” in the case of the latter.  In India they are refereed to as gurus.  Among the Chinese they are called Ahong.   Other titles in wide use to describe living and dead saints venerated in the Muslim world include murshid, or “Guide,” and shafi, or “Intercessor.”   Regardless of what specific titles these saints are known by, they are considered to be a wali, or “friend of Allah” (Geijbels 1978, 176). 

Wali is an Arabic word found in Sura 3:31, 5:54, 2:160, and 10:62.  It is deducted from these Qur’anic passages that these saints “ . . . replace the hand of the prophet, and the hand of the prophet replaces the hand of God . . .” in order to substantiate their elevated position (Monteil 1969, 92; Gilchrist 1997, 1).  Unlike Christianity where the believer “ . . . may partake of the divine nature but not share in the divine essence” (Hodges 2001, 100a), some Islamic mystics have taught that “ . . . God can be in humans and humans can be united with God through the mystic path by yearning and submission to God” (Mallouhi 2000, 301). 

Sufisim asserts the possibility of union with God (Bogle 1998, 43), either by self-induced (or otherwise) “intoxication” or “sobriety” (Espisito 1995, 106).  Those seeking nearness to God emphasize those attributes that refer to God’s mercy and compassion, while sobriety emphasizes an intimacy.  Because God is so aloof or “other than” in orthodox Islam, these ideas seem to be akin to eastern philosophy seeking to be “one with the universe” if taken to its logical end.  One cannot know God in Islam, they can know about him, i.e. “The divine will.”  Nevertheless, the distinction between sobriety and intoxication illustrates that even Sufis cannot be generalized, and should be addressed on an individual basis just like Biblical Jesus meets each one of us where we are in life.  Their perception and values of God vary from person to person.  In any case, these distinctions are noteworthy because according to the Muslim worldview, the being closest to Allah can impart the most barakah, or blessing, and or intercede on a “higher plane” on behalf of the one making the petition (Musk 1989, 108).  Thus, Muslims place faith and hope in the Muslim saint.

The Veneration of the Muslim Saint Above Muhammad

 Meeting Felt Needs

In a very real way the saints have become the contemporary fountain of guidance rather than Islamic law, which is based on sunnah, or words and deeds of Muhammad who is often elevated himself by Muslims (Schimmel 1985, 84).   This has been done in several ways.  First, the mosque has been replaced with the shrine of the venerated saint as the center of the Ummah, or Muslim community in many cases in all practical purposes.  Also, the pilgrimage to the shrine of a saint is often a “legitimate substitute for the hajj,” or pilgrimage to Mecca (Bogle 1998, 44), or is substituted with an Urs, or Shrine feast such as the “moussem” of Morocco (Saal 199, 52).  In certain cases, circumambulating of a shrine and black stones are practiced (Esposito 1995, 120).   Elsewhere Geijbels notes that Zamzam water from the well that pilgrims drink when conducting the Hajj in Mecca
 is added to the local water supply in Pakistan.  He also notes that the “miraculous spring of Wadi al-Samta, East of the Lake of Genesareth” flows back into the water supply in Mecca implying a common source of Barakah of equal if not greater value at the local shrine (Geijbels 1978, 179).  Moreover, replacing the mosque with the shrine as the center of the Ummah, veneration of Muhammad and his descendants, seeking divine blessings from a living or dead saint, and the appeal of charms, saints and processions are no better than statues of Catholic saints, seeking a Catholic priest as a mediator, and Catholic processions. 

Saints were elevated further when celebrating mawlid al-nabi, or Muhammad’s spiritual birthday on the anniversary of his death
 was extended to the Wali, and spread rapidly throughout the Muslim world (Geijbels 1978, 176). Similar to Gnosticism, these saints are considered to have special insight pertaining to obtaining and imparting divine favor because they are considered to be in union with Allah.  “ . . . The saints see the prophets watching over us” (Montiel 1969, 92).  Because of this perceived special relationship with God, followers of the Islamic saint will eat scraps of food eaten by the saint, ingest their saliva (Monteil 1969, 97), and will even go to the extent of kissing their hands and feet to receive blessing (Geijbels 1978, 185). It is noted elsewhere, “The single followers of a Moslem brotherhood obey their marabouts blindly” (Monteil 1969, 89). 

It is believed that these saints are “ . . . purified from natural corruption and delivered from the bondage of their base instincts and their passions . . . ” (Monteil 1969, 87).  However, Monteil notes elsewhere that in some cases saints are perceived to be exploiting the people for personal gain, while others seem sincere in the ascetic practice of redistribution and self-denial.  In Pakistan the government are “elbow deep” in the 
donation boxes of these shrines where people visiting or fulfilling vows leave their offerings to the saint (Larson 2001). 

In any case, living or dead saints assume a mediator role between God and man.  This is similar to Roman Catholicism whereby the Pope and others were/are elevated to sainthood to the extent of being perceived in very high mediator functions that were/are reserved for the Holy Spirit (Rom 8:27) and Christ, Jesus (Heb 7:25; Acts 4:12).   

The Historical & Contemporary Influence of the 

Muslim Saint Meeting Felt Needs

Historically, Islamic saints have functioned in many mediator roles including in everyday life.  They settle disputes, “lead recitations of community litanies (dhikr),” are involved in agriculture, read the Qur’an to the community, teach, treat illnesses, and even distribute government assistance to the poor in places such as Mauritania (Monteil 1969, 98).  Many functioning in these roles are uneducated in the formal sense.  In fact, Geijbels observed that some Pirs in Pakistan “feel ill at ease” functioning in the role of a teacher noting that theological questions were redirected to a mawlana, or theologian working under the Pir (Saint). 

These Islamic saints, and or Sufi orders have influenced kings, governments, professors, politicians and the common people by the multitudes (Parshall 1985, 66; Monteil 1969, 100; Geijbels, 1978, 186).   They have been instrumental in anti-foreign movements both political and underground and have even acted as catalysts for mediation/conflict resolution.  It is also interesting to note that Sufi saints influenced several Christian missionaries, such as the Franciscan Raymond Lull, who was known for his love and martyred in Algeria in 1314 during the wake of the Crusades.  “According to Lull’s own writings, Lull was an adapter of Sufi books and exercises” (Mallouhi 2000, 303).  Was Lull following the principal of Matthew 10:11-14 of adopting a leading citizen who is respected by your target community” (Livingstone 1993, 87)?   

These Sufi brotherhoods have also been the strong “missionary arm” in non Muslim areas, promoted Islamic revival where Islam is established, shaped responses to challenges to the Muslim faith, and inspired new approaches in dawah, which means invitation and refers in this sense to Islamic missionary activity.  This was accomplished “ . . . through personal testimony, dance and song, and lead (ing) others in a personal experience with God” (Mallouhi 2000, 290).  Moreover, the Sufi brotherhoods “provide vehicles for articulating an inclusive Islamic identity with a greater emphasis on individual piety” (Esposito 1995, 116).  

In his book Islamic Dawah in the West, Larry Poston compares Sufi influence on recent and current Muslim missionary movements with Protestant Pietism (Poston 1992, 60), and in particular with that of organizations such as the Salvation Army (Poston 1992, 62).  He holds that Sufism has immerged out of necessity due to the constraining dynamic of the local mosque (Poston 1992, 94), and in countries such as the United States where Shariah, or Islamic law is not established as the sovereign.  In other words, Sufi Muslims could be characterized as “defensive-pacifists” meaning they view and internalize the Islamic doctrine of jihad as a spiritual struggle against the forbidden and reprehensible moral influences of dar ul harb
, or the house of war; bidah, or innovation and forgetfulness.  However, Sufi influence on what Poston labels “offensive activists” should not be minimized.  For example, Musk notes that “It has been suggested that the concept of baraka, along with the more aggressive motivation of jihad, or holy war, has comprised the strongest Islamising force in Berber North Africa” (Musk 1989, 112).  In any case, are cases of apparent defensive pacifism biding time until the upper hand is established? 
Many Saints and Sufi brotherhoods have been very aggressive activists.  Because of these large followings and such blind obedience, these followers have considerable “socio-political influence.”  They had so much influence in North Africa that “the French government found it wise to bestow favors and distinctions on leaders in order to insure their loyalty” (Smith 1939, 21). Moreover, the overthrow of colonial occupation was accredited to the influence of these saints (Monteil 1969, 100).  In another instance, the late Prime Minister Bhutto of Pakistan was forced to release “opposition leaders” due to the pressure their followers applied (Geijbels, 1978, 186).   Thus, the Muslim saints are instrumental, and their influence not only permeates the Islamic world, but also has been a driving force in Islamic dawah, or invitation to become Muslim extended in 

propagation.

Many Healing Practices

of the Muslim Saint is Sunnah
Shortly after Muhammad’s death in 632, the Sunnah, or alleged words and deeds of Muhammad as remembered by those who knew him were sorted and compiled into a collection known as the Hadith, ranking from Sahih, or sound and reliable
, to daif, or weak and least reliable (Johnson 2000).   This is noteworthy because Shariah, or the Islamic law is based on fiqr, or the science of interpreting and applying the Qur’an through the lens of Sunnah as interpreted through precedent fatwas, or rulings and a particular Madhub, or school of law that developed between the eighth and ninth century (Bogle 1998, 41).  In other words, although the Qur’an is considered of primary importance (Bogle 1998, 36), the Sunnah is central when examining the Muslim worldview past, present and future (Bogle 1998, 41).  Simply put, Muslims believe to submit to God is to imitate/follow Muhammad’s example in a given situation
.  In fact, Islam’s many expressions arguably would cease to exist apart from the Sunnah.  

While some practices are viewed as haram, or forbidden, such as decorating tombs (Bukhari 4.660; 7.706; 1.428; 5.725; 5.727), Muslim saints and mystics find support for many of their ministry practices in the Sunnah, or life example of Muhammad.  For example, Muhammad himself is reported to have said, “In the Name of Allah. The earth of our land and the saliva of one of us may cure our patient" (Bukhari 7.641) and during Ruquah, or exorcism he made a similar statement, “In the Name of Allah. The earth of our land and the saliva of some of us cure our patient with the permission of our Lord" (Bukhari 7:642).  Here, it is implied that certain close followers of Muhammad can administer saliva with “healing properties” (Parshall 1994, 204).        

Several examples of Muhammad administering his saliva are found in the hadith literature.  For example, the saliva of Muhammad was administered by Muhammad to an infant allegedly cursed by the Jews in Madina (Bukhari, 5.249) and in another instance he “puffed his saliva” into the wound of a follower who was allegedly healed subsequent (Bukhari, 5.517).  On another occasion, Muhammad is reported to have spit into a wound due to a poisonous bite of a tribal chief and recited the Sura-al-Fatiha, which is the first passage found in the Qur’an available today.  The man was allegedly healed (Bukhari, 7.632).  


The use of water that is blessed by containing the saliva or hairs of Muhammad is reported as well (Lewis 1985, 37-9).  In one hadith it is stated, "My people sent me with a bowl of water to Um Salama." Isra'il approximated three fingers ('indicating the small size of the container in which there was some hair of the Prophet). 'Uthman added, "If any person suffered from the evil eye or some other disease, he would send a vessel  (containing water) to Um Salama. I looked into the container (that held the hair of the Prophet) and saw a few red hairs in it" (Bukhari 7.784).  It is noteworthy that the “evil eye” is also mentioned as a commonly known ailment, which today is often considered “folk” and separate from Islamic orthodoxy to some.  However, Muhammad himself affirmed the evil eye as fact of life (Bukhari 7.636), and his prescription is stated elsewhere, "The Prophet ordered me or somebody else to do Ruqya (if there was danger) from an evil eye” (Bukhari 7.634).  This hadith is of further significance because it mentions the practice of Ruqya, or enchanting which is a term “used in the Hadith for exorcism and incantation.  Recitation of divine verses [of the Qur’an] as treatment for a disease . . . [and] The use of spells” (Parshall 1994, 228).   From this it can be argued that canceling offensive magic or reversing a curse causing sicknesses was normative for every Muslim since it is Sunnah, not necessarily “folk.
” 


Muhammad is also known to prescribe the use of herbs to heal ailments.  Hadith records “Narrated Khalid bin Sa’d: We went out and Ghalib bin Abjar was accompanying us.  He fell ill on the way and when we arrived at Medina he fell sick.  Ibn Abi Atiq came to visit him and said to us, ‘Treat him with black cumin.  Take five or seven seeds and crush them (mix the powder with oil) and drop the resulting moisture into both nostrils, for Aisha has narrated to me that she heard the Prophet saying, ‘This black cumin is healing for all diseases except  As-Sam.’”  Aisha said, ‘What is As-Sam?’  He said, ‘Death’” (Bukhari 7:591).   


Muhaamd is reported to have treated illness resulting from a curse using incense. “Narrated Um Mihsan: I heard the Prophet saying, "Treat with Indian incense, for it has healing for seven diseases; it is to be sniffed by one having throat trouble, and to be put into one side of the mouth of one suffering from pleurisy" (Bukhari 7:402; 71.10.596).  Elsewhere Muhammad said, "The best medicines you may treat yourselves with are cupping [withdrawal of blood] and sea incense." He added, "You should not torture your children by treating tonsillitis by pressing the tonsils or the palate with the finger, but use incense" (bukhari 7:403-4; 71.13.599).  Again, Muslim saints can find support for their methods in canceling offensive magic or reversing a curse believed to cause sicknesses in the Sunnah, which similar to the doctrine of the Unity of Christ is to the ordo salutis (Hodges 2001, 96a), is the foundation of Islamic law.   This is why Muslims in need appeal to the saint.
Biblically Discerning the role of the Muslim

Saint Addressing Curses

Muslims attribute illness and tragedy to curses characterized by incantations and sorcery.  Although the Bible does affirm the effect of words, magical power inherent in words in invoking evil is an Islamic concept.  
According to the Bible “death and life are in the power of the tongue” (Prov 18:21a) in that there is a dynamic that impacts spiritual, emotional, psychological, social and physical health.  The words we speak can bring life or be very harmful.  For example, the mouth has been described as a “scourge” (Job 5:21), a decomposing corpse (Ps 5:9; Rom 3:13), poisonous venom (Ps 140:3; Rom 3:13) and as deadly weapons (Ps 64:3; Proverbs 12:18). Proverbs 26:22 reads, “The words of a talebearer are as wounds, and they go down into the innermost parts of the belly.  With our mouths we either mutilate (James 3:10), or we build the body of Christ up (Proverbs 15:4).  In fact, we are encouraged only to say things that edify with our mouths (Eph 4:29), and not entertain gossip (Pr 26:20).  The distinction is between the inherent power of the words we use and their effects (Bible), and verbalized formulas in the form of spell curses (Islam).   

There seem to be types of curses in the hadith; one of verbal rebuke, a second explaining the unexplainable, a third for deliverance and a fourth to invoke evil.  The first three types could be illustrated in the metamorphosis of escaping Israelites into rats (Bukhari 4.524), men assuming feminine qualities (Bukhari 7.773-4), wives refusing sex (Bukhari 7.121) exploitation of the oppressed (Bukhari 2.573, 3.628; 4:292; 5.634), and for deliverance (Bukhari 6:83).  Consider also Bukhari 4.57; 5:93; 5:193; & 9.445.

There are sobering examples of Muhammad cursing in ways similar to the practice of contemporary Islamic saints, i.e. to invoke evil.  For example, during the “first Rak'a of the morning prayer,” Muhammad stated, "‘O Allah! Curse so-and-so and so-and-so’ . . . (Sura 3.128) Salim bin 'Abdullah said, ‘Allah's Apostle used to invoke evil upon Safwan bin Umaiya, Suhail bin 'Amr and Al-Harith bin Hisham. So the Verse was revealed:  "Not for you (O Muhammad!) . . . (till the end of Verse) For they are indeed wrong-doers’ (Sura 3.128)” (Bukhari 5.397).  Therefore, cursing and curses can include divination utilizing inherent “power words,” especially in a case where one’s honor has been damaged, revenge, and in curses causing illnesses. 


There are imprecatory Psalms
 that are very similar to prayers of Muhammad, while others are not.  For example, when David was fleeing from Absolom he stated, “O Lord, how many are my foes!  How many rise up against me! . . . Arise O Lord!  Deliver me , O my God!  Strike all me enemies on the jaw; break the teeth of the wicked” (Psalm 3:1-7).  The distinction is that David was appealing to God for deliverance; not using the name of God in the practice of divination (Bukhari 5.397), which is forbidden by the God of the holy Bible (Deut 18:10-14).  These distinctions may seem subtle at first glance.  However, Dr. Warren Larson differentiates between David’s relying on God and Muhammad taking vengeance into his own hands (Larson 2001, 1 Sam 24:6; 26:9).  See also Psalms 28:8 & 105:15.  In any case, the Muslim saint can find support for their methods in canceling offensive magic or reversing a curse believed to cause sicknesses in the Sunnah.  These are reasons why Muslims appeal to the saint.

The Current Role of a Muslim Saint

Meeting Felt Needs

Although saints are believed to be able to raise the dead, walk on water, communicate with animals, stop time, know the future, change shapes, travel supernaturally at rapid speeds and able to call down the wrath of God, many of these abilities are believed to be “referred to the dim past and to saints whose existence and history seem to be more legendary than real” (Geijbels, 1978, 179)
.  However, Monteil states that saints today can impart barakah, which is grace or blessing, mujiza or miracle of the Prophet, or Karama, charisma of the saint to those fortunate enough to gain a hearing with this elevated human.
Baraka is  “ . . . a special vital force inherent in something” (Geijbels, 1978, 176), and can be transferred from the saint into objects by performing various rituals and incantations.  In the same contribution by Geijbels it is noted that saints fulfil a threefold function of irshad, or teaching; shafa’a, or intercession; rahma, bestowing blessings; and in certain cases “the affairs of the world depend upon them”  (Geijbels, 1978, 184).  Many are perceived to be able to read the mind, foretell the future and have visions.  As noted previously, saints make, distribute and use amulets as well as other charms, i.e. tasbih, or rosary beads when reciting the al-asma al husna, or the 99 names of Allah.  They also administer saliva and give prescriptions to drink water containing a Qur’anic Sura they prescribe in the container. 

The healing remedies of the Muslim saint include preventing or reversing misfortune believed to originate in a curse.  According to Sobhi Malek, “there are many ways to ward off demons and evil spirits. They include wearing amulets, burning incense, giving alms, offering animal sacrifices, breaking pottery outside the house, and performing zar rituals” (Malek 2000, 6.1).  During exorcisms of individuals “cures are relatively simple, involving for example the placing of tar on the victim's orifices, bathing him in baraka-endowed water, or burning incense over him” (Musk 1989, 60).  

Curses are also believed to effect possessions such as land and homes.   This is why in some homes there are “whole boxes of incense sticks into the charcoal burners in the four corners of the porch . . . [with] heavy fumes . . . ” (Parshall 1985, 63).  Musk notes that “in many large Islamic cities, a common vendor is the itinerant incense burner who for a few coins will fumigate the premises. The goal is not so much to perfume the place as to make it impossible for evil spirits to lodge there” (Musk 198912.109).  This is significant because the current practice of saints using incense prevents the disease causing agents to traffic (Musk 1989, 6.59).  
The Muslim Worldview of

Curses and Illnesses

It is necessary to examine the Muslim worldview of curses and illness in order to properly address the felt need of Muslims appealing to saints without becoming syncretistic in ignorance.  This is important because evidence continues to grow in support of some type of metaphysical reality regardless of culture, and this worldview is held by the majority of those from an Islamic background.   The underlying premise is that the use of prayer and amulets come from a “. . . tradition by which sickness is attributed to spirit causation is widely accepted” (Owusu-Ansah 2000, 477).  In fact, “Every aspect of daily life, from birth to death, is governed by spiritual realities of this world” (Saal 1991, 51). Ordinary Muslims believe in empirical forms of life, which are those beings that can be analyzed, and trans-empirical forms of life, which are those beings that are beyond scientific analysis, but manifest in the physical realm in various ways (Musk 1989, 12.103-7).  These trans-empirical beings include named and unnamed jinn, Zar spirits, devils as well as the spirit of Fatima and Nafisa, prophets, apostles, messengers, and deceased saints. 

Spirits such as jinn, which can be good or evil lurk in the shadows and reside in body orifices.  Janice Boddy offers additional insight regarding the rational pertaining to the worldview of those affirming circumcision among the women of the northern Sudanese village “Hofriyat.”  For the women of Hofriayt, circumcision is more than guarding family honor in their ability to maintain a daughter’s purity (Musk 1989, 71), curving the perceived uncontrollable sex drive of women by Muslim men or a “right of passage” within their society.  For these Northern Sudanese women, circumcision also has to do with maintaining a perceived hypostatic level of bodily fluid, or moisture (Boddy 1989, 108) in terms of the right intake (Boddy 1989, 98), and restricting body orifices (Boddy 1989, 181).   This keeps spirit infliction carriers in check.

There are other methods used to combat spirits that are perceived to invade the body.  Many Muslims will even suck water through their nasal passages and blow the fluid back out in order to rid themselves of jinn that may have took up residence while the Muslim slept.  Dr. Warren Larson recalls being wakened to sounds of Pakistani Muslims blowing water out of their noses (Larson 2001).  

Even today mental and physical illness is believed to originate from the “Spirit realm” by the people in North Africa.  Moreover, these “disease causing agents” have been thought of in terms of the community perception of ancestral spirits, witch craft, and a violation of taboos protecting societies from “spirit pollution” (Owusu-Ansah 2000, 478).  Thus, Muslims feel they have not been adequately treated when administering medicines without appealing to the saint to stifle the spirit behind the illness.

I was amazed at the amount of Biblical references supporting such a worldview where physical, emotional and psychological health is related to the “spirit realm.”  For example, an evil spirit seemed to instigate extreme isolation, violence and self-destructive behavior (Mat 8:28-34, Mark 5:2-20; Luke 8:26-39), prevent speech with accompanying violence and self-destructive behavior (Matt 9:32; Mark 9:17; Luke 9:39-40), cause one to be mute (Luke 11:14), and some individuals to have disabilities (Luke 13:11).  This in not exhaustive in that it does not include ailments caused by living in an unredeemed world and an unredeemed body that is “passing away,” but it does illustrate that at least some illnesses are directly related to spiritual causes from a Biblical perspective.     

MEETING THE FELT NEEDS OF MUSLIMS 

(HEALING & CURSES)

The Felt needs of Muslims Believed to be Cursed

In Islam illnesses are often believed to be related some type of curse, which manifest in various ways such as miscarriage, still birth, hiccups, cholera, excessive crying or yawning or complexion changes.  Other symptoms in older people include sleeplessness and depression.  Although the greatest effect of the belief and practice of cursing often seems to be fear or an attempt to explain the unexplainable (from the rationalistic viewpoint), “others are tied to Satanic Power” (Musk 1989, 124; Saal 1991, 54).  For example, a Muslim lady had a curse preventing her from carrying a baby to full term.  This lady exhibited other manifestations of demon possession such as speaking in different tones of voice and displaying extra ordinary strength on occasion.  Usually, people in these situations would go to a Muslim saint.  Fortunately, a Christian family prayed the power and authority of Jesus over this person and the lady was delivered of possession and had a baby subsequent (Musk 1995, 109).     

Biblical Support for Meeting the Felt Need 

of Nullifying the Curse

We must take authority over any alleged curse in prayer and in different ways.  First, we must not only teach, but we should model scripture.  Like David, we can call on God in our time of need for deliverance.  However, believers are to overcome evil with good (Rom 12:21), and learn to persevere in love (Eph 6:12ff).  Unlike the examples of Muhammad “invoking evil” when praying and taking vengeance into his own hands, this means praying for our enemies, and blessing those that curse us (Mat 5:44).  Doing so, breaks a cycle of a type of harvested fruit (Gal 6:7).  However, there are other things to consider when addressing actual or perceived spirit causation.   

I do not deny “principalities and powers” (Eph 4:12), and although it may not be rationale the Bible clearly illustrates the reality of a spirit realm (2 kng 6:17).  On the other hand, I do not support “spiritual mapping” in terms of attempting to assess what principalities are over an area, or interviewing demons to get information.  Interview people, but not demons.  Cast demons out when confronted, but spend the time preaching the word and making disciples.  Moreover, I think Chuck Lowe is correct when he points out that Daniel did not “spiritually map” or seek out the names of Angels or demons (Dan 10:13; Lowe 1998, 61-3).  

Christian ministers can physically accompany the Muslim background believer, renounce former allegiances, and consecrate family, home, and land in commitment to the Lord.  I realize cleansing the temple (2 Chr 29:18) in Jerusalem is not the possible until it is rebuilt.  However, the principle extends to individuals (1 Cor 3:16, 6:19; Eph 5:26).  Moreover, there is scriptural support at the very least in principal to cleanse and sanctify in terms of setting apart a physical location for the Lord (2 Chr 7:14).  “In the Old Testament, Yahweh revealed that the defilement of a people would quickly lead to a pollution of the land where they lived (Leviticus 18:25)” (Musk 1989, 101)  See also 2 Kings 17:25.  Moreover, the Bible also infers benefit attached to blessing, and or setting apart in the name of the Lord (Duet 28:1-14), i.e. family (Josh 24:15), home (Duet 20:5) and land (2 Chr 7:14).  This principal is demonstrated in Acts 16:15, 33; & 1 Corinthians 1:16.  Therefore, a team of fellow believers sanctifying and blessing the home of a former Muslim (power encounter) with accompanying scripture related to having no fear (truth encounter) not only ministers to fear that is deep rooted in the perceived necessity of addressing “spirit pollution,” or causation but it is honoring to the Lord.  As stated elsewhere, I think application in consecrating should be determined by considering the local context in accordance with examples drawn from Scripture in order to avoid syncretism.  In any case, these are all needs that a Muslim saint will gladly meet through fear, manipulation and sorcery.  
Meeting the Muslim Need for Healing Today

Biblical Support

One cannot meet the felt needs of Muslims seeking healing if one is not aware of the Biblical provision for the ministry of healing and deliverance as it applies today by relying entirely on the medical profession.  In his book Surprised By The Power of The Spirit, Dr. Jack Deere evaluates two false assumptions that are extrabiblical and being promoted to illustrate that healing is obsolete, i.e. healing was automatic, and the Apostles healing ministry was the same as the gift of healing.  First, he shows how Jesus and the apostles could not “heal anyone, anywhere, anytime, at will . . . under any conditions” (Deere 1996, 59).  For example, on one occasion Jesus healed all (Mat 8:16; 12:15; Luke 6:19), while on another occasion he only healed one (John 5:3-6), and sometimes no one at all (Mat 13:58).  According to Deere, Jesus could only heal on the Father’s terms (John 5:19).  Only Jesus was perfectly controlled by the Holy Spirit in His humanity (Phil 3:5-8, Heb 4:15), and therefore, it is unrealistic to think the believer can be 100% accurate in a healing ministry.  It should also be pointed out that the apostles were not always one hundred percent accurate in their healing/deliverance ministry (Mark 9:28).  Second, Deere points out that the guidelines for giftings in 1 Corinthians 12:8-10 was directed to the community of believers, and not the twelve apostles.  This illustrates that a prayer/healing ministry was intended to be normative in a local community of believers.  Furthermore, he points out that “spiritual gifts vary in their intensity and strength . . . according to his grace and in proportion to faith” (Deere 1996, 65; Rom 12:3-6).  Therefore, it is not our responsibility to save or heal anyone (Wimber & Springer 1987, 49), but it is our responsibility to preach the word and to pray for the sick in accordance with the Great Commission of the Lord Jesus (See also James 5). 
Right before he left Earth Jesus said, "Peace be with you! As the Father has sent me, I am sending you" (John 20:21). Many have argued this only applied to the very first apostles of Jesus, and not contemporary God followers in Jesus.  However, Mark 16:15-20 and Matthew 28:18-20 make it clear John 20:21 applies to all believing God followers in Jesus.   "Jesus came to them and said, 'All authority in heaven and on earth has been given to me.  Therefore, go and make disciples of all nations, baptizing them in the name of the Father and of the Son and of the Holy Spirit, and teaching them to obey everything I have commanded you. And surely I am with you always, to the very end of the age'" (Matthew 28:18-20).  In this passage, "them" indicates the ministry of the supernatural was not exclusive to the first apostles of God followers in Jesus.  Moreover, does "everything" leave anything out?
Discerning Biblical Methods of Healing

Meeting the Felt Needs of Muslims

In meeting the felt need of Muslims it is important to distinguish the meanings of the forms and functions to avoid syncretism in a ministry of praying for healing.  There are methods of healing akin to the practice of a Muslim saint that may not have been intended as normative in scriptures.  For example, Jesus used his saliva and spit into the eyes of a blind man while healing him (Mark 7:33; 8:23 John 9:6). Perhaps, this man held to some form of Jewish folk views common in the first century, and God was demonstrating his absolute sovereignty over those folk views characteristic of certain Jews (Dunes 1992, 156)?   In any case, I have shown that Muslim saints use saliva as magic.  This is significant because we do not want Muslims confusing the role of a Muslim saint with God’s providence.   

On another occasion Jesus asked an evil spirit questions, but it may have been an effort to elicit faith and illustrate that some bondages are not psychosomatic to the bystanders (Luke 8:30).  Some people use this instance to justify interviewing demons, but perhaps Jesus was showing the opposite since Satan is the “Father of lies” and cannot be a reliable source of information (Priest, Campbell & Mullen 1995, 11), i.e. believers cannot counsel a demon, and they must be cast out.  In any case, I am not suggesting that the use of saliva or interviewing demons was intended to be normative when praying for the afflicted anymore than being lowered over a wall in a basket when leaving a city is since it does not occur in a  “preaching, teaching context” (Acts 9:25).  Whether methods can be drawn from a preaching teaching context or not, care must be taken to avoid communicating unbiblical messages by “cutting and pasting” methods from one context to another.   
Meeting the Needs of Muslims

Through Healing Ministry

Prayer for healing is an important ministry to believers and unbelievers, and is supported scripturaly.  Although there is a distinct gift of healing, one does not have to have the gift to pray for people with infirmities (Wagner 1988, 55-6).  The Holy Bible instructs,  “Is any sick among you?  let him call for the elders of the church; and let them pray over him, anointing him with oil in the name of the Lord:  and the prayer of faith shall save (heal) the sick, and the Lord shall raise him up; and if he have committed sins, they shall be forgiven (Jas 5:14-15).  Within the same context it also instructs “Confess your faults one to another, and pray one for another, that you may be healed.  The effectual fervent prayer of a righteous man availeth much” (Jas 5:16).   Here it is stated that a healing ministry, and prayer ministry during a gathering of a community of believers is Biblical and consists of a physical and symbolic method of anointing, praying over all sicknesses in the authority of Jesus, confession and believers praying one for another.  Finally, administering medicine should always accompany prayer in order to meet the needs of Muslims since they attribute infliction to spirit causation. 

Praying for Muslims to Meet Felt Needs

My suggestion is not to pray “If it be Thy will . . .” face saving types of prayers (Wagner 1998, 93), and or taking James 4:15 out of context in the context of praying for Muslims who appeal to a saint.  My rationale has nothing to do with promoting a doctrine of faith in faith.  Although we must diligently pursue and promote faith in God (Jas 1:6), we must not present a theology of manipulating God as the Muslim saint manipulates the spirits or other magical faith formulas.  However, as I have shown in this contribution, power is very important to the Muslim worldview. Therefore, we should promote God’s power boldly and as a matter of fact.

When a person prays, “If it be thy will . . .” and nothing happens, it may be deducted by the Muslim that the Christian God’s “Joo joo,” or power was inferior to the Muslim saint.  On the other hand, if the one praying proclaims God’s absolute power over all powers making competing claims over the lives, families and homes of those who trust in the God of the Holy Bible alone, it is not only a genuine proclamation of who Jesus really is, but it may leave the impression that a total change of allegiance may be necessary before receiving the “bread of the children;
” not because the Lord Jesus is inferior.  In praying for unbelievers who are afflicted Francis Frangipane stated, “Christ must enter and be allowed to build His house of righteousness in the very area where Satan once dwelt.  Except in cases of physical affliction, deliverance should not be attempted for anyone unwilling to submit their thought-life to Christ!” (Frangipane 1989, 30).   Although I understand Frangipane’s rationale (Mat 12:43-5), I disagree with not praying for Muslims under the condition he sets forth since “a strictly law-based, guilt oriented expression of the gospel may be appropriate within Western cultures, but it doesn’t make the most sense for cultures that operate by different convictions” (Musk 1989, 85).  In other words, although many do not to respond to the Gospel by grace through faith after a power encounter (Luke 17:12-19), some Muslims who would otherwise not be open may change allegiances subsequent based on what we know of their worldview.   

I suggest explaining in due course of praying for the Muslim that a person can not “serve two masters,” or trust in God and sorcery (Mat 12:45; 2 Pet 2:20, Luke 11:21-22, 1 Cor 10:21).  Therefore, Christians should not go to the one extreme of  “if it is your will,” which conveys inability; or the other, “If you have enough faith [in faith] you will be healed,” which conveys a Christian form of magic.  Teach Biblical provision for healing and model praying for the sick boldly, but leave the rest with God.  We should not make the mistake Job’s friends made in trying to explain the unexplainable (Job 38:2).  As stated elsewhere healing was never guaranteed or always instant (Mark 9:28), and administering medicine should always accompany prayer in order to meet the spiritual needs of Muslims.  Also, see the section entitled “Addressing unmet needs” for clarification included in this paper.
A HOLISTIC MANDATE INCLUDING MEETING FELT NEEDS

THE GOSPEL OF THE KINGDOM

The Kingdom of God, “Already, but Not yet.”

The holistic nature of the Gospel includes a Biblical mandate for meeting the felt needs of Muslims appealing to a Muslim Saint (Wagner 1988: 91-132).  Specifically, the theology of the kingdom of God emphasizes establishing “the missio Dei (God’s Mission), which is restoration of God’s rule over all creation” in areas where the gospel as a total way of life is non existent (Love 2000, 40). This is an important distinction because many view such an approach among Muslims as irrelevant stating that “ . . . while the institutional aspects of the kingdom are real, they are future” emphasizing only those scriptures that support that view (Poston & Ellis 2000, 198).  However, the already/not yet view emphasizes appropriating God’s rule over creation by “ . . . establishing kingdom communities that demonstrate who the King is and what he can do . . . find[ing] expression in the church” (Love 2000, 108).   Therefore, the theology of the Gospel of the kingdom should not be confused with Amillennialism (similar to Islamic “defensive pacifism” in dawah), which views the kingdom of God solely as a spiritual kingdom or struggle within each believer.  On the other hand, the already/not yet Gospel of the kingdom should not be confused with Postmillennialism (similar to the Islamic aggressive activist in dawah), which emphasizes man ushering in the kingdom of God on earth through political and/or militant means.  Rather, it is understood from the already/not yet point of view that “restoration over God’s creation” will “not yet” be fully realized until the millennial reign of Christ.  Nevertheless, the Church is a living organism with Christ Jesus at its head and has been established “already” with the cultural mandate to take the Gospel of the Kingdom to all peoples “destroying the work of the devil” (1 John 3:8).  The goal is to rescue in accordance with the Gospel of the Kingdom and Great Commission of the Lord Jesus , not conquer the political arena per sea (Luke 20:25; Rom 13:1; Acts 5:29).  

The Already/Not Yet Active and Passive Nature

of the Gospel of the Kingdom

The restoration of God’s rule over creation is also referred to the “rescue view of the gospel,” and is twofold.  First, it holds that the power of Satan has been “rendered powerless” (Col 2:15; Heb 2:14), that “Christ is the conqueror of every type of spiritual power” (Love 2000, 92), and “ . . . having gone into heaven, after angels and authorities and powers had been subjected to him” (1 Pet 3:22) However, the devil has not been destroyed (Love 2000, 96), and “Satan is still prowling about like a roaring lion seeking someone to devour” (1 Pet 5:8) until his final damnation (Rev 19, 20).  On the other hand, until the ultimate destruction of the devil, it is understood from this viewpoint that God sovereignly allows Satan to rebel and instigate atrocities on earth.  However, in presenting a warfare worldview Gregory Boyd states, “ . . . in terms of arriving at an ultimate explanation for evil, after Augustine the question always gets filed under the category of God’s providence instead of under the category of spiritual warfare, that is, under the topic of what Satan’s rebel angels and fallen humans freely choose to do against God’s will” (Boyd 1997, 55).

In considering the issue of providence verses free will, I think it may be healthy to view the allowance for evil as an act of God’s mercy, longsuffering and tolerance in permitting sinners the space to repent (Mat 24:14; 2 Pet 3:9).  It is not the one extreme of God limiting his omniscience, or the other extreme of divine assent, or God necessarily causing evil to accomplish his ends (Pratney 1984, 142-44).  Consider also Jeremiah 18:4-10 with Romans 9:19-22.  Therefore, providence and free will seem to be in tension from a Biblical perspective in which the battles are fought over allegiances and dominion according to the already/not yet view of the Gospel of the Kingdom in accordance with God’s sovereignty.  Here we should note God’s passivity in allowing evil, but also recognize his active aggressive nature in drawing all men to himself (John 12:32). 

The second aspect of the “rescue view” stresses human responsibility and importance of an aggressive and offensive penetration of the kingdom of darkness with the Gospel of the Kingdom.  Thus, although espousing those biblical passages dealing with the defensive nature of spiritual warfare, this aggressive posture differs from Chuck Lowe’s position where he states, “Christians are not called to launch a pre-emptive strike . . . From this it is clear why Christians are not called to go on the offensive against Satan.  The first reason is that God has already won the battle.  The second is that demons are still a potent force.  That is to say, there is no battle to win, and this is fortunate, for if there were we could not win it” (Lowe 1998, 63).   

Lowe’s first point presupposes and emphasizes the “already,” but does not adequately treat the “not yet” aspect regarding the comprehensiveness of Satan’s defeat, which is relevant when ministering to the felt needs of Muslims.  Second, scripture seems to support human responsibility in appropriating “the use of means” in an aggressive posture as well as a defensive element of spiritual warfare in the Bible.  For example, Lord, Jesus stated, “And I tell you that you are Peter, and on this rock I will build my Church, and the gates of Hades will not overcome it.  I will give you the keys of the kingdom of heaven; and whatever you bind on earth will be bound in heaven, and whatever you loose on earth will be loosed in heaven” (Mathew 16:18-19).  

If the Gospel of the Kingdom must be preached to all ethne, or people groups including Muslims before the consummation of the kingdom and Satan’s damnation, what would the devil oppose the most?   Lowe is right, we can not win the battle in and of ourselves, but believers are not alone (1 John 4:4; Matt 28:20; John 14:12-27; 16:13). Moreover, there is indeed a battle that rages, and the Lord Jesus imparts the means to do his bidding on his terms as described in the Holy Bible (Mark 16:15-18).  Are we using those means?     

The devil’s present state of defeat, future destruction and current “rescue view” in terms of world evangelization represents the “already/not yet tension” in the theology of the Kingdom of God (Love 2000, 70).   I think it is important to note that as the “body of Christ,” we “already” are positionaly above the demonic hosts in Christ, as well
.  However, we still battle the world, the flesh, and the devil and must reckon experientially what is true positionaly (2 Cor 15:25-28; Heb 2:8) through the “use of means” in accordance with scripture.  Unfortunately, many go to extremes of becoming “preoccupied” on a particular category while ignoring the other dimensions, which Moreau, adapting Hibert’s concept of “the excluded middle,” terms “the expanded middle” (Love 2000, 70).  

The kingdom of God is to be established over an unredeemed world, unredeemed flesh and the devil, and therefore, all three categories must be equally considered, and adequately addressed. The same is true in the case of Muslims, and ministry to them in meeting their felt needs.  While we must address the felt need of demonic activity, we must help Muslims understand that many felt needs are due to living in an unredeemed world, and an unredeemed body, and can only be met by perseverance in accordance with the Scriptures.  In other words, we cannot exorcise the flesh.

The Already/Not Yet Aspect

 Addressing Unmet needs

It is important that Muslims who have relied on Muslim saints in having their felt needs met in the past understand that the already/not yet aspect of the Kingdom of God includes a measure suffering, baring one another’s burdens and perseverance in trusting God.  This is significant in order to discourage Muslims reverting to appealing to the Muslim saint when it is perceived that needs are not met through prayer.   

Although Scripture often speaks of God prospering his people (Duet 28:1-14), it is also taught that believers are blessed to be blessers (Duet 28:12).  Unfortunately, many emphasize those scriptures promoting the first aspect, while disregarding the latter often adopting a mindset that the various sacrifices and hardships associated with following Christ Jesus should come only from one’s surplus, and not their need (Luke 21:4).  

Some go to the extreme of relegating suffering and the lack of physical and material prosperity to a lack of faith (Rev 2:9), but this is not considering the full counsel of scripture (Pousson 1992, 83).  Scripture indicates that many who suffered were in fact people of faith (Heb 11: 37-39).  Dr. Love notes that  “Paul prepares the church to suffer . . . ‘Through many tribulations we must enter the kingdom of God!’” (Love 2000, 14).  Moreover, it should be noted Muslims forsaking the Muslim saint and following Jesus should learn that “all that will live godly in Christ Jesus shall suffer persecution” (2 Tim 3:12), but not view it as a curse (Jams 1:2; Rom 5:3).   

It is important to discern why a person is suffering in order to address the felt need adequately.  Paul is not encouraging asceticism in an effort to be reconciled to God or referring to consequences of suffering due to our own sinful choices.  Rather, he seems to refer to suffering that is a result of battling the world, the flesh, and the devil in obedience to God.  Second, the distinction between those suffering in the faith and those suffering who are not in the faith is the abiding presence of the Person of the Holy Spirit enabling the Muslim background believer to endure in perseverance by grace through faith.  In times of tribulation, the Muslim background believer must be given the assurance that he or she will not be left comfortless, and this is important when crisis comes (2 Cor 4:9; Heb 7:25; Rom 8:26, 27; John 14:14-27).  Third, we are to promote a new brotherhood by strengthening, encouraging and baring one another’s burdens in helping our weaker brethren, not only in times of plenty, but in lean times or even during times drought (Gal 6:2; Rom 14-15:1; cf.  Paul’s fundraiser for the Jerusalem Church).  Unmet needs under these circumstances should be addressed with applicable scripture and modeled by the brotherhood of the faith in order to prevent from reverting to the demonic ministry and false security of the Islamic saint.
The Kingdom of God and pre-field training

Many are ill equipped for cross-cultural ministry in addressing the felt needs of Muslims.  On one hand some Evangelicals disregard the Gospel of the Kingdom while other Evangelicals minimize “ . . . the need for laboriously acquiring linguistic and cultural competence . . . ” (Priest, Campbell & Mullen 1995, 11).  However, the Biblical worldview of the supernatural is downplayed, even ridiculed, and “when faced with the realities of the spirit realm they either ignore the issues or offer naturalistic solutions to what are perceived by folk Muslims as supernaturally-caused problems-so ministry opportunities are lost” (Love 2000, 6).  This may be one reason some missionaries engaged in power encounter are unprepared and seek to “ . . . construct their arguments for how we are to understand spirit realities, . . . continually appeal to accounts of contemporary experience from which we are to infer truths about spirit realities-truths which cannot be derived from Scripture alone” (Priest, Campbell & Mullen 1995, 24).  I agree that we should not syncretise, and only contextualize to the extent there is Biblical allowances in scripture itself.  Moreover, I have shown elsewhere that Jesus attributed certain instances of illness to spirit causation from scripture itself.  In any case, can we cast blame on missionaries where we are failing to adequately prepare them, or where meeting felt needs according the Biblical worldview of the supernatural is viewed obsolete (Gal 6:7)? 

Some Christians are taught to view the Biblical worldview of the supernatural through the lens of western rationalism.   For example, Acts 2:17, which is in a “preaching teaching context” citing Joel states that “young men will see visions, and old men will see dreams.”  This is followed by the promise that it is not limited to the middle east and not only applies to them, but their descendents, and those who are far off (Acts 2:39).  Some “fence,” or apply an extra Biblical hermeneutic stating that one cannot draw doctrine that occurs in a preaching teaching context from the book of Acts, which is actually volume II of Luke, because to them it is merely “history.”  As an Evangelical myself, I hold dearly to 2 Timothy 3:16 where it states, “All Scripture is profitable . . . ”  Do we syncretise when trusting the interpretation of Benjamin Warfield over that of the Apostle Peter of Paul?  Were they neurotic men merely plagued by psychosis?  They believed God spoke, healed, and empowered for godliness and service (2 Tit 3:5).       

Historically Evangelicals have presented a Pnuematology in living a “Victorious Christian life” akin to the already/not yet Gospel of the kingdom in that it emphasized the prerequisite of being consecrated before divine enablement would be imparted in world evangelization.   For example, one of the two leading Azusa Street Evangelists and grandfather of the Assemblies of God, William Durham advocated the “finished work of Calvary” view of the “Higher Christian Life” originally formulated at the British Keswick Conventions of 1875 in response to the Holiness movement (Blumhofer 1993, 72).  Later, Charles G. Trumbel adopted the Keswick view in 1910, established the “America’s Keswick” and his “protégé” Robert McQuilkin became a leading advocate (Carpenter & Shenk 1990, 119).  The difference between the Keswick proponents and Wesleyan Holiness groups was over progressive verses second work sanctification.  In either camp, however, the focus was on total consecration to God, and enablement for evangelization and world missions.  Jesus was not only the model for godliness, but the model for a person’s mission in life.  This was the emphasis of subsequent and ongoing infilling (cf. Eph 5:18), i.e. The Spirit’s enablement to be holy and do what Jesus did in ministering to felt needs on God the Father’s terms.  

Dr. Love agrees stating that “The incarnation [of the Word] is not just theologically descriptive of what God has done in Christ.  It is theologically prescriptive of what we must do to imitate Christ” (Love 2000, 11).  William Carey, “father of Protestant missions,” stated this long ago by saying, “If the command of Christ to teach all nations extend only to the apostles, then, doubtless, the promise of the divine presence in this work must be so limited; but this is worded in such a manner as expressly precludes such and idea.  Lo, I am with you always, to the end of the world . . .” (Jn 20:21; Wagner 1988, 134; Carey 1792, 293).

Everywhere Jesus traveled he preached the kingdom of God, and people were delivered and healed from the influence and torments associated with the demonic realm through his ministry(Luke 9:11, Matthew 9:35). Here are some references for your information: Jesus delivered a man (Luke 4:36, Mark 1:27) and many others that were demonized from Capernaum (Matthew 8:16, Mark 1:32-34, Luke 4:41), the man from Gergesenes (Matthew 8:32, Mark 5:13, Luke 8:33) a deaf man that was demonized (Matthew 9:32), the Canaanite woman's daughter (Matthew 15:21-18, Mark 7:24-30), the demoniac boy (Matthew 17:18, Mark 9:25, Luke 9:42), healed another from dumbness caused by a demonic spirit (Luke 11:14), and others. 
Interestingly, many of these demonic spirits being evicted from the human temple that was intended to be a dwelling place for the Spirit of God knew Jesus was more than just a great prophet. They recognized Jesus for who He is: The Unique Son of God, or deity incarnate (cf. Mark 1:24, Luke 4:34, 42, Mark 3:11, Luke 8:2, Matthew 8:29, Mark 5:7, Luke 8:28). After all, they knew Him before Jesus took on humanity and before they were thrown down from heaven(Luke 10:18; cf. Rev 12:4). Careful study of these passages indicate that not all illnesses are caused by unclean spirits of infirmity, or demons. However, some illness in certain cases are indeed a result of people being afflicted by trafficking demons. 
Excellent practical resources that differentiate between psychology and Biblical deliverance are available by proven ministers that offer Biblical, balanced and practical treatment of this subject as it applies today.  Such resources are helpful for many reasons. On one hand, one can not "cast out" the flesh, which is a sarcastic way of saying a person can not have their mind, will, and emotions exercised. On the other, you can not counsel a demon. In either case, we deal with people created in the image of G-d, and have to err on the side of compassion when ministering to them since we only perceive dimly those snapshots into the lives of others. Jesus had perfect discernment during his first century ministry. He knew what needed to be dealt with perfectly because he did what he saw the Father doing perfectly. Even so, he is our modal for ministry in spite of what some so-called equipping institutions are teaching today.  Be sure you determine an institution’s stance on this issue before making any commitments or huge investments as many prominent graduates describe themselves as mere survivors of such formal education.  

Everywhere Jesus traveled he preached the kingdom of God, and people were delivered and healed from the influence and torments associated with the demonic realm through his ministry (Luke 9:11, Matthew 9:35). Here's what is striking: Jesus said to religious experts criticizing him, "If I cast out demons by the Spirit of God, then the Kingdom of God has come upon you" (Matthew 12:28, Luke 11:20, cf. Isaiah 10:27, Isaiah 61:1-3). The Gospel of the Kingdom of God included healing and deliverance!  (The Gospel of the Kingdom of God also includes the coming fulfillment of the Davidic Covenant in the Earth, and that is rarely taught anywhere).
Jesus prayed for the sick by the Spirit of God (Luke 4:18), taught by the spirit of God (John 14:10) and cast out demons by the Spirit of God (Mat 12:28) on the Father’s terms.  This is good news because the same Spirit that empowered Jesus, is the same Spirit that consecrates and will enable on the God’s terms today.   Ministers are not to “throw out nets in their own strength” (Luke 5:4-5). See also 2 Corinthinas 5:18, Jn 14:12, Mark 16:15.  This is not new teaching.  However, I am expanding on the momentum generated by both Holiness and Keswick missionary movements in order to promote unity and love among those working toward the common goal of world evangelization and by suggesting Biblical applications of the Holy Spirit’s enablement in the context of adequately addressing the felt needs of Muslims who may otherwise appeal to the Muslim saint.  

IMPLICATIONS FOR CONSIDERATION

Truth Encounter and Power Encounter

Must Be Inseparable

There is a danger in overemphasizing manifestations of the supernatural at the expense of the truth.   That is “without a full presentation of the truth of who Jesus Christ is, in moments of power encounter, Muslims will probably see Jesus only as being like other saints or healers” (Musk 1989, 66). Second, the same types of manifestations can be identified in heathen religions.  .As a result, we are to judge all manifestations by “testing the fruit” is in accordance with the Holy Bible (1 Thess 5:19-22), i.e. where does one’s ongoing allegiance lie in terms of repentance by grace through faith accompanied by “love, joy, peace, patience, gentleness, goodness, faith, meekness, and temperance (Gal 5:22).  Finally, Satan has his counterfeits of everything godly including manifestations of the supernatural (2 Thess 2:9,10).  In any case, although Satan has distorted the Biblical doctrine of salvation for centuries, we must continue to present the Biblical worldview of justification by faith.  Likewise, we must continue to present a Biblical worldview of the supernatural in meeting the felt needs of Muslims.  

Saal believes that “Western Christians have sometimes assumed that intellectual explanations of the Word were sufficient to break long-nurtured ties to sorcery, saints’ tombs, or spirit possession” (Saal 1991, 54).  This is important because “Muslims are preoccupied with powers, power persons, power objects, power places, power times, and power rituals.  Understanding this orientation to life helps prepare us to minister more effectively among them” (Love 2000, 89).   Dr. Woodberry agrees with Love stating elsewhere, “ . . . the felt need of at least those who had gathered for religious purposes was power . . .” (Love 2000, 21).  However, many Evangelicals, including myself, are concerned some are “. . . more impressed with the devil than they are in awe of Jesus”  (Love 2000, 89).  This is true of certain Christians and Muslims. 

The late and beloved J Hebert Kane of Trinity Evangelical Seminary made the profound observation that “we forgot that Apostolic methods, without apostolic power, are no better than any other methods” (Wagner 1988, 61).  However, it is important to understand cultural worldview in order not to send false messages within the culture when contexutalizing the Gospel of the kingdom, and in particular the Biblical worldview of the supernatural.  In so doing, felt needs of Muslims are met, and the God of the Bible is credited. 

Saints & Supernatural

Avoiding Syncretism

Understanding the Biblical worldview of the supernatural and the Islamic worldview of the supernatural is necessary in meeting the felt needs of a Muslim.  In Islam, manipulation in order to control circumstances or people and or “working up” something that will lead to ecstasy or trance like states are encouraged (Trimingham 1998, 159; FH 1996).  Much of this activity can be sociological and psycho semantic.  However, as I have shown elsewhere there are cases of direct demonic influence. 

Church history and the Bible reflect accounts of people reacting to the God of the Bible “moving in close” to them.  Many reputable Evangelicals reported supernatural phenomena that followed their ministry, but it is rarely told.  For example, in his journal entry for July 7th 1739 John Wesley records:

No sooner had Whitefield begun to invite all sinners to believe in Christ, than four persons sunk down close to him, almost in the same moment.  One of them lay without either sense or motion.  A second trembled exceedingly.  The third had strong convulsions all over his body, but made no noise, unless by groans.  The fourth, equally convulsed, called upon God, with strong cries and tears (Dye 1996, 88).  

On another occasion C.T. Studd personally records his 1914 Mission field meeting experience in the Belgium Congo stating:

The whole place was charged as if with electric current.  Men were falling, jumping, laughing, crying, singing, confessing and some shaking terribly.  It was a terrible sight.  This particular one can best be described as a spiritual tornado.  People were literally flung to floor or over the forms.  Yet no one was hurt.  As I led in prayer the Spirit came down in mighty power sweeping the congregation.  My whole body literally trembled with power.  We saw a marvelous sight.  People literally filled and drunk with the Holy Spirit (Pratney 1984, 168, 267).   

Jonathan Edwards reflecting on his ministry personally journaled:

It was a very frequent thing to see a house full of outcries, fainting, convulsions, and such like, both with distress and also with admiration and joy . . . It was pretty often so, that there were some that were so affected, and their bodies so overcome, that they could not go home, but were obliged to stay all night where they were” (Deere 1993:89).  Elsewhere he notes, “ . . . and there were some instances of persons lying in a sort of trance . . . ” (Deere 1993, 90).

The Cane Ridge revivalist Barton Stone in 1801, Charles Finney during the mid 1800’s, the Welsh revivalist Evan Roberts in 1904,  and Mary Crawford during the great Baptist Shantung Revival of 1933 are among those we celebrate today who experienced the same phenomena John Wesley, C.T. Stud, and Jonathan Edwards reported.   Weeping (Dye 1996, 63), shaking, convulsions (Dye 1996, 58-9), the appearance of intoxication (Dye 1996, 60), unconsciousness (Dye 1996, 64), laughter (Dye 1996, 62), and shrieks are a few of the ways people are reported to react in the manifest presence of God.  See also Jer 5:22, Isa 66:2, Ezra 9:4, Neh 8:9 1 Sam 1:12-17, Mark 1:23-28, 9:14-29 & Ps 119:120.  No doubt the descriptions in these passages may offend our dignified sensibilities.  What Christian dare say that all of these people had “. . . brought themselves into states of somatic conversion disorder or states of negative alternate persona consciousness (i.e., demon-possession) were seeking to however dysfunctionally to cope with otherwise unmanageable stresses through psychological dissociation” (Davies 1995, 116)?  In any case, how should manifested phenomena be addressed among believers demonstrating the “fruit of the Spirit,” but where there is no scriptural examples of accompanying phenomena, i.e. animal sounds? 

Three things should be considered here.  First, these ministers were not trying to manipulate, work anyone into ecstasy through rituals leading to hyperventilation as this is forbidden in scripture (Acts 8:19).  Therefore, ministers should not attempt to “work up” in terms of suggestion.  Second, we must ensure we are not presenting ourselves as manipulators of God’s providence.  Third, the goal was to preach the gospel, and signs and wonders providentially followed the word (Mark 16:15, 2 Tim 3:16) continuing “not only the apostolic church but into the second and third centuries . . .” (Green 1995, 228).  Preaching the word and expecting Gospel of the Kingdom results should always be the priority. 

Learning From the Past

In grappling with presuppositions of terms such as receptivity, resistance, and homogeneous unit principal as well as reflecting theologically about the resistant, Charles Van Engen briefly summarizes the strategies of various missiologists in order to illustrate resistance by contrast with receptivity.  Engen writes, “ . . . it may not be that a people is not so much ‘resistant’ as they are ‘neglected.’  Too easily we are tempted to label a group that does not respond to our form of evangelization as ‘resistant,’ when in fact it may be the church’s lack of cultural and spiritual sensitivity that has increased resistance through neglect” (Van Engen 1989, 22-75).

Colonialism and Islamic law may have served well the purpose of dominating governments, but they never dealt with the longing of the human heart to relate to the Creator.  Seydou Vadian Koyate, a Mali doctor speaking of Islamic conquest of Sudan stated, “They did succeed in conquering the superstitions regions: people fell to their knees before their strength; but they did not know how to win their hearts . . .” (Monteil 1969, 100).  He states elsewhere that the people were only “politically obedient” until the marabouts (North African Islamic Saints) reached them.  It is significant to note that there were Christian missionaries present, but their impact was minimal when compared to the Muslim saint (Smith 1939, 20).  

CONCLUSION

In spite of fatalism and the emphasis on submission in Islam, Muslims are attempting to change their destinies; affluent and the villager alike.  We must be there to present the holistic already/not yet gospel of the Kingdom and of hope.  There are several of implications.  First, if an Islamic saint can make spiritual inroads with false comfort in spite of centuries of theological hardening and domination, it is possible for Muslims to be truly liberated by the power and love of the truth realized exclusively in Jesus (John 14:6; John 10:10).  Second, if western rationalism accompanying the vehicle of Colonialism was debunked hardly making any significant spiritual inroads, how can Christians export a similar worldview today on a smaller scale successfully?  Each need a Muslim appeals to a Muslim saint for can be met by appealing to the Person and work of the Holy Spirit (Who points to the Son, or Jesus) in accordance with the Bible.  Third, reputable orthodox Jews who would have otherwise had nothing to do with Jesus sought him out in their time of need (Luke 8:41).  Prayer for healing and deliverance are “windows of opportunities” to minister the love of the truth.  Fourth, where medical treatment and prescriptions are administered, it should always accompany prayer due to a “spirit causation” worldview.  Otherwise, the Muslim may appeal to the Muslim saint, cure or not.  Fifth, “reciprocal love” between the saint and adherent seems to be men feeding off a longing for God.  This co-dependency illustrates the importance Islamic saints have in the life of the Muslim, and the umah, or Muslim community.  Therefore, we must ensure that God is always accredited for deliverences and man is not elevated, especially in those cases where the manifest power of God is providentially displayed.  Moreover, the real challenge is to not only illustrate, but to demonstrate how the inseparable power of, and the power in the Gospel will provide true reciprocal love and freedom in Christ Jesus, alone.  
Too many living like kings among Christians today relish the notion of being on par with an apostolic status, and being elevated by those around them as something they are not
.  Those who were highly anointed with undeniable signs and wonders and especially those positioned as apostles in the Bible were marked by tremendous suffering, avoided and even rebuked those pandering to them above measure (1 Cor 3:5ff).  They knew it was a trap.  Paul teaches us that being a servant in Christ is the highest honor in the Earth (Philippians-“Let this mind be in you”); not being considered a “super apostle” (2 Cor 10-11, cf. Mark 9:35, 10:34)  More important is that ministers sincerely possess this mindset when ministering the power of the Gospel of the Kingdom of God among Muslims, and all people for that matter in order to avoid receiving adoration that truly belongs to God alone (Mat 23:9, Acts 3:12; 14:6-18).  This is why David poured the water out on the ground in 2 Samuel 23:16, and this was not done in false humility.  Muslims do not need to see any more elevated men living like kings.  They need to see humble servants with the King of Kings living His Kingdom Life through them in the power of the Holy Spirit by grace through faith on Earth as it is in heaven!   In other words, people need to encounter the saints described in the Bible; not something else.  Finally, Christians working among Muslims must follow Jesus’ example in addressing the felt needs of the Samaritan woman (John 4:3-24), e.g. the felt needs for experiencing forgiveness
, the power of blood covenant in Jesus over curses
, and godly empowerment to be/do what God intends grounded in agape love.
The minister of the Gospel must understand worldview, the Biblical worldview of the supernatural, and be led by the Holy Spirit in order to meet felt needs without becoming syncretistic within each particular context.  Sinless Jesus is the only hajji, or forerunner who has completed an acceptable efficacious pilgrimage through life on the behalf of those who stand condemned for having even an atom’s worth of sin
 according to Qur’an and the Bible, and the time has come where Muslims must worship, not in Mecca or in the Shrine, but “in spirit [Rom 8:9] and in truth [John 14:6]” (John 4:23-4)!     
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� According to Muslim belief Hagar ran seven times back and forth in the desert heat between the two hills of Safa and Marwah, looking for drinking water. Some traditions say her son Ishmael scraped the ground with his feet causing water to spring out whereas others teach Allah sent his angel Gabriel who opened the ground where water gushed forth.  Muslims today reenact Hagar’s plight (minor Hajj), and often include it as a part of their pilgrimage to the Kaaba (major Hajj).  Muslims believe this water has healing properties, and drink to follow Muhammad’s example (al-Bukhaari, 3/492)


� This practice originated in Egypt.


� There are two categories of people in the world according to Islamic thought:  Those who submit to Allah and his apostle Muhammad (House of Islam), and those who do not embrace Islam (House of War).  This is further complicated by virtue of the fact that what it means to be Muslim is disputed among various groups from fundamentalist Wahabis, to radical militants, and moderates within Islam. Moreover, it is the duty of every true Muslim to “invite” non-Muslims to embrace Islam as a total way of life.  This invitation is initially extended peacefully, and is preferable when possible-especially where Islam is not the sovereign.  However, bringing non-Muslims under Islam, whether as convert or dhimi, is often coercive-especially where encroachment is stifled or where Islam already has the upper hand.  This is in keeping with the Sunnah of Muhammad where he was more tolerant when he did not have an army, and tolerance was abrogated by a more militant posture when he did.  Non-Muslims fail to realize the militant passages in the Qur’an actually replace or abrogate the earlier tolerant “revelations” such as “there is no compulsion in religion” found in the Qur’an!  In fact, Sura 9 permits Muslims to break treaties once establishing an upper hand, and directs Muslims to seek out and behead non-Muslims who do not pay tribute.  On the other hand, Jesus teaches to love your enemies, and pray for them (Matthew 5:44)  


     


4. The most reliable collection is considered to be compliled by Abu’ Abd Allah Muhammad Al-Bukhari (811-876).  According to Phil Parshall 7,275 out of the 2 to 300,000 ahadith he collected were considered authentic, and was later bound into book form (Parshall 1994, 13).





� This was confirmed to me personally by an Islamic jurist, visits to Islamic countries, and encounters with Muslim people.  However, the intent is never to worship Muhammad, but to please the god of the Qur’an/Muhammad by mimicking him as much as possible.  Bringing this up in a conversation with a Muslim could be counter productive, and even harmful.  


� It has been argued by those from a Muslim background having been delivered in their will and emotions as well as in their thinking that western academic types wrongfully compartmentalize orthodox Islam and folk Islam into two distinct categories when in fact they overlap to different extents for each Muslim person in reality.    


� See also Psalm 7, 35, 55, 58, 59, 69, 79, 109, 137, and 139.    


� There are reports of astro projection among those embracing witchcraft (See Brown, R. in the bibliography section), and a similar phenomenon occurring among God followers in the Bible (Acts 8:39, 2 Cor 12:2, John 6:21, 24., Rev 4:1, 2 Kng 2:11, Ezk 8, Dan 8:1-2).  In the case of Muhammad’s alleged miraculous flight to Jerusalem it is most likely neither a demonic or godly reality, but a fabrication according to Sam Shamoun.  For one, the Temple in Jerusalem was destroyed in 70, and was not standing during Muhammad’s lifetime.  Moreover, the Al-Aqsa Mosque hadn't been erected until 691 when Amir Abd-ul-Malik built it.  Yet, Muhammad allegedly was miraculously transported to a non-existent mosque on the temple mount in 622.  Muslim apologists point out that the word "masjid," or mosque that is used in Sura 17:1ff referencing this experience can also mean a place for prostration, and not necessarily a building.  However, the haddith/Sunnah clearly references a physical building for Sura 17 (Sahih al-Bukhari Volume 2, Book 21, Number 281). 





� Mark 7:27


� Genesis 3:15, Psalm 110:1-4, Ephesians 1:22, Hebrews 2:8, Acts 2:34-35, 1 Corinthians 15:25-26, Romans 16:20.


� The late William Branham was used by God mightily during the forties, fifties, and early nineteen-sixties in the ministry of healing and deliverance.  Unfortunately, he began believing he was something he was not in his later years due to his undeniable gifting, unquestionable ministry success, and being surrounded by those elevating him to the point of even calling him “Elijah the Restorer,” or another incarnation of Christ in extreme cases.  He did not begin this way.  Moreover, William Branham assumed a particular apostolic office of teacher God had not called him to, and those knowing him who dared to say he was out of order respectfully, and in love fell out of favor with him.  He surrounded himself with those who would feed his ego.  Some have even speculated that it eventually cost him an early retirement, and/or the end of his ministry when he passed in 1965.  I am not including this to disrespect William Branham or his contribution for there is so much to honor and learn from the man and his ministry.  I include this dramatic example to show this is not only an Islamic issue, and so we can avoid such trappings of the enemy today.





� There is no assurance of forgiveness in Islam.  


� Galatians 3:13


� Surah 99:7,8. This passage says only those who always do right will not go to hell.  Is it possible to do only good, and no evil at all in this lifetime?  See Romans 6:23.





