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Abstract 

This article argues that the discourse of Christology in the Qur'an can be considered to have 
stood on its own, known as Quranic Christology. Then, by examining relevant literature on this 
subject, this article argues that Christology in the Qur’an plays a pivotal role in fostering 
intertextuality between the Qur’an and the Bible. The Qur’anic discourse on Jesus (ʿĪsā), 
including his prophetic status, miraculous birth, miracles, and theological relationship with God, 
has long been a dynamic site of exegetical debate. These Christological themes do not stand 
alone but frequently engage with narratives from earlier scriptures, thereby opening a dialogical 
space between Islamic and Christian textual traditions. Moreover, the article explores the 
polemics surrounding the use of earlier scriptures in tafsir. While some scholars view such 
references as external influences on the Qur’an’s purity (al-dakhīl fī al-tafsīr), others regard them 
as part of a critical interreligious dialogue rooted in the Qur’an’s revelation. Thus, Christology 
becomes a discursive field in which the Qur’an negotiates its theological identity vis-à-vis the 
Judeo-Christian legacy, while asserting its position as a corrective and culminating revelation. 

Keywords: Qur’anic Christology, intertextuality, Bible and Qur’an, interfaith dialogue, scriptural 
polemics 

 

Introduction 

The presence of the Qur'ān, which came later after the existence of Christianity, is the main 
reason for the Qur'ānic criticism of Christianity. The penetration of Orthodox Christianity in the 
east into the Arab world as well as the Prophet Muhammad's encounters with Christians played 
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an important role in generating discussions of Christianity (christology) in both the primary 
sources of Islamic teachings, namely the Qur'ān and Hadith, and secondary sources such as 
sirah, tarīkh, poetry, and so on. Leirvik argues that the study of Qur'ānic references to 
Christianity, as well as historical research on Christianity in pre-Islamic Arabia, Abyssinia and 
Syria, should be an integral part of any study of 'Christ in Islam' (Leirvik, 2002).  

The discussion of Christology in the Qur'ān deserves attention since the relationship between 
Islam and Christianity at the social level must be accompanied by a dialogue between the texts 
of each scripture. According to Masyhur, "research on the relationship between scriptures is 
part of the way scholars build a better understanding of the relationship between Islam and 
other religions rooted in the Abrahamic tradition (i.e. Judaism and Christianity). It is a variant 
of the efforts taken to build a better understanding between religions" (Masyhur, 2022). 

The Qur'ānic commentary on the teachings of other religions that came before it such as 
Judaism and Christianity is polemical (Sirry, 2014). Scholars in the modern context tend to 
ignore these polemical verses in favor of the idea of tolerance and interfaith life. But according 
to Sirry, "avoiding polemical verses is not the solution (to maintaining interfaith harmony), 
because in fact they are the source of much of the hatred and violence perpetrated in the name 
of religion" (Sirry, 2012). 

This article argues that the Christological discourse in the Qur’an is one of the driving forces 
behind the intertextual relationship between the Qur’an and the Bible. By examining relevant 
literature on this subject, the article discusses the development of Qur’anic Christology in 
exegetical works and its role in shaping Qur’an–Bible intertextuality, along with the polemics 
surrounding the citation of earlier scriptures in Qur’anic exegesis. 

Literature Review 

Qur'anic Christology  

Christology is part of dogmatic theology. The term consists of two words, kristos and logos. 
These two words are derived from the Greek words kristos, "the anointed one", meaning Jesus 
(Bleeker, n.d., p. 64), logos, science or knowledge. Thus, Christology is the science (logos) of 
Christ, the idea of Jesus Christ, the object of Christian belief (Ofm, 1988). According to Bleeker, 
Christology is the teaching about Jesus as Christ, that is, about himself, his zending and his 
relationship with God.(Bleeker, n.d., p. 65) Ghafur adds that Christology is not only about 
Jesus Christ, but also about what people think about him (Ghafur, 2012, p. 71). 

In Islam, the study of Christology has existed since the Qur'an was revealed in 7th century and 
commented on Christian teachings. So the study of Christology continues to develop along with 
the development of the study of the Qur'an itself, both initially in the hadith narrations and later 
in the works of interpretation and special works on its own. The specific works of Islamic 
scholars that discuss Christology have appeared since the 8th-9th centuries AD. Such as Ibn 
Raban's (810-865 CE) Al-Radd 'alā al-Nasāra and al-Dīn wa Dawlāt fī Itsbāt Nubuwwāt al-Nabi 
Muhammad. Then the work of Al-Jahiz (d. 869 AD) entitled al- Radd 'alā al-Nashāra. It is also 
mentioned that Imam Al-Juwaini (Imam Al-Ghazali's teacher) also has a special work in this 
field entitled Shifā al-Ghalil fī Bayāni mā Waqa'a fī al-Taurat wa al-Injīl min al-Tabdīl. Imam Al-
Ghazali (1058-1111 CE) himself has a work entitled al-Radd al-Jamīl li Ilahiyyati 'Īsa bi Syarhi 
al-Injīl. 

The discourse of Christology in Islam and the Qur'an can be considered to have stood on its 
own, known as Islamic Christology or Quranic Christian/Christology. Sayyed Hossein Nasr 
explained Hans Kung's view that Islamic Christology or Qur'anic Christology is a science used 
to see Christ from the perspective of Muslims or as God wants Muslims to see Christ (Nasr, 
1998, p. 42). Among those who use this term are Jane Dame McAuliffe in Quranic Christians 
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an Analysis of Classical and Modern Exegesis which contains lengthy discussions about Christ 
in several books of interpretation from classical to modern times (Mcauliffe, 1991), and Marco 
Demichelis in Quranic Christology In Late Antiquity (Demichelis, 2021). 

The study of Qur'anic Christology from the perspective of Western scholars dates back to 
1839-1929. It was first initiated by Carl Friedrich Gerock with his monograph entitled Versuch 
einer Darstellung der Christologie des Koran (1839), then J.P. Maneval's with La Christologie 
du Coran (1867), William Goldsack with Christ in Islam (1905), Samuel Zwemer with The 
Moslem Christ (1912), and Basharat Ahmad with Birth of Jesus in the Light of the Quran and 
in the Light of the Gospels (1929) (Segovia, 2018). In 1958 Robert Charles Zaehner published 
an essay entitled The Quran and Christ and became the first modern study to explicitly focus 
on the study of Jesus in the Qur'an. In the essay Zaehner criticized what he believed were 
points of conflict in the Qur'ānic interpretation of Christian doctrines. He concludes that the core 
of the Qur'ānic teaching about Jesus is that he is nothing but a human being created from the 
word of God and the breath of a spirit, and not the son of God but simply a child born from the 
womb of the holy virgin Maryam who was created by the word of God: "Be!". He also 
understands Qur'ānic Christology as a reflection of the Nestorian position of denying that Mary 
is the mother of God. Zaehner also interprets QS. 3:59 and 19:34 by claiming that Christ is the 
'word of truth' (qaul al-haq). He also argues that the Qur'ān does not deny the crucifixion of 
Jesus but only states that it was carried out by the Jews (Leirvik, 2002; Segovia, 2018; 
Zaehner, 1977). 

According to Leirvik, the study of Qur'ānic christology has so far been limited to two areas: a 
thematic study of Christology, which is the most studied part of the Qur'ān, and a grammatical 
study of the Qur'ānic language structure regarding the words tawaffā and syubbiha lahum, 
which relate to the ascension and death of Jesus (4:157, 3:55, 5:117) (Leirvik, 2002). Geoffrey 
Parrinder (1979) for example in Jesus in the Qur'an discusses all the themes of Jesus in the 
Qur'ān from his birth, to his titles, to his ascension. To discuss all these themes, in addition to 
using the Qur'ān, Parrinder also uses other sources outside the Qur'ān such as manuscripts, 
historical sources, poems, and even refers back to Biblical information (Parrinder, 1979).  

M. Ali Merad's study of Jesus according to the Qur'ān also shows a thematic approach. He 
concludes that Jesus is an extraordinary human being who has never existed before in human 
history because of the miracle of his birth and several miracles, but all these miracles do not 
necessarily make Jesus God as the Qur'an itself denies. While grammatical studies can be seen 
in Zahniser's The Forms of Tawaffa in the Qur'an, which specializes in the word tawaffā related 
to the death of Jesus (Zahniser, 1989). Zaehner also discusses the words qaul al-haq and al-
haq min rabbika in QS. 19:34 and 3:60 in relation to Jesus' words of truth (Zaehner, 1977). 

Methods 

This study used a qualitative approach with a library research method, which examines in 
depth Christology in the Qur'an and the intertextuality between the Qur'an and the Bible. This 
study explored primary data through major religious texts such as the Qur'an, the Bible, and 
relevant interpretations, as well as secondary sources from academic literature discussing the 
topics under review. The research question is how does Qur’anic Christology function as a site 
of intertextual negotiation between the Qur’an and earlier scriptures, and how has this 
negotiation been theorized within exegetical work? 

Data collection involved a comprehensive literature review, with systematic searches of 
academic databases, digital libraries, and scientific repositories to collect and analyze material 
relevant to the topic, aiming to build a solid theoretical foundation and integrate empirical data 
from previous studies. 

Data analysis was conducted through a qualitative interpretive approach based on close 
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reading of primary and secondary texts. The primary unit of analysis consists of selected 
Qur’anic passages related to Jesus (ʿĪsā) and their interpretations in tafsir literature, while 
Biblical texts are referred to as a comparative horizon to contextualize intertextual relations. 

Rather than undertaking a systematic verse-by-verse comparison, the study focuses on 
examining how Qur’anic Christology has been understood and articulated within exegetical 
traditions, and how these interpretations engage with earlier scriptural narratives. 
Intertextuality is therefore approached at a conceptual and discursive level, by identifying 
patterns of affirmation, reinterpretation, and theological differentiation in both the Qur’anic text 
and its exegetical reception. 

In addition, the analysis explores the polemics surrounding the use of earlier scriptures in tafsir, 
particularly debates on the legitimacy of Isrā’īliyyāt and the concept of taḥrīf. This allows the 
study to situate intertextual engagement not only as a textual phenomenon, but also as a 
contested hermeneutical practice within Islamic intellectual history. To ensure analytical rigor, 
the study draws on multiple tafsir works and relevant scholarly discussions, enabling a critical 
synthesis of differing perspectives within the tradition. 

Results and Discussions 

Intertextuality of the Qur'an and the Bible 

A text is understood not to stand alone, but to be composed of citations or quotations from 
other texts. This assumption is based on two arguments; First, the author of a text is a reader 
of other texts before he writes his own text. Secondly, a text is created through a process of 
searching for material to write about. In this process, there is a selection and acceptance of 
other texts read. Therefore, a text is seen as having the value of the author's subjectivity 
because a text cannot be separated from the author's own motives. This approach of 
understanding a text as a part or insertion of other texts is called intertextuality (Kristeva, 
1980a, p. 66). Intertextuality can also be understood as a process that connects texts in the 
past with texts in the present (Weren, 2014). 

Some studies of intertextuality are discussed at a very specific scope. For example, Bloom in 
The Anxiety of Influence (1973) limits his discussion of intertextuality to written texts in the form 
of poetry.(Bloom, 1973) According to Abrams, intertextuality is the multiple ways in which any 
one literary text is inseparably inter-involved with other texts, or in other words, intertextuality 
is a theory that states that a text cannot be separated from its involvement with other texts 
(Abrams, 1993). 

A broader understanding of “text” within intertextuality has been advanced by several scholars. 
For instance, Kristeva conceptualizes texts as relational sign systems embedded within 
cultural and discursive networks, while Barthes and Derrida expand the notion of text to 
include all forms of signification, not limited to written language. Therefore, intertextuality 
discourse is not only limited to written texts in the form of words, but also any symbol or sign 
that can be interpreted. In this broad definition, symbols in the form of images, symphonies, 
gestures, sacraments, and everything that contains meaning is considered a text as long as it 
can be interpreted and understood in context and culture. With this broad understanding, in 
essence, according to Derrida, “there is nothing in life outside of the text” (Barthes, 1977; 
Derrida, 1976; Kristeva, 1980b). 

Most intertextuality scholars such as Bloom, Rabinowitz, and others continue to prioritize the 
concept of influence to state that later texts are influenced by precursor texts. This group 
traditionally describes later texts as indebted to earlier texts. In other words, the earlier text 
influences the later text or the later text borrows, imitates or draws on the earlier text (Tull, 
2000). In contrast, others argue that in intertextuality a text is seen as an intermediate text of 
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another text. Therefore, it cannot be equated or there is no need to find out the source or 
influence of the earlier text. For this reason, some scholars avoid discussing the relationship 
between texts because it is considered a superficial discussion of sourcing. In this study, 
intertextuality is approached as a literary-hermeneutical framework for analyzing textual 
relations, while also acknowledging its theological implications. The Qur’an’s engagement with 
earlier scriptures is therefore read not merely as textual resonance, but as a form of dialogical 
revelation in which earlier narratives are reinterpreted and theologically reconfigured. 

In the study of intertextuality there are two different groups in understanding who is the 
meaning-giver of a text. The traditional group argues that the author is the full meaning-giving 
agent of the text, while the reader only follows the flow or pattern created by the author to 
understand what the author intended from the text. In reality, however, no reader ever fully 
grasps the author's intentions. This is because no two or more individuals can really be exactly 
the same in their minds when interpreting something, including in interpreting the text. 
Therefore, the opposite opinion emerges, which states that the agent who gives meaning to a 
text is the reader. Among this group, the writer is considered dead so that a text that has been 
made is fully interpreted by the person who reads it. The author is likened to an archer who has 
released an arrow from its nest, when released, the arrow is no longer under his personal 
control.   

Intertextuality in the above sense seems difficult to apply in the context of scriptures, such as 
the Qur'an or the Bible. Because the scriptures are considered profane texts by their 
adherents, it is considered impossible to have a citation process in them because they are not 
believed to be human works. However, for some scholars such as Abraham Geiger, who is not 
concerned about faith, with his “borrowing theory”, he argues that Muhammad borrowed, cited 
or incorporated Jewish teachings into the Qur'ān (Geiger, 1898, 1998). Or Julius Wellhausen 
who thinks that Muhammad's main source of inspiration was Christianity (Sirry, 2012). 
Therefore, as Angelika Neuwirth points out, although Geiger never mentioned intertextuality, 
his ideas contributed significantly to the adoption of intertextuality in Qur'ānic studies 
(Neuwirth, 2007, 2008a, 2008b). In addition, intertextuality can also be understood as the 
connection between one text and another text either within the text itself or outside of it. In 
theology, the intertextual approach is very important in reading Biblical texts. This is because 
a text somewhere in the Bible needs to be connected to other texts to get a full understanding 
of the text. For example, the theme of creation in the Bible is found in several places, namely 
in Elohis, Yahwis, Deuteronomy, and Pries, so it is necessary to connect each of these 
texts in order to get a complete understanding of creation in the Bible (Timo, 2006).  

In Qur'anic studies, it seems that this method was first known as the science of munāsabah or 
the concept of al-qur'ān yufassiru ba'dhuhu ba'dhan (Qur'anic verses explain each other) 
which is known as tafsir bil-ma'tsūr (Abdul-Raof, 2012; Haleem, 2011, 2017). The 
intertextuality approach in this context is more acceptable to apply in the study of scripture. 
The next definition is intertextuality between the holy books of the heavenly religions, in this 
case between the Torah, the Gospel and the Qur'ān. The information in the Qur'ān and Bibles 
is very likely to be intertextual. The topic of the prophetic figure is most often connected, as 
the narration of him in the Qur'ān parallels his depiction in the Bibles" (Masyhur, 2022). Hence, 
the intertextuality of the Qur'ān and the Bible is a possible approach to the interpretation of 
Qur'ānic verses. 

The theoretical framework outlined above can be concretely observed in specific Qur’anic 
engagements with Biblical narratives. A clear example of Qur’anic–Biblical intertextuality can 
be seen in the designation of Jesus as “Word.” In Q 3:45, Jesus is described as kalimah min 
Allāh (a word from God), a formulation that invites comparison with the Prologue of the Gospel 
of John (John 1:1), where the Logos is presented as pre-existent and divine. While the 
Johannine text identifies the Word with God and affirms its incarnation, the Qur’anic usage 
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reconfigures this concept by affirming Jesus’ miraculous origin through divine command (“Be”) 
without attributing divinity to him. This intertextual engagement demonstrates both continuity 
in terminology and divergence in theological meaning, reflecting the Qur’an’s dialogical yet 
corrective stance toward earlier Christological formulations. 

Moreover, the annunciation narrative provides another significant site of intertextuality. The 
Qur’anic accounts in Q 3:42–47 and Q 19:16–21 share structural and thematic parallels with 
the account in the Gospel of Luke (Luke 1:26–38), including the angelic announcement, Mary’s 
astonishment, and the affirmation of a miraculous birth. However, the Qur’an rearticulates the 
narrative within a strict monotheistic framework, emphasizing divine omnipotence without 
implying divine sonship. This indicates that the Qur’an engages earlier narrative traditions 
while simultaneously reshaping their theological implications. 

These intertextual patterns are not only present at the textual level of the Qur’an itself, but are 
further developed and negotiated within the tradition of Qur’anic exegesis. Neal Robinson 
(1991) examined the presence of Christian themes in classical tafsir works with regard to four 
major themes; the birth of Jesus, his return, the crucifixion, and his miracles. Among his 
conclusions is that Al-Thabari (d.923) uses a very open approach in taking a variety of 
'canonical' and legendary Christian materials in his interpretation (Robinson, 1991). Mahmud 
Ayoub in his work Study of The Death of Jesus in Tafsir Literature examines the theme of 
Christology in classical tafsir represented by Tafsir Al-Thabari (d.923) and tafsir works in the 
second period; Tafsir Ibn Katsir (d. 1373), Al-Razi (d. 1209), and Sufi tafsir. He reveals that Ibn 
Katsir uses a polemical approach, Al-Razi uses an analytical approach, and Sufi tafsir uses 
an eirenic spiritual approach in discussing the themes of Christianity in the Qur'an (Ayoub, 
1976). 

Khury also studied the subject of Isa and Maryam in the Qur'ān and Tafsir in 'Isā wa Maryam 
fī al-Qur'ān wa al-Tafsīr and found that several tafsir works since the classical period used 
Biblical material in interpreting Qur'ānic verses related to 'Isa (Khury, 1996). Meanwhile, Al-
Biqa'i is known as one of the interpreters who refer to the Bible quite a lot in his work of tafsir; 
Nazm al-Dhurar, which has drawn a lot of criticism. These facts show that the discourse of 
Christianity (Christology) in the Qur'an plays a role in shaping the study of the intertextuality 
of the Qur'an and the Bible in works of interpretation. However, existing studies tend to focus 
either on the use of Biblical material in tafsir or on historical questions of influence, without 
sufficiently examining how Qur’anic Christology functions as a coherent framework of 
intertextual engagement in its own right. 

To fill this gap, this study proposes a Qur’anic Christological approach as an autonomous yet 
dialogical discourse, demonstrating how the Qur’an interacts with and reconfigures the Biblical 
narrative. Thus, this study contributes to a deeper understanding of intertextuality—not merely 
as a matter of borrowing or influence, but as a process of theological negotiation and 
reinterpretation. 

The Polemics of Interscriptural Citation 

Islam recognizes the existence of the holy books of the heavenly religions under two 
conditions, namely first that the book was revealed to a prophet from among humans. Second, 
the book is narrated continuously (muttasil) and witnessed by many people in each generation 
(mutawatir) without any changes and replacements (bilā taghyīr wa lā tabdīl) (Thawilah, 1990). 
Regarding the Gospel and the Torah, the Qur'an in many verses recognizes and commands 
Muslims to believe in them, but on the other hand also in QS. 2: 75, 4: 46, and 5: 13; 41 it is 
claimed that the two holy books have changed (tahrīf). 

Islamic scholars are divided into four groups in interpreting this tahrīf. First, those who consider 
the entire contents of the Bible to have undergone changes; second, consider most of it to 
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have undergone changes; third, only a small part of it; fourth, no verses have been changed, 
only human understanding is wrong in understanding it (misunderstanding in interpretation) (Al-
Biqa’i, 2010). There is also another opinion that the original Gospel has been completely lost 
for several reasons. Firstly, because of the short time that Jesus was with the Children of 
Israel. Secondly, the appearance of Paul not long after the rapture of Isa to preach a new 
doctrine stating that Isa was the son of God. Thirdly, the Children of Israel's forgetfulness and 
deliberate covering up and changing the content of the original teachings of their own book 
(Syatiwiy, 2008). Thus, this difference of opinion regarding the validity and authenticity of the 
Injīl is the fundamental reason behind the polemics over the citation of previous scriptures in 
the interpretation of the Qur'ān. 

The opinion that allows quoting previous scriptures in interpreting the Qur'an is based on QS. 
3: 93. This verse tells the story of a group of Jews who forbade the meat, veins and milk of 
camels for themselves without guidance from the Torah. Therefore, through this verse, 
Prophet Muhammad was commanded to tell the Jews to bring and recite the Torah regarding 
the prohibition but they did not find it (Al-Thabāri, 2000). Another story in the Muslim narrative 
is about a group of Jews who came to the prophet Muhammad with a man and woman who 
had committed adultery and asked about the punishment. Then the prophet Muhammad asked 
about what punishment the Jews used to impose on those who committed adultery. They 
replied that the adulterer would be washed and then flogged. Then the prophet Muhammad 
asked them about whether or not the punishment of stoning was in the Torah. At first they 
answered no, but Abdullah bin Salam, a Jew who had converted to Islam, said that they had 
lied so they were asked to bring and read the Torah until finally they admitted that there was 
stoning in the Torah (Al-Naisaburi, 2014). 

In Ibn Ishaq's sirah it is narrated that the prophet Muhammad once wrote a letter to the Jews 
of Khaibar containing a confirmation question about whether or not there was news in their 
holy book about the news of Muhammad's apostolate and its characteristics as contained in 
QS. 48: 29 (Al-Madany, 2004). While Al-Wahidi in Asbabun Nuzul also narrated about Umar 
who came to the beit midras (study hall) of the Jews who were studying Torah then he was 
amazed when he found similarities between the teachings of the Torah and the Qur'an. These 
narrations are understood and become the basis of the argument that the scriptures before 
the Qur'ān still contain the truth so that they can be referred to as what the prophet Muhammad 
and his companions have done (Al-Madany, 2004). 

In addition, specifically the prophet Muhammad also said; do not trust the people of the book 
and do not deceive them (lā tushaddiqūhum wa lā tukadzdzibūhum) (Bukhari (al), 1987). 
Understanding this hadith, Islamic scholars are divided into two groups. First, those who 
completely reject the citation of the previous scriptures because they are considered to have 
undergone a total change (taḥrīf al-naṣṣ) understand this hadith as a prohibition to completely 
stop (tawaqquf) on any news from the people of the book. This stance is a precautionary 
measure so that Muslims do not take the lies of the People of the Book as true and do not take 
the truths they convey as false. This rejection is reinforced by the narration that Umar once 
brought the Bible to the Prophet but then the prophet seemed to dislike it and then forbade his 
companions to ask anything to ahl al-book then said that if the prophet Musa was still alive 
then he would follow the message of Muhammad (Hanbal, 1995). 

Secondly, those who consider the change (tahrīf) to be only partial or the meaning (taḥrīf al-
maʿnā) understand the prophet's prohibition in the hadith to be addressed to scriptural texts 
that are not in harmony or are not confirmed in the Qur'an. However, for those texts that are 
harmonized and confirmed in the Qur'an, they can be accepted and used as references, 
usually in the form of stories of the prophets and previous people (Al-Biqa’i, 2010). For 
example, exegetes often incorporate additional details from Biblical traditions in recounting the 
story of Prophet Joseph or the creation narratives, where the Qur’an provides only brief 
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accounts. These supplementary materials are accepted insofar as they elaborate the narrative 
without introducing theological elements that conflict with Qur’anic teachings. In this way, 
intertextual engagement operates within a controlled hermeneutical framework, where the 
Qur’an functions as the ultimate criterion for validation. Thus, the person who is entitled and 
able to do the quotation is not an arbitrary person but is a person who has a complex knowledge 
of the texts of the holy book so as to be able to distinguish between what is true and what is 
false. 

 Al- Biqa'i was among the commentators who used the previous scriptures as a reference in his 
work Nazm al-Durar. He drew much criticism in Damascus his own city, but was defended in 
Cairo. To counter the arguments against him, he wrote a separate work on this subject entitled 
al- Aqwāl al-Qawīmah fi Hukmi al-Naqli min al-Kutub al-Qadīmah. He argued that quoting from 
previous scriptures in order to reveal the truth and destroy falsehood is part of the prophet's 
sunnah as explained above (Al-Biqa’i, 2010, p. 93). Al-Biqa'i also concludes that quoting from 
previous scriptures in the interpretation of the Qur'an is permitted for those who have the 
capacity and take the Qur'an as a reference for truth. He also analogizes this to the narration 
of hadith which requires selection on its content and the capacity of those who narrate it (Al-
Biqa’i, 2010; Saleh, 2014). 

Conclusion 

Christology in the Qur'ān is one of the crucial points that encourage intertextuality between 
the Qur'ān and the Bible. The discourse on Jesus (Isa), his prophetic status, his unique birth, 
his miracles, as well as his theological relationship with God, became a field of intense debate 
and continues to develop in the Qur'ānic exegetical tradition. These Christological themes do 
not stand alone, but often interact with narratives derived from earlier Scriptures, particularly 
the New Testament, thus opening up space for mufasirs and scholars to explore the relationship 
of text and meaning between the two major religious traditions: Islam and Christianity. In this 
context, it should be underlined that an understanding of Qur'anic Christology cannot be 
separated from an awareness of its intertextual context. Qur'anic exegesis from time to time 
shows diverse tendencies in addressing Biblical texts, ranging from rejection, adaptation, to 
reinterpretation. This can be seen in the attempts of the mufasirs to explain Christological 
verses by referring, directly or indirectly, to the Gospel narratives, both canonical and 
apocryphal. Therefore, the study of Christology is not only a space to understand the position 
of Jesus in Islam, but also an entry point to trace the dynamics of borrowing, adjusting, or even 
criticizing previous texts in the narrative and theological construction of the Qur'an. 

In addition, the polemics surrounding the use and borrowing of previous scriptures in the tafsir 
tradition are also very complex. Some consider it as a form of external influence on the purity 
of the Qur'ānic text, while others see it as a reflection of the critical dialog that took place in 
the context of the history of revelation. In this case, Christology functions as a discursive space 
in which the Qur'ān negotiates its religious identity vis-à-vis the Judeo-Christian heritage, while 
establishing its authority as a revelation that corrects and perfects previous revelations. 

Thus, the study of Christology in Qur'anic exegesis is not only about understanding the position 
of Jesus in Islam, but also about how the Qur'an builds bridges and boundaries to previous 
traditions. This discourse is important evidence of the textual and theological links between 
the Qur'ān and the Bible, which in turn enriches the study of intertextuality and opens up new 
space for more reflective and historical interfaith dialogue. 

Despite these contributions, this study has several limitations. It primarily focuses on selected 
Christological themes and does not comprehensively examine all Qur’anic narratives related 
to intertextual engagement with the Bible. In addition, the analysis is largely based on classical 
tafsir literature, without extensive consideration of contemporary exegetical approaches or 
modern hermeneutical developments. 
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Future research may expand this study by incorporating a broader range of Qur’anic themes 
beyond Christology, as well as by engaging more systematically with modern and 
contemporary interpretations. Comparative studies that explore intertextuality across different 
religious traditions or employ interdisciplinary approaches—such as literary theory, theology, 
and discourse analysis—would also further enrich the understanding of Qur’an–Bible 
intertextual relations. 
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