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In recent history, it is not often that Islam or, more precisely, the Islamic tradition, is framed in the context of affirmative discussions of affirmations of any kind of pluralism. The reasons for this are well known: – tAhe continued prevalence of traditionalist and puritanical thought intellectual currents, ; a precarious socio-political environment, ; economic depravitydeprivation, ; and a lack of religious educational and institutional reform, to name but the most prominent few. As such tThe book under review, that is dedicated to exploring ways of affirming different forms of pluralism in Islamic thought, is thus very welcomed. According to tThe book’s editor, Mohammad Hashas, a prolific academic of Moroccan background based in Europe who has written important books on contemporary Islamic thought in both Muslim- majority and minority contexts, states that the main aim of the volume was is “mostly to contribute to religious studies scholarship and its treatment of the concept of pluralism” (p. 24). The book wrestles with questions pertaining to approaches toof pluralism in Islamic normative texts and in classical and contemporary religious, political, and ethical Muslim thought from both Sunni and Shiʿi perspectives. It brings together notable Islamic Studies scholars primarily based in western Western academia, along (with one contributor from Indonesia, one from Malaysia, and one from the UAE) . The contributors including include the recently (2020) deceased Massimo Campanini, (who died in 2020 and to whom the book is dedicated), .Asma Afsaruddin, Mariam Al-Attar, Mohsen Kadivar, Oliver Leaman, Imtiyaz Yusuf, Clinton Bennett and others.	Comment by John Peate: Since you go on to mention the chapter authors, it does not seem necessary to do so here, except for Campini, for the reasons stated.
The volume is divided into two parts and consists of fourteen chapters excluding the editor’s introduction, that providewhich is a useful foray into and overview of some of the major works on comparative theology/religious pluralism both in classical Islam (al-Bīrūnī, al-Shahrastānī and Ibn Ḥazm), as well as in modern discussions among both Muslim and non-Muslim scholars in the West on the subject (e.g., W. C. Smith, John Hick, Abdulaziz Sachedina, and Abdolkarim Soroush).
The first part, entitled “Pluralism in Classical Islamic Thought and Politics,” investigates the question of pluralism in the normative Islamic texts and in the classical era scholarship. Asma Afsaruddin’s Chapter 1 focuses on the Qurʾ’an and tafsīr tradition, highlighting three Qurʾ’anic ethical concepts which she considers affirmative of pluralism in the sense of the celebration of differences and provides providing some historical examples in whichof these concepts were embodied in practice.
The second chapter by Oliver Leaman presents what the author terms a sceptical view in relation to the Qurʾ’an’s capacity to accommodate difference/ and pluralism and rightly points to the critical role of interpretation and its plausibility limits in this respect. While Leaman raises some important questions about the prevalence of what one could term apologetic and interpretationally highly selective approaches to the Qurʾ’an in support of its pluralistic credentials, Leaman he erroneously lays the blame for this on progressive Qurʾ’anic/Islamic hermeneutics. One of the biggestMajor shortcomings of the chapter is are Leaman’s a highly questionable claims by Leaman that “the progressive line that anything goes, that we can interpret a text in any way we wish” (p. 54) and that a progressive approach to Qurʾ’anic interpretation is based on interpretations that amount to not much more than wishful thinking that are distortings the actual nature of the Qurʾ’an. To support his claims, Leaman , however, only makes only one reference to my work on the theory of progressive Islam (without producing any quotes quotations or referring to specific page numbers). and, iIronically, he does so approvingly in the context of finding support for his otherwise valid argument that the Qurʾ’an can be reasonably/plausibly interpreted in multiple interpretationally reasonable/plausible ways. Moreover, hHe argues that progressive Qurʾ’anic hermeneutics and its interpretive outcomes do not constitute a plausible approach to the Qurʾ’an. He makes this claim without engaging at all with the actual progressive Qurʾ’an-Sunna hermeneutics as such; . he He also mistakenly conflates progressive Islamic Qurʾan-Sunna hermeneutics with maqāṣid al-sharīʿa- based Qurʾ’anic hermeneutics that we find among some proponents of moderate, reformist- minded scholars with progressive Islamic Qur’an-Sunna hermeneutics. In reality, these two approaches are very different, as I argue in detail in my The Imperatives of Progressive Islam (London: Routledge, 2017) and Constructing a Religiously Ideal “Believer” and “Woman” in Islam: Neo-Traditional Salafi and Progressive Muslims’ Methods of Interpretation (New York: Palgrave Macmillan, 2011).[footnoteRef:1] For example, the former latter functions within the classical Islamic legal theory paradigm, is semi-contextualist in nature, and based on ethical voluntarism,  whereas the latter former is not confined by to classical Islamic legal theory, is highly contextualist, and is based on ethical objectivism. Moreover, cCriticisms hurled by Leaman at progressive Islamic hermeneutics actually miss the point entirely, as since this approach to the Islamic tradition is highly interpretationally aware and is very much informed by all of the complexities and nuances determining meaning derivation and the various presuppositions affecting interpretational methodology. It is highly regrettable that Leaman did not give allow himself the benefit of engaging with progressive Islamic hermeneutics properly before greatly mischaracterising it.	Comment by John Peate: Is the word “is” missing from this quotation? If it is not, it should probably be added as a square-bracketed editorial note; otherwise, the sentence is ungrammatical.	Comment by John Peate: I suggest swapping these two around to avoid a lengthy subclause between them which may disrupt the sentence focus. I have also therefore swapped the “former” and “latter” that come in the following sentence.	Comment by John Peate: I’d advise against a footnote in a review if at all possible. [1: ] 

The third, very well-argued chapter by Mariam Al-Attar is a continuation of her extensive scholarship on theories of ethics in Islamic thought, of on which she is one of the leading scholars today. She argues that it is possible to develop an authentic doctrine of moral pluralism in the Islamic intellectual tradition if it is approached on the basis of the theory of rational obligation developed by the Muʿtazila and the theory of maqāṣid al-sharīʿa or the purposes of law as developed by the late Ashʿarites.
In the fourth chapter, Mohsen Kadivar examines Shiʿi Islamic thought on the subject of religious pluralism and contrasts it with mainstream Sunni oneviews. , According to him,arguing that the Shiʿi thought is better positioned to embrace religious pluralism as a normative position primarily because of for three key reasons:a) its rejection of the Sunni theory of abrogation that rendered treats all “liberal” Qurʾ’anic verses as abrogated by the exclusivist verses known as“ the Sword Verses”;, b) certain ethico-political teachings attributed to  ʿAliī, the highly venerated first Imam in of Shiʿism, that have pluralistic tendencies, ; and c) a favourable view of reason (ʿaql) as a “foundation of pluralism” (p. 92) in Shiʿi thought.
Abdelwahab El-Affendi’s Chapter 5 focuses on a famous incident known as taḥkīm (arbitration) that occurred during the first civil war (fitna) as an important Islamic democratic precedent on which political pluralism can be based. His “new look at” or interpretation of the events leads him to argue that the this instance of arbitration incident can be employed used to provide support for the importance of public debate and uncoerced consensus- making processes in relation to the management of public affairs and the resolving resolution of political disputes in Muslim- majority societies and as “a rare precedent of Islamic consensus on clear democratic rules” (p. 112).
In Chapter 6, Massimo Campanini intends seeks to decouple and reconceptualiseto decouple the idea of the Caliphate away from from conservative political Islamists’ and jihadist uses of the term/concept that finds a lot ofmuch support for such views in classical Islamic juristic and political thought. He seeks to reconceptualise it to as that ofbased on Islamic universalism and cosmopolitanism as embodied in the work of the contemporary Egyptian Islamic thinker Ḥasan Ḥanafī (d. 2021) and his Islamic liberation theology project, that which is premised on what Campanini terms “Universal universal Pluralismpluralism.”.	Comment by John Peate: The sentence seemed unwieldy since it encompassed two conceivably distinct conceptual processes, each having their own complexities. It felt better to describe the decoupling in one sentence and the reconceptualising in another for the sake of clarity, but please check I have not inadvertently altered what you set out to say. (If I have, apologies).
Shabbir Akhtar, who is a prominent authority on contemporary Christian-Muslim relations, critically reviews in Chapter 7 what he considers to be morally objectionable, intellectually dishonest, and prejudiced Christian readings of the Qurʾ’an. and He contends that the only way forward forto improving improve Christian-Muslim relations in the future is to treat the Qurʾ’an and the Islamic tradition as an equal dialogue partner rather than as something derivative or even inherently evil.
The second part of the book is termed called “Pluralism in Modern Islamic Thought and Politics.”. Pegah Zohouri’s Chapter 8 examines the general thought and views on religious pluralism of three well- known contemporary Muslim thinkers: namely, Mohammed Arkoun (d. 2010), Naṣr ḤāmidNasr Hamid Abuū Zayd (d. 2010), and and Abdolkarim Soroush (b. 1945), and their views on religious pluralism. The author ably demonstrates ably how, despite their respective differences in terms of their hermeneutical, epistemological, ontological and methodological approaches, these scholars all affirm the inevitability and desirability of both inter and intra-religious pluralism as an Islamic value.
In Chapter 9, Taraneh R. Wilkinson looks at the significance of the most fundamental tenant of Islamic theology —, the idea of God’s unity (tawḥīd) — for religious pluralism in the thought of prominent contemporary Turkish academic theologians, with a specific focus on the writings of Şaban Ali Düzgün (b. 1968). It She argues that the perspectives offered by these scholars pertaining to tawḥīd “affirm God’s incomparable unity in such a way as to address the plurality of existence and religious beliefs” (p. 173) and that these scholars employ this concept of Divine divine Unity unity as is employed both as a facilitator but also asand a qualifier of religious pluralism among these scholars.
M. Amin Abdullah’s well-argued chapter Chapter 10 is dedicated to the writings of one of the most notable modernist scholars and public intellectuals in Indonesia in the late 20th twentieth and early 21st twenty-first centurycenturies, Nurcholich Nurcholish Madjid (d. 2005), who was a very strong proponent of pluralism, inclusivity, and democracy in the Indonesian post-Reformasireformasi  Indonesiaera context. The author  underlines, in particular, how Madjid’s progressive/liberal approach to Islam has serveds as a bulwark against rising conservative and puritanical interpretations of Islam. Abdullah posits further that, given that these currents continue to garner considerable support in contemporary Indonesia, it is important to remember, preserve, and safeguard the pluralist and inclusivist legacy of Madjid to ensure the continued viability of a pluralistic and democratic Indonesia.	Comment by John Peate: His name is rendered this way in the book itself.
Imtiyaz Yusuf highlights in Chapter 11 what the authorhe considers to bethe Qurʾan’s pluralistic message pertaining to the salvation of the non-Muslim Other (the Qurʾ’anic ahl al-kitāb). and He applies it to Islam-Buddhist relations, noting some parallels in their respective doctrines and practices, including the idea of moderation that can be found in both traditions. In this respectregard, Yusuf forms the view that Qurʾ’anic religious pluralist theology can serve as “a great resource for building understanding between Islam and Buddhism” (p. 217) and that it ought to be used as an effective resource to counter the recent resurgence of narrow-minded and exclusivist voices found among some adherents of both traditions, especially in Southeast Asia.
Clinton Bennett’s chapter Chapter 12 on Sufism and politics looks at the potential conductivity to democraticy inducing potential (as measured by Economist Intelligence Unit’s “Democracy Index”) of Sufi approaches to Islam in Muslim- majority contexts. He suggests, in a nuanced and qualified manner, that Sufi political activism, in many, but not all, Muslim majoritysuch contexts “can help to nurture democracy given the presence of other factors such as an historical tolerance of minorities and relative lack of regional or ethnic rivalries” (p. 221).
The final, very highly theoretically innovative chapter by Booth examines how some insights from medieval Islamic philosophy, as represented in the writings of al-Fārābī (d. 950), can be employed as helpful resources for resolving some of the conceptual problems with liberal pluralism in the Rawlsian tradition.
Overall, this book is full of important theoretical and empirical insights, (although gender-related issues are entirely missing) fromwith a variety of case studies, although treatments of gender-related issues are entirely absent. and It is a much-most welcomed addition to the contemporary debates on various forms of pluralism in Muslim contexts. Thus, it  and will be a very valuable resource to both established scholars in the fields of Islamic Studies, (comparative) theology, political theory, and ethics, as well as more advanced undergraduate students.
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