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ABSTRACT

Truth-claim is natural to religion. In the modern era, however, many attempts have been made to relativize the

unigueness and exclusiveness of religious truth-claim reducing it into merely religious experience, which is very relative

in nature, under the guise of religious pluralism, i. e., that all religions are but different soteriological a€cespacesa€e within which,
or &€cewayséa€e through which, men can find salvation/liberation/enlightenment/ fulfilment. In short, all religions share the truth.
But evidently, this theory has grown up ultimately becoming a very absolute truth-claim, and establishing its own

uniqueness and exclusiveness in addition to the existing truth-claims. Hence, it becomes part of the problem more than a
solution.

However, Islam offers its concept of &€ceHanifisma€e as an alternative solution to the problem. It is the only system that allows
a€cethe othersa€e to be fully &€ceothersa€e without any sort of reduction, distortion and relativization. Consequently, on the pract
level Islam acknowledges, and therefore offers to the followers of all religions, &€cethe plurality of lawsa€s to govern their lives,
each under the aegis of its own principles and laws. And this is, in fact, the best gift of Islam to humankind, which no

system in the world, even the modern democracy, dares do so.

A.Background of the Discourse

Along with the ongoing process of socio-political liberalization that has considerably marked the birth of the new world
order in the modern era, followed by the economic liberalization or globalization (neo-imperialism), religion or the
religious domain, in turn, has been forced to subject itself to liberalization, or to be liberalized.

Religion, the jurisdiction of which has, since the era of Reformation in 15th century been terribly reduced, marginalized
and domesticated in such a way that it is merely allowed to operate within the most private aspect of human life, in fact is
still considered insufficiently conducive (or even disturbing) to the fulfillment of a democratic and harmonious new world
order that promotes human values and rights such as tolerance, freedom, egalitarianism and pluralism. It is as if all
religions, without exception, are the enemy of democracy, humanity and the human rights, so that they have to
deconstruct themselves voluntarily (or to be deconstructed by force) in order, to use the liberalists&€™ term, to be
independent and free from the domination of texts and tradition irrelevant to the zeitgeist or out of date.

If the process of liberalizing socio-politics in the West evidently resulted in &€cepolitical pluralisméa€e, then liberalization of
religion, which is actually meant to facilitate it, should come up with the creation of a social order where all religions

would stand on the same footing, so that &€ceall are equally true, authentic and valid, but, at the same time, relative.a€e In other
words, the liberalization of religion should bring about &€cereligious pluralism.&€-

Since the concept of &€celiberalismag€e- is initially a socio-political ideology, as such, the discourse of pluralism a€“including religic
pluralism- which is the direct result of it, has inevitably inherited, and is to be found more imbued also with, political

nuance and flavour. Thus, it is not surprising to find that the very concept of religious pluralism had emerged within the
framework of &€cepolitical pluralismé€es,1 which is itself the product of &€cepolitical liberalismé€s. Therefore, it is obvious that the
liberalism is actually nothing other than a political response towards the social condition of the Christian society in Europe

which was characterized by a plurality of sects and denominations. However such a pluralistic condition has exclusively
remained the social phenomenon of Christian Europe for a long time, and only after the 20th century did it spread to

other communities in the world.

Although the winds of pluralism had then started breathing and giving shape to European thought in particular and
Western in general, yet it was, however, not strongly established in the culture. Because, as a matter of fact, some
Christian denominations still received discriminative and prejudicial treatment from the church. The Mormon, for instance,
because charged as a heterodox movement, was not recognized by the church until the end of 19th century, and only
received recognition after a strong protest by a president of the United States, Grover Cleveland (1837-1908). Similarly,
the doctrine extra ecclesiam nulla salus (outside the church, there is no salvation) has also been upheld strongly by the
Catholic church, until the Vatican Council Il of the early sixties of the 20th century, wherein the doctrine of salvation was
admitted as universal and common to all, even to those who are the followers of religions other than Christianity.2
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Thus it is safe to say that according to Prof. Legenhausen, the idea of religious pluralism is actually the outcome of an
attempt to provide a theoretical foundation within Christian theology for tolerance of non-Christian religions. In this sense,
the idea of religious pluralism could be seen as an element of a reform movement of religious thought or a liberalization
of religion that has been introduced by Christian church in the 19th century 4€“a movement which was, later on, known as
a€ceLiberal Protestantisméa€e led by Friedrich Schleiermacher.3

By the turn of the 20th century, the idea of religious pluralism has developed greater strength within the discourse of

Western philosophy and theology. A prominent figure pioneering this idea was Ernst Troeltsch (1865-1923), a liberal

Christian theologian. In his article entitled &€ The Place of Christianity Among the World Religionsa€™,4 presented in his lecture
at Oxford University right before his death in 1923, Troeltsch introduced the idea of religious pluralism argumentatively

saying in effect that all religions, including Christianity, always contain an element of truth, and none has the absolute

truth,5 and the concept of God in this world is plural and not singular.6

William E. Hocking, following the steps taken by Troeltsch, confidently predicted, in his books Re-thinking Mission in

1932, and Living Religion and A World Faith, the emergence of a new pattern of faith or a universal religion which would

be relevant to the concept of global government.7 Later, a renowned British historian, Arnold Toynbee (1889-1975), also
came forward, in his work An Historian&€™s Approach to Religion (1956) and Christianity and World Religions (1957), with an
idea similar to that of Troeltsch.8

The works mentioned above constitute the first phase of the discourse of religious pluralism that could arguably be
considered as the level of fermentation and shaping of the discourse. Later on, this notion receives special attention and
becomes stronger and clearer in the person of Canadian theologian and historian of religion, Wilfred Cantwell Smith. In
his work Towards a World Theology (1981), he tried to convince all that there is a desperate need to breed a concept of
universal or global theology that can best serve as a common ground for religions of the world to co-exist with each other
in society peacefully and harmoniously. This work apparently represents the apex of his long academic career and
scholarship, especially his works The Meaning and End of Religion (1962) and Questions of Religious Truth (1967).

During the last two decades of the 20th century, the idea of religious pluralism has reached its maturity and, in turn,
become the very discourse of essential thought in modern theology and philosophy of religion. The socio-political
phenomenon at the end of the 20th century has also evinced a new reality of inter-religious life that serves remarkably as
a verbal expression of this religious pluralism. On the theoretical level, then, modern theologians and philosophers of
religion, with more sophisticated concept more acceptable to the people of diverse religions, developed religious
pluralism further. John Hick painstakingly reconstructed the theoretical basis of religious pluralism in such a way that it
became an established theory and very popular to such an extent that it has become identical with his name.9 His book,
An Interpretation of Religion: Human Responses to the Transcendent, which was originally a series of his lectures,
namely Gifford Lecture in 1986-1987, and was in fact the summary of thoughts already exposed in his previous works, is
a masterpiece dedicated mainly to deal with the issue in question.

Interestingly enough, while we are trying to trace and explore the development of the idea of religious pluralism, this
discourse reveals itself as a purely Protestant phenomenon, in the sense that it occurred within the Protestant reform
movement in particular, although the doctrine extra Christos nulla salus (no salvation outside the Christianity) in fact has
remained predominant in the thought of the Protestants till the end of the 19th century. As for the Catholicism, she is
generally inclined to refuse the idea of religious pluralism, defending firmly the doctrine extra ecclesiam nulla salus (no
salvation outside the church) till the Vatican Council II.

Meanwhile, in Islamic discursive thought, the notion of religious pluralism is considered something new and has no sound
ideological stronghold, or even theological roots. However, this notion has penetrated into some modern Muslimsa€™
consciousness as a result of the onslaught of hegemonization and globalization of Western culture. This is especially true
if we consider the fact that the discourse of religious pluralism just started to gain currency within Islamic thought after the
second World War, when the opportunity for young Muslim generations to receive education in Western universities was
opened widely (so that they could experience direct interaction with the Western culture).

On the other hand, the spread of this idea among the Muslim circles has also been partly made possible by the works of
Western Muslim mystics such as Rene Guenon (Abdul Wahid Yahya) and Frithjof Schuon (Isa Nuruddin Ahmad). Their

works are very eloquent and thoughtful, providing the inspirational basis for the development of the discourse of religious
pluralism within the modern Islamic trends. However, Seyyed Hossein Nasr, a Shia€™ite Muslim intellectual, is perhaps the
person most responsible for the popularization of the notion of religious pluralism from the perspective of a€cetraditional Islama€
a€“an achievement that has brought him into an international caliber at the level of great scholars such as Ninian Smart,
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John Hick, and Annemarie Schimmel.

Nasr tried to develop his theory of religious pluralism based on, and in form of, perennial wisdom (sophia perennis, al-

Acikmah al-khA%olidah), that is, a modern philosophical trend which claims to revive the &€cemetaphysical unitya€e hidden in the
religious teachings and traditions known to humans since Adam (AS) until the present time. Thus, according to Nasr, to
embrace, or to believe in, one religion practicing all of its teachings devoutly, is considered to embrace all religions.

Because all religions, as Nasr contends, stem from the same Truth which is eternal.10 Further, differences among

religions and traditions, according to Nasr, are merely on the level of symbol, or exoteric, while their essence, or the

esoteric, always remains the same. Hence, it can be seen clearly that Nasra€™s approach to the problem is not much

different from the other existing approaches in general. A serious question is as to whether Nasra€™s thesis really has a solid
and valid justification within the Islamic thought and tradition though this seems to be his intentions.

Thus, up to a certain extent, it could be concluded, that the emergence of a modern discourse of religious pluralism along

with its various trends, demonstratively reflects of how dominant and hegemonic the Western culture and civilization are

a€“a fact that in order to guarantee its existence and survival, necessitates such a a€cereligious legitimacya€e, or what is called t
Peter L. Berger as &€cesacred canopyé€.,11 relevant to the logic of modern humanity which claims to promote tolerance,
equality and freedom, or liberalism. This obsession of the West is manifest in a series of serious efforts to spread this

ideology, using political and economic pressures, and even by military force, against countries which are reluctant to

adopt pluralism, under the new jargon of a &€ceNew World Ordera€e launched by the United States in the nineties of the last
century.

B.Religion and the Truth Claim

In the final analysis, any religion, without exception (dead or living, ancient or modern, theistic or non-theistic), came into
existence imbued with its own &€cetruth claima€e, explicitly or implicitly. Whether these numerous truth-claims are valid or not,
rational or irrational, that is another issue. In other words, no religion fails to make a truth-claim. Certainly, there are
significant differences among the religions as regards their diverse truth-claims. But at least, there are three main

positions, namely exclusivism, inclusivism, and pluralism.12

1.Exclusivism

Itis a claim that absolute truth is confined only to one particular religion exclusively. This claim does not compromise with
any other alternative. It sees the truth in black and white.

The absolute truth-claim is, by and large, found in every religion. This obviously portrayed in Semitic religions: Judaism,
Christianity and Islam, each of which claims itself as the only Truth in exclusion to others. This exclusive claim of truth is

usually justified with a juridical concept of salvation, where each of them claims itself as the only soteriological &€cespacea€s
within which, or &€cewayéa€- through which, man/woman can find salvation/liberation/enlightenment 4€“a concept that has
undoubtedly injected some more credentials to the idea of absolute truth-claims. Judaism, with its doctrine of &€cethe chosen
peopleéd€s, acknowledges truth, piety and salvation based only on a very narrow ethnic perspective, that is of the Jews;
Catholicism with its doctrine of &€ceextra ecclesiam nulla salusa€., and Protestantism with its doctrine of &€ceoutside Christianity
salvationa€- determine the status of the piety and salvation of a man based only on the firm belief in a sacrifice performed

by Jesus on the cross in order to redeem original sin; while Islam with the statement of Allah in the Holy Qura€™an: a€ceinna al-
dASna A‘inda AllA%ohi al-islA%ma€«13 considers salvation only to be attained through total submission to Allah (wa man yabtag
ghaira al-islA%mi dASnan fa lan yugbala minhu wa huwa fAS al-A%okhirati min al-knA%esirASn).14

2.Inclusivism

Actually, inclusivism in its own right is an absolute claim of religious truth and uniqueness which is a little bit wider and

more open. On the one hand, inclusivism still believes firmly that only one religion is absolutely the truth, but on the other,

it tries to accommodate the juridical concept of salvation and transformation that would include all followers of other

religions, not because their religions are right, but because of &€ceblessingsa€e or &€cecharityd€e of the absolute truth it enjoys.
concept found its full-fledge and articulate expression in the theological thoughts developed by theologians such as Karl

Rahner with his theory of &€ceanonymous Christiana€.,15 followed by Gavin DA€™ Costa,16 and Raimundo Panikkar with his
concept of &€ceunknown Christ of Hinduisméa€e.17

So far as we can trace, this inclusive theology is found only within the Christian environment in its later phase, as a
response, firstly, to modern pluralist theology that spread in about the second half of the twentieth century, and secondly,
to the exclusive claim which, according to them, is irrelevant and obsolete. In other words, inclusivism attempts to strike a
balance and to take a middle course and attitude between exclusivism and pluralism. It sought to maintain and defend
the main Christian doctrine of Atonement, while at the same time seeking a new and fresh interpretation consonant with
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the values of modern humanity. That is, as long as the atonement is initially performed to redeem original sins of the
children of Adam, then the status of all mankind is open to the mercy of God, eventhough they might have never heard
about Jesus and why he died on the cross, and eventhough they are followers of other religions. This theology was, then,
adopted formally by the Vatican as declared in the Vatican Council Il in 1962-1965.

However the truth-claim of this model has left a serious logical problem (logical inconsistency). The question that arises
is that if the salvation is made possible without any connection with a Church, the Gospels and any other Christian
doctrines, then how is one to justify the strong labeling of others? Moreover, why are the missionary activities still being
carried out unceasingly, using different methods and ways, to Christianize the whole world? Once it is declared that
salvation is not dependent on Christian faith, the proselytization activities should be stopped without any delay; otherwise
inclusivism is merely an empty slogan to camouflage certain agendas.

3.Pluralism

This discourse, as clearly seen from the foregoing elaboration, came into existence and grew up within a certain socio-
political configuration and setting, that is, the Western secular humanism which gave birth to the liberal democratic

system, one of whose constituencies is religious pluralism (identified by some sociologist as &€cecivil religioné€e).18 Thus, it is
much to be expected that any country or government that follows the model of such a socio-political system, sooner or

later, will inevitably induce the birth of religious pluralism or civil religion, though it may be varied and different from one to
another in form (but not in essence) depending on the local colour and content.19

As is idealized by its advocates, the claim of pluralism has been deliberately presented in such a way that it apparently
looks humanist, friendly, polite, open, tolerant, smart, democratic, enlightening and promising. This could be observed
easily from the definition of the hypothesis given by John Hick, the figure most responsible and an icon in religious
pluralism, in his Problems of Religious Pluralism:

Stated philosophicallya€;pluralism is the view that the great world faiths embody different perceptions and conceptions of,
and correspondingly different responses to, the Real or the Ultimate from within the major variant cultural ways of being
human; and that within each of them the transformation of human existence from self-centeredness to Reality
centeredness is manifestly taking placea€}and taking place, so far as human observation can tell, to much the same
extent.20

In other words, this pluralistic truth-claim asserts eagerly that all religions, theistic or non-theistic, can be considered as
soteriological &€cespacesa€s within which, or &€cewaysa€- through which, human being can find salvation/liberation/enlightenme
religions are valid, because they, in fact, constitute the different authentic responses to the same transcendent &€ceReala€es,22
and, thus, all of them are authentic manifestations of the &€ceRealé€+.23

However, in the final analysis, it is found that this pluralistic claim has never been better, and possibly worse, than the
previous truth-claims. Rather, it would be more accurate to define it as an absolute &€cerelative truth-claima€e. It is absolute in
the sense that this claim is not only eager to relativize all of the existing absolute religious truth-claims a€“so that all religions
are relatively the same, but also in reality it struggles trickily to transcend, or to be superior over, them all &4€“so that it is the
only absolute one.24 This is because, first, theoretically and epistemologically, relativizing these truth-claims means

implicitly (though rarely seen by the pluralists) that the pluralistic claim is denying, or at least is degrading, the real truth

of these claims. Second, practically and axiologically, this pluralistic claim is acting just like a referee in the football yard
where he is supposed to control and direct all players, keeping the game always in order, but at the same time, indulging
himself to become one of the competitors.

Therefore, this pluralistic-claim is in fact very problematic and dangerous, threatening the existence of religions and

human rights, especially religious freedom. And this, eventually, leads the hypothesis of religious pluralism to an

extremely difficult dilemma. Namely, whether it is really a friendly and peaceful solution to the problem of conflicting truth-
claims among religions, as is usually claimed, or instead, has become a new problem within the phenomenon of religious
diversity?

In short, the pivotal problem in which all these implications take root is that the term &€cereligious pluralisméa€e has so far been
understood and designed within the Western secular and liberal context, which sternly rejects anything metaphysical.

Accordingly, &€cereligiona€- is considered as a &€cehuman responseé€e purely and simply, or what is commonly known nowada
the disciplines of comparative religion (religionswissenschaft), philosophy of religion, sociology, anthropology and
psychology as &€cereligious experiencea€e, denying in toto the probability of its God-origin. Moreover, this fact is also what has
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been observed by Proudfoot, in his Religious Experience, when he said:

The turn to religious experience was motivated in large measure by an interest in freeing religious doctrine and practice
from dependence on metaphysical beliefs and ecclesiastical institutions and grounding it in human experience.25

Thus, it is not surprising if this kind of understanding, on the one hand, has led inevitably to a conclusion as to the
equalization of all religions completely 4€“a conclusion that actually has put the advocates of this idea, especially those who
are Christians, into a dilemmatic position as to answer whether or not Christianity is in fact equal to primitive and pagan
cannibalistic religions.

On the other hand, it has reduced drastically the concept of religion as being merely operative in the spiritual arena of
humankind, which is very narrow and private 4€“only involving the relationship of human being with his/her God or the
Ultimate. However, a crucial question here is whether or not this individual relationship with the sacred and metaphysical
being would or could influence and determine human behavior either individually or collectively. Certainly there will be no
answer except in affirmation. For modern studies done by experts of various disciplines have shown convincingly their
inclination towards the affirmation of this trend. A modern philosopher George Santayana, for example, states in his book
Reason in Religion, &€ceTrue religion is entirely human and political, as was that of the ancient Hebrews, Romans, and
Greeks.a€+26

Prof. Joachim Wach, a contemporary scholar of comparative religion, also concludes that human beings at any time and
any where always need to express religious experience in three ways: first, conceptually or intellectually; second,
practically; and third, sociologically. Furthermore, this phenomenon according to him is universal.27 Likewise Prof. Ninian
Smart, an expert of comparative religion,28 and the anthropologist Clifford Geertz,29 maintain a comprehensiveness of
religion that encompasses all dimensions of human life.

As such, not only do these facts confirm the comprehensiveness, inclusiveness and totality of religion, but also enlarge

its jurisdiction of meaning as to include, not only the institutionalized religions, but also all of the worldviews or
weltanschauung known to human being, such as modern secular ideologies. This, in turn, suggests automatically or even
axiomatically that the concept of dichotomization of reality: state-religion, sacred-profane, private-public, etc. is no longer
proper and accurate, or it is indeed even misleading.30

Meanwhile, the meaning of the term &€cepluralisma€. in the West nowadays has actually undergone a significant development,
or a fundamental change, so that it becomes equal exactly to the meaning of democracy, namely the affirmation of

freedom, equality, tolerance and peaceful co-existence. Nevertheless, this modern Western concept that theoretically

looks so elegant and tolerant, on the practical level tends to show the opposite behavior, i.e., intolerance,

oppressiveness and a denial of the very identity and the rights of others, especially the minorities. Because in reality, as

one prominent scholar has correctly said, &€ceThe West has forced others to follow its dictates culturally and intellectually a€;
and to give up their own history, culture, religious and intellectual reference.31 In other words, the West is unwilling to let
others to be really others.

Having seen and realized such a ridiculous fact, some Western intellectuals recently started thinking of the necessity to

revise the concept of &€cepluralisma€e so that it should not be subject of a monolithic interpretation only (i.e., the western). John
O. Voll, for instance, stated while reviewing the book Pluralism and Religions: The Theological and Political Dimensions,

that there is a growing awareness that the concept of pluralism, which is the focus of the contemporary discourses, is

subject to various understandings.32 And John Da€™Arcy May, the editor of that book, opened his essay with the issues
around the necessity of reckoning a€ceplurality of waysa€e in reading and understanding this concept. He said, further:

It is beginning to dawn on Western theologians that there may be alternative models of pluralism with roots in other
cultures and religions. Must we reckon not only with varieties of religions but also with those of pluralism? ...Must we now
get used to asking &€ whose pluralisma€™ as well as &€ which religion?4€™33

Such questions would inevitably appear on the surface of oned€™s awareness just by looking at the very meaning of the
term &€cepluralismé€s. Therefore one writer suggested a definition that a society is not pluralistic enough because it simply
consists of diverse units and groups, but: Pluralistic society is one in which: (i) there co-exist more than one religion,
philosophy or weltanschauung, which are in a relationship of conflict (in Galtungd€™s sense), (ii) there is some degree of
recognition by all the parties concerned that a fundamental incompatibility between them exists, and (iii) there is
nevertheless some degree of awareness that this co-existence of incompatibilities is of positive value, both to the
community as a whole, and to each of the included organisms in themselves.34
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These thoughtful reflections have confirmed further that the concept of &€cereligious pluralisma€s developed by the pluralist (tha
is, that all religions are same and equal), is untenable, and impossible to be implemented in the real life of a society
perfectly without violating the human rights of the groups living under its system.

So, based on the above critical analysis, it can be concluded safely that the pluralistic truth-claim is not only logically
inconsistent, but also reductionistic, and practically inapplicable. And, accordingly, if it is to be implemented forcefully, it
will bring about tremendous humanistic calamity.

C.Islam and the Religious Truth-Claims

The problem of Islam&€™s relation with other religions along with their truth-claims theologically has been settled already by

the Almighty Allah Himself since the very beginning through His final revelation, al-Qura€™an, and not by the Muslims

through their &€cehermeneutic interpretationa€e, let alone based on their &€ceimagesa€s as accused cynically, for instance, by Ji
Waardenburg, in his essay &€"World Religions as Seen in the Light of Islam.&€™35

However, to the non-Muslims (as well as some Muslims who followed their path uncritically), perhaps this statement
leaves some doubts and ambiguities that often tempt them to question its validity or even to reject it altogether.
Nevertheless, one thing should be addressed seriously, in this regard, that Islam has never presented its basic principles
dogmatically as commonly found in other religions. Instead, Islam presents them rationally and critically. Or to use Al-
FA%orA«qASAE™s words:

It comes to us armed with logical and coherent arguments; and expects our acquiescence on rational, and hence
necessary, grounds. It is not legitimate for us to disagree on the relativist basis of personal taste, or that of subjective
experience.36

Having conceived the problem of inter-religious relations in such a way, i.e. that it theologically has been final and settled
conclusively, it is no wonder, then, that the intense and elaborate discussions amongst the classical Muslim scholars
(A'ulamA%.a€™) and jurists pertaining to this issue are commonly to be found, in large measure, in the fighi discourses, and not
kalA%.m. Because, in the writerA€™s humble analysis, this problem in the views of these A‘ulamA%.4€™ is actually the problem
sociological and practical co-existence between human beings, as individuals and collectives, who embrace different

religions, faiths and traditions; that is, the problem pertains to how to govern the individuals and communities living in a

society, what their rights and duties are, etc., so as to keep and maintain peace and general order. Thus, this problem is

much more applicative, administrative and practical than theological (where the revelation has already settled it once and

for all, and has left it to the discretion of individual freedom to choose in accordance with onea€™s conscience, 4€aelA%o ikrA%o
dASn, gad tabayyana al-rushdu min al-ghayyia€s).37

So, methodologically there is ample and fundamental discrepancy between Islam and the theories of religious pluralism

in their respective approach towards the issue and phenomenon of religious plurality. Islam considers it as an ontological

reality which is genuine and undeniable, whereas the pluralistic theories tend to consider it as the variety that appears

only at the level of external manifestation which is superficial, and hence it is not real or not genuine. And this

methodological difference, in turn, affects inevitably the resulting polarity in determining a solution. Islam offers &€cepractical
and sociological solutiona€e, therefore it is more a€cefighiyyaha€e in nature, rather than a€cekalA%.miyyaha€s; while the pluralist
come up with &€cetheological, epistemological solution&ge.

As stated above, Islam sees religious diversity and plurality as an ontological reality (AsagASqgah wujA«diyyah/kawniyyah) and
sunnatullA%h, and as such it is genuine (including the absolute and exclusive truth-claim without which the identity of

religion would become absurd, obscure, or even lost). In another words, Islam treats other religions as the way they are

and lets them be themselves, without any sort of reduction or manipulation.

A Religious truth-claim, whatever it is, must be duly respected, and not to be simplified or relativized, let alone negated or
ignored. Because, in the Islamic point of view, faith in particular and religion in general are a matter of conviction (iqtinA%oA")
a€“thus, there should be no compulsion in religion, a€aelA%. ikrA%oha fAS al-dASna€e; and sincerity (ikhlA%os) &€ thus, in al-Qur
prescribes the essence of Islamic faith is named a€aeAl-IkhlA%.sa€e. However, it should be added immediately here, that that
conviction and sincerity meant above is not that of an emotional and uncritical stemming out of sheer desire, rather it is

meant to be rational and critical, for Islam is a rational religion par excellence. In this matter of ignA%.A‘ (convincing) and
iqtinA%oA' (to be convinced), Islam stringently observes a principle, to use Al-FA%orA«gASAE€™s term, a€celet the best argument
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This principle of rationality is evidently demonstrated in a number of the Qura€™anic verses by which al-Qurd&€™an responds, o
offers a solution, to the truth-claims made by the Jews and Christians. Reflect, for instance, on the verses of Al-
Bagarah:111-112, where Allah the Almighty commands the prophet Muhammad (SAAS) to respond to them, firstly by

asking them to produce a€cethe proofa€s of their truth-claims (qul hA%etA< burhA%enakum in kuntum AZA%.digASn), lest they are
(amA%nAS); and secondly by making a counter-claim which is relatively more neutral (balA% man aslama wajhahAc« lillA%oh), ni
based on a certain religion (in this case, Jews and Christian). In another Qura&€™anic verse, Al-Bagarah:135, the Messenger

of Allah (SAAS) is also commanded to respond to their claims by persuading them to return to the neutral religiosity,

namely &€cethe A—anASfiyyaha€s (the millah or tradition of Abraham who is commonly recognized as the father of the three Sel
religions), which in another Qura€™anic verse is termed as kalimah sawA%.a€™.39 Still, In another Qura€™anic verse, Al-MA%
likewise Prophet Muhammad is commanded to respond to their claims by inviting them to use their reason.

In the same manner, Islam also emphasizes the principle of rationality in dealing with the mutual truth-claims of the Jews,
Christians and followers of other religions, between each other, that their claims are actually not founded on the sound
knowledge.40

However, it should be stated here immediately that the above Qura€™anic account has by no means endeavoured to reduce
the truth-claims of these religions as unserious and unreal. This is arguably so, because when they still persist with their

own faith, Islam acknowledges their existence with due respect, and lets them live their life in accordance with their

absolute and exclusive faith.41 Actually, here is tolerance in its real sense, that is, to respect and guaranty other peopled€™s
or groupa€™s right to be different.

Moreover, theoretically speaking the response of Islam towards religious truth-claims could be explained in two levels:

First, as regards to Judaism and Christianity, Islam gives special status to both. Their followers are categorically called

a€eAhl al-KitA%bag« (People of the Book). Belief in their prophets and their scriptures is an integral part of the pillars of ASmA?
Islam, where to deny any one of them, or to discriminate between them, would certainly exclude someone from the status

as Muslim. Allah the Almighty has described the Prophet (SAAS) and his followers in the Qura&€™an as believing in whatever
has been reveled from Allah; in Allah, His angels, His books, and His messengers; without discriminating between the
messengers of Allah.42

Based on the foundation of this faith, Islam proudly identified itself as one family with them, that is, &€ceAbrahamic familya€e, as
well as one tradition with them, that is, &€ceSemitic Traditiona€+ which is also called 4&€ceA—anASfiyyaha€s or a€ceA—anASfisn
especially in the concept of &€ceA—anASfismags, that the inclusivism of Islam is clearly manifest. However, Al-Farugi reminds al
this Islamic inclusivism should not be equalized with Karl Rahnera€™s concept of &€ceanonymous Christiana€e. &€ceA—anASf2
category, and not invented by Muslim theologian who feel embarrassed and uneasy with the claim of exclusive divine

mercy. Rather, this concept had in fact already been in existence as early as the Qura€™an was first revealed.43

Apart from this, the respect accorded by Islam to both of these religions, is not because of cultural and socio-political

reason or good will, but because of the genuine and deep faith in that their prophets were commissioned by the same

God with revelation and books that bear the same message and religion, i.e., Islam.44 Then, if they still persist in

claiming otherwise, refusing self-identification with this family and tradition, denying the prophet Muhammad (SAAS) and

his followers, and preserving the claim of exclusive monopoly of absolute truth, chosenness and only the former

prophets, the Qura€™an expounds that:

(a€oemA%o kA%ona ibrA%hASmu yahA«diyyan wa 1A% naAZrA%oniyyan wa IA%okin kA%ona AsanASfan musliman wa mA%o KA
(Abraham was neither a Jew nor a Christian, but he was a true Muslim A«anASf and he was not of al-mushrikASn); and a€ceinne
awla al-nA%osi bi ibrA%.hASma lal-ladhASna ittabaA‘'A<hu wa hA%.dha al-nabiyyu wa al-ladhASna A%emanA< wa AllA%chu waliyy
(Verily, among mankind who have the best claim to Abraham are those who followed him, and this Prophet and those
mua€™minA«n. And Allah is the WalAS of the believers);

(ilthey have to return to kalimah sawA%.a€™, which is itself A—anASfism; that is, &€cean 1A%0 naA'buda illA%o AllA%h wa |A%o
yattakhidha baA‘AGEunA%. baA'AEan arbA%.ban min dAi AllA%h.4€+47 (that we worship none but Allah, and that we associa
with Him, and that none of us shall take others as lords besides Allah).

Second, as regards other religions, actually Islam gives them nearly the same status as that of the two religions
mentioned above, though it is not spelt out in a straight-forward manner, but by implication. This is obvious in the Qura&€™anic
notion of universality of &€cethe prophethood phenomenoné<€..48

As such, it could be inferred safely that the whole humankind is truly one (ummatun wA%.Asidah);49 specifically in the sense
that:
(i)Every human being, individual or group, has been a follower of one of the prophets or messengers of Allah, who
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brought the same message and religion, which is Islam, to one degree or another.

(iEvery human being, individual or group, has been the object of &€ceheavenly communication&€e, or recipient of revelation sen
down by the same God.

(ii)Every human being is born in the state of fiAerah (naturis), as clearly stated in the Prophetic traditions.50 And according

to the Qura€™anic point of view, fiAerah is the a€ceprimordial religiona€s of all mankind, as they have signed the a€ceprimordial
with God when they all were in the archetypal world, namely that they bore witness that only Allah the Almighty is the

Lord.51 And this is the nucleus and essence of A—anASfism that Islam has proudly identified itself with.52 Thus, the concept

of A—anASfism is not only potentially prepared to include Judaism and Christianity, but also all religions of whole mankind as
clearly stated in AsadASth qudsAS (the tradition narrated by the Prophet (SAAS) from Allah the Almighty): &€celnnAS khalagtu A
kullahum AeunafA%.a€™a€+53 (Verily | created My servants all as AsanASfs).

Accordingly, it is quite obvious that the status accorded by Islam for other religions is &€cenearly sameé€e« with that given to
Judaism and Christianity, the difference being only in terms of categorization and specification. Because both of these
religions geographically and genealogically are closer to Islam, acknowledgment of their existence is more categorical

and specific, while other religions are just mentioned generally and indirectly. But this, according to the writer, definitely
does not diminish the respect of Islam towards other religions universally. Furthermore, the universality of prophethood
phenomenon is actually merely natural in line with the very need of logical consistency of the perfect divine justice.54

Again, from this perspective, it is very natural and rational that a human being is unceasingly reminded and invited by the
Qura€™an to return back to A—anASfism or Islam55 whenever and wherever he got lost in his journey as a result of human
distortions of religious beliefs.

D.Conclusion

Truth-claim is natural to religion. Further, it is the essence of the identity of a religion. In this regard, Professor IsmA%A‘ASI R.
al-FA%orA<gAS persuasively remarked: &€ceThe (truth) claim is essential to religion. For the religious assertion is not merely one
among a multitude of propositions, but necessarily unique and exclusive.a€¢56

Therefore, any attempt to relativize the uniqueness and exclusiveness of religious truth-claims, such as the so-called

religious pluralism (that all religions are but different soteriological &€cespaceséa€- within which, or &€cewaysa€s through which, n
find salvation/liberation/enlightenment/fulfilment), will inevitably end up in adding a new problem to the existing one at

best, and threatening the very existence of religions at worst.57

The Islamic concept of &€ceA—anASfismag€. (al-AsanASfiyyah), which is the &€ceDivinea€e treatment of non-Islamic religions an
Allah The Almighty in His revelation, the Qura€™an, is worth presenting to find the rational and humane solution to the

problem. Because, so far as human experience can trace, it is the only system that allows the others to be fully others

without any sort of reduction, distortion and relativization.

Consequently, on the practical level Islam acknowledges, and therefore offers to the followers of all religions, &€cethe plurality
of lawsa€- to govern their lives, each under the aegis of its own principles and laws.58 And this is, in fact, the best gift of
Islam to humankind, which no system in the world, even the modern democracy, dares do so.
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