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ABSTRACT

Fakhr al-Din al-RAzI was the most celebrated scholar
of the sixth Islamic century, famous throughout the Muslim
world as a philosopher, theologian and exegetist. However
despite this undisputed eminence his contribution to
Islamic thought has not yet been properly evaluated.

This thesis aims at exposing some of his ideas by a
systematic analysis of his thoughts as presented in his
major works.

This thesis first presents what little biographical
information we have for his life (Chapter I) and proceeds
to the study of his major work, his tafsir (Chapter II).
Then follows a detailed analysis of five major problems
which occupied 2l-R3zi's mind throughout his scholarly
life: Creation (Chapter III), God's existence and Divine
Attributes (Chapter IV), Free Will and Predestination
(Chapter V), Prophethood (Chapter VI) and finally
Resurrection (Chapter VII). These topics are also major
issues which have concerned Islamic theologians in all
agese. - The thesis offers a brief conclusion in which

al=R3zI's distinctive views on these issues are summed upe.
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INTRODUCTION

One of the most important events in the development
of Islamic thought is the encounter between the early
Muslim community in its formative period and the foreign
cultures it met with in its expansion. The collision
between the dogmatic principles of Islam and Greek
philosophy with its many branches gave rise to a scientific
and intellectual movement which reached its climax in the
fifth Islamic century. The synthesis of those two distinct
approaches was to give rise to two schools of thought; on
the one hand, we have Muslim philosophers such as al-Farabi
and Ibn SInZ& who laid more emphasis on the rational and
speculative sciences and subjected religious tenets to
rational interpretation in order to give them currency and
acceptibility. On the other hand we have the school of
theologians (mutakallims) who particularly ih the later

period, to safeguard the divine nature of the fundamentals
of religion argued against philosophy using the techniques
of argumentation developed by their opponents the philoso-
phers. The theologians attempted to endow dogma with a
rational basis and did not hesitate to exploit speculation
against the anti-dogmatic attitude of the philosophers.
The most famous schools of theology to adopt this method
of argument were the Mu‘tazilites and the Ash'arites, who
were both influenced by the philosophic approach of free
thinking although they differ in the degree to which they

1



were influenced. Following his precursors al-Bigillini
and al-Juwayni, al-Ghazd8ll is the most spectacular figure
in this process. Not only was he successful in removing
rational obstacles to the acceptance of the veracity of
religious tenets, he was also successful in his rebuttal
of philosophers through his erudition in philosophy and
masterly exploitation of flexible alternatives in specu-
lation, a skill he acquired from his study of philosophy
itself,

It is generally accepted that our author Fakhr
al-Din al-RazI is another figure in the chain revpresenting
the defence of religion against philosophy. In fact he
shares many attributes with his predecessor al-Ghazili.
They were both Ash‘arites and Shafi‘ites; both were
interested in theology and philosophy and they in general
defended religion against the latter in their works.
Moreover, they were both the most prominent and widely
respected scholars of their times. These similarities
are striking when judged at their face value without
detailed analysis of their positions. True al-RizI was
the most learned and celebrated scholar of his time, but
what is not beyond doubt is whether like al-GhazdlI he
was an exponent of the Ash‘arite school against the
philosophers. There are many reasons for doubting the
assertion.

Firstly, unlike al-GhazalI al-Razi entertained a
greater interest in philosophy which occupied almost all

of his academic life. FHis professional knowledge of



philosophy can well be attested by his commentaries on
many works of Ibn SInd as well as his own purely philo-
sophical works. Thus it is logical that al-R3zI had more
reasons to be influenced by philosophy.

Secondly, al-R8zI is not always clear and explicit
in his treatment of various controversial issues. His
unique way of analysing problems, his extensive elaboration,
divisions and subdivisions of the issue in the smallest
details, together with complete presentation of the
opposing views usually make al-R3zi's position difficult
to identify. The straightforward and explicit manner of
exposition favoured by al-Ghaz3lI is not to be found in
al-R3zI. To this his concise treatises are exceptions,
but they become less represenfative of al-R3zi's views
when compared with his major works where his intellectual
abilities can be fully observed. Our judgement that
al-R8zI is difficult to understand is despite the fact
that he uses an easy and characteristically well-balanced
language in his workse.

Thirdly, one should note that he is so equivocal in
his arguments that it is sometimes difficult to discern
whether he is acting as a philosopher in the defence of
philosophy or as a theologian in the defence of religion.
In this respect he is selective, for he criticises the
philosophers and the theologians equally, and adopts a
position according *o the strength of argument put

forward. Thus he cannot be categorically classified as

O]

either a traditional theologian or a philosopher. Thi
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unique aspect of his intellectual approach has led many
observers to comment that like Ibn Rushd he attemvnted to
reconcile religion with philosophy. This view can find
support from the nature of his téfsir and some other of
his works where he mixes religion with philosophy, but
whether this was his conscious intent or merely the
consequence of other factors necessitates further exploration
of al-R3zI's personality and thought. The evolution in
al-R8zI's ideas can be traced through a study of his works
with a special regard for their chronological order.
Contradictions can be noted in his treatment of major
issues such as the creation of the world and the Divine
Attributes. However, such contradictions cannot be
explained away as merely the product of intellectual
evolution; they must arise from some other factor at

work in al-Ra8zi's intellectual framework.

Scholars have been aware of the presence of some
factor which moulded al-R3ziI's attitudes to his arguments
but have shown little uwnanimity in identifying the nature
of this factor. Some are of the opinion that like
al-Ghazd1I he was a traditional Ash‘arite scholar advocating
religion against philosophy. Others have found him too
philosophical and considered him as having little care
for religion, while yet others have termed him a
Ma‘tazilites Mystics have regarded him too worldly,
arrogant and distant from what they themselves perceived

as reality. Xe was even accused of worshipping stars by

a scholar like Ibn Taymiyya.
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The main reason for such contrastingz evaluations of
al-R&8z21I's position was his scepticism. ‘/hen examining
the main body of his scholarly contribution we are forced
to entertain the notion that they are the product of a
sceptical mind. Although scepticism is one of the major
conditions of an original thinker, it can be a destructive
force unless it is tempered by a new insight into the
reality of the universe, an insight which is conducive to
the reappraisal of all previous knowledge. However,
al-Ra3zI was never able to overcome his scepticisme. Even

in his last work, al-Matdlib al-‘Aliya, he reiterates his

case against both philosophy and dogmatisme In this work
his scepticism can be observed in the doubt he entertains
on such fundamental questions as the validity of dogmatic
evidence,

Al-R3z31's scepticism can also be observed in some of
his poems where he complains of his own temperament with
a pessimistic view on the kind of knowledge and happiness
that man can possess in this transient world.

However, this long-lasting scepticism left al-R3zI
only in the last months of his life when he was seriously
ill. He begins his wasiyya with a long and moving munajat
commending himself to God's mercy and reaffirming his
belief in Islam. He denounces both philosophy and
theology and advises man against deep contemplation on
the nature of phenomena.

In view of the importance of al-R3zI in the history

of Islamic thought, the number of scholarly articles and



works which have taken his life, works and thoughtas their
subjects is surprisingly small. They all contribute
towards a better understanding of al-R3zi's position in
Islamic literature but none can claim to have offered an
exhaustive study of al-R3zI's scholarship and his
importance.s They leave room for further inquiry into the
historical environment in which al-R3zI lived in order
that many of the uncertainties surrounding his life may

be clarified. Despite the few valuable studies of al-R3zI's
works, there are still gaps to be filled by further studies
on those works attributed to him but where his authorship
is disputed.

This present study aims at exposing al-Razi's treat-
ment of major problems which have been the points of
controversy between the theologians and philosophers on
the one hand, and the Ash‘arites and Mu‘tazilites on the
other. In the analysis of each issue a brief introduction
on the general characteristics of the controversy has been
presented so that the reader may be familiar with the
particular points relevant to the discussion in question.
This is followed by a summary of the major arguments and
counter-arguments collected from the works of our author.
In their presentation the arguments are re-arranged and
simplified usually with the answer following the objection.
When necessary, a comparison is drawn between al-R3zi's
solution to the problems and those presented by his
predecessors like al-GhazdlI and al-Shahrastani. Ibn

SIni has frequently been referred to as al-Razi's main



source in philosophical disputes. However it is not tre
main aim of this work to present a comparative study of
al-R3zI's thoughts, as this could well provide the basis
for several further studies on the subject. Many other
controversial aspects of minor importance in theology
have been omitted as such a comprehensive study cannot
be included in a thesis of this nature, and indeed it
would be virtually impossible for a single work to
encompass all aspects of a prolific scholar such as
al-Razi.

This study began as an exploration of al-R3zi's

tafsir Mafadtih al-Ghayb for it is in his role as a

Qur’dnic commentator that he is best known. As the
philosophical and theological arguments are the most
striking feature of his tafsiIr this study followed the
development of several of his arguments throughout his
other works. Thus while Chapter One is devoted to a
survey of the main characteristics of his Qur’anic
commentary, the following five chapters are each devoted
to one of the main controversial issues in theology with
which he dealt in his major workse

It is hoped that this study will help to create a
better understanding of al-R8z31's methods and approach to

exegesis, theology and philosophy.



CHAPTER I

FAKHR AL-DIN AL-RAZI'S LIFE AXD YORKS

AbT ‘Abd Al113h Muhammad b. ‘Umar b. al-Fusayn Fakhr
al-DIn al-R8zI was born in Rayy in 544/1149. He was
also known by various titles acquired in his life-time:
AbU 1-Fadl, Abl 1-Ma‘dlI, al-Imd@m, Ibn al-Khatib, Khatib

al-Rayy and Shaykh al-Islim.l

His father Diy&® al-Din,
commonly known as Khatib al-Rayy was himself a celebrated
scholar of his time. Fakhr al-Din al-R&zI was brought

up in the Shafi‘ite rite and belonged to the Ash‘arite
sect, although as we shall see later, being a free
thinker, he was not a strict follower of either of these
codes. His biographers give very little information about

his early life. They unanimously report that al-R3zi's

first teacher in kaladm and figh was his father. This can

also be substantiated by al-R3zi's narration of views
expressed by his father in his workse. After his father's
death al-R3zI took lessons in theology from Majd al-Din
al-Jili. His teacher in jurisprudence was al-Kamdl
al-SamninY. His knowledge of theology is traced back

through the chain of teachers up to Abl l-Hasan al-Ash‘ari,

le Tarikh, p. 291; Mift8h, vole. I, p. 445; Wafayit,
vol.e I, p. 600; Wafi, vol. IV, p. 248; Tabaqgit,
vole IV, p. 33; Lis&n, vol. IV, pe. 426.



and that of jurisprudence to al-Imim al-Shéfi‘i.l However,
his erudition was attained by his private readings and is
attested by his exploitation of a vast scholarly litera-

ture in his workse

His Travels

Following the traditional custom in the search of
knowledge, al-R3zI spent many years travelling to various

parts of the Muslim world.2 The most informative account

of his travels can be found in his own work Munégﬁrét

Fakhr al-DIn 21-R3zI fI Bilad & Ward® al-Nahr. In this

work al-Ra3zI lists the places he visited, and the scholars
he met, and offers summaries of the discussions he held
with them.3 This work consisting of 16 chapters relating

to kaldm and fiqh, also reveals many aspects of al-R8zi's

personality. It allows us an insight into his manner of
debating with the famous scholars of his age. We can
observe him exploiting every device known to the expert
dialectician in order to gain the upper hand over his
opponent. In describing his opponents he is full of

irony as when for example he describes al-R&4I al-Nisdbluri

4

as honest but slow in reasoning’, the q8di of Ghazna as

1. ‘Uydn, vol. II, p. 23; Miftdh, vol. I, p. 445; Wafayit,
vole I, pp. 60C-02; Eéfz, vole IV, v. 249; Tabaqidt,
vole V, p. 35; Rawddt, vole. VIII, p. 40C.

2. Tarikh, p. 291.

3. lundzardt, p. 5 (the reference is to the text).

4, Ibid.
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jealous and ignorantl

s Sharaf al-DIn Illuhammad al-ias‘fdl
the famous theologian of Bukhird as too arrogant and
having too much confidence in al-Ghazdli's work2, while
in Bukh8r3 he rebukes Nir al-§5bﬁni for his saying that

he did not find any worthwhile scholar on his journey to
Mecca to perform the Hajj. After long discussions al-Ri3z3l
forces his opponent to accept his ignorance.3

In the same work al-R3zI criticises al-Ghaz3li's

works Shifs® al-‘AlT1, Mustasfi® and Tahifut al-Falisifa.’

He is also critical of al-Shahrast@ni's al-Milal wa 1-Nihal,

alleging that al-Shahrast@ni copied many parts of his
work from earlier scholars such as for example the chapter
on Islamic sects which was taken from al-Baghd&di's

al-Farq bayn al-Firaq, which according to al-R&zI due to

the author's partisanship does not reflect the genuine
beliefs of the heretics. The part dealing with the
practices of the ancient Arabs was taken from al—Jébig.6
These assertions were investigated by Paul Kraus and
found to be',juS‘b:i.f:'Led.'7 However, in his later works this

self-assertive mood of al-REz1 does not prevail.

1. TIbide, p. 21.

2o Ibid., ppe. 32-38.

3¢ Ibide., pe. 1o

4e Ibid., ppe. 43-48,

5. Ibid., pp. 35-38.

6 Ibid., pp. 39-42.

7. Kraus, "The Controversies of Fakhr al-Din al-Razi",

Islamic Culture XII, 1938, p. 146.
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Al-R3z3 travelled to Khwi@razm and Transoxiana
presumably to convert the Ifu‘'tazilites and the Xarramites
to Sunnisme As a result of having disputes with the
local scholars he was forced to ieave these places.l
Afterwards, he established good relations with Shih3b
al-DIn al-GhlirI and settled in Herat where he taught in
a madrasa built for him. Once in the presence of a large
audience including the Sultan Shih8b al-DIn he held
heated discussions with the Karramite leader ‘Abd al-Majid
Ibn al-Qudwa which led al-R2zI to abuse his opponent in
harsh wordse. The incident gained momentum, and the next
day, Diya’® al-Din al-Ghiri, the sultan's cousin, who
himself was a supporter of Karramism encountered al-Razi

at the Friday prayer, and accused him of kufr on the

grounds that he read the works of Ibn Sind and Aristotle,
and declared him guilty of abusing the Muslim scholar
Ibn Qudwa. The speech aroused the feelings of the
populace to such an extent that they were incited to
kill al-R3zI. Realising the danger posed by the incident
the sultan calmed the people, assuring them that he would
exile al-Ra8zI from Herat. As al-R3zI left the city

discreetly a possible riot was averted.2 However, the

l. Wafayadt, vol. I, p. 600; Wafi, vol. IV, p. 249;
Tabaqdt, vole V, ». 35; Rawdat, vol. VIII, p. 41.

2, Wafi, vol. IV, p. 249; Mir‘’it, vol. VIII, p. 542;
3iddya, vol. XIII, p. 55; Rawdat, vol. VIII, p. 44.
According to Ibn S&°‘I this event took place in the

year 595 A.H. (Jimi‘ al-Mukhtasar, vols. IX, De 5o)e
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seriousness of the event was to impress the chroniclers so

much that they described the year in which this incident

took place as sanat al—fitna.l

His Scholarship and His Critics

Fakhr al-Din al-RazI was undoubtedly the most
celebrated scholar among his contemporaries. He wrote in
many fields of knowledge, such as philosophy, theology,
law, medicine, astronomy, logic, astrology, physiognomy.
According to al-RiftI, al-Rézi in his early life was also
interested in alchemy, but his ambitions were not fulfilled
and he lost a great deal of money in the pursuit of this
interest.2 Al-R3zI became acquainted with philosophic

arguments when he was still a young boy. In al-Matdlib

al-‘ﬂliya he states that when he was still a young student

he argued against the thesis that movement is conducive

3

to the eternity of matter. It is reported that he could

recite by heart Imidm al-Haramayn's al-Shamil.? His clear

mind, trained memory, and his great ability for persuasive
speech are among the attributes he possessed. He used

both Arabic and Persian with great precision.5 Although

1. Risfla, introduction, p. y&' wi’.

2. Tarikh, p. 292.

3. Matdlidb, vole. II, f. 185b.

4. Wafaydt, vol. I, p. 600; Eézz, vol. IV, p. 249.

5. Wafayit, vol. I, p. 600; Miftdh, vole. I, p. 445.
The biographers also record some poems written by
al-R3zI in both Arabic and Persian (LHZEE’ vole II,
pp. 28-29; Wafi, vol. IV, p. 2484) .
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he adopted many techniques and arguments of Ibn SInd in
his philosophic works, he always maintained a critical
attitude while approaching the issues already dealt with
by his predecessors; This can be seen clearly in an

examination of al-Mab&hith al-Mashrigiyya and Sharh
e ]

al-Ishidrat. With regard to the latter, Nasir al-Din

al-Tlsi's comment is very famous, that al-R3zI's commentary
on the Ishi3rdt of Ibn 3Ind is in fact not a commentary at

all, but rather a refutation of the text.:

It was this
critical approach of al-RazI that forced al-TUsi to write

a supercommentary on al-Ishidrdt by way of an explanation

of the difficult points in the book, as well as in reply
to al-R3zi's criticism.

Although al-R38zI was an Ash‘arite he did not follow
the precepts of the sect strictly and on many issues he
differs from al-Ash‘ari. It was this liberated attitude
of al-R3zI that caused some of his opnnents to accuse him
of being a Mu‘tazilite, and indeed they have some justi-
fication for their accusation. On some theological issues
al-RazI shows a Mu‘tazilite tendency as for example in
the question of the divine attributes, the visibility of
God and the nature of dogmatic evidence.2 The influence
of his philosophic training is evident in his analysis of

many controversial problems. In the elaboration of his

l. IFakhry, A History of Islamic Philosophy, pe. 356;
Sharh, pe. 2.
- =
2., Goldziher, "Aus der Theologie des Fakhr al-Din al-Razi"

Der Islam III (1912), ppe 213-47.
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arguments he shows little hesitation in borrowing from
both non~Muslim and heretical lluslim scholars, such as
AVl ’l-Barakdt Hibat A118h b. Malkd al-Baghd3dIl, a Jew,
Thibit b. Qurra®, a Christian, Abd '1-‘A13° al-ia‘arri’,
a poet best known for his heretical viewse.

One of the most striking aspects of al-R3zI is his
reconciliation of philosophy with dogma. This can be

seen very clearly in his tafsir Mafétigial-Ghayb, where

in the interpretation of the verses he uses philosophical
conceptions to justify the plausibility of dogmatic
principlese This alone would suggest that like Ibn
Rushd he believed in the unity of truth, for the attain-
ment of which both philosophy and religion are equally
valide This assumption can further be supported by
al-R8zI's tolerant attitude towards Muslim philosophers
like Ibn SinZ, whom he does not accuse of heresy like

his predecessor al-Ghazdli. Although al-R3zI himself
refuted the Muslim philosophers and criticised their
views on numerous occasions, this criticism arose from
his independent mind and unique rationalism. Thus his
disagreement with the philosophers may be attributed less
to his role as a theologian than to his respect for sound

philosophic argument, as in thinking he is closer to the

l. Rawdat, vol. VIII, p. 45; Kraus, "The Controversies
of Fakhr al-Din al-Razi", Islamic Culture XII (1938),
Pe 133,

2. MafdtIh, vol. V, pe 435.
————————r

e Ibldo, vol. I, Pe 4,
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philosophers than to the theologians. Al-R3zI's self
-assertion is a significant aspect in his treatment of
controversies both philosophical and theological.

A1-R3zI attracted many oppohents in his lifetime,
among them the Karramites, the Hanbalites and the
Mu‘tazilites. The Karramites exploited every opportunity
to make false allegations against him. It is reported

1 The

that he died as a result of being poisoned by them.
Hanbalites also used to abuse him even when he was preaching
from the pulpit and one incident in particular has been
recorded. One day while he was preaching in the mosque

they handed him a piece of paper on which it was written

that his wife and sons were adulterers. Al-R3zI read

the text of the allegation aloud and admitted the possibility
that his wife and sons committed such a sin as they were
liable to error and then he prayed to God to direct them

to good deeds; but as to the sin of conceiving God as a

body he vouched that neither he nor his family had ever

uttered such a blasphemy.2

le Tarikh, p. 292; Nujum, vole VI, p. 197.

2. Wifi, vole IV, pe. 250. According to al-SubkiI, it was
the Hashawiyya who accused al-Razi of such baseless
charges (Tabaqit, vol. V, p. 36). It is reported that
once after being upset by such childish behaviour of
his adversaries al-RiazI expressed his feelings by the

following poem:
Al-Mar®% mi dima hayyan yustah3ri bihi
wa ya‘gumu l-riz’® bihi hina yaftaqidd.
"As long as man is alive he is belittled but when he
is dead he is greatly missedo." (Iift&h, vol. I, > 449;
wafayit, vol. I, p. 602; mabaqdt, vole V, De. 363

Rawdat, vol. VIII, p. 41).
el e—
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This reply represents a counter-attack by al-r3zi
to the effect that wrong belief in God is a more serious
crime. XEven al-R8zi's brother Rukn al-DIn was guilty of
attempting to harm him. This waé mainly due to jealousy
a2t his brother's popularity. Despite al-R8zI's indulgent
attitude towards his brother's jealous passions he was
never free from malicious attacks. This dangerous hostility
on the part of his brother led al-R3zI to request the
Sultan Shih3b al-Din al-Ghiri to hold him in a virtual
state of open arrest. The Sultan kept him in a certain
town providing him with a regular income from a farm given
to him. However, when he died, al-R3zi's enemies alleged

that he had instigated the death of his brother.l

The

same allegation was made when the scholar Majd al-Din
al-Baghdddi was drowned.2 In fact Majd al-Din al-BaghdZdl
was a close friend of al-R3zI and there was no hostility
between themes His opponents were so unscrupulous that they
even held him responsible for the murder of the Sultan
Shihdb al-DIn al-Ghiri> in the face of the fact that

this sultan was a patron of al-R3zI and a close associate
lea;&ng no motive for such treachery and there being
absolutely no evidence. However, the very lack of any

basis for these calumnies can only attest to the enmity

which he aroused in some of his contemporaries.

le ‘Uytn, vol. II, p. 25.
2. Rawdat, vol. VIII, p. 43
[RESTEISY - B
3, Jami al-Mukhtagar, vol. IX, pe 171.
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Al-RazI was also to suffer at the hands of he
Ismd ‘Ilites who were in a position of strength in his
time. It was al-R8zI's habit to curse therm when he
discussed their heretical beliefs during his discourse.
As this hostile attitude of al-R3zI was very influential
among the populace, the leader of the Ismf‘Ilites dispatched
a secret assassin in the guise of a student who stayed in
the madrasa for about seven months, until once he found
al-R3zI alone, and threatened him with a knife. However,
the would-be assassin was able to elicit from our author
a sworn promise never to curse the Ism8 ‘Ilites againe. The
Ismd‘Ilite leader sent him an annual gift of money which
was to become an unbearable embarrassment to al-Rézi.l
One of the major criticisms levelled against al-Razi
is that in his works he reproduces the objections of the
opponents of Sunnism both clearly and in elaborate detail,
but when coming to the refutation of these objections
al=-R8zI is often too concise and unconvincing.2 Some
observers thus deduced that al-RaziI did this intentionally

to weaken the position of the Ahl al-Sunna., Presumably,

it was this view that led some biographers to accuse him
of scepticism in the fundamental principles of faith.3 As

to whether this allegation is true or not, there has been

l. J&mi‘, p. 170; Ris&8la, introduction, p. kaf t3°.

2. Mir’at, vol. VIII, p. 542; Lisin, vol. IV, p. 428;
WAfI, vol. IV, p. 251; Tar@jim, p. 68

Se EIZEn, vol. IV, p. 426; Tabaqgdt, vol. V, De. 363 iftin,

vole I, p. 448,
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some evaluation of his method in coping with opposing
arguments. It has been suggested that having produced
the opposing views at length he had so exhausted his
patience that he kept his own refutation as succinct zas
possibles This may have an element of truth, but it is
easily recognised from his writings that al-R3zI has a
predilection for the short answer in response to the
lengthy argument. However, it is hard to substantiate
the claim that he exploited this technique to weaken the
position of orthodoxy. It is not consistent with al-R3zi's
temperament or nature to dispute implicitly where he would
more characteristically have made his criticism most
explicite He unhestitatingly expressed his disagreement
with his masters AbU 1-Hasan al-Ash‘ari and al-Imim
al-Sh8fi ‘T whenever he differed from them, and he also
exhibited his sympathy with the Mu‘tazilites and the
philosophers on many issuese Thus if al-R8zI had not
genuinely believed in the general principles of Sunnism
he would most certainly have declared his position
publicly, as his courage and intellectual honesty is
evident in his works and actionse.

It can be suggested that the reason for al-Rizi's
terse refutation is as follows: firstly, he took pride in
his ability to reproduce the views of his opponents
exactly and impartially.l This he must have regarded as

an attitude required of every honest scholar. In fact

l. Mab8hith, vol. I, pp. 4=53; al-DhahabiI, al-Tafsir wa-

1-Mufassirin, vole I, Pe 295
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al-GhazdlI himself was criticised for revorting the
arguments of the philosophers so eloquently in his
Tahéfut.l Secondly, al-R8zI in the beginning of every
dispute either explains his own line of thought on the
issue or indicates his choice among the different alterna-
tives given by him as a possible solution to the problem.
Thus when he is content to provide a short answer, he
implicitly refers to the account given as the exposition
of his view or the preferred alternative. He is therefore
concise in the presentation of his own case in reply to
the question posed, in order to avoid the repetition of

a previously stated position. Thirdly, he does not
invariably choose the short answer in his reply, and will
sometimes develop his own argument at some length, some-
times far more elaborated than the opposing argument.

Once having established his own position at length, he
will refrain from repeating his own argument and will refer
the reader to his "long answer" should he dwell on the
same issue on another occasion. He not only does refer
the reader to particular sections within one work, but
often directs his reader to his other works to find

his elaborate argument. The criticism that he provides
short answers to lengthy arguments cannot, therefore, be
accepted without qualification.

Another controversial point is centred around al-R&zi's

work al-Sirr al-Maktim fI Mukhdtabat al-lujim. It has been

l. al-Ghaz3lI, al-lMunqidh min al-Daldl, pDe. 28-29.,
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alleged that the book advocates sorcery and that al-33zT
himself believed in it. Al-SubkI while writing on
2l-R8zI discusses this matter and claims that it was not
written by al-Rézi.l However, recent researches have
proved that it is in fact correctly ascribed to our
author. However the contents of the book do not justify
the view that he is actually advocating or ascribing to
sorcery.2 Al1-REzI's views on this matter can also be
found in his other works. What he approves of in fact
is the study of astrology as a branch of knowledge, but
as to its practice he distinguishes between what is
permitted by Islam and what is not.3 The fact that he
did not believe in astrology can be attested by his

refutation in his Munagarét of a prediction by some

astrologers that a devestating storm would take place

in the year 582 A.H. By drawing upon the works of
al-Fardbi and Ibn Sind, al-RazI comes to the conclusion
that there is no connection between the heavenly movements
and events in the sub-lunar world, and that astrology

4

cannot therefore be a real scienceo

l. Tabagdt, vol. V, p. 36; see also Rawdat, vol. VIII, p. 46.

2. Ma‘stmi, M. S., "Fakhr al-Din al-Razi and his critics”,
Islamic Studies VI (1967), ppe 355-374, p. 362.

3. Mafdtih, vol. I, pp. 430-36; Mab8hith, vol. II, p. 423
ﬁ - » * .

4e Mun8zardt, p. 32. However, Dr. Zarkan in his work,
Fakhr al-Din al-R3zI1 wa-ira’uh al-KalZmiyya wa-l-Falsafiyya

(pe 52) quotes some extracts from al-382z1's lzast work
D355

a1-Ma$31ib al-‘Aliya in order to assert that al-23z
. -
believed in the benefits of sorcery. Iurtiermore,

s S e 1 ..'.«'-f‘ 4
relying on a manuscript of al-Sirr al-Mak¥tin, the
author/
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It is clear from the foregoing discussions that the
major allegations against al-RizI were fabricated by his
adversaries. A thorough study of al-R3zI's 1ife and his

ideas will undoubtedly help to invalidate such criticismse

His Students and Contemporaries

Although the sixth Islamic century marks the end of
the age of original scholars it still witnessed great
thinkers such as Ibn Rushd (520-595), al-Suhrawardl
(549-587), Ibn ‘ArabI (560-638) and ‘Abd al-n3dir
al-Jayldni (471-561). The Jewish scholar !TsZ b. Maymin
is also among the contemporaries of al-R3zI. e are told
that al-Suhrawardi was al-R3zI's colleague when they both
attended the lectures of Majd al-Din al-JIlI. There is
no evidence, however, that he had any correspondence with
Ibn Rushd in Spain.l

As to Ibn ‘Arabi it is reported that he sent a
letter to Fakhr al-Din al-R3zI inviting him to embrace
mysticism, after learning of al-R3zi's great abilities

from one of his studen‘tso2 It has been claimed by some

author proves that al-RazI himself practiced it. His
work al-Ikhtiyarit al-‘Ali’iyya which was dedicated to
‘A15° 2l1-DIn Maliksh8h to help him to receive guidance
from the stars is shown as another proof of al-Rizi's
sympathy with magic. This however contrasts with
what al-RizI says in the tafsir.

1. Zark3n, Fakhr al-DIn al-R&zI, p. 16.

2. Risdla, introduction, p. 12’ ba’.




22

of his biographers that al-RizI was also a mystic and
they report anecdotes concerning his meeting with sone
SUfis of his timeoT
As the most prominent scholér of his time al-Razi
attracted numerous students from every part of the lMuslim
world. When he moved from one place to another at least
300 students would follow him.2 Among the most famous
of the students to take classes from him in the various
sciences were OQutb al-Din al-Misri, Zayn al-‘Abidin
al-Kashshl, Shih&b al-Din al-Nis&blri, Muhammad b. Ridwan,
Sharaf al-Din al-Harawi, Athir al-Din al-Abhari, Afdal
al-Din al-Khunji, T&j al-Din al-Armawi, Shams al-Din

al-Khi@’'I and al-Shaykh Muhammad Khusrawshihi, -

His Death

The biographers claim that al-R3zI was probably
poisoned by his bitter enemies, the Karramites. After
suffering from painful illnesses al-R3zI died in Herat in

4 . . : . .
606/1209. Before he died he dictated his wasiyya to his

l. WMift3h, vol. I, p. 251.

2. ‘Uyin, vol. II, p. 23; Wafi, vol. IV, p. 248.

3. Risfla, introduction, p. nin; lMir’dt, vol. VIII, p. 542;
Zarkin, Fakhr al-Din al-R3zI, p. 32.

4. ‘Uydn, vol. II, p. 26; Wafaydt, vole I, p. 606; Wafi,
vole IV, p. 250; Mir°dt, vol. VIII, Do 542; ujum,
vol. VI, p. 197; Biddya, vol. XIII, p. 55; Kamil,
vole XII, p. 190; Tabagidt, vole V, DPs 393 Rawdas,
vole VIIL p. 42. It is reported by the above-mentioned

sources that when al-R3zI died he left 80,0CO iinars

in gold, which indicates the enormous wealth he had
durinz/
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student IbrdhiIm al-Isfahini. This wasiyya is a moving

[ ] -—4-——
example of the absolute resignation of a mortal being to
the divine mercy. He admits that he wrote in various
fields without sufficient care to distinguish the useful
from the harmful. This can be taken as an excuse for his

controversial works like al-Sirr al-Maktlm and al-Ikhtiyardt

al-‘AlaYyya, Since, as al-R8zI himself pointed out, his aim

was positive and he draws attention particularly to his

well-known works (al-kutub al-mu‘tabara) as the expression

of his main intentions. In his wasiyya he also reveals
his feelings of dissatisfaction with philosophy and
theology; he prefers the Qur’dnic method in the pursuit
of truth over the philosophic method, and advises against
deep contemplation on unsolvable problems, as according
to him the human intellect disintegrates in the face of
such complicated issues.l This last testament of al-Razi
on the value of philosophy and theology should be borne
in mind when his conclusions on various controversial

issues are evaluated.

during his lifetime. This is mainly due to his
close association with the rulers of the time like
Shih&b al-Din al-Ghiri, the Khwirazmsh&h [uharmmad
be Takash and his wazir ‘Al3° al-Mulk who was
al-Razi's son-in-law.

le Wasiyya, ‘Uydin, vol. II, p. 29; Tabagdt, vol. 7, pe 37




24

His ‘7orks

Fakhr al-Din al-RazI is one of the most prolific
scholars in Muslim history. His works are many and the
subjects he dealt with are various. As has already been
noted, he wrote on exegesis, theology, philosophy, medicine,
linguistics, physics, astronomy, history, heresiography,
astrology and physiognomyo There are only a few incomplete
studies on the works of al-R3zI. The biographers claim
that he wrote over two hundred books, but usually they
1

give the names of only those that are well-known.

However, in Fakhr al-Din al-R3zI wa Arid’uh al-Raldmiyya

wa l-Falsafiyya, Dr. Zarkdn considers 193 works ascribed

to al-Ra3zI in various sources, but concludes that only
93 of them could be proved to have been written by
al-R&8zi., The rest are either controversial or are works
wrongly attributed to him. In reaching this conclusion
Dr. Zarkdn has used valuable techniques beside the
advantage of exploiting the surveys of his predecessors.
As this is an excellent and comprehensive analysis of
al-RizI's works we refer the reader to this work for

further information.2

l. Bidaya, vol. XIII, p. 55; J8mi‘ al-Mukhtasar, vol. IZ,

De 367
2. Zark3n, Fakhr al-Din al-R8zI, pp. 56-118.




CHAPTER II

FAKHR AL-DIN AL-RAZI'S APPROACH 70 TEZ QUR’AN

Al1-R32z7 is famous as an exegete as well as a

theologian-philosopher. His commentary Maf3tIh al-Ghayb

(the keys to the unknown), or commonly known as al-Tafsir

al-Kabir, is his greatest work both in volume and importance.

Before discussing some aspects of this work, the contro-
versy over al-R3zI's authorship of the whole of the book

will be dealt with.

1 2

According to the Kashf al-Zunlin™ and Wafaydt al-A‘yan

al-RizI died before completing this work. The former

gives the two names of al-Shaykh Najm al-Din Ahmad b.
Muhammad al-QammGlI (d. 767 A.He) and Shih&b al-Din b. Khalil
al-Khii’I as those who completed the Tafsir. This question,
however, has been dealt with by few scholars, 2ll of whom
come to the same conclusion, that the book was completely
written by al-R3z1 himself.3 In arriving at this conclusion

they relied mainly on the dates at the end of some slras.

1. Kashf, vol. II, p. 1756.

2o Wafayidt, vole I, pe 600,

3. ‘Abd al-Hamid, Fakhr al-Din al-RazI Mufassiran, bop.
51-63; M. al-Fadil Ibn ‘Ashlir, al-Tafsir wa Rijaluh,
pe 119; RisAla, introduction by M. Baqir Sabzawari,
pe 15°'-hd’; Zarkdn, Fakhr al-Din 2l-RizI wa iri’uh

al-Kalamiyya, p. 65, footnotee.
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The latest of these dates is 603 A.H.l at which time
al-R8zI had two years more to live, his death being in
606 AeHe Although this can be taken as reliable evidence
for al-R3zi's authorship of the first half, it cannot
remove doubts as to whether the second part was also

written by al-R3zI, as the later suras do not contain

dateses Thus there should be another proof for the clainm
that the whole work was written by al-Razi, and it can
only lie in the stylistic consistency and uniformity
which is manisested through the whole of the book.e Such
observations can only be made after an extensive and
careful reading of the various parts of the work and
familiarity with the devices and particular features the
author constantly employed in his language.

To strengthen the above-mentioned arguments it can
be suggested that if there is an essential resemblance in
ideas between what al-R321 expresses in the Tafsir and
those expressed in other works, the authorship of which
has undoubtedly been ascribed to al-R&zi, then the doubts
in this field will be considerably removed.s A study of
his Tafsir and its comparison with other major works of
al-Razi leads one to the inescapable conclusion that
there is no inconsistency between the ideas expressed in

the first part of the Tafsir and those expressed in the

second half and also between what he says in the TafsiIr as

a whole and in his other works. In reaching this conclusion

le Ris3dla, introduction, p- 13°-h3’.
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the evolution in al-R8zI's ideas has also been taken
into consideration.

In the compilation of his TafsIr, al-R3zI made full
use of the works of his predecessors. In the explanation
of the linguistic aspects of the verses he mainly relied

on al-Zamakhsh8ri's al-Kashshidf, although sometimes he

is critical of his sources. In refutation of the
Mu‘tazilite and other sectarian views he made use of his
vast knowledge of philosophy, logic and dialectics. In
his treatment of theological points the Mu‘tazilite scholar
AbQ Muslim al-Igfah@ni's commentary exerted a considerable
influence on him.

The encyclopaedic nature of the Tafsir which, quite
apart from the formal interpretation of the Qur’in,
represents al-Razi's knowledge in various fields, has
drawn severe criticisms from different scholars. According
to Ibn Taymiyya it is a commentary which is inclusive of

all things except exegesis ("fIih kull shay® illa al-tafsir").

Al-Subkl answers this criticism stating that it contains
all things as well as exegesis.l
The main reason why al-R3zI expanded his TafsiIr is
that he believed that the Qur’iZn embraces all knowledge.
As he points out in the introduction, he once claimed

that ten thousand different articles could be deduced

from the Surat al-FatiEg alone but when challenged on

this assertion by some less cultured people, he then

1. Wé-.fi, vole IV, Pe 254
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proceeded to write this long introduction to the Tafsir
to prove that what he claimed was possible.l
In the following chapter some of the most important

aspects of al-RazI's tafsIr will be discussed.

al-R3zI's interpretation of

particular words

Unlike the Mu‘tazilite commentators al-Zamakhshar]
and AbU Muslim al-Igfahini, al-R3zI does not favour the

idea that the Qur’dn includes otiose (zi'id) words or parti‘cles.2

In fact the acceptance of such an idea is sometimes the
only way by which some unfamiliar constructions such as
those which exist in the verses 18/1, 40/40, 14/154,

3/159, 22/25, can be explained. The method applied in
such cases is either to change the order of the words or
to ignore the grammatical function of certain particles.
Al1-REzI's belief that the arrangement of the verses is
divinely fixed prevents him from applying the foregoing
devices.s Instead he looks for alternatives in syntax, i.e.

in  the case of the phrase fa-bi-md rahmatin (3/159),

al-R3zI criticises the commentators who permit the occurance
of otiose particles in the Qur'’@n, and claims that the
particle mZ here is an interrogative, denoting anxiety.

The meaning of the phrase is: "with what kind of grace‘?"3

1. Mafétlh, vole I, Do 2e
———

2. Ibid., vole III, p. 80

3 Ibid.
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By contrast al-Zarkashi finds fault with al-R3zi's
explanation on the grounds that if the particle is taken
as an interrogative, then we have to accept the combination
of ma and rahma as a construction (iddfa). Yet no particles
of interrogation except ayy can form a construct with a
noun. If as an alternative supposition we consider the
word rahma as in apposition to ma, then we need the
insertion of a EEEEE as a sign of interrogation in front
of the phrase. As the phrase does not include it both
1

suggestions are groundlesse.

Again in the first verse of SlUrat al-Kahf, the

majority of the philologists and the commentators are
of the opinion that an exchange of the places of the two

adjectives qayyiman and ‘iwajan is inevitable and that the

verse must be understood as meaning: nazzala-hu qayyiman

wa lam yaj‘al-hu ‘iwajan.

Al-R3zI tries to refute this view by giving some
theological reasons, e.ge that the word ‘iwajan indicates
that God intended to remove any defect from his identity

whereas by gqayyiman God's action of perfection is implied.

As one cannot perfect another before being perfect oneself,
the existing order is correct and need not be altered.2
Al-Zarkashi again criticises al-R&zI on this

point stating that what the linguists do when they change

1. Burhin, vol. III, p. 73
2. lMafitih, vol. IV, p. 452; cf. al-Kashshif, vol. II,
ap——————ly

p. 7020




30

the places of the words in a sentence is only to bring
the construction into conformity wi*n the grammatical
rules, which has nothing to do with its meaning.l

In the interpretation of the verse 374125, al-Raz1
mentions that a certain al-Rashid al-Katib claimed that

if the verb tada‘lna were used instead of tadharina it

would sound better in the context. In defence of the
Qur‘dnic usage, al-RizI suggests that the supernatural
character of the style of the Qur’sn is not due to the
assumption that it should abide by the rules as set for
an ideal speech, but that it is due to its powerful
meaning and elaborate wording.2 Al-Juwayni gives a
different, perhaps more convincing explanation to this
question when he indicates the difference in the meanings
of the two verbs; the verb yada‘u means to leave or to
abandon something with some degree of cautiousness whereas
yadharu implies an absolute abandonment and a total
rejection. Therefore the use of the latter is more in

harmony with the themeo3

According to al-Khattdbi some have claimed that the

construction in the verse inna-hu li-hubbi l-khayri

la shadid (100.8), is not in common use among the Arabs

and is not in conformity with the standards of the

l. Burhin, vol. III, p. 277. See Ior more information
about al-R3zI's view on additional varticles, lafatin,

—————————

vol. III, p. 337, vole VI, ve 152, vole VII, De 357

2. Mafitih, vol. VII, p. 109.
sty
30 B‘lrhén, vole III, Pe 4530
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language. Al1-REzI's interpreta<ion of ihe verse is trat

he interprets al-khavyr as prozerty, and shadTd as stine

- Vo
ZJ

or strong. The meaning will be "Ye is stingy due to

the love of property" or "he is étrongly in love with
property".l In his understanding of the verse al-23zI
seems to follow the same interpretation as al-Zamakhshari
to the extent that he guotes the same verse of Tarafa

adduced by al-ZamakhsharI to illustrate the meaning of

the word shad:T.d.2

As has been seen in the interpretation of the above
-mentioned verse, al-R3zI has been greatly influenced by
al-Kashsh8f especially in grammatical explanations.
However, he is sometimes critical of it. For instance
al-Zamakhsharl explains the root meaning of the word
saldh as "the spinal movement" and since the performer of
mmgates
this religious service bends and prostrates, this word has

3

been used to describe this rite. al-R3zI criticises
al-Zamakhshari on the grounds that the community of the
Muslims has understood only the formal ritual by this

word, and the meaning that al-Zamakhsharl suggests is

remote from circulation. Furthermore, if we accept
al-ZamakhsharI's claim, people will have doubts about the
original meaning of every term in religion, on the assumption

that the terms understood in one way might have denoted

other meanings in the time of the Frophet.

1. Nafitih, vole VIII, pe. 491; Thalith 2as8’il, p. 4C.
ansap————

2e Kashshif, vole. IV, p. 788,

30 Ibido, Vole. I, Pe 400

4., MafitIh, vole I, pe 800
e at—p—he
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A unique aspect of al-23zi's approach is his endeavour
to discover theological reasons which justify “ur’inic
usagese Thus in his interpretation of the verse 55.27

he gives evidence of why only the word wajh should be

used for the essence of God. The face is the most effective
part of a body to reveal the identity of man; that is why
we do not say that we have seen somebody unless we see

his face. In the course of time, this word came to be

used for indicating personality. In this latter sense it
has been used for the conception of God. If what the
anthropomorphists claim was true, then other parts of God's
body such as the hands and the legs must perish, as the
verse denotes that everything will perish except God's

face, since in this case the word wajh would only mean

the face. It it were objected that, since according to
our understanding of the verse EEQE implies the reality

of God, the attributes of God are excluded from the state-
ment, we would answer that supposing we said "Only a

garment survived him" (lam yabga 1i fuldn ill3 thawb),

this would mean a garment including its colour and size.
Therefore when we say "There remains only the Countenance
of they Lord", it means God and his attributes.T
On some occasions al-R3zI differs from the opinions
of the majority and adopts his own rational conclusions.

For example the majority of the authorities are of the

opinion that the word ins@n in the verse 96.6 has been

1. Mafé.t]'.h, vole VIII, Pe 17.



33

used to denote Abll Jahl while al-R3zT holds that the

word has been used in a general sense and covers all
mankind; it is more appropriate because the preceding
verses are impersonal statements. Consequently there is

no reason to restrict it so that it refers to a certain
individual. Although - as he admits - there are traditions
to support the opinion of the majority, he states that

his own view is more suitable in the context of the sﬁra.l

Al-R32zI's opinion also differs from the majority
view on the grammatical analysis of the expression 12

il8ha 1113 Al18h, that in order to complete the statement

an implicit participle like k&'inun or mawjldun should be

placed after ild3h, e.g. 12 ilZha mawjidan illZ Al1Zh.

Al-R3zi's reason for not accepting such an analysis
is that the supposition of a certain participle after the

word il28h to take the place of a missing predicate is in

fact a restriction on the effect of the negation produced

by 138, whereas, if we leave it as it is, the negation

will comprise all kinds of conception relating to Godhead.2
Seeking alternatives in syntax is another device

which enables al-R3zI to deduce different implications

from a single expression. Thus when he interprets the

verse 96.1 he thinks of three alternative meanings to

the verb khalaga; (i) no object is required. The meaning

is "Whom creation emanated from". (ii) The omitted object

1. P/Iafétih, vole. VIII, Pe 4630
————————
20 Ibido’ VOlo II, ppo 52""53.
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is teken into consideration. The meaning is, "’ho has
created everything". The omission would be for the
purpose of widening the effect of the verb to cover =11
created beings. The next verse éhould be a statement to
specify human beings alone among other creatures, because
they are the abode of revelation and the best creatures on
the Earth. (iii) The verb with its relative pronoun
preceding it is a sentence to clarify the ambiguity of

the preceding sentence and to draw attention to the

1

phenomenon of the creation of lMankind.

In order to explain the words al-jazd®’, al-‘adl and

al-shaf3‘a in the verse 2.123, al-RizI draws upon old

Arab customsz, while in his interpretation of the

expression ka-mathali jannatin fI rabwa in the verse

24265 and the expression ikhtilZfu l-layli wa-n-nahir,

2.164, he uses his vast knowledge of geography and
astonomy. Thus most commentators have interpreted the

phrase ka-mathali jannatin fI rabwa as "the likeness of a

garden on a height". Al1-RizI disagrees with this inter-
pretation on the grounds that a garden on a high place
is not likely to flourish, because besides being exposed
to the strong winds, it cannot benefit from the rain
properly. The same is true of a garden in a hollow,
since it will keep more water than is necessary. It

follows that the best place for a garden remains a flat

le Mafdtih, vole VIII, pe 461.
—————lbe
2e Ibido, vole. I, Pe 3370
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land, where it can benefit fully from the facilities of

Nature. 1In conclusion, the word rabwa should be inter-

preted as: "a fertile ground for vegetation".l

In his interpretaion of the expression ikhtilZfu

1-layli wa-1-nah3r (2.164) he adds difference as to place

to the traditional understanding of the words as referring
to difference of night and day as to time, basing this on
his belief in the spherical and revolving character of
the Barthe 1In his discussion of this verse he gives
lengthy and highly elaborate information about cosmology
(16 pages) and then explains how these phenomena are signs
of God's sovereignty for people who have sense.2

His logical and discursive mind is another factor
that differentiates him from the rest of the commentators,
For example almost all the authorities preceding him had
understood the word sarhan in the verse: "And FPharoah
said, '0 H&man, build for me a tower that haply I may
reach the roads'" (40.36) as a genuine tower , and tried
to describe the height and splendour of such a tower. 1In
contrast to this al-RazI states that it is impossible that
Pharoah meant an actual tower by this order, since he
knew that a high tower would make no difference in the
impossibility of reaching the end of the limitless skye.
On the contrary, if he really believed that it would serve

such a purpose, he would have been a Junatic. 2utv it is

1. Mafitih, vol. 2, Dp. 342-43.
sl
2., 1Ibid., vole 2, ppe 55=T1l.
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incongruous for God to send Moses to a lunatic and mention

his name in the Jur’3n. Thus, as it is imperative to

accept Pharoah as an intelligent man, then he must have

meant something different from the external meaning as is

indicated in his order to build a towere The main point

must therefore be the intention of Pharoah to dismiss

Moses' claim that there is an invisible Gode. 3y using

this irony, he was really being sarcastic, and meant to

convince his people that an inconceivable God cannot exist.l
Unlike many commentators who have attempted to

2 3

describe such words as al-‘asid al-hajar
gl -0a J

4

, al-shajar’,

which appear in the Qur’&n, al-R8zI is of the opinion
that they must be left alone since we do not have evidence
to define them.

As it can be understood from the foregoing examples,
al-RizI has adopted a free rational approach in the inter-
pretation of various Qur’dnic verses. His rejection of
the existence of otiose words or particles in the qur’én,
however, does not depend on sound evidence. His argument
that the order of verses is divinely ordained 1is contrary
to the fact that there are several authoritative recitations
of the Qur’in, in which the order of the particles and
words is not always the same. Moreover, as already pointed

out by al-Zarkashi the acceptance of otiose particles in

1. Mafétih; vol. 7, pp. 217-18.
av—————

2. Ibid., vole 1, DPe 363

3z, Ibid., vole 1, p. 307

4, Ibido
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the Qur’in does not affect the meaning and is some*imes
the only way to put a Qur’Znic sentence into a grammatical

structure.

Al-R8z1's Skill in Reconciling

Qur’idnic Verses

The question of whether there is a relationship between

)= . - '3
Qur'anic verses or not is a controversial problem. Some
scholars have claimed that there is a crucial relationship

between verses and even suras which make them coordinated

statements, while others reject this idea on the grounds
that each verse or group of verses was revealed with
reference to different circumstances and as these circum-
stances vary so do the verses which refer to them. It is
therefore impossible to find a link between verses.l
Al-R8zI is famous for finding links between verses.

Al-Suylti quotes him as stating, "Whoever thinks of the

art which exists in the ordering of this stra will realize

that the Qur’3n is inimitable in its arrangement and the
order of its verses. Maybe those who claimed that the
Qur’an is miraculous because of its style had this aspect
in mind. Unfortunately, I have found the majority of the
exegetes unaware of these fine points."2 Some examples

will help us to appreciate better al-Ra8zI's skill in this

field.

1. Burh@n, vole 1, p. 35.
avmnllea——
2e Itg3n, vole 3, De 223
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The verses from 16 to 19 in the Slrat al-7iyS-ma (75)

seem to be irrelevant to its context, while the verses
preceding and those which follow echo the same theme.
In order to reconcile these verses with the context,
al-R3zI presents various explanations which can be summed
up as followse When the Prophet received some revelations
he hastened to memorize them. Soon after, another revelaticn
came to him implying that haste is forbidden in religions
as it is in worldly matters. This is similar to the case
of a teacher, who wants his pupil to be more attentive to
his remarks in the course of a lecture. However, an out-
sider who overhears such a warning may miss the point and
wrongly put that warning into the context of the lecture.l
In order to relate the verse, "He hath loosed the
two seas they meet" (55.19), to the previous one, which is
"He is the Lord of the two Easts and Lord of the two
Wests" (55.17), he stresses the resemblance between move-
ment in space and the movement