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resigned acceptance of the world around him point to these
larger questions. It is not as a proto-Mu‘tazilite thinker that al-
Kindi is to be understood, but as someone intent on balancing
the claims of pagan Greek philosophers and faithful followers
of a new, apparently more readily accessible, wisdom. Alert to
the wisdom and examples of human excellence set forth in the
writings of the Greeks as well as in the revelation accorded such
respect in his own community, al-Kindi has the merit of dis-
cerning how the two complement one another with respect to
individual well-being. And in dwelling so thoroughly on these
questions of individual excellence, he points clearly to the
broader issue even while failing to address it directly himself.

E The Poljtical Implications

: Paul E. Walker
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his students, surrounded by ranks of them organized in concen-
tric, descending status. Those seeking his advice would first
petition the outermost circle with the details of the particular
problem troubling them. If no adequate answer was given at
that level, the question would be passed forward until, ulti-
mately, it reached the master himself. Yet, despite his lofty
position, the man at the center of all this attention and devotion,
famous for his unparalleled knowledge of medicine and medical
practice, was said to be generous, gracious, devoted to ordinary
people, and of such compassion for the poor and ill that he
himself provided them ample rations and sick care. At the same
time, he enjoyed the confidence of the rich and powerful, often
attending the kings and princes of his day as physician and
advisor. He was placed in charge of major hospitals on at least

«Some Problems of Islamic Philosophy,” Islamic Culture, 11 (1937): 66—
80; and “Appendice IV: Notes sur Abi Bakr al-Razi,” in Nouvelles Etudes
sur Awbad al-Zaman Abii-l-Barakat al-Baghdads (Paris: Durlacher, 1955),
55_61. The most remarkable achievements of any, of course, are the
publications of Kraus. He edited al-Birtini’s “Treatise on the Works of al-
Razi,” i.e., Risalab li-al-Birani fi Fibrist Kutub Mubammad b. Zakariyya
al-Razi (Paris: Imprimerie Orientaliste Auclame, 1936). Moreover, he ed-
ited and translated much of the basic al-Razi related material in Orientalia.
See “Raziana I,” Orientalia, NS 4 (1935): 300-334; “Raziana 11,” Orien-
talia, NS 5 (1936): 35-56, 358-378. He then published most of these
works in a volume entitled Rasa’il Falsafiyyab (Cairo: Imprimerie Paul
Barbey, 1939). The latter was nicely summarized in English by Max
Meyerhof in Islamic Culture 15 (1941): 45-58. So important is this one
volume of material that not having the second, in which Kraus intended
to publish other texts by al-Razi and additional evidence for them, is a
major loss. Among other items, that second volume would have provided
a translation of Kraus’s own complete analysis of the evidence for a-
Razi’s philosophical writings.

2. Reported thirdhand by Ibn al-Nadim, al-Fibrist, ed. G. Fliigel (Beirut:
Khayats, 1964), 299-302. For an English translation of this report, se¢
B. Dodge, The Fibrist of al-Nadim (New York: Columbia University Press,
1970), 701-702.
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two occasions: first in his native city, Rayy, and then again at
Baghdasi, at that time the capital of the Islamic world s
Born in 251/865,3 this unusual and complex man ﬁr'st under-
took a career in literature and for a time musié * while als
dabb.hng in philosophy and related matters.5 At a,bout the a 2
of thirty he moved from Rayy to Baghdad and there began tl%e
sFudy of medicine, in which he was to excel.¢ Once his gre ut
tion was established, he returned to Rayy. Not loné afterwzrdz—

he was recalled to the capital during the ti i

cal.lph al-Muktaﬁ (289—295/901—90%), wher;:e(r)rfstg)e }ﬁk"iajl(}
po.mted. him head of the royal hospital. Following the death gf
Fhls caliph, he again took up residence in Rayy. Until his death
In 313/925 at the age of sixty, he maintained an active medical

practice both in that cit '
y and elsewhere, attractin
students and patients.” ’ s o

3. This is the year gi irani
his given by al-Biriini; see Kraus, ed., Risa i-al-Birani f7
3 lgthrzst Kutub Muhammad b. Zakariyya al—Rﬁ;T 4., aloh el B f
. w:corc}mg to at least one gf the medieval biographical notices on him, he
quétzs 111;; ;}lalyelr. In }1’:13 b;;)graphy of al-Razi, at any rate, Ibn Khallii«?m
uljul to this effect. See Ibn Khallikan, W . ‘ya
Thsan ‘Abbas (Beirut: Dar al-Thaqa St et 1
] 5 -Thaqafah, 1968), 5:158; English
Slane, Ibn Khallikan’s Bio 1 ietionry (New Yook, Tobam e
ane, graphical Dict 1
print Corporation, 1961), 3:312. fonery (New York: fohnson Re-
; VOV?;t:r:ea of igreat l:oncer;] for him was alchemy, on which he eventually
veral works, including one attacking al-Kindi f ejecti i
subject. There seems to be a certai i . e B e
ect. There s n consistency about al-Razi’s interest i
: rjx}}fdl;me2 in mlr'ler;.ﬂs and metals (alchemy), and in physical doctrienr:sS "
: an:iz ﬁ:stéilbls of hl; hfe,;uch as the age at which he first went to Bagh;iad
egan the study of medicine, are not k i i
B o e ' , nown with certainty. ‘Abd
: ) provides an adequate summary of i
: : y of the
in A History of Muslim Philosophy, ed. M. M. Sharif (Izzrlois"r?forts
Book Co., 1963), 1:434—436. i Sep
i l];sre is dlsagreemer?t about the date of his death, although the strongest
latelmgny seems again th?t of al-Birtini (Risalah, 6). Most other dates are
t. One important consideration is that al-Kirmani, an Ismailj antagonist
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If al-Razi’s own and subsequent generations remained in awe
of the prodigious extent of his grasp of medicine, there were
some who also appreciated his dedication to the investigation
of the sciences in general and to philosophy in particular. While
he lived, he conducted lively exchanges both in oral debates at
the ruler’s court in Rayy and in print. Pamphlets once existed
containing, for example, details of his rebuttal to the refutation
of his work on metaphysics by the great theologian Abu al-
Qasim al-Balkhi, then the chief of the Baghdad Mu'‘tazilites.?
Several times in public sessions at court he faced one of his
most vociferous critics, the Ismaili missionary Aba Hatim al-
Razi, and contended with him on issues of great importance
and profound sensitivity. Needless to say, his orthodoxy, if there
was in fact anything like an orthodoxy at the time and in the
places he lived, was clearly jeopardized by his preference for

writing at the beginning of the following century, explicitly says that Abi
Hatim’s well-known debate (the subject of his work Alam al-Nubuwwab,
see note 45 below) with al-Razi took place in the presence of the Amir
Mardawij. This is possible only if al-Razr’s death occurred around 320/
932, the date given by $a‘id and repeated by al-Qifti and Ibn Abi Usay-
bi‘ah; see Ibn $a‘id, Kitab Tabaqat al-Umam, ed. Louis Cheikho (Beirut:
Imprimerie Catholique, 1912), 33; Ibn al-Qifti, Ta’rikh al-Hukama’, ed.
Julius Lippert (Leipzig, Dieterich’sche Verlagsbuchhandlung, 1903), 271~

277; and Ibn Abi Usaybi‘ah, ‘Uyun al-Anba’, ed. A. Miiller (Konigsberg,,

1884), 1:309. There are problems with this, among them that the descrip-
tion of al-Razi in Abii Hatim’s account does not indicate either the blind-
ness or physical infirmity that he himself notes in his autobiographical
Kitab al-Sirab al-Falsafiyyah. This seems to rule out Mardawij, and al-
Kirmani perhaps mistakenly attributed this event to his reign because of
the well-known association between Aba Hatim and this Amir. See the
discussion by S. Stern, Studies in Early Isma‘tlism (Jerusalem: Magnes
Press, 1983), 202.

8. There is a short notice on him by Albert Nader in the Encyclopedia of
Islam, new ed. (Leiden: E. J. Brill, 1979); see “al-Balkhi, Abu’l-Kasim.”
Hereafter, the Exncyclopedia of Islam, new ed., will be referred to as EI2.
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Vf/hat he thought were the dictates of free, scientific investiga-
tion. These, apparently, he neither concealed nor masked b gl
subterfuge of esoteric expressions. | T
His was a full and rich career, and it ended naturally after he
had reached the pinnacle of success—having by theﬁ written
over 200 epistles, pamphlets, and books (including some of
several 'volumes). In old age, he suffered from partial physical
paralysis and failing eyesight. Nevertheless, he continued with
the help of secretaries and scribes to produce.® His only major
regret, if it should be seen as such, is that, after all he h]ad
achleved, some of his detractors would deny him the name
phllosopher, contending that his public career and hedonistic
way of life were at odds with the pursuit of true philosophy. 10
It is a strange complaint, given that the man in question Aybﬁ
Bakr Muhflmmad Ibn Zakariyya al-Razi, was to bec:ome,: er-
haps the single figure most frequently denounced and difa -
proved as a heretic in the subsequent history of Islamic thoughpt
That so many Muslim writers consider the philosophicai
works Qf Abt Bakr al-Razi heretical is important in the context
of a discussion of politics and Islamic thought because felw
medleval or modern scholars would seriously claimr that his
ideas and writings represent an Islamic position. The ‘i‘1eres or
rather heFesies, of al-Razi, however, are complicatedﬂ in rr}lf;n
ways; religious dissent is only one of them. Although demo g
strably taken from his own imam!! and master, Platé, his W:S:

. S 18 C lng t hlS () y T o a-
Stim .
9 Ihl 18 ac ()ld (0] wn test on See llIS Kltab al Sty ZIZ’ al Jalsz

11. i ima i
The Arabic term #mam has a variety of meanings, but generally suggests

“l »
eade « » S & 1 ¥
- r,d oxi] master,” or, more specifically, “founder of a school.” It is
= m .
ord chosen by al-Razi for both Plato and Socrates and certainly

indicates his special allegi
giance to these figures as the ultim
. : : at
his own philosophical thinking. e source of

|
i
{
|
|
i
4,
§
1
;
:
]



66 The Political Aspects of Islamic Philosophy

a philosophy totally at odds with either of the major philo-
sophical trends in the Islamic world, that is, Neoplatonism and
Aristotelianism.!2 Any later writer could fault him in an un-
usually wide variety of ways, religious cynicism being only one

of them.
Nevertheless, the issue of his contribution to Islamic thought

is important. In the first place, even if there were no other
reason for including him, his value as a negative voice against
which an “Islamic” political philosophy was to develop must
be taken into account. That, however, is an unnecessarily nar-
row view and a relatively minor element of the argument that
follows. Rather, al-Razi’s evident, open, and public career and
the free dispersal of his ideas and writings, at least while he
lived, would suggest that the charge against him of Islamic
heresy should be partially discounted or at least reexamined in
the light of what can be discovered about the motives of those
who first raised them. Is it possible that his crucial rejection of
prophetic knowledge and miracles, for example, belongs to a
debate not now fully discernible because the arguments of only
one side survive?!3 In short, what caused Abi Hatim al-Razi,

12. His rejection of Aristotle became almost legendary. Sa‘id al-Andalusi says
of him that in his work on the divine sciences “he vehemently turned
away from Aristotle and faulted him for his disagreement with his master
Plato and others among the philosophers who preceded him” (quoted by
Kraus, Rasa’il, 193).
The problem here is not simply the need to take most of the evidence for
al-Razi’s attitudes from refutations of it by his visible opponents, but also
the difficulty of recovering the background of many issues and problems =
of the third-/ninth-century theological debates. Clearly, a number of major &
figures favored solutions to theological and philosophical problems that = ;
subsequently disappeared so completely that it is now almost impossible &
to reconstruct them. In this respect, al-Razi may fall into a category similar ;
to that of Jahm Ibn Safwin, al-Nazzam, and Ibn al-Rawandi, to name
three different but equally controversial early figures. On Jahm, see the

13.
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of evil relative to the good in the world?'s There was, in general,
a tendency to attack him on any number of specific issues, while
often using his denial of prophecy as grounds for a general
rejection of him in company with a select group of other figures
such as Ibn al-Rawandi and al-Warraq.'®

Maimonides evidently makes little of al-Razi due to his gen-
cral assessment of the latter’s philosophy. In his famous letter
to the Hebrew translator of the Guide, Ibn Tibbon, he com-
ments that al-Razi’s work called Fi al-‘Ilm al-Ilabt (On Divine
Science) is of no value because its author is nothing but a

15. See Maimonides, The Guide of the Perplexed, trans. S. Pines (Chicago:
University of Chicago Press, 1963), pt. 3, chap. 12, 441-442.

16. See, for example, al-Qadi ‘Abd al-Jabbar, Tathbit Dala’il al-Nubuwwah,
ed. ‘Abd al-Karim ‘Uthman (Beirut: Dar al-‘Arabiyyah li-al-Tiba‘ah wa
al-Nashr wa al-Tawzi‘, 1966), 2:374, which lists al-Razi along with al-
Haddad, al-Warragq, Ibn al-Rawandi, al-Husri, and al-Kindi. On Aba ‘Isa
al-Warraq, see the basic biobibliographical material provided by S. M.
Stern in EI2. Abi Hafs ‘Umar Ibn Ziyad al-Haddad and Aba Sa‘id Ibn
‘Ali al-Husri are mentioned by Ibn al-Nadim in the Fibrist (see Dodge
trans., 418—419; this material is not in the Fliigel edition) as Mu‘tazilites.
‘Abd al-Jabbar identifies them as Shiites, however, mentioning them both
several times (2:51, 129, 232, 371, 374), and twice referring only to al-
Haddad (2:412, 508). They seem to have denied the signs or miracles of
the prophets for some reason and thus—along with al-Razi, al-Warrag,
and Ibn al-Rawandi—warranted ‘Abd al-Jabbar’s condemnation. Al-Kindi
must, in his eyes, have been guilty of similar offenses. On the link between
al-Kindi and al-Razi, see further, 2:631. Note also that the problem of the
ijaz of the Quran—the subject of “Al-Razi on Religion and Prophecy”
below—is connected specifically to al-Haddad and al‘Warraq at 2:412.

‘Abd al-Jabbar’s point in the passage on 2:374 is interesting, because it
is a reply to a counter argument to the famous challenge about the
inimitability of the Quran (see 86-90 and nn. 54—62 below). The counter
charge was that Islam so immediately dominated and ruled the areas it
touched that no one would dare take up the challenge of imitating its
Holy Scripture because of fear. The Qadi’s answer to this is that within
Islamic society there have, in fact, been a number of figures who wrote
books in opposition to prophecy, and these were allowed wide circulation.
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These criticisms raise the question, however, of whether al-
Razls status as the preeminent physician of his time afforded
him special protection and was therefore the secret of his ap-
parent freedom from religious persecution. Perhaps his unqual-
ified success and acceptance in this field allowed him to avoid
serious direct responsibility for unorthodox beliefs in other
areas. It is also possible, of course, that his doctrines were not
in his day considered to be as extreme as contemporary oppo-
nents like Aba Hatim or as those from later generations would
like to have their readers believe.
Unfortunately, much of the available evidence about al-Razi
must come from just this bewildering hodgepodge of negative
citations. His major philosophical works now appear to be lost,
and this may have also been the case at a relatively early date.
Clearly, for one reason or another, including the most likely one
of objectionable content, they were not transmitted. In their
absence, a lot must depend on the statements of his opponents

principles of logic, they describe him as a Sage, even if he completely
lacks [knowledge of] the divine sciences. Thus they ascribe wisdom
to Muhammad b. Zakariya al-Razi because of his proficiency in
medicine—this in spite of his various ravings about the five eternal

principles and about the corrupt spirits.

Arabic text and English trans. E. Rowson,

Soul and Its Fate: al-‘Amirt’s Kitab al-Ama
ental series, vol. 70 (New Haven: American Oriental Society, 1988
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doctrines and ideas can be found in the Timaeus. Pines has
identified some details that indicate al-Razi’s affinity to this
dialogue and also reveal his lack of appreciation or knowledge
of the Republic.?® Another example is his doctrine of pleasure
and pain, i.e., that pleasure is the return to a natural state after
a serious disruption from it. As Kraus notes, this appears to
owe much to the Timaeus.*!

Why did al-Razi attach so much importance to, and rely so
heavily on, this work, and in what form did he know it? This
is an as yet unanswered puzzle, though the most likely sources
for al-Razi, barring the availability to him of the uncertain
integral Arabic translation,?? are the commentaries by Galen
and Plutarch. Al-Razi himself is credited with a commentary on
the Timaeus and a commentary on Plutarch’s commentary, al-
though exactly what either one contained or was based on is
unknown.?? But why did he ignore the other writings and in-
terpretations of Plato, particularly as they began to assume a
prominent role in Islamic philosophy precisely during his own
lifetime? The two currents noteworthy by their absence in his
thought are the pronounced metaphysical and theological in-
terpretation of Plato as contained in the Arabic Neoplatonic
sources such as the Theologia, on the one hand, and the social

20. See Pines, “Appendice IV,” Nouvelles Etudes, 60—61.

21. Kraus, ed., Rasa’il, 139.

22. 1f such a translation did in fact exist, it might-well have contained the
introductory material of the dialogue, which ‘sets the scene by giving a
brief summary of the main points of the Republic (see Timaeus, 17a-20c).
But there is no particular evidence that al-Razi knew of the Timaeus in
this manner or, equally important, that he had read the Republic in any

form.
3. Both items, though listed among his works, are now lost. They occur, for

. £0un 1t

example, as entries 107 and 113 in al-Birani’s catalogue of al-Razr’s
works; see Risalab li-al-Bwrani, 15-16.

i~
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only in the face of al-Farabr’s achievement of precisely this

combination.

THE POLITICAL IMPLICATIONS
OF AL-RAZI’S ETHICS

The Naturalist Foundation
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28.

29.
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of the universe that the character Timaeus offers. It depends on
the concept of the world as a “visible animal.”?” The limitations

- of such a narrow view should be obvious, although its compati-

bility with the physician’s perspective is also easy to discern.
Pertinent here is a saying of al-Razi, noted by Ibn Khallikan:
“When you can cure by a regimen, avoid having recourse to
medicine; and when you can effect a cure with a simple medi-
cine, avoid employing a compound one.”? It would be inter-
esting to speculate on the relationship of the physician’s concept
of regimen and that of political rule or regime. However, it does
not seem possible to make anything of this here because, unlike
later writers, al-Razi apparently did not develop the political
implications of this theme.2?

More serious is al-Razi’s doctrine of nature (tab* and tabiab)
which lies at the heart of most of his physical and ethical
pronouncements. It is remarkable that in his well-known theory
of the five eternals, he includes God, soul, time, matter, and
space, but not intellect. It is a glaring omission, with the greatest
consequences. The absence of mind or reason as a universal and
eternal substance, existing independently of the corporeal
world, places a corresponding weight on some other principle
that gives the created universe its natural order. This cannot be
time, matter, or space, all of which are entirely passive and
ordered from without. Soul is life, but not necessarily reason,
although the human soul is, in part, reasonable and reasoning.

b

27. This is the point reached by Timaeus, who concludes his discourse by
claiming, “The world has received animals, mortal and immortal, and is

fulfilled with them, and has become a visible animal containing the visi-

ble—the sensible God.” Timaeus 92c. This translation is from B. Jowett,

The Dialogues of Piato (New York: Random House, 1892).

See Ibn Khallikan’s biography of al-Rizi, 5:158 (Arabic text) and 3:312

(English trans.).

See, in contrast, al-Farabi, Kitab al-Millah, ed. Muhsin Mahdi

(Beirut:
Dar El-Machreq, 1968), paras. 14c—d.
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God, the Creator, although possibly seen by al-Razi as imma-
nent rather than transcendent, is not Himself the natural order.>
He creates nature and individual natures, but is not Nature.
However poorly developed, al-Razi’s concept of nature as the
ordering principle of the world is the foundation of his ethics
and of his theory of pain and pleasure as well, and surely, of
his politics—had he ever expressed it. The proper political order
would conform to the rule of nature. Does this imply a concept
of natural law? Such a conclusion is surely possible, though to
what degree it is supported by the available evidence remains

to be seen.

The Philosophical Life

The first directly discernible political problem raised by al-Razi
concerns the definition of what he refers to as “the philosophical
life.”3! In defense of his own claim to be called philosopher, al-
Rizi contends that those who would deny him this title argue
that, in contrast to Socrates, whom he has chosen as his imam
and model, he does not live ascetically—that is abstemiously
avoiding the company of princes, the eating of rich food, the

30. The point here is not entirely clear because it is difficult in the present
circumstances to ascertain al-Razi’s doctrine in any precise way. If he
follows Timaeus in this, God—at least God the creator—would be the
ordering force and principle in the world. God Hindself would constitute
the natural order, with deviation from nature being deviation from the
divine program.

31. Kitb al-Sirah al-Falsafiyyah, in Rasa’il, 98—111. The English version used
here is that of A. J. Arberry, which is available in his Aspects of Islamic
Civilization (Ann Arbor: University of Michigan Press, 1971), 120-130.
Kraus first published this text, with a French translation, as “Raziana I

in Orientalia, NS 4 (1935): 300-334. In republishing the text in the Rasa’il .
volume, he made some emendations. Professor Mohaghegh has also given &

a Persian translation in his book on al-Razi.
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such injustice or committing murder—in short all such acts as
may anger God and are condemned by reason and justice.>*

On the positive side of al-Razi’s philosophical attitudes, the
closest he comes to a direct involvement with the subject of
politics is in his concept of justice (‘adl) as it is expressed rather
vaguely in his two surviving treatises on ethics: Kitab al-Tibb
al-Rithant and Kitab al-Sirab al-Falsafiyyah.3S There is, in gen-
eral, relatively little in either concerning any concept of social
conduct that applies beyond the individual to whole commu-
nities other than ethical generalizations that might lead induc-
tively from the particular rule governing each single person to
a universal statement. Each person should act justly and treat
all others with justice.’ The extrapolated universal of this is
that once all men have become just by having followed the
particular rule for cach one of them, the whole of human society
will be perfectly ordered and in harmony with its true nature.
This, however, he does not say and does not appear interested

in saying.

34. Ibid., 107; Arberry, 127.
35. 1 discount the uninstructive “Treatise on the Signs of Fortuitous Advance-

ment and Good Fortune” (Magqalah fi Amarat al-Igbal wa al-Dawlah)

philosophic (falsaft),

currying favor with one of the princes of his time” (1395).
36. “Since the arbitrament [hukm)

inflicting hurt upon another,

worth emphasizing that al-Razt writes about individuals and not societies,
although presumably the judgment of reason (bukm al-‘aql) rules both.

such “arbitrament” should come to exist
the situation that occurs in a transaction
ferent from the interaction of the single man and his conscience. Does the

bukm al-‘aql produce law or not?

included among al-Razr’s works edited by Kraus, Rasa’il, 135—138. Kraus
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and al-Razi perhaps composed it with the intent of
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however, and the reason that he sees these as the foundation of
his philosophy is not readily apparent—above all, since only
one survives.

In the Philosophical Life, he states the six fundamental roots
(usiil) on which the rest of his approach depends. They are as

follows:*°

After death we shall find ourselves in a state that is either
admirable or reprehensible according to the life we have lived
whilst our souls were associated with our bodies.

The supreme end for which we were created and towards
which we have been led is not the gratification of physical
pleasures, but the acquisition of knowledge and the practice
of justice. These two occupations are our sole deliverance
out of the present world into the world wherein is neither
death nor pain.

Nature and passion prompt us to prefer present pleasure;
but reason frequently urges us to eschew present pleasures
for the sake of other objects which it prefers.

Our Ruler, for Whose reward we hope (whilst fearing His
punishment), is watching over us with compassion, and does
not desire that we should suffer pain. It is hateful to Him
that we should be unjust and ignorant; He loves us to have
knowledge and to be just. This same Ruler will punish those
of us who inflict pain, and those who deserve to be pained,
each according to his deserts.

We must not suffer pain alongside any pleasure, when that
pain exceeds the pleasure both in quantity and in quality.
The Almighty Creator has entrusted to us all the particular

things that we need, such as husbandry, spinning and the
like, upon which the world itself and our own livelihood

alike depend.

40. 1bid., 101-102; Arberry, 123.
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and possibly prophecy as well, are actually sections (magqalar)
of this same work, 4+ Whether this is the case or not, On Divine
Science must have discussed, either in summary or in detail,

most of al-Razi’s philosophical ideas, including his notions
about prophets and religions.

The best, and most complete, available evidence concerning
what he said in this work appears in an apparently specific
refutation of it by the Ismaili missionary, Aba Hatim al-Rizi.
His treatise, called Signs of Prophecy,* indicates by its title that
it belongs to a special genre of Islamic literature that seeks to
affirm the prophecy of Muhammad and to prove that he is one
in, and the last of, a line of prophets stretching from Noah (and
Adam?)% to the advent of Islam. The type of argumentation
used in this literature first arose in the world of Islam as a
reaction to the Jewish#’ rejection of Muhammad’s claim to be
a true prophet. Consequently, for Muslim writers, the compar-
ison between those signs (a‘lam) that testify to Muhammad’s

44. See the comments by Kraus in his introduction to the fr
work presented in Rasz il, 165-170. He also gives ther
of those medieval authors who either cite the work
from it

45. Kraus used Abi Hatim’s work and extracted from it much of the material
directly pertinent to al-Razi. This was published by him in Rasa’il, 291—

316, and in “Raziana IL.” The full text of the A%Gm al-Nubuwwah was
subsequently edited by Salah al-Sawi and Gholém-Reza A‘vani (Teheran:
Iranian Academy of Philosophy, 1977).

6. The question of whether Adam was a prophet in this sen

and not all authors—especially Ismaili authors—agree.

7. The Christian claim of divinity for Jesus did not, however, elicit the same

reaction on the part of Muslims: for them, Jesus is simply a prophet; but
for Christians, he is God and therefore not a prophet. There is thus no
reason for Muslims to compare their concept of Muhammad’s prophecy
~ with what is for them a totally unacceptable Christian doc

* Jesus. See Sarah Stroumsa, “The Signs of Prophec

Early Development of a Theme in Arabic Theolo

Theological Review 78 (1985): 101-114.
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e -

prophecy and those that verify the older prophets must be
equally valid—and, it should be added, equally miraculous. The
historicity of the prophets and of their divine role in the un-
folding of human civilization is axiomatic.

It was the denial of this fundamental principle that constituted
the gravest threat to Abu Hatim’s doctrines, not the mere rejec-
tion of some particulars of it. Although he would have liked to
castigate al-Razi, other mulbidin, and the Barabimah* by sim-
ply demonstrating their heresy concerning Muhammad and his
one, presumably universally accepted—universally accepted,
that is, by Muslims—miracle, Aba Hatim’s position involves
much more. It necessitates an affirmation of all apostolic mir-
acles.

As an Ismaili, Abi Hatim of course has an even greater
interest in the historical authenticity of the prophetic tradition.
As a Shiite, he subscribes not only to a theory of law-giving
prophets—called speaking-prophets (nutaqa’) by the Ismailis—
who have periodically revived and renewed God’s religion, but
to a series of divinely appointed imams, as well, who unerringly
lead their followers on God’s path in the interregnum between
such law-givers.

His Signs of Prophecy, however, is not particularly Shiite in
character. It is polemical in tone, not to support a specifically

Ismaili position,” but to refute all those who deny the signs

48. Abi Hatim frequently reverts to the plural al-mulbidin, thereby indicat
ing, it would seem, that al-Razi was not alone. In fact, the opposition t
Abi Hatim’s view of prophecy clearly included such ill-defined groups as -

the so-called Barahimah, whose very existence as a group was shaped by &

a doctrine rejecting the historicity of prophecy. On the Barahimab, se
Sarah Stroumsa, “The Barahima in Early Kalam,” Jerusalem Studies i
Arabic and Islam 6 (1985): 229-241.

49. Tt must be observed that Abi Hatim does not speak in this work as th
ardent Shiite he presumably was, to say nothing of his Ismaili loyaltie
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the prophets.”?> Whether these titles actually reflect separate
treatises or are sections of his On Divine Science is difficult to
say. Be that as it may, the same or quite similar arguments must
almost certainly have existed in the latter. Abii Hatim makes it
abundantly clear that al-Razi said a substantial amount on the
subject of prophetic miracles, probably in the form of a specific
chapter: “On the subject of miracles (al-mufjizat), the heretic
composed a substantial discourse (qawlan kathiran), which he
organized in the form of questions and answers.”> This is
presumably a discourse within the same book mentioned earlier
by Aba Hatim, which also included details of al-Razi’s meta-
physical and physical philosophy.
Now that it is evident that Aba Hatim’s intent is to affirm
the common miracles, not only of Muhammad but also of
previous prophets, al-Razi’s position must obviously, in some
way or another, be the opposite. Moreover, Aba Hatim claims
that all human knowledge of any kind, insofar as it is new in
the history of mankind, must be the result of direct, divine
inspiration (ilham). God alone provides knowledge of what
benefits and what harms. What is known of the sciences—
mathematics, astronomy, or medicine—comes only through His
chosen messengers. Since this seems to be a key issue, it is well
to analyze it prior to investigating how Abiu Hatim’s account

reflects the whole of al-Razr’s work. This is particularly impor- |

tant for the subject of prophetic miracles.

The first thing to note is that this subject involves the plural: |
not a miracle but miracles, just as it is not a prophet but |
prophets. Abt Hatim’s concern is obvious. Muhammad’s ability

to perform miracles must be equal to and greater than that of |
it is not merely a matter of the -

all previous prophets. For him,

inimitability of the Quran, although al-Razi denies even this 3

$2. See al-Birani, Risalah, 20.
53. Abi Hatim, in al-Sawi and Afvani, eds., A‘lam al-Nubuwwah, 191

3 56 Aba Hatim sees cleatly the p
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Then he continues,

By God, if it is necessary that a book be the evidence [hujjab],*”
the books on the principles of geometry or the Almagest, which
leads to the understanding of the motions of the heaven and the
planets, or similar books on logic, and the books on medicine,
in which there is the science of the care of bodies, are better as
evidence than something which yields neither benefit nor harm
and does not reveal anything concealed.

Here Aba Hatim inserts parenthetically “he means by this the
magnificent Quran” and continues quoting:

Anyone can compose tales offering no information or demon-
strative proof that nevertheless claim to be evidence [for prophe-
cy].® If an opponent wishes to make a claim of this sort, we
would concede it to him and leave him to that state the intoxi-
cation of foolishness and caprice has induced in him, even though

we can produce for him something better in the way of first-rate

poetry or eloquent speech and marvelous epistles—and this such

that it is more eloquent, more articulate, and of finer rhyme than
it [the Quran]. In the true sense, these are what signify the su-
periority of a discourse. As for the excellence of such discourse’

57. Al-Raz’s use of this term is interesting. What exactly does he mean by
he Ts it a “proof” or, as translated here, “evidence”? It should be
he Shi‘ah, is a technical term denoting
e imam. A proof in this sense is the =
‘alam. In either case, the meaning seems
s involvement in human affairs at a 4

bujja
remembered that hujjah, among t
God’'s “proof” on earth, ie., th
equivalent of Aba Hatim’s dalil or
to point to what establishes God’
particular time and place.
58. Al-Razi’s point is that any body of writing can be unique simply by virtue
of the fact that it lacks logical coherence. Without a “logic”—that is, 4
formal structure—it does not fall under either the rules of comparison o

those of duplication.
Kaldm here seems to mean those words or discourses he would offer as

comparable to the Quran and that he would produce from among the:
writings of poets and philosophers.

59.
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others from imitating it, although they would have had this

ability had He not intervened.®*

A second area of discussion that provides another good ex-
ample of al-Razi’s way of dealing with the issue of prophecy
and religions is his claim that God’s favoring one particular
individual with prophecy to the exclusion of other men and the
slavish following of the doctrine set forth by such a man makes
for the beginning of dissension, mutual antagonism, and com-
munal strife. Their cause is the particularistic nature of these
“revelations,” which fosters the adherence of some men but not
others and results in the opposition of contending religions.®®

62. There is relatively little written about this particular Mu‘tazilite doctrine
or even the development and history of their concepts of ijaz al-Qur’an.
However, the evidence suggests that the exact meaning and application of
this notion changed over the third/ninth and fourth/tenth centuries so as
to become less and less open to the sorts of questions that caused al-
Nazzim (and, later, mainly the Baghdad Mu‘tazilites) to restrict sharply
the dimensions of the miracle in question. See the interesting discussion
of this by Richard Martin, “A Mu‘tazilite Treatise on Prophethood and
Miracles,” Ph.D. diss., New York University, 1975, 20-101.

What may well separate al-Razi from the Mu‘tazilites, however, is the
question of content. They seem to have held that the miracle of the Quran
lies in its content, not its form. Al-Razi seems to find the ancient classics
of scientific and philosophical scholarship of greater benefit to mankind
than the Quran, but it is not clear on exactly what terms. Does this mean,
therefore, that he rejected the sacred scripture of Islam altogether? I am
not sure that conclusion is self-evident, given the particular biases of the
witness in question, i.e., AbG Hatim. o

63. Ironically, this is the Ismaili position as well. See, for example, Abii Ya‘qib

al-Sijistant’s Kitab al-Yanabt, ed. Henry Corbin, in Trilogie ismaélienne

(Paris: Adrien Maisonneuve, 1961), 14, where he indicates that the out-
ward (zahir) revelation or sacred law (shari"ah), being fixed as it is in time

and place, gives rise to exactly those kinds of blind, slavish partisanships

al-Razi describes. Al-Sijistani admits that disagreement and dissension 3
result from adherence to the outward, literary form of a holy law. Presum- 4
ably, Abii Hatim would have also admitted this, and it is, in part, implied =
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to follow such religious figures blindly and obediently or to
learn uncritically from a set of divinely ordained imams or
master teachers who claim unique authority. Nor is the knowl-
edge previously available to humankind superior in any essential
way to what may be adduced through human investigations in

the future.

CONCLUSION

This may suffice for the present purposes, since a detailed ex-
position of the conflict between the two al-Razis requires a full
analysis of these issues in the context of, first, Abu Hatim’s

peculiarly Ismaili beliefs® and, second, the complete back-

not maintain, as he would like to, that a

such a source. Learning is a part of the nature o
it can vary according to the individual capacities of particular men.

Abi Hatim, on the other hand, finds Abi Bakr’s argument particularly &
s at this point. A duck, he maintains, learns to swim precisely
there are no ducks that do

“there are humans who are incapable of learning evena &

ludicrou
because it is in the nature of ducks to swim;
not swim, but
single letter” (ibid., 284).

66. An example of these is the Isma
is, of the relative virtue and exce
species. Not only are all beings ranked according to species in hierarchies
that result from such disparities, but humans produce some who rise 50
far above the rest that they assume a higher cosmic rank based on theit

ability to receive divine inspiration. They are “strengthened by the holy =

spirit” (mu’ayyad bi-rih al-quds) and can therefore no longer be classed
as human—at least not in the ordinary sense of that term. Since the order
of the cosmos depends on such natural and innate structuring, it follows
that human society, too, can find its proper organization only by recog:
nizing and following the divinely ordained hierarchy within it. On this,
see section 1 of Abi Ya‘qab al-Sijistani’s Ithbat al-Nubuwwat, ed. A

Tamir (Beirut: Imprimerie Catholique, 1966), 13—48; and P. Walkes,

“Cosmic Hierarchies in Early Ismai
al-Sijistani,” The Muslim World 66 (1976): 14-28.
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But what in all this is al-Razr’s actual position about the §
prophet Muhammad and Islam? This is a question that really §
cannot be answered, certainly not on the mere basis of his
refusal to accept the historical argument of Aba Hatim. What §
is clear, on the other hand, is that in his philosophical doctrines, £ "THREE-

at least such as they are now discernible, there is nowhere a -
hint that he considered prophets to have a role in forming §= The Theoretical and Prac tical
societies and laws that is not equally accessible to philosophers. £

If the rational sciences may be discovered by any man who DzmenSlonS Of Happiness

possesses the proper amount of interest 'in them, and if thisis £ as Portmye d in the

all that humankind requires in order to live properly, God does £ ..

not need to intervene in human history any more than He does §& P Olztzcal Treatz'ses

in t_he histor‘ical. activities of' animals and plants. The idea thjat Of al-F. arabi

social organization has specific causes and that humans are, in i g——
art, separated from other types of creatures by both rational "

gnd political behavior was nopt considered by al-Razi. He may Miriam Galston

or may not have accepted that Muhammad was an inspired

messenger of divine matters and the provider of an invaluable

law for Muslims. It is certain, however, that he found no philo-

sophical doctrine to explain specific, as opposed to general,

religion or a particular communal law as distinct from the

universal law of nature. In this sense, his creed and madhbhab,

as Abua Hatim repeatedly insisted, is philosophy and nothing

more.

_—
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