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Fakhr al-Din al-Rézi is known throughout the history of Islamic thought as a
theologian par excellence. Writers of Islamic history and civilization will always regard
him as one pearl in the Ash‘arite chain of outstanding theologians alongside other great
names such as al-Juwayni, al-Baqillani, and al-Ghazali. In many intellectual accounts,
his originality will be closely associated with two of his masterpieces, the theological
work Muhassal and his theological exegesis of the Holy Qur’an Mafdtih al-Ghayb. There
is no doubt that his significance in theology is due to his mastery of the philosophical
sciences, particularly logic, a field that is very much connected--in fact, preliminary--to
theology. Bearing this important fact in mind, this study attempts to introduce the logical
spectrum of al-Razi’s intellectualism. First, it discusses the historical development of
logic in the time prior to al-Razi, concentrating on the two existing schools of logic and
the disharmony between logic and other religious sciences. It further evaluates the
contribution of al-Razi in shaping the logical atmosphere, especially in the second half of
the twelfth century. In so doing, the influence of logic particularly on al-Rézi’s works in
various fields is critically examined. Also important is the instrumental basis which
influenced his logical approach. It is followed by a survey of the vast number of his
logical writings which are divided into three main classes; to wit, his own exposition on
logic, his critical commentaries on Ibn Sini’s writings on logic, and his logical discourse
which acts as a preliminary to his theological writings.

This study will also include an edition of the a/-tasawwurdt part of logic, in al-
Razi's work Kitdb al-Mulakhkhas fi al-Hikmah wa al-Mantig. This edited part pertains

mainly to elements that are indispensable for constructing definitions such as kinds of



terms and their relation with meanings, concomitants, quiddity, parts of quiddity, and the
five universals (genus, species, differentia, property and common accidents). This part on
concepts ends with a discussion of the problems in definition. To facilitate the

understanding of this edited part, a summary of its contents is also provided.






CHAPTER ONE
Fakhr al-Din al-Razi and Logic
1. Introduction

Some scholars have claimed that the fundamental elements or constituents of logic as
a discipline of study are of Greek--or strictly speaking, Aristotelian--origin. Even if
such a hypothesis will later turn out to be an established fact, these rudiments have
been modified--where appropriate--and further developed by the Muslim philosophers
and logicians in accordance with the Islamic worldview and scientific scheme. In line
with a view that logic is merely a scientific instrument, as held by the majority of
Muslims, one can still argue that most of its terms need not be changed because of its
neutrality and universality. However, in so far as its treatment in the Islamic
intellectual tradition is concerned, these terms, as strongly argued by Shehadi, seem to
have been treated differently in many respects.l Perhaps, this is what is meant by
Rescher when he claims, while describing the great contribution of the early Muslim
logicians to the development of logic, that “starting from the 10" century, Greek
logic was not only Arabicized, but also Islamized.™

As a matter of fact, the attempt to bring logic nearer to Islam was realized
when Muslim scholars started to apply it to the so-called religious sciences such as
kalam (Islamic theology) and usdl al-figh (principles of Islamic jurisprudence). This

attempt was made possible by the strong defence and appreciation of logic by the

! Fadlou Shehadi, “The Continuity in Greek-Islamic Philosophy,” in Arabic Philasophy and the West,
ed. Therese-Anne Druart (Washington D.C.: Georgetown University, 1988), 19-25.

? Nicholas Rescher, The Development of Arabic Logic (Pittsburgh: University of Pittsburgh Press,
1964), 15. Hereinafter cited as Development.



former mutakallimin (Muslim theologians) against some other traditional scholars
who still viewed logic as an alien science and, thus as unfit for the Islamic tradition.
Among those who have defended logic and utilized it optimally in the religious
sciences is Imim Fakhr al-Din al-Rézi, one of the most celebrated scholars in the
history of the Islamic intellectual tradition and with whom our study will be mainly
concerned.

Abii al-Fadl Muhammad ibn ‘Umar, known as Fakhr al-Din al-Raz® (1149-
1209 A.C.) was a famous mutakallim. His fame and prominence rest not only on his
encyclopaedic knowledge, but also on his critical appreciation of the works of other
scholars, particularly Ibn Sina, which has earned him the title Imdm al-Mushakkikan
(The Head of Doubters). Al-Rézi has written on various subjects ranging from ficlds
as important as metaphysics, theology, philosophy, exegesis, jurisprudence and
history to the less important ones such as physiognomy ( ilm al-firdsaf), magic (sifs),
stars ( 7/m al-nujim), and even drinks (a/-ashribah). Zarkin, in his extensive survey
of al-Rézi’s works and ideas, has recorded 149 titles attributed to him.*

Notwithstanding this fact, the studies on al-Razi thus far still remain small in

number and mostly confined to theology and Quranic exegesis (fafsin.” Other aspects

* For his biography, see Yasin Ceylan, Theology and Tafsir in the Major Works of Fakhr al-Din al-
Razi (Kuala Lumpur: ISTAC, 1996), 1-13; Salih"Zarkan, Fakhr al-Din al-Rizl wa Ard'uho al-
Kalimiyyah wa al-Falsafiyyah (Egypt: Darul Fikr, 1963), 8-36, hercinafter cited as Fakhr al-Din;
Introduction by Mubammad al-Mu‘tasim billah al-Baghdadi in al-Razl, a/-Mabdhith al-
Mashrigiyyah (Beirut: Dar al-Kitab al-‘Arabi, 1990), 11-27; Introduction of M. Saghir Hasan
Ma‘sami, /mdm Razi’'s Tm al-Akhlig (Pakistan: Islamic Research Institute, 1985), 1-29,
hereinafter cited as Akh/dg. The best classical for his biography are: Ibn Abl Usaybi‘ah,
Uyan al-Anba’, Ibn al-Qiftl, Tirikh al-Hukama’, Ton Khallikan, Kitab Wafayét al-A vin, Shams al-
Din Shahraziri, Nuzhat al-Arwdlh wa Rawdat al-Ajrah and Tagly al-Din al-Subki, Tabagdt al-
Shafi‘iyyah al-Kubrd.

Salih Zarkan, Fakhr al-Din, 62-153. His list, though it includes the spurious titles attributed to al-

Razi, is mostly based on the authoritative bibliographical sources such as al-Qiffl, Akhbdr al-

Hukamd', Ion Khallikan, Wafaydt al-A yan, al-Subki, Tabagdt al-ShafiSyyah, Haji Khalifah, Kashf

al-Zundn, al-Safadi a/- Waf) al-Wafaydr and others. See also another classification of Raz1’s works

in Brockelmann, Geschichte der Arabischen Litteratur, translated into Arabic under the title Tirikh

al-Adb al-‘Arabl, by ‘Abd Halim al-Najjar (Cairo: n.p., 1961), 227.

* The existing studies on al-Razi so far are the book of Yasin Ceylan, Theology and Tafsir in the
Major Works of Fakhr al-Din al-Riz] (Kuala Lumpur: ISTAC, 1996); Seyyed Hossein Nasr. “Fakhr
al-Din al-Raz\,” History of Muslim Philosophy, ed. and intro. M. M. Sharif (Wiesbaden: Otto
Harrasowitz, 1963), 1:642-656. Other specific research is the work of Fathalla Kholeif. A Study on
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of his thought and contributions have been relatively ignored. For instance, his works
on logic such as al-Mantig al-Kabir and Mulakhkhas fi al-Hikmah wa al-Mantiq,
despite their significance and value, have been almost untouched. Therefore, as an
attempt to fill such an intellectual vacuum, this study will concem itself mainly with
al-Razi’s treatment of logic by providing a summary of the contents of his logical
works, within a survey that investigates into his background. Moreover the section on
logic from his Kitdb al-Mulakhkhas fi al-Hikmah wa al-Mantig, will be made
available for the first time to the world of knowledge with our critical edition of its

original Arabic text.

2. Logic during Al-Razi’s Times
In order to understand better al-Razi’s stand on logic, it is important to glance through
the historical setting of his period, particularly the development of logical studies
during the 12" and the 13" centuries. In general, the century of al-Razi (12" century)
is viewed as the beginning of the productive period of Arabic logic, despite all the
political turmoils and great religious wars that took place.’ There were at least two
important historical factors that influenced al-Razi’s logical studies: the prevalent
schools of logic of his time, and the position of logic vis-a-vis the religio-traditional

sciences:

Fakhr al-Din al-R4zi and His Cor jes in T iana (Beirut: Darul Mashriq, 1984). There
are also a few writings in Arabic such as $alih Zarkan, Fakhr a/-Din, Muhammad Al-‘Uraybl, a/-
Munyalaqat al-Fikriyyah ‘inda al-Imém al-Fakhr al-Razi ( Beirut: Darul Fikr al-Lubninl, 1992).

® The century in which al-Raz1 lived (12th century) is considered as the weakening and downfall
period of the ‘Abbasid caliphate in particular and the Islamic political system in general. Apart from
the corruption of the rulers and authorities, the period also witnessed several crusades (second and
third) taking place. Another contributive factor to the downfall is the increasing power of the
Moghul in the Islamic empire which also affected the administration of the Islamic caliphate. In
contrast to this political deterioration, there was, however, a positive development in the intellectual
sphere. Apart from logic and philosophy, there was a rise in other disciplines such as sufism and
theology. Among the scholars who were contemporaries of al-Rizi were Ibn Rushd, Tbn Tufayl,
Suhrawardi, Shahrastani, Ibn “Arabl, Farid al-Din ‘Attr, ‘Abd Qadir Jil4ni, Ibn Farid, Ibn Maimon,
Sayf al-Din al-Amidi, and Izz al-Din ‘Abd Salam.



A. Two Schools of Logic

At the beginning of the second half of the 12" century, the development of logic in
the Muslim world had already reached its peak.’ In general, there were two
influential logical schools at that time; that of Baghdad and that of the
Easterners’ (Mashrigiyyin). Concentrating chiefly on commentaries, the former
school was strictly Aristotelian in its tone, and was dominated initially by the
Christian Syriac, especially the Nestorian Arabs. It only achieved its glory after the
emergence of al-Farabi, one of the great logicians of Islam.® He was one of the
famous masters of the logicians (ra’is al-mantigiyin), a title which was given to the
bearer of academic excellence in the Baghdad school. He contributed a lot to the
development of logic in this logical school especially by devoting most of his efforts
to commenting the Organon of his master Aristotle. The contributions of al-Farabi in
translating and commenting on the Greek logic are truly tremendous and are essential
to the Islamic intellectual tradition. For this reason, this particular period is called by
Rescher the “first step of the flowering period of Arabic logic.”® Nevertheless, this
school was still preoccupied with strict, direct textual commentaries on the Greek

logical texts'® and was also closely associated with the medical field."'

" Rescher, Development, 55.

* For Al-Faribi’s logic, see Al-Farabi, Kitab al-‘Alfiz al-Musta‘malah 1'l-Mantig, ed. Muhsin Mahdi
(Beirut: Dar al-Mashriq, 1968); Rafiq ‘Ajam, a/-Mantiq ‘inda al-Fardbl (Beirut: Dar al-Mashriq,
1986): Fuad Said Haddad, A/-Fardbi’s Theory of Ci ication (Beirut: Ameri University of
Beirut, 1984).

® Rescher, Development, 47.

"° Ibid., 27. There are nine Aristotelian works, all of which were translated into Arabic, together with
the Introduction of Porphyry. The nine canonical texts are well-known as: Introduction (a/-
Isaghayi), Categories (a/-Maqul4n, Hermeneutics/De Interpretatione (a/- 7bdrdh), Prior Analytics (a/-
Qiyas), Posterior Analytics/Apodictics (a/-Burhin), Topics (a/-Jadal), Sophistics (a/-Mughalatah),
Rhetoric (a/-Khitabah) and Poetics (a/-Shi7). These also represent the nine distinct branches of
logic, each one based upon its canonical text. Among them, only the first four became the main
concern of this school, while the others were considered unimportant and left to the experts to deal
with. Upon these early works, neither commentarics nor critiques have been made, particularly
because they were translated not by the experts of logic but mere translators. The translations were
unrefined and interlaced with transliterated Greek terms which did not yield a smoothly intelligible
Arabic text. Furthermore, logical works at that time were translated as an act of piety rather than out
of an interest in its content. These Greek logical works are still the subject of studies and research
until today. However, in the modern studies on medieval logic, only six are their concemn, namely
excluding the last two, rethorics and poetics as well as the introduction. The reason for this is that
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As to the school of the Easterners, the towering figure was the great logician
of Islam, Ibn Sina, whose logical ideas have influenced tremendously the whole
discussions of logic in the Muslim world."? Ibn Sina’s system of logic, though not
totally free from the Greek influence,” can be seen in general as a shift of direction
in the development of Arabic logic. Compared to the strict, logical commentators of
the Baghdad School, he is rather independent in his approach as Goodman points out
as follows:

Avicenna made logic an independent study, no longer tightly bound to
the Aristotelian texts but capable of expansion and development on
its own in the Islamic context. The outcome was fraught with
significance."*

His independent treatment of logic in both systematization and content is
already obvious in his major works, a/-Shifd’, al-Najat, al-Ishirat wa al-Tanbihat and
Danesh Nama-yi-‘Ala’f. One of the most important aspects of his analysis of logic,
which actually influenced tremendously the later developments of logic, is the
division of knowledge into concepts (fasawwurdf) and judgements (fasdigdf). In

addition to that, the chronological order of topics in his later writings such as Ishardt,

the last two are not considered as strictly the d ive goals of modern logic. See further
Deborah L. Black, Logic and Aristotles’ Rhetoric and Poetics in Medieval Arabic Phil h
(Leiden: E.J. Brill, 1990), 1-4.

"" This close association between logic and medical studies in this period interestingly is said to be

motivated by the statement of Galen that ‘the study of mathematics and logic is a precondition for

the intelligent comprehension of medical books’, Rescher, Development, 16.

For Ibn Sina’s discussions on logic, sec Ibn Sina, A/-Shifd’; al-Mantig, ed. Abd. Hamid Sobruh

(Iran: Manshorat Ayt Allah al-‘Uzma, 1984); Danesh-Nama-yi Al4": Part One, trans. and intro.

Farhang Zabech, Avicenna’s Treatise in Logic (The Hague: Martinus Nijhoff, 1971); A/-Ishdrat wa

al-Tanbihat, 3 vols., ed. Sulayman Duny4, (Cairo: n.p., 1947); Shams Constantine Inati, Remarks

and Admonitions: Part One ;Logic (Toronto: Pontifical Institute of Mediacval Studies, 1984); Bilal

Kuspinar, “Ibn Sina’s Theory of Logic” (M.A. thesis, Middle East Technical University, Ankara,

1987).

" It is common for Muslim philosophers 1o benefit from the previous heritage especially in the
instrumental sciences like logic. Ibn Sind, in this case, combines the approach of Aristotle and the
Stoics with critical analysis and assessment. ~Sobeil Afnan, while elaborating this matter, states,
“Ibn Sina really combines the two, not by a mechanical superimposition of one on the other, but via
a critical assessment of the two doctrines, with a good measure of simplification and perfecting on
his par.” Soheil Afnan, Avicenna, his Life and Works (London: George Allan & Unwin Lid.,
1958), 88.

" L.E. Goodman, Avicenna, (London: Routledge, 1992), 184.

(e
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al-Najit and Dénesh Ndma-yi-‘Ala’T does not correspond anymore with the nine
books of Aristotle as followed strictly by the Baghdad School. The new order is
basically much shorter and more precise. In terms of the content too, Ibn Sina states,
for instance, in the introduction of his supposedly last work on logic, al-Mantig al-
Mashrigiyyin (Logic of the Eastemers), that the book is “to introduce our system of
logic, which may appear to be in opposition to the existing Baghdad school.”'®

Two main explanations in regard to the two schools have to be made here;
Firstly, the differences between these two schools were not as hostile and exclusive as
how they are viewed by Rescher in a few places in his book, using extreme terms like
‘the clash of the schools’ and ‘Avicenna’s attack on the Baghdiad school’. For there
are really no major differences between the two schools except that they represent two
different approaches especially in regard to their reception and interpretation of Greek
logic. Secondly, these schools of logic cannot be taken in isolation from a larger
philosophical school which is known in the Islamic intellectual tradition as the
peripatetic school the emergence of which, was caused by the attempt of the
Muslims  to transmit the Greek philosophical heritage to the Muslim world.

At any rate, these two schools, especially the school of Ibn Sina which had
spread widely over Persia and other eastern parts of the Islamic world, were still
flourishing at the time of al-Razi. At the same time, farther away in the western lands
of Islam, the Baghdad school was on its rise in Spain with the coming of Ibn Rushd,
another great Muslim commentator of Aristotelian logic. Ibn Rushd followed the
tradition of the Baghdad school, particularly that of al-Farabi, in commenting on the

entire Organon of Aristotle as well as on his other philosophical treatises. Whether or

** Ibn Sina, Mantig al-Mashrigiyyin, ed. Shukri Najjar (Beirut: Dir al-Hadathah, 1982), 1. According
lorheviewsofmschohnﬂwwadmnbi]iyymhnadynfmmthe&a&.imcﬂisbmkk
only one part of a bigger unpublished book of Ibn Sina entitled 2/-Falsafah /-, j ich
dabamudnGreekphﬂoprcdideuSeeﬂwhﬂodwﬁondﬂnmnfmbyNaﬁkJ.

6



not there was any influence of Ibn Rushd on al-R#zi is itself another interesting area
of investigation. But, as far as our research goes, we have no evidence to show any
intellectual contact between the two other than a single report which claims that, in
his travel to Transoxiana, al-Razi had gone further to Egypt and heard about Ibn
Rushd’s fame and thus decided to visit him. Unfortunately, he had to abandon his

intention upon receiving the news of Ibn Rushd’s death.'s

B. Logic and the Religious Sciences

Another factor that forms the historical setting of logic at the time of al-Réazi is
the relation between logic and the religious sciences, especially theology. In the
carly period of Islamic theology, the term mantig referred to an independent
science and the theologians did not adopt it entirely, though they made use of
some logical methods in their writings. They, on the other hand, talked about
Adab al-Kalim or Adab al-Jadal which denoted not Greek logic but a more
general body of knowlcdgc.l7 There were also heated debates over the nature and
status of logic among the early Muslim scholars, one of which was the celebrated
debate which took place in Baghdad between a famous translator and defender of
logic, Abd Bishr Matta ibn Yanus (870-940A.C.) and a philologist, theologian
and jurist, Abu Sa‘d al-Sirifi (893-979A.C.)." In the debate, the thesis put
forward by Abid Bishr that [Greek] logic is “an instrument of speech by which
correct speech is known from the incorrect” received vehement refutations by al-

Sirafi who, according to Muhsin Mahdi, was not only defending the grammarians

' Zarkan, Fakhr al-Din, 21.

7 Josef van Ess, “The Logical Structure of Islamic Theology,” in Logic in Classical Islamic Culture,
ed. G.E. Gruncbaum (Wiesbaden: Otto Harrassowitz, 1970), 22.

'* For the comprehensive account of the debate, see Mubsin Mahdi, “Logic and Language in Classical
Islam,” in Logic in Classical Islamic Culture, ed. G.E. von Gruncbaum (Wiesbaden: Otto
Harrassowitz, 1970), 51-84.



but also indirectly the religion.'® This discussion can also be seen as a continuing
struggle between the champions of Arabic and Islamic learning, mostly
represented by the orthodox and the grammarians, and the followers of the
Hellenistic tradition among the peripatetics. While the former insisted that logic,
as imported from Greek, entailed the very contents of Greek philosophy, hence
being irrelevant to the Islamic scientific tradition, the latter were of the opinion
that logic was a value-free science and eligible to be an objective tool to other
sciences.

This suspicious attitude towards logic and other foreign sciences was also
noticeable in the later muslim scholars. Even Al-Razi’s life was once endangered
when he was accused of sacrificing Islam to the doctrines of Aristotle.?’ The
traditional Islamic scholars at that time, though in a close observation, unconsciously
used the underlying principle of logic, did not recognise logic as part of the religious
sciences.

Nevertheless, although at the time of al-Razi, logic in large measure still
continued to be criticized, generally it had already made its way into the Islamic
tradition in some respects. It was , for example, accepted as part of the religious
sciences in a few regions in the Islamic world around the carly 12" century. The
general structure of the basic Muslim pedagegical education had by that time placed
logic in parallel with Qur’anic studies, theology and religious law.2' This condition,
though not widely accepted due to resistance in some places, had at least brought

logic further to the front at least to the same level as the religious sciences.

19 .

Ibid., 61.
® A. . Tritton, Materials on Muslim Education in the Middle Ages (London: n.p., 1957), 188,
* Rescher, Development, 52.




The credit for defending logic against its opponents goes'to the efforts of the
previous theologians like al-Ghazali*? and Ibn Hazm. Apart from defending logic in
his autobiography al-Mungidh min al-Dalal,”® Al-Ghazali, for instance, wrote several
treatises, not only approving the neutrality of logic but even insisting on the
theologians’ need for logic. The theologians, according to al-Ghazili, must be able to
assess the weight of contending views, and this weighing of arguments is one of the
subject matters of logic, aiming at distinguishing the demonstrative (sahif) from the
dialectical (jadali), the merely persuasive (igni9), the sophistic (mughdlati), and the
poetic (shi‘ri). As for Ibn Hazm al-Andalisi, a contemporary of al-Ghazali, who was
normally known as a strict traditionalist and who belonged to the orthodox camp, he
strongly defended logic in his book, Kitdb al-Taqrib fi al-Hudid wa al-Mantiq.

Since the defence of logic by the above scholars was really strong, we can
conclude that, at the time of al-Razi, the task of defending logic against the attacks of
some orthodox scholars was not so difficult, if not unnecessary. Although we can still
see some of his defensive arguments against the attack on logic, what seemed more
important to al-Razi in his time was to further develop logical arguments suitable for
theological ideas. Al-Razi has done this work mainly in two ways; firstly, by
criticizing the established conception of Aviccennan logic at that time, and secondly,
by purposely giving ample place and assigning a major role for logic in the religious
sciences. 2* The latter was probably more significant than the former, since it gave a

firm philosophical approach to Kalim which was later adopted by many

2 For al-Ghazali’s writings on logic see al-Ghazall, Magdsid al-Falfsifah, ed. Sulayman
(Egypt: Dar al-Ma‘arif, 1960); Mihakk al-Nazar fi al-Mantig (Beirut: Dar al-Nahda al-Hadith,
1966); Mi‘yar al-Tm, ed. Sulayman Dunya, (Egypt: Dar al-Ma‘arif,1960).
» Al-Ghazali, al-Mungidh min al-Daldl, ed. Abd. Halim Mahmud (Cairo: Matba‘ah al-Hassan, n.d),
112-114.
# We can see these two approaches manifest themselves clearly in the classification of al-Riz’s
writings which we shall discuss later.



mutakallimin after him.*® His book Mupassal, for example, in which he places the
logico-epistemological discussion on rasawwurdt and tasdigar as the first topic of

Kalim, has been viewed as a new standard of theological treatises.?

3. His Logical and Philosophical Tendencies
Being a prolific scholar with an encyclopacdic mind, al-Rizi’s mastery of the
philosophical and rational sciences is hardly superseded by others.”’ Ibn Khallikin
reported that al-Réazi was the greatest authority on the Greek sciences of his time and
surpassed all his contemporaries in theology, metaphysics and philosophy." As far
as logic is concerned, he utilized it as an instrument in his intellectual endeavours.
With this logical tool, together with his courage and convincing eloquent oratory, al-
Razi held discussions with many opponents and prominent leaders such as the
Karramites, and the Mu‘tazilites, and converted many of them into the fold of AA/
Sunnah wa al-Jama‘ash® His mastery of these sciences had its stamp on his other
religious works such as tafsir, usil al-figh and kalim. His great tafsir, Maf3tih al-
Ghayb, also known as Tafsir al-Kabir, has been viewed as the prototype of the
exegesis based on individual opinion and reasoning (tafsir bi al-ra’y), or in Ceylan’s
words, “the greatest work both in volume and importance.” It has been widely
consulted by Muslim scholars as an encyclopaedic reference and it has many distinct

features among which is the predominance of philosophy and logic throughout the

¥ Al-Razi's influence, pecially his arrang of theological ises was very obvious in al-lji's a/-
Ma wigif and Taftazanl’s a/-Magdsid.
% AL-Razl, Muhassal Afkdr al-Mutagddimin wa al-Muta’akhkhirin min al-Ulam4’ wa al-Hukamd’ wa
al Mutakallimin (Cairo: Mazba‘ah Husainiyyah, 1905), 1. Hereinafter cited as Muhassal.
Apan from writing on lognc md philosophy, al-Razl also writes voluminously on other rational

such as physics, mathematics, engineering, astronomy and law.

™ Ibn Khallikan, Wafaydt al-A%in, transl. MacGuckin De Slane (London: Johnson Reprint
Corpomuon. 1843), 2:652. Hereinafter cited as Wafaydt.
* See the introduction of Ma‘soml, Akhldg, 1-29; Yasin Ceylan, Theology and Tafsir in the Major
Waorks of Fakhr al-Din al-Rézi, ( Kuala Lumpur: ISTAC, 1996), 6.

* Yasin Ceylan, Theology, 15.
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tafsir® In an index-analysis of this voluminous work, Michel Lagarde recorded 489
principles of jurisprudence, most of which stem from the principles of logic as used
by al-Rézi throughout his zafsir.

Al-Razi’s writings on usi/ al-figh are also redolent of the same attitude toward
logic. In a/-Mahsal fi Usal al-Figh, an authoritative reference on the principles of
jurisprudence, Al-Razi treats logic, especially the chapter on terms (alf3z) and
proofs (adillah), as an important preliminary tool to the science of usu/ al-ﬁql).” He
discusses the division of terms (chapter two), derivative names (chapter three), the
rule of synonyms (chapter four) and homonyms (chapter five). Although he places all
these chapters under “Words on Language” (a/-Kalim f al-Lughat), the contents are
also largely related to the logical discussions. The discussion of those logico-
linguistic chapters in a/-Mahsd/ runs parallel with and is similar to the discussion in
his logical treatises proper such as al-Mulakhkhas fi al-Hikmah wa al-Mantiq. This
approach is very new and can hardly be found in the earlier works of usa/ al-figh such
as al-Shafi’’s al-Risalah and Malik’s a/-Muwafta’. 1t is clear that logic, apart from
his independent treatment of it in his philosophical works, has been consistently
emphasised by al-Razi in such religious sciences as usi] al- figh.

Perhaps, another genre of his writings which clearly bears the stamp of
philosophical and logical vigour is his theological works thanks mainly to which al-
Rézi gained his fame in the history of the Islamic scholarship. In theology, a
departure from the norms of previous theologians can be discemed in the writings of

al-Razi particularly with regard to the treatment of logic. Al-Réazi put more stress on

*' Husain Zahabi, A/-Tafsir wa al-Mufassiron (Cairo: Dar al-Kutub al-Hadithah, 1976), 1:293. Ibn
Khallikin comments on this tafsir saying that al-Raz1 has collected in it all the strange things
(jama‘a fihI kullu gharib wa gharibah) Wafayat, 652.

 Michel Lagarde, Index du Grand Commentaire de Fahr al-Din al-Razl (Leiden: EJ. Brill, 1996),

16.
* Al-Razi, al-Mahsol f1 Tim Ustl al-Figh, ed. Taha Jabir al-‘Alwanl (Beirut: Mu'assasah al-Rasslah,
1992), 1:219-285.
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logic in the preliminary chapters of his theological works. For example, at the outset
of his famous theological work, Mufassal, he discusses at length the concepts
(tasawwurdf) and judgements (tasdjqio.“--two of the most important topics in logic-
-the former dealing with theory of definition and the latter with that of syllogism.
Similarly, in his a/-Mabshith al-Mashrigiyyah, he gives a long explanation on
definition and its conditions while discussing the indefinability of existence.>®

Since there is a close connection between logic and philosophy, such
emphasis on logic can be seen as an outcome of al-Razi’s inclination to merge
philosophy with theology, an approach that is generally associated with him. Ibn
Khaldin, who himself wrote Lubab al-Muhassal as a summary of al-Razi’s
theological masterpiece, Muhassal, affirms that al-Razi was the first among the later
scholars (muta’akhkhirin) who successfully combined the problems of philosophy
and Kalam.* The reason why al-Razi merged philosophy and theology according to
Ibn Khaldan is that these two sciences share the same objective in their content and
problems as well as utilising the same function of reason in both of them. Before al-
Rizi, the problems of theology were limited only to the role of Shari‘ah which is

more tradition-based with less reference to reason.”’

Echoing the same view, Fazlur
Rahman states that with this new approach, al-Rizi offered a more systematic
lhcology.”

It is also equally important to point out that al-Razi’'s emphasis on logical

proofs in theology is not arbitrary, but due to his conviction of the superiority of the

* Al-Razi, Mubassal, 40.

* Al-Razi, Mabahith al-Mashrigiyyah f1 al Tim al-Ilahiyyit wa al-TabI‘iyyat (Qam: Maktabah Bidar,
1989), 1:10-18.

% Ibn Khaldon, Mugaddimah (Beirut: Mu’assasat al-‘Alami li al-Matb0‘ah, n.d.), 466.

*? Quoted from ‘Uraybl, a/-Munjalagat, 24-25.

* Fazlur Rahman, Is/am (Chicago: University of Chicago Press, 1979), 96; CY., Ibn Khallikan,
Wafayat, 653.
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rational proofs over the traditional ones.”® This seemingly controversial principle can
be traced in a few of his writings such as Ma‘dlim f# Usul al-Din, al-Mahsal and
Muhassal. In these writings, Al-Razi considers rational proofs as vital and necessary
in any argument to the extent that they must be the basis of the traditional proofs.‘o
Proofs, states al-Razi, either consist of premises entirely traditional, or are entirely
rational, or are composed of the two.*! The latter two are, according to al-Razi,
possible while the first is impossible. This is because some traditional proofs may not
establish the validity of other traditional proofs. To do so, one would need rational
proofs. However, according to al-Razi, it is possible that some of the proofs are
rational and some traditional. From these, al-Razi concludes that for every proof
which is based on reports (ikhbiri), its occurrence is not possible unless it is
substantiated by rational proofs.42

The reason traditional proofs are not preferred by al-Razi is that they do not
yield certainty (al-nagliyyah 14 tufidu al-yaqin). Explaining this further, he states:

Traditional proofs do not yield certainty [italics mine] since they are
based on the transmission of language (nag/ al-lughaf), grammar (al-
nahw), and conjugation (asrif) which are far from having the criteria
of certain knowledge such as equivocality (a/-ishtirdk), metaphor (al-
majaz), conveyance (al-nagl), concealment (al-idmdr), priority
(tagdim) and posteriority (a'khin, specification (takhsis), abrogation
(ndsikh), and mu‘arid al-‘agali (rational opposites).*>

* The same ideas are mentioned in a/-Mahs/ in the chapter on ‘whether traditional proofs yield
something certain or not’, and Nih4yat al- Uqul wa Dirdyat al-Usol.

“ Al-Rizi, Ma‘dlim fi Usol al-Din (Beirut: Dar al-Kitab al-‘Arabi, 1984), 25; Al-Razi, al-Mabpsal,
op.cit., 390-91.

*! Al-Razl, Mubassal, 51.

“*Al-Razi considers perception (a/-nazar) and contemplation (/-fikn) as the true arrangement(farti)
of intelligible premises in order to reach certain knowledge. For instance, he refutes his opponents’
view (the philosophers) -who denied the contingency of the world due to the existence of
disagreement on it- by insisting that wh conclusion hed through a true observation and
contemplation, i true knowledge. In other words, two premises which are true based on
observation and contemplation must lead to a true conclusion. This logical rule must be the basis of
all argumentation and proofs. Ma dlim, 20-29.

© Al-Razl, al-Mabsal, 391; Ma'lim, 22. In Mubassal, these criteria are called ‘the ten rational
criteria’ through which a traditional proof can be rendered certain. Mupassal, 51.
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Al-Rézi concludes that traditional proofs, since they lack these criteria, are
considered conjectural (mazndn). Hence, whatever depends on something conjectural
is itself conjectural (al-mawqif ‘ald maznin maznin). “

From the above explanations, it is clear then that the role of logic in al-Razi’s

theological framework is not only substantial, but also a prerequisite.

4. His Place in and Contributions to Logic
Having explained the two factors that formed the historical setting of al-Razi’s view
on logic, it is now time to situate al-Rédzi's standpoint in that context. In fact, al-
Razi’s influence on later Muslim theologians and philosophers can be assessed from
how involved he was in the controversy between the two opposing schools of logic.*
It is interesting to realize that, in terms of his educational lineage as mapped out by
Rescher, he belonged to the Baghdad school. Yet, the fact that he had produced
extensive commentaries on Ibn Sina’s logical works might prove just the opposite.
But the historical sources clearly indicate that al-Razi studied logic under Ibn
Malks,*(ca.1075 - ca.1170 A.C.) who in logic was directly influenced by al-Farabi.
Ibn Malka, as Rescher claims, was a continuer of the Baghdad logical tradition,
especially in regard to its characteristic relation to medicine and the philosophical
sciences. He was also the opponent of Ibn Sini as attested to by his logical writings
and ideas. Thus, it is natural that al-Razi, as a direct student of his, was very much
influenced by his approach. Furthermore, the 13* century bore witness to the conflict

between al-Rizi’s followers, such as al-Kashi, Suhrawardi, al-Khiinaji, Ibn al-Nafis,

“ Al-Razi, Ma‘dlim, 22.

S Rescher, Development, 58.

“ His name is Hibat Allah ‘Al ibn Malki Abg al-Barakit al-Baghdadi. He
profession and wrote on philosophical subjects, including logic. His famous logical work is
Mu‘tabar 1 al-Hikmah. According to Rescher, he was the leader in the counter-attack of
Baghdad school against Ibn Sind’s criticism of them. Rescher, Development, 170.
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