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INTRODUCTION

During the last decades, scholars have made extensive
Progress in investigating the nature of the relationship
between MuCtazilism and TImamism.

W.Madelung began this advance when he offered a genera
outline of the development of ShiCite theology in relation to
the corresponding MuCtazilite theological developments.2
M.McDermott investigated the views of the three important
theologians Tbn Babiya (d. 381/991), Shaykh al-Mufid
(d. 413/1022) and ®Alam al-Hudd al-Murtadad (d. 436/1044) in
a very detailed study.3 Further significant contributions to
the study of Imamite theology were made by D.Sourdel in his
two articles on al-Mufid.?

It can therefore be safely stated that the relationship
between MuStazilism and Imamism has been surveyed up to Alam
al-Hudd al-Murtadd with whom the fusion of Imamism and
Mu®tazilism reached its final shape.>

1Biior b thus. Cabbas ioballs ghamadsn-i Nawbakhti (Iranian
Culture and Literature, no.43. Tehran: Tahuri, 1966) had
3lready been published. The first edition was in 1932.

W.Madelung, "Imamism and MuCtazilite Theology,” in Le
ShiCisme imamite (edited by T.Fahd. Collogue du Centre
d'études supérieures spécialisé d'histoire des religions de
Strasbourg. Paris: Presses Universitaires de France, 1970),
13-30. see algo idem., "Religiose Literatur in arabischer

Sprache: pie $i%," in Grundrif der arabischen Philologie
gedxted by Helmut Gitje. Wiesbaden: Reichert, 1987), 2:366
M

;d-McDermott, The Theology of al-Shaikh al-Mufid (d.
413/1022) (Recherches. Nouvelle Série: A.Langue arabe et

Pensée islamique, vol.l0. Persian Studies Series, no.9
feirut: Dar el-Machreq, 1978).

D.Sourdel, "L'Imamisme vu par le Cheikh al-Mufid,” Revue des
Studes islamiques 40 (1972):217-296. This article includes o
translation of al-Mufid's AwA'il _al-magalit. Tdem, "Les
Sonceptions Imamites au début du XI® siScle d'apris le Shaykh
alMufid,”  in Islamic Civilisation 950-1150 (edited by
D-S.Richards. Oxford: Cassirer, 1973), 187-200.

Madelung, "Imamism," 27.




Some time after Shaykh al-—’!‘ﬁsi (d. 460/1067), who was a
student of al-Murtadd and who followed his master in
theological questions,® the last Imamite MuStazilite school
started to develop, about which until now not much has been
known. W.Madelung has remarked that this development was
largely under the influence of the school of Abd l-Husayn
al-Basri and his followers.’

Abu 1 Husayn al*Bagri (d. 436/1044), who was a student
of the 03di ©Abd al-Jabbar (d. 415/1025), had developed
independent theological views which set him apart from the
school of Abd Hashim al-Jubba'i (d. 321/933).% Despite much
criticism by the Bahshamiyya and later heresiographers that
he introduced philosophy under the cover of kaldm,?
Abli l-Husayn's views were successful to the extent that his
school established itself side by side with the
Bahshamiyya.l® His views were later adopted by some of the

SHis theological views can be learnc from his _I_g_l_i
al-h3di_ila tarig al-rashdd (edited by Hasan al
al-Tihrani. Qum: al-Khayyam, 1400/1980) and his &Mﬂ
al-usil fI ©ilm_al-kalam (edited by ©abd al-Muhsin Mishkat
al-Dini Intisharat-i Danishgah-i Tehran, no.1835. Tehran:
Tehran University Press, 1362/1983) which is a commentary on
the sect)on on theology of al-Murtada's Jumal al-Tilm
ya-1-Canal 5

Madelung, "Imamism," 27- idem, "S) a," 365ff.

8see w.Madelung, "Ab@i 1-Husayn al-Basri,” Encyclopaedia of

Islan (2nd edition. Edited by H.Gibb et al. Leiden: Brill,

1960-), Supplement Fasc. 1-2:25-6; idem, "Religidse Literatur

in arabischer Sprache: Der Kaldm," in Grundrif der arabischen

Philologic (edited by Helmut Gitje. Wiesbaden: Reichert,

1987),  2:329. D.Gimaret, "Abo  'l-Hosayn al-Basri,”

Encyclopaedia Iranica (edited by E.Yarshater. London, Boston

and Henley: Routledge and Kegan 3

ahmad b. Yahya b. al-mrtads,

(édited by $.Diwald-Wilzer.
iesbaden: Steiner, 1961),
bn al-Murtada, 119.

1 Ih al-Razi, for example, states that in his time

Pakhr al-Di
the school of Abi l-Husayn al-Basri and the Bahshamiyya are
the last active of the MuCtazilite schools, see Fakhr al-Din
al-RazI, 1°tigadat ag _al-muslimin ikin (edited
by Taha ®Abd al-Ra T and Hustafs al-fawari. Min curath
al-RazI, no.2. Cairo, 1398/1978), 42.




Zaydi MuStazilites'! and to a much greater extent by the

12

Imamite MuStazilites;!? as a result they survived longer than

the teachings of the Bahshamiyya.

The sources for the recomstruction of the theological
views of Abd Il-Husayn al-Basri, all of whose works on
theology are lost,!3 are the writings of a later follower of
his school, Rukn al-Din Mahmdd b. al-Mal3himi (d. 536/1141),
viz. the shorter Kitab al-f&'ig £I usil al-dinl4 and the more
extensive Kitdb al-muCtamad fi usdl al-dinl5 which is only

partly extant. A further valuable source is the Kitab

al-kdmil fi 1-istigsd' fima balaghand min kaldm al-qudami' by

Tagi al-Din al-Najrani (or al-Bahrdni) al-Sajali

(vocalization uncertain) about whom no further biographical
details are known.l6 This work, which highlights the
differences between the Bahshamiyya and the school of
Abl 1-Husayn al-Basri, was written between 536/1141 and
675/1276-7.17

ibn_ al-Murtadi, 119; W.Madelung, Der Imim al-Q3sim_ibn
Ibrdhin und die Glaubenslehre der Zaiditen (Studien zur
Sprache, Geschichte und Kultur des islamischen Orients, neue
Fglge, vol.l. Berlin: De Gruyter, 1965), 222.
131bn al-Murtads, 119.

For his lost theological works, see W.Madelung, "Abi 1-Husayn
§)-Basri

1," Encyclopaedia of Islam, Supplement Fasc. 1-2125
Ruki al-Din b, al-Malahimi, Kitab al-fa'ig £7 usal al-din (MS
n al-Jami® al-kabir, Cilm al-kalam 53). '

Rukn al-Din b. al-Malahimi, Kit3b al-muCtamad £I usiil al-din
(edited by M.J.McDermott and W.Madelung. London:® Al-Hoda,
9.

)

Tagi al-pin al-Bahrani

al-Najrani)
(vocalization s

£1

Wahrnehmung in der spatmuStazilitischen Erkenntnistheorie
Dach der Darstellung des Tagiaddin al-Nagrani (Islamkundliche
Untersuchungen, vol.86. Berlin: Klaus Schwarz, 1983). For
this edition, see also i.Madelung, "Review of Das Problem der
transzendentalen sinnlichen Wahrnehmung by E.Elshahed
Bulletin of the School of Oriental and African Studies 48
{3985):128-9.

Ibid., 128.




There are safe indications that the Imamite MuCtazilites

had already adopted the doctrine of the school of
Abd 1-Husayn al-Basri towards the end of the 6th/12th
century. Sadid al-Din Mahmid b. €Al b. al-Hasan

al-Hinmasi al-Razi (d. after 600/1204) is the first known
Imamite follower of this school.l® The development of this
last Imamite Mu®tazilite school reached its peak with Nasir
al-Din al—’;‘EsI (d. 672/1274), Kamal al-Din Mitham b. Mitham
sl»BaI’}rSni (d. 699/1300), and Hasan b. Yasuf b. al-Mutahhar
al-Hilll (d. 726/1325) who is usually known as al-®allama
al-Hilli.

From among these scholars, al~§l)lli has been the most

outstanding and fruitful writer on theological gquestions;

indeed, his fame as a theologian lasts until today. One of
his more concise works, for example, the Bab
al-hadi ashar, together with al-Migdad al-Suyiiri's

(d. 826/1423) commentary on it, not only serves today among
shifites as a basic textbook on theology, but is also well
known in the western world from W.M.Miller's English
translation.!® In addition to numerous concise books,
al-Hilli also composed a considerable number of extensive
theological works. We have, therefore, a large number of
his writings which allow us to investigate his theological
views in great detail. This does not apply to the same extent
to Nasir al-Din al-Tisi who seems to have been more of a
philosopher than a theologian, and whose few theological
writings are too concise to be suitable for a thorough

191bn al-Maldhini, muCtamad, introduction, viii.

1%asan b. ° yisuf b. l—Mutahhar al-Hilli, al Babn
CAsha Treatise Princi I

Theologx_ (translated by W.M.Miller. London The Royal Aslztlc

Society, 1928).




study.20 Mitham al-Bahrani whose theological views are laid

down only in a single work, the Qawi®id al-mardm fi Cilm
al-kaldm, also offers too limited a field.2

During the centuries between the time of Abi l-Husayn
al-Basri and al-Hilli, a number of significant developments
had occurred in Islamic thought which must also be taken into
consideration in an investigation of al-Hilli's doctrine.

Most significant among these was the growing interest
among the different theologians in the philosophical thought
of 1Ibn SInd (d. 428/1037), who was a contemporary of
AbA 1-Husayn al-Basri. Although the theologians traditionally
opposed all those philosophical principles which disagreed
with their theological views, they tended nevertheless to
adopt more and more philosophical terminology, and even
elements of philosophical teachings, as long as they could
Possibly be brought into agreement with their theological
doctrine.

Ab3 1-Husayn al-Basri, who seems to have studied
Philosophy and the sciences with the Christian Abii CAli b.

al-samh,?? was considered by later writers such as
al-Shahrastni (d. 548/1153) and Tbn al-Qifti (d. 646/1248)

important theological writings are his "Tajrid
(together with Hasan b. Yasuf al- Hilli's Kasht
£1 sharh _tajrid _al-i®tigad.
al-mustafawi, n.d.), his Fusal fi 51 (edited by Shakis
al-CArif and Hamid Khalisi. AI»CAqa id al-islamiyya, vol.l.
Baghdad, 1960), and h),s "Qawa id al-®aga'id" (together with
Yasuf al-Hilli's "Kashf al-fawa'id £i sharh gawaid
id," in Ma]mucat bR abat Ayat
ilah S Cizm3 al-MarCashi al-Najafi, 14048.)
Kamal al-Din Mitham al-Bahrini Qawa®id al-maram £3i Cilm
al-kaldm (edited by Ahnad al-Husayni. Min makhtutat maktabat
Byar Allah e e Qun, 14060

See S.M.Stern, "Ibn al-Samh," Journal of the Royal Asiatic
M (1956):31-44.




to have been deeply influenced by the concepts of the
philosophers.23 Yet this opinion is disputed among modern
scholars and certainly requires further investigation.24

The profound impact of the philosophical tradition can
easily be found in the work of Fakhr al-Din
al-R3zi (d. 606/1209). He is famous for having fully
developed what had been initiated by his predecessor
al-Ghaz3li (d. 505/1111), and what Ibn Khaldin called the
"method of the moderns” (tarigat al-muta'akhkhirin)2®
ashCarite theology, through freely mixing philosophical and

in

theological concepts and terminology-

However, despite this adoption of elements of the
philosophical tradition, al-Rizi usually displayed a highly
critical attitude towards basic philosophical doctrines when
he held on to the traditional Ash®arite views. an exception
is his Mabahith al-mashrigiyya which he wrote in his youth
and in which he usually follows the philosophical views of
his teacher Aba 1-Barakit al-Baghdadl (d. after 560/1164-5).26

23yuhanmad b. ”Abd al Karim al ani, al-Milal wa-1-nihal
(edited Y al-Aziz Muhammad_ al-Wakil. Caifo,
1387/1968), 1: as, idem, Nihdyat al-agdam fi Cilm al-kalam
(edited by A.Guillaume. Oxford, 1934), 221; Jamal al-Din
Abi 1-Hasan ©Ali b. al-Qifti, Ta'rikh al-hukamd (edited by
ibL)ppert Leipzig, 1903), 293-94.

D.Gimaret ("Abo 'l-Hosayn al-Basri," Encyclopaedia Iranica,
1/2:328) Goubts whether S.Sternta’ identification of
Abi 1-Husayn with a homonymous student of Ibn al-Samh is
correct without offering any arguments for his assumptions.
He further considers the allegations of al-Shahrastani and
Ibn al—girti about the impact of philosophy on Abil 1-Husayn

gl-Basri as exaggerated.
aba Zayd °Abd al-Rahman b Muhammad b. Khaldun. Mugaddima
(edited by cal1i al * al-wahid wafi. Cairo,

1376-1382/1957-62) , 48. Although bR et ey i
e L e theological
thinking, his contribution should Biot 'be foverestinatads
Despite his study of philosophy which resulted in the
composition of his Magisid al-falasifah (a neutral exposition
of philosophial views) and his Tahafut al-faldsifah (a
refutation of the philosophical positions), al-Ghazali's main
interest did not lie in theology. Moreover, in his
theological exposition, the Igtisad fi 1-i®tiqad,

S Totatns sombWlae onbervabivetvicwsoUTE uRn v EHGRN PakniE
% Din al-Razi who fully developed this modern method.
S.Pines, "Abil 'l-Barakat," Encyclopaedia of Islam, 1:113.




A further significant peculiarity of al-Rizi's theology
is that he often adopted the theological concepts of
Abl 1-Husayn al-Basri although modifying and interpreting
them in such a way that they support the AshCarite rather
than the MuCtazilite point of view.2? Owing to the impact of
the philosophical tradition, al-R3zi often employed
Philosophical terminology to express his views, which are
otherwise directly based on the positions of Abi l-Husayn
al-Basri. There are safe indications that al-RazI was
thoroughly acquainted with the positions of the school of
Abi  1-Husayn al-Basri; during his visit to Khwirazm
al-Razi was involved in debates with MuStazilites who were
most likely followers of Abdl l-Husayn al-Basri, possibly even
direct students of Ibn al-Malahimi.?® He moreover frequently
mentioned the views of Aba l—i_lusayn al—Ba§ri and Tbn
al-Maldhini and even quoted at times from Abi 1-Husayn's
Kitab al-tasaffuh.29

Al-Razi's theological doctrine can be learnt from his
extensive theological works which have been published, such
as his Kitdb al-, arhacm £3 usiil al-ain,30 his Muhassal,3! his
MaC&lim usfil al-din32 and his Matalib al-Caliyya min al-Culiin

al-ildhiyya. His Tafsir is a further valuable source of his

thought.33 His Nihdyat al-Cugiil €I dirivat al-usil is extant

in manuscript.

#'Ibn al-Murtads  (119), for example, points out that
al-R3zi followed Abli 1-Husayn al-Basri and Thn al- Maldhimi in
the ‘'subtle (latif)' “points of = theology not touching,
ggwever, basic doctrine.

2glbn al-Malahini, Mu®tamad, introduction, vff.

E.g. Fakhr al-Din al-Razi, al-Matilib al-Caliyya min al-Suli
al-ilahiyya (edited by Ahmad Hijazi al-Saqqa D.
4)-Kitab al-Carabi, 1407/1987)," 3:326-7.

Fakhr al-Din al-Razi x;:ab al-arba®in fi usil al-din
{Jyderabad: D3'irat al-maarif al-Cuthmaniyya, 1353/1934).

Ehe e e e afkar al~mutagadd)m1n
¥a-l-muta'akhkhirin (edited by Taha CAbd al-Ra'Gf 5
§Yrath al-razi. Beirut: Dar al- kitab al-Carabi, 1404/1934)

Fakhr al-Din al-Razi, Ma®alim usil al-din (edited by i

A}bd al-Ra'Gf Sa®d. Min turath al-Razi, no.3. Cairo, 1979
Fakhr al-Din al-R3zi, al-Tafsir al-kabir (Beirut: Dar

al-fikr, 1405/1985). For the chronology of his works, see

D.Gimaret, Théories de 1'acte humain en théologie musulmane

(Btudes musulmanes, vol.24. Paris: VUrin, 1980), 136-7




The purpose of this thesis is to investigate to what
degree al-Hilli's doctrine is directly based on the views of
Abi 1-Husayn al-Basri and his followers, and to what extent
the thought of Fakhr al-Din al-Razi and the Avicennan
tradition had an impact upon his theology. In regard to the
influence of the philosophical tradition, it will be of
interest to compare al-Hilli's reception of it with the
position of his master Nasir al-Din al-Tdsi, who must be

considered as a philosopher rather than as a theologian.



CHAPTER I
THE BIOGRAPHY OF AL-CALLAMA AL-HILLI

1.pates of Life and Family

Hasan b. visuf b. al-Mutahhar al-§illi, called
al-®alldma al-Hilli, was born in 648/1250 in al-Hilla. This

is  confirmed by al-Hilli himself although a minor
disagreement occurs concerning the exact date. In his
Khuldsa, he reports the date as 29 Ramadan/25 Decemberl but
in his Ajwibat al-masa'il al-muhanna'iyya, he says that

according to a statement by his father he was born on 27
Ramadan/23 December.? A1-CAmili suggests that this difference
may be the result of a writing error since the numerals 7 and
9 look very similar.

Al-Hilli died either on 20 or 21 Muharram 726/27 or 28
December 1325 in his home town al-Hilla.? All biographers
agree on this year except al-Afandi who erroneously reports
that al H
716/1316.5

ill11  died in the same year as Uljaytd, i.e. in

'Hasan b. Yasuf b. al-Mutahhar al- BiLT, RiGEL al-CAllana
(édited by Muhammad 'Sadig  Bahr ~Sulam. Najaf:
gl et 1961), 48.
FEE Daig tniar el e v bati et

l—muhanna' a_(Qum: al-] Khayyam, 1401H.), 139,

Muhsin al-Amin  al-®Amili, ACyan al-shi® (Damascus,
3946 1982), 24:222.

Al-CEmili, 24:223; see also CAbd al-Nabi b. ®Ali al-Kazimi,
Takmilat al-rijal (edited by Muhammad Sadigq Bahr al-C{lim.
Najaf: al-Adab, 1971), 1:315, who reports the 29 Muharran/s
January 1326. Muhammad Bagir al-Khwansari, (Raudit al
Qum, 1987, 2:282) and Nar Allah al-Shushtari ma i
al-mu'minin. Tehran, 1365sh, 1:574) report the 21 Muharram/29
December. Muhammad b. CAlT al-Astarabidi (Manhaj 'al-magal
£I tahgig ahwal al-rija 1306/1889, 109) reports the
19 Muharran726 December This may also be the result of an
al-Hilli, Rijal, 49
D. 1, where Fakhr al-Muhagqigin is said to have given the 11
Yuhaxran/18 pecember as ‘the date of his father's deat

cAbd Al13h b. CTsa al-Afandl, Rivad al-nlams’ (edited by
Ahmad  al-Husayni. mn makhtiitat =~ maktabat Ayat Allih
al-Mar®ashi” al-Cimma, no.5. Gum: al-Khayyam, 1401/1981),
1:363. 0ljaytd died on 27 Ramadan 716/13 December 131




Al-Hilli's father was Sadid al-Din Yasuf b. ©Ali b.
Muhammad b. al-Mutabhar al-Hilli® about whom not much is
known, not even the date of his death. In 665/1267 he was
still alive. He is said to have written several works on
hadith and usil,” but no titles are known.

The information which alfl-.iilli provides about his
father indicates that he must have been a very learned man
and in his time one of the leading personalities of al-Hilla.
He reports  that Nasir al-Din al-Tdsi visited al-Hilla
shortly after the fall of Baghdad on 4 Safar 656/10 February
1258 in his position as a minister of Haldkd. On this
occasion, he asked the Muhagqiq al-awwal who of the scholars
of al-Hilla was the most excellent. Following al-Muhaqgiq's
answer that all of them were excellent, Nasir al-Din
specified further, asking who was the best with respect to
theology and legal methodology. Al-Muhaqqiqg named al-Hilli's
father together with Mufid al-Din  Muhammad b. Jahm
(d. 680/1281-2).8 A further indication that Yasuf b.
al-Mutahhar must have been a learned man derives from
al—i:hlli's teaching permits (ijazat) where he cites his
father frequently as an authority for his own knowledge.

Al-Hilli's report on the role which his father played in
the surrender of al-Hilla to the Mongol conguerors in
656/1258 suggests that he was one of the leading
personalities of al-Hilla. When, after the fall of Baghdad,
the remaining inhabitants of al-Hilla and Kifa decided to
surrender to the conguerors, Yisuf b. al-Mutahhar together
with Majd al-Din b. Tawis and Shams al-Din Muhammad b.
al-®Izz are reported to have delivered the proposal of

8about him, see al-Afandi, 5:395¢f.
Hasan b. Yiisuf b. al-Mutahhar al-Hilli, "al-Ijdza al-kabira

al-ma®riifa_li-Bani zahra al-Halabi,” in_ Bihar al-anwar by
Muhanmad Bigir al-Majlisi (edited by Jawdd al-CAlawi et al.
Tehran, al-Maktaba al-islamiyya, 1376-1405/1957-85), 62;

Muhammad b. Hasan b. Yasuf b. al-Mutahhar al-Hilli Pakhr
al*Muhaggiqin, "Ijaza 1i-1-Sayyid Muhanna' b. Sinan," ibid.,
51.

Al-Hilli, "Ijdza kabira," 64. For this instance, see also
R.Strothmann, Die Zwolfer-Schi'a (Hildesheim/New York: Olms,
§975), 47£f; al-Afandi, 5:395
See later.
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surrender to Hilaki. Yasuf b. al-Mutahhar then went at the
request of Hiliki to the latter's residence and convinced
him of the sincerity of the motives of the people of
al-gilla.10

Al-Hilli's mother was a descendant of the Band Sa®id.ll
His brother Radi  al-Din ©Ali,'2 who was the author of
al-°vdad al-gawiyya,!3 was 13 years older and is reported to
have died before him.l4 Al-Hill1 also had a sister who was
married to Majd al-Din al-Fawaris.l® This couple had five
children,® two of whom, ®Anid al-Din CAbd Al13h al-aCraji
al-Husayn (681/1282-3-754/1353)  and  Diyi'  al-pin
(683/1284-5 - after 740/1339-40), became students of
al-Hilli and wrote commentaries on a number of his works.l7

1Masan b. Visuf b. al-Mutahhar al-Hilli, Kashf al-yagin
£ fada'il  Amir  al-mu'minin  (Najaf Dar  al-kutub
al-tijariyya, 1371/1951), 28. For this incident, see also
®Abd Allah b. Fadl Allah Wagsif, Kitab-i mustat3b-i Wagsse
(Tehran, 1338/1959), 36; C©Abd al-Muhammad Ayati, Tahrip-i

La'rikh-i Wassaf (Tehran, 1346/1967), 19; Strothmann, "42fF.
Kanal al-bin Cabd al-Razzagq . h
al-Fuwat (Al-Hawddith _al-jami®a w jarib " a

i3 i'a al-sabi®a. Edited by Mustafa wad.

=
B

it Jawad
a ya, 1351/1932, 330) does not mention
suf b. al-Mugahhar.

Hasan b. yiisuf b. al-Mutahhar al-HillT, Nahj al-hagq wa-kashf
alsidg (edited by Faraj Allah al-Husayni and Rida al-Sadr.
Psifut, 1982), introduction, 8. o)

2l G Abnad al-Bahrani, Lu'lu'at al-Bahrayn
(edited by Muhammad Sadiq Babr al-CUlim. Najaf: al-NuCman,
266; al-Khwansiri, 4:344-5 (no.408).

Muhammad Muhsin Agha Buzurg al-Tihrani, al-phari®a
4 tasdnif al-shi®a (Tehran, 1355-1405H.), 15:232 (no.1514) .
AI-Bahrani, 266 n. 1; on 28 Mubarram 703/11 September 1303

Radi al-Din issued an ijiza to Zayn al-Din al-Astarabadi (see
Aghd Buzurg, DhariCa, 1:223 (no.1170); idem, Tabagat aClim
al-shia (Beirut al-kitab al-Sarabi, 1971-5), 5:139);
the date of his death is therefore between the beginning of
183/1303 and the beginning of 726/1325.
1 About him, see al-Bahrani, 199-210 (no.76).
1721-Bahrani, 199 n. 1%

See later




2.His Teachers

At first al-Hilli studied in his home town al-Hilla
mainly under the guidance of his father!® and Najm al-pin
Ja®far b. Mubammad b. Sa®id al-Hilli, known as al-Muhaggig
al-awwal (d. 676/1277),1% who was his maternal uncle.

From his teaching permits (ijdzat) which were issued
later to some of his pupils, it is possible to establish the
contents of his studies at this time. In regard to
traditions, he studied the ShiCite legacy such as the Kafi
of al-kulini  and the various collections of al-Shaykh
al-Tdsi and Ibn BAbiiyd,?! together with the important Sunnite
collections such as the Muwatta' of Milik b. Anas,?? the
Sahih of al-Bukhari,?3 the Musnad of Ahmad b. Hanbal?4 and the

Sunan of Abli Dawdd.25 His studies with his father also
26

included the science of hadith criticism.

In theology he was introduced to the works of the
earlier Shi®ite MuCtazilites such as al-Shaykh al-Mufid,
Calam al-Huda al-Murtadd and al-shaykh al-Tisi. In all
these fields, his father appears to have been his most
important teacher.2? In his legal study, al-Muhaqqig al-awwal,

1851-Hi113, "Tjdza kabira," 62.
197hid., 62-3; about him, see al-Afandi, 1:103ff.
2031-afandi, 1:359; also al-Khwansari, 2:277.
2lpasan b. Yisuf b. al-Mutahhar al-Hilli, "Tjdza li-1-Sayyid
yghanna' b. Sindn," in al-MajlisT, Bihar, 107:146.

A1-Hilll, "Ijaza kabira," 90.

261bid., 88,

95.
27p1-Bil1T, Rijal, 282; idem, "Ijaza kabira," 68-70;135-7.
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one of the most outstanding scholars of law of his time,28
also played an important part.2? Al-Hilli also studied Qur'an
exegesis®® and grammar3! with his father.

Among his teachers in this period were further the
brothers Jamal al-Din b. Tawis (d. 673/1274)32 and Radl
a1-DTn £ bLHmawEn (30 664/126615% o were: Aeatanasd from an
important family of Imamite scholars in al-§illa.3% 1n
addition to their own writings, both are also said to have
taught him the works of the former ShiCite authorities such
as Ibn Babiya, Shaykh al-Mufid, al-Murtadi and al-Shaykh
al-Tdsi. From the ijazas it is evident that Radi al-Din b.
Tawlls was of less importance in al-Hilli's education than his
brother Jamdl al-bin.35 The reason for this was presumably
Radi al-Din's involvement in politics. In 661/1262-3 he was
appointed  syndic of the Talibids in Traq (Nigabat
al-talibiyyin), 30 a post which he held for three years and
eleven months,3” and probably until his death. He left
al-Hilla, therefore, when al-Hilli was only 13 years old.

Another scholar whom al-Hilll mentions as his teacher
was Mufid al-Din Muhammad b. Jahm (d. 680/1281-2).38
AL-HillT wrote®® that in the time when NasIr al-Din al- ~Tis
visited al-Hilla, al-Muhaqgiq described him, together with
his father Yisuf b. al-Mutahhar, as the foremost scholar in

28See H.T.Modarressi, An Introduction to Law: 2
Bibliographical Study (London: Ithaca, TosaT, . =70 for a
13st of his legal works.
G R e indn,", 144-6; idem, "Ijaza
13 bira," 68-9; see also al- ;Khuinsari, 2:277-0.

m L, 133z kabira," 91-

1rbid., 1
32Abou: hin, see al-Bahrini, 235-45 (no.85).

3about him, see CUmar R Rida al-Kahhdla, Mu®jam al-mu' aIl)Ixn
{Beirut, 1376-81/1957-61), 7:248; al-Khwinsarf. —3i325 £
§jrothnann, 85-16s.

-Ezhranl, 236 n.17.

35A1 Hilll, "Ijaza li-Mubanna' b.Sindn,” 144-6 (for Jamal
"Ijaza kabira," 68-9 (for Jamal al-Din), 136-7
{for Sanal o1 Zin_and Radi al-nin).

cAbbds al-Azz3wi, T4'rikh al-Clrdq bayn al-ihtilalayn
{Baghdad, 1353- 719340, st

Strothmann, 93.

381, H)llx, "I35za kabira

{82-2

" 64; about him, see al-Bahrini, 265

"I]aza kabira," 64.




theology and legal methodology.#® From this notice and from
the reports that Mufid al-Din died in al-Hilla,4l it is
evident that al-Hilll studied under his guidance during
this early stage of his education in al-Hilla.

The same applies to another teacher of al-Hilli, Najib
al-Din Yahyd b. Yahyd b. 5a®id al-Hudhall (d. 689/1290 or
690/1291),#2 a cousin of the Muhagqgig al-awwal. Although he
was born in Kifa, Najib al-Din moved later to al-Hilla where
he is reported to have died. Since he primarily was a lawyer
and the author of a legal compendium entitled Jami®
al-shara'i®, 43 al-HillI probably studied law with him.

Although al-Hilli does not indicate who were his
authorities for the theological works of Ibn al-Maldhimi, it
is most likely that he became acquainted with these during
the first stage of his studies; Ibn al-Maldhimi's writings
were very famous and known even to such opponents of
MuCtazilism as Radi al-Din b. Tawis.%4 similarly he does not
indicate when he was introduced to the Kitdb al-kamil by
Tagl al-Din. Vet there is no doubt that he was familiar with

this work.

:"zb;a., 64.
Mudarns Ridawi, Ahwil wa-dthir...ustddh al-| bashar wa-Cagl
had £ Muhammad al-Hasan

i (e orie o e
Jghian University Press, 1334sh), 129.

Al-Hilli, "Ijaza kabira,” 64; about him, see al-Bahrani,
252-3" (no.88); Agha Buzurg, Dhari®a, 1:263-4; al-afandi,
93334-342; al-Khwansari, 2:182 £f (no.170).

See Modarressi,
445ee Tbn al-Malahini, MuCtamad, introduction.
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At the next stage of his studies, al-Hilli's teachers
were Nasir al-Din al-T@isI (d. 672/1274)45 and the ShafiCite
scholar Najm al-Din ©Ali b. SUmar al-Kitibi al-Qazwini
(d. 675/1277).46 The former  founded the observatory in
Mardgha in 657/1258-9 during the reign of the Ilkhan Halakd.47?
This observatory not only served its technical purpose?® but
was also a kind of academy which attracted many scholars,?
such as Ibn al-SIbri from Antioch and Tumaji from China,30

S5, Froea ksbiea, 20 atont hanl e rne b.
Muhammad  Ridi  al-Qummi,  al-Kund _ wa- l-algab  (Najaf:
al-Haydariyya,  1376/1956), 3:216-87  al-| Bahrani,  245-7
(noi86); “Saldh al-Din  Khalil b.  Aybak o il-sataar,
al-Wafi bi-l-wafayit (edited by H.Ritter and eri
al. Bibliotheca Islamica, vol.6. Istanbul, 19310)
Abll °Abd All3h Muhanmad b. Shakir al-Kutubi, Fawat az»wafaxat
(edited by Muhammad Muhyi al-Din Cabd al-Hamid. Cai.

9) al-Mustawfi al-gazwini, Ta'rikhos
guzida (edited by ©Abd al-| Husayn Nawa'i. Tehran, Mu'assasat-i
intishar8t-i Amir kabir,  1362/1987), 705-6; al-Khwinsiri,
6:300-319; al-SAmilI, 46:4ff (no. 2444); also strothnann,
16-87; Qutb al-Din Yunini, Dhayl mir'at al- a.
Da'irat af-ma®arif al-Cuthmaniyya, 1374 50/1954 -61), 3:79- 80«
Aghd Buzurg, Tabagat, 4:168-70; IsmiC il b. SUmar b. Kathir,

al-Bidava wa-l-nihava (Cairo: al-Sa®ida, 1351-8/1932-5).

:267-8.
i Al-Hilli, "Ijaza kabira," 66; about him, see al-Qummi,
3:86-7; al-Kutubi, 2:13. M.Mohaghegh, "Al-Katibi,"

cyclopaedia uf Islanm, 4: 752.

A1-CAmili, 0.

d8c e e importance of the observatory, see
E.S.Kennedy, "The Exact Sciences in Iran under the Saljugs
and Mongols,” in The Cambridge History of Iran (edited Ey
J.A.Boyle. Cambridge: Cambridge University Press, 1968

£
Abl 1-Faraj b. al-CIbri, Mukhtasar ta'rikh al- duwal (edited

By A-salihani. Beirut, 1890), 500; Ibn Kathir, 13:2
'cabd A113h al-NiCma, Falasifat al-shi®a (Beirut: 31 Hayyat,
> Introduction to

1962), 484; see also J.3.Boyle, *The Lo
the 'Zij-i-Tlkhani' of Nasir ad-Din Tusl.
Studies™ 8 (1963) 253; al-CAmili, 46:1

n Mitteilungen
zungs| ht der physikalisch-medizinischen
119.




together with numerous other students.>l It contained a large
library which is said to have contained 400,000 volumes which
Nasir al-Din collected from various Islamic countries.>?
al-Katibi was one of the four co-founders of the
observatory who were invited to Mardgha by Hildkd at the
request of Nasir al-Din. Besides al-Katibi, there were
Mu'ayyid al-Din al-CUrdi from Damascus (d. 664/1265-6),%3
Fakhr al-Din al-KhilitI (d. 680/1281-2)%% from Tiflis and
Fakhr al-Din al-Marighi (d. 667/1268-9) from Maugil.d
There seem to be no reports confirming al-Hilli's
presence at Mardgha. One of the best informed biographical
sources which would probably say more about this, the
Talkhs majma® al-3d3b of Tbn al-Fuwati (d. 723/1323),%¢ is

partly lost and with it the section containing al-Hilli's

biography.5? A1-HillT mentions Nasir al-Din and al-Katibi as

51gce Tbn Kathir, 13: :260; Kamal al-Din b. al-Fuwati, Talkhi
majma® al-adab fi mu®jam al-algab (edited b% Mustafad Jawad
i

Baghdad, 1962), 4/1, introd.,1’ Amili,

Mustafa_ Jawad, "Ihtimam Nasu al-Din al-Tdsi bi-ihya'
al-fhagafa _al-islamiyya ayyam al-maghal,” in Yadnameh i
Khudja Nasir al-Din Tési (Intisharit-i Danishgah-i Tehran,
no.416. Tehran: Tehran University Press 1336sh.), 97-8;

S3yili, "Khwdja Nasir Tisl wa-rasdkhane-yi Maragha,” ibid.,
-7, Agha Buzurg, Tabadat, 4:170.
égu safadi, 1:179; also Boyle, 247; Ibn al-Fuwat jmac,
4/2, introd., 17; al-CAnili, 46:11; Mudarris Ridawi, Ahwal,
31; for this purpose it was helpful that he was the minister
of endowments (Ibn al-CIbri, 500) since as such he could
fyansfer the endowment books ‘from other places to Maragha.
About him, see Seemann, 111-4.
5%pbout him, see Ibn al-Fuwati, Majma®, 4/3:215-6 (no.2175).
55Boyle, 247; al-Mustawfi_al-gazwini, 590; Ibn al-CIbri, 501;
Khwaja Rashid al-Din, Jami® al-tawarikh (edited by Bahman
Igbal, 1333/19591, 2:718; see also Mudarris
27-28; Ni®ma, 483-4 for other scholars who

Sgha.
Ibn al-Fuwati stayed at Maragha from 660/1261-2 for 13 years
during which time he studled mainly philosophy and astronomy
with Nasir al-Din al-Tasl; Naji Ma®raf, Ta'rikh Culam
al-muatans)r)yx (Baghdad: al—cinl, 1379/1959), 288. For ten
years he acted also as the librarian at the Maragha
servator see ibid. 299.

the extant portions of the work, see F.Rosenthal, "Ibn

al E‘uwagx," Encyclopaedia of Islam, 3:769.
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his teachers but does not state where he met them. From the
existing evidence, however, it can safely be assumed that he
studied in Mardgha. Nasir al-Din worked in Marigha from
657/1258-9 and left the town a few times only to inspect
religious endowments in his function as minister of
endowments.%8 Moreover, the Tlkhan Abaga sometimes demanded
Nasir al-Din's company as a political advisor on his
journeys. In the year 662/1263-4 Nasir al-Din is said to
have visited many places in Irag to inspect the endowments
and to collect books for the library in Maragha.5? tn
672/1273-4 he visited Qusan, WESiF and Baghdad together with
the Tlkhan Abaga to inspect the endowments and the situation
of the teachers and the lawyers.50 since Nasir al-pin is
known to have died in the same year in Baghdad,bl he
presunably died during this visit. Al-Safadi reports that
this second visit to Baghdad lasted some months and that
during this time Nasir al-Din took with him some students
from Mardgha and taught them in Baghdad until his death;62 but
no other historian confirms this.53 Al-Hilli, therefore, must
have studied under Nasir al-Din al-TdsI in Mardgha but his
opportunity to do so must have been limited to a few years
only as he died when al-Hilli was only 24 years old.

It is most likely that al-Hilll met al-Katibi similarly
at Maragha. Although it is reported that al-Kitibi left
Mardgha shortly before his death to teach at Juwayn,®4 no
exact dates are mentioned for his departure. In 670/1271-2,
five years before his death, he must still have been in
Maragha. 55

591bn al-STbri, 500.
Al-CAzzawi, 1:247.
Ibn al-Fuwatl, Hawddith, 375.
ol Ipid., 380, aldo Muhamnad_ wudarrisi Zanjani,  Sargudhasht
id-i Kh al-Din sl (Tehran:
3 Sssasat-i TntishSraiT mmen Kabir 1363/19847,
Al-Safadi, 1:183; see also al-Kutubi, 2:312.

See’e.g. Sayili, 64.

S‘Mndarns Ridawi, Ahwal, 137.

Ssee Ma®rif,’ 63, where a report is given on Muhyi al-Din

e O in 6707127122 in Marssha " te study
I ThsI and al-Katibi; also Mudarris

Ridawl, Ahwal, 151; Zanjani,’ 210£f

37




The influence of these two scholars on al-Billi must be
considered as  formative. He  states that he studied
philosophy and especially the Ildhiyyat of Ibn Sini's Kitdb
66

al-: and he further mentions having

hifd under Nagir al-Din

read Nasir al-Din al-Tiisi's al-Tadhkira £i ilm al-hay'a with

hin.67 Moreover, al-Hilli wrote commentaries on two of the
latter's works on theology, the Tajrid al-aga'id and the
Qawa®id al-aga'id and on his Mantig al-tajrid on logic, and

a note in his Muntahd al-matlab seems to indicate that he

also studied law under  Nasir al-Din al-Tiisi.68 rthis,
however, is most unlikely.
Under the guidance of al-Kitibl, al-HillI  studied

philosophy and also logic.59 Later he wrote commentaries on
both of al-Katibi's important works, the Risila al-shamsiyya
on logic and the Hikmat al-®ayn on metaphysics and natural
sciences. Al-Kitibi  also introduced al-Hilli  to three
inportant earlier writers. One of these was Athir al-Din
Mufaddal b. SUmar al-abhari (d. 663/1264),7° an important
philosopher, mathematician and astronomer and author of
Hidayat al-hikma and Kitdb al-isdghiiji. He further taught
al-Hilli the works of Fakhr al-Din al-Razi (d. 606/1209).7%

aza_kabira," 62; see also °Abd al-Hayy b. Ahmad
b. d, Shadhirit al-dhahab f£i akhbar man dhahab (Cairo:
al-Qudsi, 1350-1/1931-2), 5:340 where the importance of the
gsachlng of the philosophy of Ibn Sina at Maragha is noted.
Al-Hilli, "Ijaza kabira,” 62.
685ee 'zanjani, 41; some biographers, however, state that Nasir
al-Din al-Tisi studied law under al-Hilli, see Muhammad 'b.
al-Hasan al-Hurr al-SAmili, Amal al-amil (edited by Ahmad
al-Adab, 1385H.), 2:81; S.Zahir
Revue de 1'Académie Arabe ‘de Damas '35

"Ijaza kabira," 66.
also Fakhr al-Muhaqqigin, "Ijaza li-Muhanna' b.
about him, see Zanjani, 189ff.

111, "Ijaza kabira,” 68; also Fakhr al-Muhaggiqin,
"Ijaza li-Muhanna' b. Sinan," 151, Al-Katibi
commentaries on the Muhassal and the Mulakhkhas of Fakhr
al-Din al-Razi; see M.Mohaghegh, "Al-Katibi," Encyclopaedia
of Islam, 4:762.




Also with al-Katibl, al-Hilli read the writings of Muhammad
b. Nimawar b. ©Abd al-Malik al-Kh@nji (d. 646/1248)72 who
wrote on astronomy and logic.

It is also possible that al-Hilli  met  Mitham
al-Bahrani (d. 699/1300)73 who was an important philosopher
and theologian.  Since Mitham al-Bahrini was a student of
Nagir al-Din al-Tisi and held frequent discussions with

him, 74

it is likely that he stayed in Marigha for some time.
It is not known when al-Hilll left Marigha but there
is no reason to assume that he stayed there after the death
of Nasir al-Din al-TdsI in 672/1274.75
During the following twenty years, until the beginning
Of the eighth/fourteenth century, al-Hilli stayed partly in

al-Hilla’® where he mainly taught, and partly in nearby
Baghdad where he met some more of the scholars whom he
mentions as his teachers.

7231-Hi113, "Ijiza kabira," 67-8; there appears to be some
disagfeement about the date of his death. Al-Kahhila (12:73)
Eoporls bds/lods SSWhEl eSS Thn M inaE (s ibastyes Pasiioe
§47/1249-50.

Mitham al-BahranI is usually mentioned by biographers as one
Of al-Hilli's teachers (e.g. al-Khwinsiri, 2:278; al-aAfandi,
1:359); however, al-Hilli does not include him in the 1iot
of those who issued an ijaza to him; about Mitham al-Bahrani,
see al-Afandi, 5:226ff; al-CAmili, 49:98-9  (no.11109);
al-Khwansari, 7:216£f; = al-Bahrani, 253-61 (no.89). Some
biographers report 679/1280 as the date of his death (uee
Brockelmann,  Geschichte  de arabisch iterat
Supplementband (Leiden: Brill, 1937-49), 1:713 (hercatter
cited as GALS and GAL); Mudarris Ridawi, Ahwil, 115).
However, Agha Buzurg showed that the ‘date 699/1300  is
correct, since Mitham al-Bahrini did not complete his smaller

gommentary on the Nahj al-baligha until 681/1282-3 (Tabagat,
3188) .
94,\1-53@:5.&. 255.
7SThis Seems to be confirmed by the fact that al-Hilli is not
mentioned among those who continued the work at ‘the Maragha
observatory after Nasir al-Din's death in 672/1274; see 1by
9 -Fuwati, Majma®, 4/1, introduction, 21.

That ‘al-Hilli usually taught in al-Hilla is indicated when

he designates himself as "al-Hilli maulidan wa-maskanas
see his Rijal, 45. z
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One of these was the Shafi®ite scholar Shams al-Din
Muhanmad b. Muhammad b. Abmad al-Kishi’’ who is reported to
have started teaching in Baghdad in 665/1266-7 at the
Nizdmiyya College’8 where he remained until he was called to
Isfahan by the minister Shams al-Din al-Juwayni.’? He died in
695/1296 in Shirdz.%0 a1-Kishi was the author of a compendium
on grammar together with some other treatises8l and is known
to have had a correspondence with Nasir al-Din al-Tisi.82
Having studied under the guidance of the Sufi Diya' al-Din
Abl  1-Hasan Mas®id b. Mabmid (d. 655/1257-8), he was
well-acquainted with the works of Ibn al-CArabi. Some time
between 678/1279-80 and 685/1286, al-Kishi regularly
attended the Sufi circle in Shiraz which was founded by Najib
al-Din ©Ali Buzghush Shirazi (d. 678/1279-80).83 Although
mysticism had no impact upon al-l:hlli's theological thought,
it is likely that through al-Kishi he becane thoroughly
acquainted with the views of Ibn al-CArabi. It is probable
that he was already to some extent familiar with Sufi ideas
since his stay at Mardgha where the Sufis were represented in
large numbers.84

Another of al-Hilli's teachers was Burhan al-Din
Muhammad b. Muhammad al-Nasafi  (d. 687/1288) who wrote
several works mainly on disputation (jadal/ Silm al-khilif).85

77a1-ill3, "Tjiza kabira,” 65-6; about him, see al-gafadi,

;éld] (no.493); Mudarris Ridawi, Ahwal, 106-8.
Al-CAzzawi, 1:263; Ibn alFuwati, Hawadith,

7931-CAzz3u, 1:263;_ Ibn al-Fuwati, Hawadith,

Mydarris Ridawi, Ahwal, 106. 2
Al-SafadI, 2:141; another report mentions 694/1294-5 as the

date of his death, see al-®azzawi, 1:371; also H.Landolt,

“Der Briefwechsel zwischen KaSani und Simnani tiber Wahdat

g]-#u¥3d, " Der Tslam 50 (1973):34. .

g Mudarris Ridawl, Ahwdl, 107

21bid., 108; 3

Zanjani, 198ff; Landolt, 34 n.21.
835ee Landolt, 34-5.

ne of the outstanding mystics at Maragha, for instance, was
in al-shirazi 710/1311) who arrived there in
ee Ibn Fuwati, Majma®, 4/4:716-7 (no.2927).
jaza kabira," 66-7; about him, see al-Kahhala,
11:297-8; al-Safadi, 1:282-3 (no.185); Brockelmann,  GAL,
1:615; GALS, 1i849.




He is reported to have come to Baghdad in 675/1276-786 where
he taught, probably at the Mustansiriyya college, until his
death in 687/1288.87 With him, al-HillT studied disputation.88
In addition he studied grammar with Jamil al-Din b.
Aydz al-Nahwi (d. 681/1282-3),%% who is known to have been a
lecturer in grammar at the Mustansiriyya college in Baghdad.%?
Al-Hilli  records having read with him the works of the
celebrated  grammarian  Jamal  al-Din  b.  al-E&jib
(d. 646/1249) .91 Another of his teachers was ®Izz al-Din
b3 1-%Abbds b. Ibrdhim b. CUmar al-Fardthi  al-wisiti
(d. 694/1292-3)92 who is said to have come from Damascus to
Irag in 692/1292-3.93 a1
two years of his stay in Irag. Since al-Wasiti was a student
of Shihdb al-Din al-Suhrawardi (d. 586/1190), it is likely
that al-Hilll studied the latter’s works with him. While
there are no indications that al-Suhrawardi's doctrine of

Hilli presumably met him during the

illunination made any impact upon him, he was certainly
interested in the latter's philosophical works, indeed he

even wrote a commentary on the Kitdb al-talwihit

“Al Safadx, A 12035 al=Sauama, 1:38

Ean s e b Cmad, (5:385), he dxed in
684/1285-6. Katxp Gelebi  (Kegf-el-zunin (Istanbul: Maarif
Matbaasi, 1941-3, 1:865, 882) reports the date 688/1285 For

Al-Hilli, "Ijdza kabira," 66-

Husiyn b. Bade b. Ayis b. oAbd ALLah AbT Muhannad, known as

Allama Janil 21-DIn.  About Jalal al-Din
ue

al-Suyuti, Bughyat al " tabagat al-lughawiyyin
~1-nuhah (Cairo, 1384/1964 =P a2 103)
“Macruf £187; al-suyat: h

91a1-g31 "Ijaza kabira," 104; about h)m, see H.Fleisch, "Ibn
ai-ﬂéd]xh, Encxc!n@ed)a of Islam, 3:7i
Al-millf, 1jaza kabira," 67; about )um, see al- CAzzawl,

1:371; 1bn al-Crmad, 5: 425; Tbn Kathir, 13:342; Shams a.
Abi  1-Khayr M. b, M, 'b. al-Jazari, Ghavat ial- nlhaza
£i _tabagat al-qurra' (edited by G. Bergstrasser. Bibliotheca
Islamica, vol.8 a-c. Cairo: al-Sa®ada, 1933-5), 1:34c8
§30-140) .

Ibn al-®Imad,




Al-HillI further states that he studied under the
guidance of the Hanafite scholar Tagi al-Din ©abd allah b.
JaCfar b. Ali al-Sabbagh al-Kafi.’# With him, he read the
Qur'an y al-Kashshaf Can hagd'ig al-tanzil of Jar
Allah Mahmdd b. CUmar al-zamakhshari (d. 538/1144).%5

A1-Hill1, "Ijdza kabira," 67; Salih b. °Abd Allah b. Ja®far
b. Salih al-asadi, known as Ibn'al-Sabbagh who was born in
639/1241; the date of his death is’ unknown. See about him
8lx Kahhala, 5:8; Ibn al-Jazari, 1:333 (no.1449).

1113, "Ijaza kabira," 103.
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3.A1-Hilli at the Court of Uljayti

Ghazan (d. 703/1304), Uljaytii's brother and predecessor,
became a convert to Islam in 694/1295.% This was a decisive
step towards the revival of the Muslim community in Iran and
Irag which had suffered greatly during the reign of his
predecessors who had been hostile towards Islam.%’ He
attempted to restore the dominant position of Islam by
re-establishing Islamic schools and mosques®8 which had been
destroyed by his predecessors. Although he adhered to Sunnite
Islam he also paid special attention to the Shi€ites in Iran
and Irag.%9

After his accession in Dhi  al-Hijja 703/July-August
1304, Uljaytd, who had been baptized as a childl®0 and haa
later become a Buddhist,'0l declared Islam the religion of
state.102 At this time he adhered to the Hanafite school of
103

law.193 This was apparently due to the fact that while governor

of Khurasanl®4 he was surrounded mainly by Hanafites.l05 after

965ee A.Bausani, "Religion under the Mongols," in The Cambridge
History of Iran (edited by J.A.Boyle. Cambridge: cambrxdge
University Press, 1968), 5:541-2; B.Spuler, Die Mongolen in
Iran (Leiden: Brill, 1985), ~154. The ITkhan  Ahmad
(d. 683/1284) who ruled from 680/1282 until 683/1284 had
already converted to Islam. However, he did not succeed in
spreading Islam among the  other members of the ruling
ggciety; see Spuler, 69ff.

Concerning the religious situation of Iran and Irag under the
Ygngols, see Spuler, 165£f; also Bausani,

Bausani, 542-4; also Abl 1-Qasim CAbd Allah h. ©Ali Qashani,
"Ta'rikh-i Uljaytd," translated by Maryam Parvisi-Berger, in
"Die Chronik iber den Ilchan 6ljaitu (1304-16)" (Ph.D.Diss,
Ggttingen, 1968), 31.

Qashani, ; Bausani, 543; ©Abd Allah b. Lutf Allah Hafiz
3ami€ al-tawarikh-i Rashidi (édited by Khan
Bayani. Intisharat-i Danishgah-i Tehran, no.88. Tehran,
ig 0/1971), 101 n.l.

Spuler, 158, 184.

id., 158

133A1AMustawfi al-Qazwini, 606.
10%0ashan, 89.
Spuler, 90; Isma®il b. ©Ali AbU 1-Fida, The Memoirs of a

Syrian Prince __ Abu '1-Fida' Sultan _ of Hamah
(672-732/1273-1331)  (translated by P.M.Holt. Freiburger
Islamstudien, vol.9. Wiesbaden: Steiner, 1983), 18, 24-5;
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703/1304 when he succeeded his brother as Ilkhan, he came
under opposing influences at court. The first minister,
Rashid al-Din, who was a Shafi®ite and in conflict with the
Hanafites at court,'%6 attempted to break their influence. For
this purpose, he introduced in Ramadan 707/February-March
1308 the Shafi®ite scholar Nizam al-Din CAbd al-Malik
al-Maraghi at court!®” who engaged the Hanafite scholars in
frequent debates.l08 subsequently, he gained the confidence of
the Ilkhan and was appointed the chief judge (gadi  al-gudat)
of Iran.109 He held this position until his death in ShaCban
716/0ctober-November 1316.110 apparently under his influence,
Uljaytid was converted to the Shafi®ite school of law in
707/1308.111 pisputes between the two groups, however, did not
end.!12 This apparently upset the Ilkhan so that he decided to
abandon the Shafi®ite school also.!l3 Eventually he joined
shiCite Islam in Sha®ban 709/January-February 1310114 ana
ordered that the names of the twelve Imams be mentioned in
the Friday prayers!l5 and that they be substituted for the

A.K.M.d'Ohsson, Histoire des Mongols depuis Tchinguiz-Khan

jugqu'a Timour Bey ou Tamerlan ( 1852), 4:536.
Qashani, 28, 34; Shushtari, 2:356; also CAbbas zaryab,

“"Struggle of the Religious Sects in the Ilkhanid Court,” in

1081pia.; 89; shushtari,  2:357; Hafiz al-Abrd, 101 n.1;
7

afiz al-Abrii, 101 n.1 (on p.102); d'Ohsson, 4:537-8.
11893shani, 93; no exact date of the conversion is knoun.
However, in Sha®ban 709/January-February 1310 (ibid., 93),
the Ilkhdn ordered the change of the coinage. Thus the date
of his conversion must be either identical with, or precede,
this event. (See also Ibn Abi 1-Fada'il al-Mufaddal,
"Histoire des sultans Manmlouks," (edited and translated by
E.Blochet) Patrologia Orientalis 20 (1929):171-2 who reports
also 709/1310 as the year when the conversion took place.)
Other sources give earlier dates. Al-°Azzawi (1:489), who
does not mention the earlier conversion from the Hanafite to
the shafi®ite school, dates the conversion in 707/1307-8.
According to al-Afandi (1:361), Uljaytd joined Shiism in
798/1308-9.

Hafiz al-Abrii, 101 n.1 (on p.103); d'Ohsson, 4:541; Ghazan
alréady’ intended to exclude the names of the first three
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names  of the first four Caliphs on the coinage.l16
Uljaytd apparently tried unsuccessfully to convert the entire
population of Iran and Iraq to ShiCism.117

The sources differ about al-HillI's role in connection
with the Ilkhan's last conversion. Some biographical accounts
of al-Hilli suggest that he was mainly responsible for
convineing him of the truth of ShiSism!18 and they offer two
versions of how he attracted the Tlkhan's attention,l19

One version?0 says that Uljaytd in a state of anger
divorced his wife, which he soon regretted deeply. The
lawyers at court, however, could not find any way to nullify
this divorce according to their laws and the only suggestion
they could offer was that a ShiCite lawyer would be able to
annul it. Consequently, al-Hilli was summoned to court where
he engaged in discussions with Sunnite scholars. His success
in defeating his opponents in the debate made such an
impression upon Uljaytd that he adopted Shi®ism.l2! according

caliphs from the Friday prayers but  failed to do so

fgllowing the advice of Rashid al-Din (Qishani, 87-8).
Spuler, 159; Hifiz al-Abril, 101 n.1 (on p.103); a'Ohsson,
1

5541,
fﬁromhammad b. °Abd All3h b. Batiita, The Travels of Tbn Battita
A.D.1325-1354 (translated with revisions and mofes Fro the
Arabic text edited by C.Defrémery and B.R.Sanguetti by
H.A.R.Gibb. Cambridge, 1958-71), 2:58-9; Ab@l 1-Mahasin Janal
al-Din YUsuf b. Taghribirdi, al-Nujin al-zahira £1'mulik Misr
wa-1-0ahira (Cair: par al-kutub al-misriyya,
1345-92/1929-72), 9:238; see also Zaryah, 466 where a Summary
of the account of Shih Tahmdsp Safawi's Takmilat al-akhbar 1o
given; also Ibn Kathir, 14:77; ‘Spuler, 202 n.78. Apparently.
Uljaytd was more successful in motivating the members of tic
§9Yrt to embrace Shi®ism; see Qashani, 92

E.g. al-Afandi, 1:361.
13gAI-Khwansari, 3:279 £; al-CAmili, 24:231¢f,
12031 hyansari, 2:279-80.
Y2rne historical sources do not report such an avent. However,
in Muharram 707/July 1307 a debate took place between Nisam
Abd al-Malik and his Hanafite opponents on adultéry
and the legality of marriage with a mother and her daughter

{9ashani, 89-90). During this debate, which was initiated by
the Hanafites in order to defeat Nizim al-Din, both sides
displayed extreme fanaticism. This evént induced Uljaytd te
turn away from both schools of law (ibid.). The version of
the ShiCite biographers may be based on this event, although
it took place before al-Hilli's time.
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to the other version,l22

the Ilkhan called scholars of several
Islamic schools to court and ordered them to debate various
theological questions. Owing to the impression al-Hilli made
on Uljaytdl, the latter embraced Shiism.

The historical sources of the period do not confirm
these reports. Some of these sources attribute a decisive
role in Uljayti's conversion 709/1310 to another Shifite, Tij
al-Din al-awji from Mashhadl23 who was the appointed minister

of religious affairs.124

According to another report,
Uljaytd had a dream during his visit to Mashhad ©Ali in
Rajab 709/December 1309 which moved him to adopt ShiCism.125 a
thunder clap is also said to have influenced him to convert.l26
There are reports that Amir Tarmatdsh, who has been a close
advisor of Ghazanl27 with sympathies for the Shi®ites,28 induced
Uljaytd to embrace ShiCism; when Uljaytii abandoned the
Shafi®ite school of law Amir Tarmatdsh suggested that he
should consider the possibility of joining ShiCism.129

The sources differ also about the date of al-Hilli's
arrival at court. Al-Afandi states that he was already at
court in 708/1308-9.230 Those sources, according to which
al-Hilli played a decisive role in the conversion of the
Ilkhan to Shi®ism, imply that al-Hilli arrived at court
before  Sha®han 709/January 1310. In contrast, Qashini

reports that al-Hilli and his son, together with some other

‘Al-Khwansari, 2:279; Ibn Batiita also ascribes to al-Hilli a
a £ am; see

fhy Batiita, 2:57; similarly Ibn Kathir, 14:77.

z'al-Abrdl; 101, 101 n.1; see also al-Mustawfi al-Qazwini,
608} al-CAzzawi, 1:409; Shushtari, 2:358; Ibn Taghribirdl,

Q5shanI, 116. On 2 Dhi al-| Hijja 711/10 épr)l 1312, he was
executed because of his relations with Sa al—D)n, Rashid
al-Din's opponent at court. The immediate occasion for his
executxon was a measure which T3dj al-Din took in his function
min: er o religious affairs, which Rashid al-Din
?}gl)ked (lbld., 116-7).
Qashanl, 92; Shushtari,
Psi02

5

; Hafiz al-Abrd, 101 n.l (on

127Qashan1.191.
128

Ibid., 87.
1291p54.

81
1303) afandi, 1:361.



Shi®ite scholars, were summoned to court only after the
conversion of Uljaytd  to shi®ism.13l prom among those,
Uljaytd  chose al-Hilli as an advisor while the other
scholars were pernmitted to return home. 132
Al-Hilll subsequently had many discussions with Uljaytd on
theological issues and introduced him to the teachings of
$hiism.133 These discussions  confirmed the Tlkhan in his
decision to join this persuasion.

Despite the contradictory reports of the different
historians, there are a number of sound indications that
al-Hilli arrived at court before the conversion. In Rabi® IT
709/September-October 1309 he issued a teaching permit
(ijdza) to Taj al-Din ®Abd al-Wahid al-RazI in Sultaniyya,l34
the city which Uljaytdi had chosen for his future capital.l35
Moreover, according to the account of Rashid al-pinl36
al-Hilli accompanied the Ilkhan in Rajab 709/December 1309 on
a visit of the tomb of Salmdn Firisi. On the basis of this
evidence it is likely that he had some influence in the
conversion of Uljayti.

During their stay at court, al-Hilli and his son were
frequently engaged in theological discussions with other
scholars. There is evidence that they took part in a lengthy
debate at court on 25 Dhi al-Qa®da 710/14 April 1311,137 yhich
Uljaytd himself proposed. In the course of the debate, the
value of poverty was discussed.3® The shiCite biographical

32Qashan1, 93.
132v454., 93, According to Ihn al- ruwau (Majma®, 4/3:318-9),
Fakhr al Muhaqqqun stayed at court’ only from 710/1310-1

Yisuf b. al-Mutahhar al-Hilli, iLJAza 133 al-pin
:ﬁgmua al-Raz1," in al-Majlisi, Bihar, 107:1
1368ashant, 2 7
waja Rash’ n, "Fa'idat-i ziyarat," Farhang-i
i§9nzam1n 23701357/ 15780075

See J.van Ess, Der Wesir und seine Selehrten (Abhandlungen
fir die Kunde des Morgenlandes, vol.XLV.4. Wiesbaden:
fhginer, 1nELg Caes

e van Ess, Wesir, 44; also Shams al-Din Muhammad b. Mahmid
Amuh, Nafi'is al-funiin £3 Cara'is al-Cuyun lsdn‘_ed by
Abll 1-Hasan Sha®rani. Tehran, 1377-79/1958-60), 2:25
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accounts of al-Hilll portray his superiority in this kind of
debate over his Sunnite opponents and especially over Nizam
al-pin ©abd al-Malik.13?

During his stay at court, al-Hilli  dedicated his
Risala al-sa®diyya to the minister Sa®d al-Din who was an
enemy of Rashid al-Din. This is surprising since al-Hilli was
on general on good term with Rashid al-Din. The quarrels
between the latter and Sa®d al-Din had apparently started in
710/1310-1.140 on 10 Shawwdl 711/19 February 1312 sa®d al-Din
was executed for embezzlement.l4l on 2 Dha al-Bijja 711/10
April 1312, Taj al-Din al-Awj’

, his two sons and some other
men were executed because of their close relations with Sa®d
al-pin.142 However, al-Hilli's relations with Rashid al-Din do
not ‘'seem to have deteriorated. In a list of proposed
recipients of presents from Rashid al-Din written in
712/1312-3, al-Billi is shown as due to receive a
riding-horse with a saddle, a shoulder-belt and 2000 dinar.l43

Rashid al-Din's competence as a scholar and his desire
to exchange views with other scholars are evident in several
of his works where he collected his correspondence with the

representatives of various disciplines.l#4 Al-gilli's name

1391 -Shushtari, 1:571-2; also Hafiz al-Abrd, 101 n.l (on
p.103); however, Nizam al-Din's performance cannot have been
entn—ely unsatisfactory since he held his position
al-qudat until his death in 716/1316 (see supra, 4

Moreover, Qashani reports that Uljaytia Centlnued to
appreciate his presentations after his conversion (Qashani,

).

b]hld., 109ff; see also al-' cAzzaw), 1:418; Ghiyath al-Din
Khwandamlr, "Dastir al-wuzara (translated by Harbl Amin
in al-Mu'arrikh al-irani al ablr _Ghivith al-din

b; Harbl Amin Sul. . Cairo: al-Hay'a
Siiariva A1 cam UL TERiESRY YonoY R375ee) ety Ao

£
?“qasham, 114; Spuler, 9
14205¢h3n1, 116.
lnl(hwaja Rashid al-Din, Mukatabit-i Rashidi (edited by Habannad
Shafl Lahore, 1364/1945), 61 (no.

712 was proposed J<van E ss
< onbxblxographxsche el i Theologie,” Die
t des Orients 9 (1978):267).

For these works, see van Ess, Wesir; in the introduction to
his Kitdb bayin al-haga'iq, Rashid al-Din stresses his own
quality as a scholar and claims that he often defeated other
scholars in discussions; see van Ess, Wesir, 39. Evidence for
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occurs several times in the lists of scholars with whom he
held discussions, or exchanged letters.l45 on one occasion,
al
Fxrst, he requested him to explain the apparent contradiction

Hilll himself addressed Rashid al-Din with two questions.

between a statement of the prophet in Qur'an XX:114 and a
tradition from the Imam ©Ali. Secondly, he asked how the
contradictions between Qur'an XV:92 and XXXVII:24 on the one
hand and Qur'an LV:39 on the other in regard to man's
responsibility for his sins might be resolved.l46 The fact that
al

113, a scholar with a high reputation, posed questions
e

them together with the answers,147 indicates his eagerness to
ingratiate himself with the vizier. The latter's
appreciation of al-Hilli  is in turn reflected by his

inclusion of him in the list of those entitled to receive
presents. With the sum of 2,000 dinar assigned to him,
al-gilli  appears to have been particularly favoured by
Rashid al-Din, since several others received only 1,000
dindrs, and nobody more than 2,000 dinars.l48

The relationship between Uljaytd and al-Hilli was
apparently excellent.149 Uljaytdi seems to have been most eager
to acquire religious knowledge.l%0 Al-HillI  was highly
regarded by hin as a scholar and through him, the Ilkhan was

Rashid al-Din's thorough acquaineance with 'philosophy (can
equally be found in Ay where he
frequently mentions Haeiman e phi losophical
?l‘ stions.

1geSee van Ess, Wesir, 47 (C 9).

l46sce ibia., 47-8.

asan b. Yisuf b. al-Mutahhar al-Hilli, "Risdla £I su'dlayn
sa'ila Canhund Khwaja 'Rashid al-Din," in: Farhang-i
J3gnzanin 19 (1352/1973):106-117.

See Rashid al-Din, Mukatabat, 57-69; the financial recompense
which he and other scholars received for their services was
apparently generous; see Shihab al-Din Abd 1-Fadl Mnad b

All al-®asgalani b. Hajar, al-Durar al-kimini f£I aCyan
al-mi'a al-thanina (edifed by Mubannad Sayyid Jadd S
Cairo: Dar al-kutub al-haditha, 1966-7), 2:158 (no.1618); T
Hajar then goes on to say pclemlcally that al-gilli was

r
TESee Lok Ahmad b. ®Ali al-Maqrizi, al-Suliik 1i-maCrifat duwal
2l-muldk (edited by Muhammad Mustafa ziyadeh. Cairo,
}?8‘ ss), 2/1:278; al-Khwansari, 2:281.

Van Ess, Wesir, 39.




151

introduced to ShiCite theological dogmatics. For this
purpose, he frequently held conversations with al-§illi.152
Moreover, he appointed al-Hill as a teacher in the mobile
school, the madrasa sayydra, a position which was apparently
reserved for scholars with a very close relationship with the
Ilkhan.133 This school was apparently founded at the suggestion
of Rashid al-Dinl%4 for the purpose of accompanying the Ilkhan
wherever he went.15% Other scholars who were probably not so
close to him were appointed to teaching positions in the
nunerous schools founded by him in Sultdniyya.l56 There is
also evidence that al-Hilli used to accompany the Ilkhan on
his journeys independently of the school.l57 on several
occasions, the Ilkhan addressed a specific question to
al-Hilll about which the latter then wrote a treatise for
hin. This was the case concerning the question of the
abrogation of religious law,158 the merit of the veneration of

159 and a question related to the Imamate.l69 During his

tombs
stay at Uljaytii's court he also wrote several polemical

works which he dedicated to the Ilkhan. These were his Nahj

s
1533 Khwanser), 2:281. Apart from his the other teachers were
Nizam al-D: al-Malikal-wardghi (4. 716/1316), ‘Nar
al-Din °Abd sl-R h -Hakim al-Tustari, Burhan al-Din
al-CIbri (d. 743/1343» and ©Adud al-Din al-Tji (d. 756/1355);
Hafiz al-Abrdi (101 n.1 (on p.104)) and al-Shushtari (2:300)
310 include Fakhr al-Muhagqiqin among the teachers.

Hafiz al-Abri
15547 - shushtan, 2: 350, Ghiyath al Din Khwindamir, Ta'rikh
habib-i sivar fi_akhbar-i afra bashar (edited by Jalal
i1-Din Huma'i. fTehran: thabkhana—yl Khayyam, 1333/1954),

?g%lmun, 2:258; Qashani,
See supra, p.27 for the visit at the tomb of Salman Firisi in
709/1309; in Ramadan 712/December 1312 al-Hilli reports
j see Hasan Yil

1
wa-l-mayn’ (edite
T%B 34 1402/1982?
Jawab _al-su'dl ®an hikmat al-i naskh f:
;EQS treatise is lost.
Gnsee van Ess, Wesir, 42.
16003shan1, 93%6.
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al-hagg wa-kashf al-sidg, the Minh3j al-karama f£I 1-imima,

the Istigsd' al-nazar £i l-gadd' wa-l-gadar and the Kashf

al-yagin £I fadd'il Amir al-mu'minin.

It is  noteworthy that al-Hilli's som,  Fakhr
al-tuhaqqiqin, also gained high esteem at court while still
relatively young - in 709/1309-10 he was only 27 years old.
Although it is not certain that he was also appointed a
teacher in the madrasa sayyira, Rashid al-Din mentions that
he was occasionally asked either by him or by the Ilkhan to
write a treatise on various subjects.l6l

There is no definite information on the date of
al-Hilli's departure from court. Hafiz al-Abrii reports that
he and his son received permission to return to al-gilla
during the lifetime of Uljaytii.l62

This agrees with the reports of some historians that
Uljaytd rejoined Sunmnite Islam during his lifetime, mainly
as a result of his failure to convert the people of Iran and
Irag to Shi®ism.16% vet the Persian historians who were best
acquainted with the situation at court do not confirm this
and the numismatic evidence indicates that it was only
Uljayti's son, abi Sa®id, who returned to Sunnite Islam.l64
©Abbas zaryab argues that following the execution of T35
al-Din AwjI in 711/1312, shi®ite influence at court declined
and to some extent Uljaytd turned away from ShiSism.165 Thig
oPinion cannot easily be supported by the historical evidence
available. As seen above, al-Hilli's relations with Rashid
al-Din, and apparently also with Uljaytdl, were good at least
until 712/1312-3 and it is unlikely that al-Hilli's departure
from the court was due to Uljayti's declining interest in
Shi€ism following the disappearance of T3

al-pin Awji's
influence at court. Moreover, Mufaddal reports that in
716/1316-7 Uljaytd supported a plan, proposed by Humayda b.
BbI  Numay al-Makki (4. 720/1320) and favoured by the
ShiCites, to march to Medina and destroy the tombs of Abi

}gzs ce van Ess, Wesir, 44, 48 (C 10).
1e2Hatiz al-abrd, 103.

galbn Batita, 2:58-61

184sce alCAzzaul, 1:409; Ibn Kathir, 14:77.
165eryab 466.
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Bakr and ©Umar there. The plan failed because the Mongol
attackers were defeated by an army of Arabs led by the Amir
Muhanmad b. °Ts3.166 Uljaytd died only shortly afterwards.l67
The report clearly implies that Uljaytdi continued to adhere
to shiite Islam until his death.

There is firm evidence that al-Hilli and his son stayed
in Sultdniyya during the first half of the year 715/1315.168 at
some time between 3 Jum3da I 715/5 August 1315169 and 14
Muharram 716/8 april 1316170 al-gilli apparently left
Sultaniyya for al-Hilla. It is not clear how long he stayed
there but he must have returned for some time to Sultaniyya
where he is known to have been on 26 Jumadid I 716/16 August
1316,171 four months before the death of Uljaytd on 27 Ramadan
716 /13 December 1316.

166spuler, 159; Y.RaGib, "Un épisode obscur - d'Histoire

Fatimide,” Studia Islamica 48 (1978):131; Ibn Kathir, 14:78;

gl MagrizT, 2/
Ibn Taghribirdi, 9:238-9; Ibn Kathir, 14:78.

168, Rabi® I or Rabi® IT 715/10 June or_ Jnly 1315, Fakhr

al—Muhaqqlqln completed his MiCraj al- sharh nahj

al-muitarshidin in Saltaniyya; see Kgha e

47-8.

827y  this date, al-il1T conpleted a section of his Tadhkira in

Sultaniyya; see Hasan b. Yasuf b. al-Mutahhar al-Hilli,
Tadhklrat al-fugaha (Tehran: al-Murtadawiyya, 1984), 2:289;
see_ also M.Shirwani, Fihrist-i fuskhahdy-i khatti-yi

Kitabkhdna-yi Waziri (Tehran, 1350sh), 1:52-3; Fihrist-

kutub-i__Kitabkha na~y1 muharaka» i Astan-i Quds-i Ridawi,
{%shhad. 1305sh-) 5:3

date, al-| Hllh completed another section of the

illa;’ see his Tadhkira, 1:295. See, houev&r,

M.T.Danishpazhik, " Khatti-yi Kitabkha yat
allah Ridauf dar shahroi Kashan, © Nashriyya-yi Kuabkhana—y

Markaz Danishgah-
khates 7 (Tehran; 13538k
yheré no place is mentioned.
On this date, he completed another section of his Tadhkira;
see his Tadhkira, 2:451; see also Fihrist-i Ridawi, 5:383.

ehran _dar _bara-yi skhahay-i
33 and Filirist-i Ridaws, 5:387
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4.Al-Hilli's Last Years

From various notes in the sources it is evident that
al-Hilli stayed during this period mostly in al-Hilla where
he was engaged in teaching. There is evidence that in
717/1317-8 Sayyid Muhanna' b. Sindn, who had formerly been
98di in Medinal’? and arrived in Trag in 716/1316-7,173 studied
with al-Hilll in the latter's home in al-Hilla.l74 at this
time al-Hilli  had already compiled his answers to some
questions posed by him. Sayyid Muhanna' records that he
formulated his questions in Baghdad and then sent them to
al-gilli in - al-gilla.!’5  1n  pha al-Hi
719/January-February 1320 al-Hilll issued an ijaza to Sayyid

Muhanna' which, according to his own testimony, was written
in al-Hilla.l7% The same applies to al-Hilli's second ijdza to
Sayyid Muhanna' which he wrote in Muharram 720/February-March
1320.177 purther evidence that al-Hilli lived in his home town
during this period is provided by his Tadhkira, parts of
which he finished in al-Hilla on 6 Ramadin 718/1 November
1318,178 on 12 Rabi® I 719/3 May 1319,179 on 19 Shawwdl 719/ 3

17251 Bahran), 208 n.28 (nn p.209); about him, see al-afandi,
5:222-3;° al-CEmili 9: (n0.11077);  Agha Buzurg,
agit,5:223-5; Ibn Hajar, 5:138 (no.4864)
Egha Buzurg, Tahagat 5:224; idem, DharX
178A1-BillT, Ajuiba,

MR
176a1-pi113, "Ijaza 13- Muhanna' b. Sindn," 146; in the edition
of this ijdza in al-Hilli's Ajwiba (117), no place is
mentioned. Aghi Buzurg ' (Dharia, I:178 (no.910); Tabagat,
5:224) reports the date as Dha al-Hijja 709/May 1310 for
Yy%s ijaza. Th)s must be a mistake.

AL-Hill3,  Ajwiba, 157; see also  idem,  "Ijiza
ukhra 1i yy. Muhanna' b. Sindn," in al-MajlisI, Bihar,
193:149 ghere o place is mentioned. it 39

CA.HA'irl et al., Fihrist-i Kit3bkhina-yi Majlis-i
huray i_Milli (Tehran, 1305-57sh), 17:235; Danishpazhih,
Kashan," 33; 0.Loth and R.Levy, A Catalogue of the Arabic
Manuscripts in the Library of the India Office, (London,
1837), 2:307.

See Loth, 2:308; Agha Buzurg, Dhari¢a,

5:238.
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Decenber 1319180 and on 16 Dhil al-Hijja 720/17 January 1321.181
On 15 Sha®hdn 723/19 August 1323 al-Hilli issued the great
ij3za to the Bani Zuhra.l82 Unfortunately, he does not mention
the place of his writing.183

According to Ibn Hajar, al-Hilli performed a pilgrimage
to Mecca in the last years of his life where he is said to
have met Ibn Taymiyyal®4 but this report is not confirmed by
any other source.l®3 Moreover, Ibn Taymiyya is not known to
have made a pilgrimage during the years in question.l86

180pinrist-i Ridawi, 5:383.
181A1-Hi11T, Tadhkira, 2:661; see also M.F3dil, Fihrist-i
a i Ki H Danishkada-yi T13hiyyat

Kkhatti-y. i
{Ygshhad, 1976-), 2:244; Agha Buzurg, Dhari‘a, 4:43.
See also al-Bahrani, 201 n.18 (on p.203) according to whom
this ijdza was dafed 25 Sha®ban/29 August.
AL-HillI, "Ijiza kabira,” 137.
1841h, Hajar, 2:159; the report that al-HillT met Ibn Taymiyya
was later added to the margin of the Durar al-kamina (ibid.,

n.2)
183, (1:384-5) quotes the passage from the Durar
al-kdmina (without the nmarginal note) and expresses his
dgpbts about it.

See H.Laoust, "Ibn Taymiyya," Encyclopaedia of Islam, 3:952.
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5.A1-Hilli's Students

With his high reputation as a scholar, al-Hilli
attracted a large number of students during his life.l87

The most important of them was his son, Fakhr
al-Muhaqgiqin  (682/1283-771/1369)188  yho accompanied him
everywhere until the father's death in 726/1325. According to
the biographical reports on him he was an outstanding
scholar. He wrote commentaries on a number of his father's
works. In regard to al-Hilli's legal works, he wrote Idah
al-fawa'id £i hall mushkildt al-qawi®id'8% and sharh khutbat
al-gawd®id which are both commentaries on al-Hilli's QawaCid
al-ahkim. Further, he wrote Ghayat al-su'al, 9% a commentary on
his father's Tahdhib al-wusiil on legal methodology. Of the
latter's theological works, he conmented on the Nahj

wstarshidin.l%! fe also wrote a number of independent works
on theology such as the Kifiya £I  1-kalam.92 From Fakhr
al-Muhaggiqin's different ijazas it appears that he started
teaching together with his father and eventually took over a
number of the latter's students after his father's death.193
Some of his ijazas are dated between 701/1301-2 and
706/1306-7. This shows that he was recognized as  an
outstanding scholar while still relatively young.

187see infra, pp.93-5, for a list of the ijazat which he had
{§gued to his it et

About him, see al-Bahrani, 190-4 (no.73 al-Khwansari,
6:330£f; al-Afandi, 5:77ff; al-Kahhala, 9:228; al-CAmili,
33932 (n0.9806) ; Brockelmann, GAL, 2:212; GALS, 2:209.

oSee Brockelmann, GALS, 2:207.

USee Agha Buzurg, DhariCa, 1
lgllb:d :163.
192

Ibid., 17:250; see also Modarressi, 76, 103, 119, 152, 163
fgx his legal works

See later.
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Two further important students of al-Hilli were his
nephews Canid al-Din (681/1282-3 - 754/1353)1%% and piya’
al-pin  al-a°raji al-Husayni (683/1284 - 5-after
740/1339-40). Both also appear sometimes in the ijdzas of
various scholars as teachers besides al-Hilli and Fakhr
al-Muhagqiqin.19% This suggests that they, too, took over some
of al-Hilli's students after the latter's death. Since both
were born around the same time as Fakhr al-Muhaggigin, it may
be assumed that all three began their studies with al-Hilli
at about the same time. However, while there is clear
evidence that Fakhr al-Mubagqigin accompanied al-Hilli to
the court of Uljaytd and on the trips of the madrasa
sayyara, no such evidence is available regarding Amid al-Din
and Diyd' al-Din. Yet the possibility that they also attended
this school should not be ruled out. Like Fakhr
al-Muhagqigin, the two brothers wrote commentaries on several
of al-Hilli's works. ©Anid al-Din commented on al-Hilli
Tahdhib al-wusiil 96 and on the Qawi®id al-ahkan.!97 of al-Hilli's
theological works, he wrote commentaries on the Nahj

198 and the Anwir al-malakiit.l99 piya' al-pin

200

al-mustarshidin

wrote a y on the Tahdhib al-wusiil,?%% and another one

on the Nahj al-mustarshidin20! which he completed in
703/1303-4. Moreover, he commented on the Taslik al-nafs.202
The commentaries of the brothers on al-Hilli's Tahdhib
al-wusiil were especially important. These two works were
vital for the development of Shi®ite legal methodology. In

194about. him, see al-Khwinsari, 4:264-8 (no.394); Ibn Fuwati,
jam, 2:925-
See later.

1965ce Agha Buzurg, DhariCa,

19755 Eah 02 eang a1 SEmaTEd 65 hall mushkilit al-qawaid, see

{jd.. 18:162.

‘Tabsirat al-talibin £i sharh nahj al-mustarshidin, see ibid.,

cic

Z%%See ibid., 13:115.
Mun at al-labib, see ibid., 13:168.
dhkirat al-wasilin £I nahj al-i idin, see ibid.,
M

1d3h al-labs fi sharh taslik al-nafs, see ibid., 2:498.
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his J&mi® al-bayn, the Shahid al-awwal Shams al-Din Muhammad
b. Makki  (d. 786/1384) Joined these two commentaries
together with some additional useful notes by himself.203

Al-Hilli's ijdzas indicate that the circle of his
students in al-Hilla was already large by the time he left
for the court of Uljaytd.

Among these students was Jamal al-Din Abd al*FutﬂP_l b.
°A1T  b. Awi20% who received an ijdza from al-Hilll in
705/1305-6.205 Evidence exists that he studied in 703/1304 with
a1-8i117296 and was also a student at the madrasa sayyira.207 ne
studied also with Fakhr al-Muhagqigin who issued to him two
ijdzas in 705/1305-6.208 Sharaf al-Din Husayn b. Muhammad b.
SAli al-CAlawi al-Husayni al-Tisi20% received his ijaza in
Muharram 704/August-September 1304 for al-Hilli's Irshad
al-adhhin.?10 €A1 b. Isma®il b. Ibrahim b. Futih al-Gharawi2ll
was given an ijaza by al-Hilli on 12 Rajab 701/13 March 1302
for the latter's Irshad al-adhhin?!?
in 705/1305-6.213 1n Rajab 705/January-February 1306 al-Hilli

issued an ijdza to Rashid al-pDin ®Ali b. Muhanmad Rashid
214

and by Fakhr al-Muhaqqigin

al-Awi who studied the Risdlat al-Hisdb of Nasir al-Din

203see ibid., 23:207-8; also Modarressi, 8

204 z
See about him Agha Buzurg, Tabagat, o
2055ce Agha Buzurg, DhariCa, 17176 (no.898); also al-CAmili,

7274,
h%ﬂe completed on 21 Ramadan 703/29 April 1304 a copy of
al-Hilli's Mabadi' al-wusil and received an Ijaza for this
!85"‘ from al-Hilli; see Agha Buzurg, Tabagat, 5:5.

On 20 Rajab 717/29 September 1317 he Comgleted in Sul' ni;
a copy of Mitham al-Bahrani's Qawa‘id al-maram; see
%EE Buzurg, Tabagat, 5
S
5

ee Bgha Buzurg, DhariCa, 1:234-5 (no0.1232); idem, Tabaga
ija: i bad

:5. The two ijazas were issued for al-Hilli's
al-wusiil i13 ®ilm al-usal and his Nahj al-mustarshidin.

the quotations of the two ijazat, see H.CA.Mahfuz, "Nafa'is
al-Makhtiitat al-CArabiyya fi  Iran," Majallat MaChad

sMakh€itat al-CArabiyya 3 (1957):

Husayn b. Muhammad b. Sharaf al-Din
al-®alawi al-Husayni al-Tdsi; about him, see Aghi Buzurg,
Jgpagat, 5:58-9. &

See Agha Buzurg, Tabagat, 5:58 for the quotation of this
4j3za; see also idem, Dharita, 1:177 (no.903).

Zayn al-Din ©Ali b. IsmaCil b. Ibrahinm b. Futi@ih; about him,

Agha Buzurg, Tabagat, -
Zf?see Agh3 Buzurg, DhariCa, 1:177 (no.904).
145ee ibid., 1:235 (no.1233).

See al-afandi, 4:205; Agha Buzurg, DhariCa, 1:177 (no.905).
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al-TdsT with al-Hil13.215 Al-Afandi holds that this student is
mot to be identified with the minister Rashid al-pin.2l6
Aghd Buzurg, however, seems to identify him with the vizier.217
Since it is known that al-Hilli  had discussions and
corresponded frequently with Rashid al-Din it would be
possible that he gave the latter an ijdza. However, the date
seems to preclude this. Alfi_lilli arrived at the court only
in 709/1309, and it is extremely unlikely that Rashid al-Din
could have left the court for a while in order to study with
al-Hilli. Another student of his at this time appears to have
been Rukn al-Din Muhammad b. Muhammad al-Jurjani al-Gharawi,

author of a commentary on al-Hilli's Mabddi' al-wusiil which
he completed on 19 Shawwal 697/30 July 1298.218 piyar a1-pin
Abl  Muhammad Harin al-Tabrisi?!® received his ijaza for
al-Hilli's Qawd®id al-ahkdm on 17 Rajab 701/18 March 1302.220
In 707/1307-8, al-Hilli issued an ijaza for his Qawa®id
al-abkdn  to Muhammad b. al-fusayn b. al-fasan b.
Al al-Harqali.??! The latter had also studied with the
Muhaggiq al-awwal.??2 €17z al-pin al-Busayn b. Ibrihim b.

Yahyd al-Astaribidi’?® received al-Hilli's ijiza on 28 safar
708/17 August 1308.224

The students to whom an ijaza was issued between the
years 709/1309 and 714/1314-5 are probably those who attended
al

il1i's lessons at the madrasa sayyira. Among them were

215a1-afandi, 4:205.
giglbid‘, 4:205.

Agha Buzurg, Tabagat, 5:147.
218Ghayat al-bady £1 sharh al-mabddi'; see Agh3 Buzurg, DhariCa,
3§410. About Rukn al-Din, see al-CAmili, 46:29 (no.2447).

Diya' al-Din Abli Muhammad Hariin b. Najm al-Din Hasan Mir
Shams al-Din €Al b. “al-Hasan al-Tabrisi; see about him
Jgpa Buzurg, Tabagat, 5:42; al-Khwinsiri, 2:264-5.

Aghd Buzurg, Tabagdt, 5:42; idem, DhariCa, 1:178 (no.912);
3)§0 al-Khwansari, 2:264-5.

See Aghd Buzurg, Dharia, 1:177 (no.906). See about him,
idem, Tabagit, 5:179-80; also al-Hurr al-CAmily, 2:245
(no.721); he reports that al-Hargall also studied al-Hilli's
Yykhtalaf al-shi®a with the author. D)

See Rgha Buzurg, Tabagat, 5:179-80; the Muhaqgiq al-awwal
gave him an Ijaza for his Shara'iC in 671/1273-3; see ibid.;
igsn. Dharica},‘ 1:}1g64.

See about him Agha Buzurg, Tabagat, 5:54-5.
228see Agha Buzurg, Dhari®a, 11177 (ne.902).
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Tagi  al-Din Ibrdhim b. al-Husayn b. SAlI al-Amuli?25 who
received his ijdza in 709/1309-10.226 apparently, he was
already studying in 706/1307 in al-Hilla, since Fakhr
al-Muhaqgiqin issued an ijdza to him on 12 Ramadin 706/17
March 1307.227 Anong these students was also Sirdj al-Din Hasan
b. Baha' al-Din Muhammad b. AbI al-Majd al-Sirabshanawi
(ijdza dated Jumadi I 715/August-September 1315)228 ana 1aj
al-Din Mahnid b. al-Qadi ©Abd al-Wahid al-Razi%2% (ijdza dated
Rabi® II 709/September-Oktober 1309).230 The latter received
his ijdza in Sultdniyya.

One of al-Hilli's outstanding students, whom he taught
most likely also at the madrasa sayyira, was Qutb al-Din

Muhanmad  (or: Mahmdd) b. Muhammad al-Razi  al-Biwayhi
(d. 766/1365)2%2 who received his ijdza on 3 Sha®han 713/23
November 1313 in the region of Warimin.233 He is famous

especially for his works on logic, such as his commentary on
the Risdla al-shamsiyya of al-Kitibi, and on philosophy. He
evidently was a scholar of some repute even at this time
since he was included in Rashid al-Din's list of scholars
entitled to receive gifts.234

A number of al-Hilli's students appear to have joined
him after he returned from the court of Uljaytd or may have
returned with him from there. Among the former was probably

Muhammad b. Muhammad b. Yar who received his ijaza in Jumada

e Husayn b. °AIT al- Shaykh TagI al-Din al-Amuli;
about him Agha Buzurg. Tabagat, 5:2.
gggxgha Buzurg, Dhari®a, 1:175-6 (no.897)
227§gha Buzurg, Tabagat, 5:2; idem, DhariCa, 1:234 (no.1231).
88gha Buzurg, BhariCa, 1:177 (no.900); about him, see idem,
a t, 5:49.

mid b. ugammad b

a Buzurg, Tabagat,
§SBA1 -Hilli, "Tjaza 1i-Taj il et Raz1," 142; see also
gpa Buzurg, phari®a, 1:178 (no.908).
337AL-HillT, za 1i-Taj al-Din Mahnmid al-Razi," 142.

About him, see al-eumm, 3:61-2; al-Kahhala,
al-Bahrani, 195-6; NiCma, 469ff.; Shushtari,
al-suyiiti, Bughya, 2: o1 (no.lesl), al-Khwansari,
al-Afandi, 5:168-172; Aba Nasr Abd al-Wahhab b. Tagi al-Din
al-Subki, Tabagat. al-shafi®iya al-kubra (cairo,
1333-4/1905-6), 6:31.

Hasan b. Yiisuf b. al-Mutabhar al-Hilli, "Ijiza 1i-Qutb al-Din

in al-Majlisi, Bihar, 101 140. 2
al-Din, Mukita 65 no.28.

CAbd al-Wahid al-Razi; see about him
5 ;




II 724/May-June 1324 for al-Hilli's Tahrir a
Sayyid Muhanna' b. Sinin.236 Another student of al-Hilli was

Taj al-Din b. al-MuCayya (d. 776/1374)237 according to the

latter's testimony in an ijdza which he issued to one of his
students.?3% He reports there having studied also under the
guidance of Fakhr al-Muhaggigin and the brothers ©Amid al-pin
and Diya' al-Din al-A®raji.?3% 1bn al-MuCayya became a renowned
scholar who wrote a large number of works in various fields
such as tradition, law and history.240

According to the Shahid al-awwal two more scholars
studied with al-Hill3.?4! These were Radl al-Din Abii l-Hasan
CAlL b. Turad al-Matirabadi (d. 762/1360-1),242 a scholar who
taught later in al-Hilla,?43 and Janal al-pin Abmad b. Yahyd
al-Mazyadi (d. 757/1356)244 whose primary competence was in
law.

235See Aghi Buzurg, Dhari®a, 1:178 (no.909); idem, Tabagat,

§§7About hin, see supra, p.33.
About him, see al-Afandi, 5:152-3; al-Khwansari, 6:324-9;
~Hurr al-®Emili, 94-5 (no.887); al-CAmili, 46:196
533 2630) .
Muhammad b. al-Qdsim b. al-Husayn b. al-MuCayya, "Ijdza
1- sayyld Shams al-Din," in al-Majlisi, Bihir, 107:174.
H9 174-5; see also al-KhwansarI, 6:326.

ee al-Khwinsari,
241see ibid., 7:5.
2425bout hin, see al-Bahrani, 190 n.1.

243500 ibid.

288about him, see al-Afandi, 3:369; al-Khwinsiri, 4:345 ff
(n0.409); al-Bahrani, 190 n.2

25 for a list of his works.
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CHAPTER IT
WORKS OF AL-HILLT

1.General Introduction

The principal sources for our knowledge of al-Hilli's
works derive from the author himself. In his biographical
work Khuldgat al-agwil, he offers an article on himself
containing a list of his works up to Rabi® II 693/March
1294.1 In Muharram 720/February-March 1320, he issued a
teaching permit to his student Muhanna' b. Sindn authorizing
him to teach his works and this ijdza includes a list of some
of al-Hilli's books up to this date.?

Despite this fortunate circumstance there are a number
of problems connected with the use of these two lists.

In regard to the KH list, it is evident that its
contents cannot be as originally included in 693/1294. It
contains a number of works which al-Hilli is known to have

started to write much later. The most striking examples are

lrijal, 4s. According to Aghd Buzurg (Dhari®a, 23:12), the
list was dated 7 Rabi® IT 693/7 March 1294. This list u111 be

referred to in the following as KH. The following copies of
the Khulisa have been consulted: (1) Rijil al-CAllima (edited

by Muhanmad Bahr al-0lam. Najaf: al-Haydariyya, 1961), 45-48
= KH 1; (2) Kitab al-rijal (Tehran, 1311-2/1893-5), 23-25 =
K 2y i3} mS. Bibliothiqie NenieTaEe MSAt Vi i (D
Los Angeles M959, 5-7 = 4; (5) MS Ismaili Institute 409,
150-207 = KH 5. (6) 1S TemaCilt Tagtibate 104, 14v-15r = KH
5; (7) Ms Isma®: Jll Institute 103, 20V—22r =l KH*7: (8) Ms

KH 9; (10) MS Staatsbibliothek PreuBischer Kulturbesitz,

Berlin, Orientabteilung 9926, 25v-27r = KH 10; (11) MS
Staatsbibliothek Preugischer Kulturbesitz, Berlin,
Orientabteilung 9927, 26r-28r = KH 11; (12) quotation in

gl-Khwansari, 2:271-3 = KH 12.
This list will be referred to in the following as IM. The
following copies have been used: (1) in al-Majlisi, Bihar,

(278v-279r) = IM 3; (4) MS Princeton University Library New
Series 960 (32v-33r) = IM 4; (5) quotation in al-Afandi,
1:367£f = IM 5.
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the works which he composed at the request of Uljaytd which
he certainly did not. begin before Rabi® II
709/August-September 1309, the earliest date when there are
safe indications for al-HillI's presence at the court.? This
impression, already current among medieval authors,? cannot
therefore be explained by his statement at the end of the
list that some of the works included have not yet been
completed. 5

Further evidence for frequent later additions to this
list appears from its arrangement. At first sight, it lacks
any internal order. The titles are often not placed in the
appropriate sections but appear at random anywhere in the
list. Tt is, however, possible to establish sections in the
list which point to an originally logical arrangement.S In
addition to the presumably original sections, there are for
some subjects, such as law and theology, additional sections
which are completely detached from these original sections

7 Other titles are
8

and which were most likely added later.
placed between or in the middle of inappropriate sections.

It is likely that most of the additions were made during
the author's lifetime and presumably even by
al-Hilli himself. As a biographic work, the Khuldsa belonged
to the curriculum which al-Hilli used to teach. Evidence for
this is found in teaching pernmits issued by him to numerous
students of this work.? In the course of this teaching he
presunably regularly added the titles of those works which he
wrote later. Later writers added even more titles to it but
many of these later additions did not become standard.'® It is

35ea supra, p.27.
"E al-afandi,

775

ijal, 48
éFor £hal Po) loying sy Sxanplcdy fohe Enunhers o | Lhell Eitles
correspond to KH 1. Titles 1 - 6 are legal works, titles 7 -
9 are works on traditions, titles 11 - 14 are exegetical
works, titles 17 -25 are works on theology, titles 28 - 35,
except title 32, are works on philosophy, titles 36 - 40 are
orks on grammar

Titles 45 - 49 are legal works, titles 51 - 53 are works on
fheology.

gE-9- titles 10, 50, 54, 55, 56, 57, 58.

J5ee Agha Buzurg, Dharita
see e.qg. al-Afandi, 1:372 £f.
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therefore impossible to consider the list as an indication of
the date of composition of the works included; it only
indicates the authenticity of the titles as works by
al-Hill

The problems of the IM list are of a different nature.
since it appears in a teaching permit and since it was
written only six years before al-Hilli's death, its content
seems to have remained largely unchanged. This is supported
by  the fact that the list is clearly subdivided into
sections whereby each title appears in its appropriate
section and no section is duplicated. It can, therefore,
safely be assumed that the titles included were either partly
or completely written before 720/1320.

Yet the IM obviously does not include all of al-Hilli's
works. Owing to its nature as a teaching permit,
al-Hilli appears to have included only those works which were
suitable as books for the purpose of teaching. He therefore
excluded, for example, his polemic writings which he composed
at the request of Uljaytd and, apparently, also works which
he did not consider as important enough to be included. Thus,
neither of the lists are reliable, exhaustive catalogues of
al-Hilli's entire works.

This defect led later authors to add the missing titles

to their own lists of al-Hilli's works!! and this resulted at

times in erroneous attributions.l2

ISee e.g. al-AfandZ, 1:375£f; al-Khwinsari, 2:273ff.
12mhe following works were erroneously _attributed _to
by some_of his : Rasa'il a15'i]
al-Burhaniyya, Kitdb al-asrir £i l-imama, and al-Kashkul. For
these see al-CAmili, 24:255-6. Other works falsely attributed
to him were thz Mu®tamad (Agha Buzurg, Dhari®a, 2
and the jar al-akhbar (ibid., 5337,
Al-] Khwansan fﬂrther attrlhutad to him a work
Bashiyat talkhis al-ma: Al-Afandi (1:379-80) rejected the
Existence of sSuch a work, suggesting that this Hashiya
consisted simply of a small number of marginal notes by
al-Hi11T on his Talkhis See also Aghi Buzur:
Another work usually -attributed to 117 is entitled
LR DT i 1edxted by tiahammad
H3di al-Anini. Najaf: Dar al-kutub al-tijariyya,
Agh Buzurg has shown (Dharia, 6:265. no. - 1449) it e
work cannot possibly have been written by
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Another more reliable source for establishing a complete
list of his works is internal evidence which points to their

authenticity.

The following discussion of al-Hilli's works is divided
into two parts. First, each subject on which he composed
works will be discussed separately; here, the main aim is
to establish the chronological order of the works which
belong to it and to determine the relative importance and the
specific characteristic of each work.

In the appendix, a systematic alphabetical list of his
writings will be given. The titles are arranged according to
the Arabic alphabet. An attempt has been made to give the
exact titles as used by al-Hilli himself. If different titles
occur preference has been given to the one given in the works
themselves. In regard to lost works whose titles differ in
various copies of the KH list and the IM list, no reasonable
preference could be exercised. vVariants of titles will be
mentioned. The information in this list consists first of the
title of the work together with an indication of where the
work has first been mentioned. IM, KH, or KH/IM shows that
the work is included alvays in the indicated list. K"
indicates that only some copies include the title and that it
is definitely known that the title has been added to the list
at a very late stage. KH'® indicates that none of the
consulted copies of the KH include this title, but that
Kgha Buzurg reports that there are some copies of the KH list
which do include this title. These additions are usually very
Jate and must almost certainly be considered erroneous. IM®
indicates that not all copies of the IM list include this
title. This is usually because of a fault of the copyist and
as such without serious implications for its authenticity. IE
signifies that the work in question is authentic on the
basis of internal evidence, even though it is not to be found
in either of the lists. DH  signifies that Aghd Buzurg
attributes this title in his Dhari®a to al-Hilli without any
further information why he does so. DH' signifies that the
work in question was attributed to alfl"h.lli by later authors.
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References are given in the appropriate section in the

Dhari®a. RU signifies that al-Afandi attributes this work in

his Riy3d al-Culamd to al-Hilli while it is not listed in the
DhariCa.

The list furthermore includes a reference to
Agha Buzurg's Dhari®a which contains additional valuable
information about the work and especially locations of
manuscripts mostly in private libraries in Iran and Irag.
Since the Dhari®a is accessible, the information given there
will not be included in the present list. As far as it could
be established in the first part, the dates of composition
will also be indicated.

The most important editions of published works will be
listed!3 and the locations of manuscripts of extant works will
also be given. Since most of the consulted manuscript

catalogues are available in print, neither the date of the

L3por further . ed)txons, it is advisable o el Khan
3 ub-i

Baba Mushar, 'allifin-i

G5¥s ve cavary KTehran, 1340~ 4/1961 5). 69 677 and Rbd
e &
al-Jabbar Abd al-Ral

hnay
al-Carabi al-islimi (Basra, 1101~ 3/1931 3», T:281-203.
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copies nor whether they are complete will be indicated.l*
Although an attempt was made to consult the catalogues of all
the relevant manuscript collections, the information given
cannot be considered exhaustive. For the theological works,
a list of the important commentaries in Arabic will be

offered. Translations into European languages will likewise
be noted.

The abbreviations wh are used in this section are
identical with those employed by Modarressi (218-237). The
following_abbreviations of catalogues are not listed there:
Agha Hakim itabkhana-yi Agha-yi_ Hakim dar Najaf,"

kha Markaz
atti, 5 (1346sh Biblioth&que
3da_and y.Sauvan, Catalogue e
Bibliothique Nationale, 1978-85); Chester
A.J.Arberry, The Chester Beatty Library: A Handlist
of the Arabic Manuscripts (Dublin: Walker, 1955-66); Fayid
Mahdawi - Ahmad al-Husayni, "Maktabat al-Fayid al-Mahdawi,"
Turathund 9° (1407H.):23-69; Isma®ili Institufe = Aa.Gacek,
Catalogue of Arabic Manuscripts in the Library of the
Institute of Tsmaili Studies (London, 1984-5); Oppenheim
Oppenhein Stiftung/Cologne, no published catalogue available;
Princeton R.Mach and E.L.Ormsby, Handlist of Arabic
Manuscripts. (Ned'Serig Y in €his Peinceton University Library
(Princeton: Princeton University Press, 1087); Ridawi = the
first volume of the catalogue referred to by Modarressi (233)
is now available in a new edition: °Ali Ardalian Jawan,
Eihrist—i kutub-i khatti-yi kitgbkhina-yi Markaz -yi Bstan-i
Quds—1 Ridawi (InEisharat yi Asta
Wi, .12. Mashhad, 1355/19371 e
xmnyaz °a11 CArahx, catalogue of the Arabic Manuscripts in
the Raza Library, Rampur (Rampur: Raza Library publications
series no.12, Rampur: Raza Library Trust, 1963-77).
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2.Theological Works

Al-Hilli's first work on theology was his Manahij
al-yagin £I usil al-din. This is known from the introduction

to his Kitdb ghivat al-wusiil, where he states that Mandhij
al-yaqin and Asrdr al-khafiyya were his first works on

theology and philosophy.l® The Manihij were completed on 6
Rabi® II 680/25 July 1281.16 The work was highly regarded by
al-gilli himself and it must be considered as second in
importance, just after his most extensive work on theology,
the Nihdyat al-mardm £I ®ilm al-kaldm. Evidence for this is

that he not only refers to the Mandhij in his other
theological and philosophical writings before he started
writing the Nihiyat al-maram,'” but even in his later works he
often refers both to the Nihiya and the Mandhij.l® Moreover,
al-Pidil al-Migddd al-SuyGri (d. 826/1423) who wrote

commentaries on a number of al-Hilli's theological works used

the Mandhij as one of his principal sources.!?

JSgasan b. Xisuf b, alMutahhar al-gilli, Ghivat al-wisdl
wa-idah al-subul _fi sharh mukhtasar muntaha al-su'al
Hg—l -ama 1 (MS Brxt:.sh Museum OR 397 D) 2

Hasan uf b. al-Mutahhar al-filli, Manihij al-yaqin
T i e e D e
M.%ARawdati, Fihrist-i kutub-i khatti-yi kitabkhinahay-i

Igfahan (Isfahan, 1377H.), 97-8.
Hasan b. viisuf b. al-Mutahhar al-§illi, Ma®arij al-fahm

£1°sharh al-nuzum (MS India Office Loth 471/6), 110y, 1i5v,
118r; idem, Anwar al-malakiit fi sharh al-yaqut (edited by
Muhammad Zanjani. Intisharat-i Danishgah-i Tehrdn, no.543.
Tehran: Tehran University Press, 1338H.), 149, 193, 203;
idem, Kashf al-murad fi1 sharh tajrid_al-i®tigad (Qum:

Maktabat al-mustawafl, n.d.), 126; idem, Idah al-magasid min

hikmat Cayn al-gawa'id (edited by CA.Munzawi. fTehran,
[378/1959), 229.

Hasan b. Yasuf b. al-Mutahhar al-HillI, Nahj al-mustarshidin
(tégether with al-Migdad al-Suyiri's Irshad _al-talibin
ila i alennstareniare:mdlted by Mahdi al-Rajani. Min

khi BAyat Allah al-Mar®ashi al-®amma, no.10. Qum:
Matbacat Sayyid al-shuhadd', 1405H.), 216, 386; idem, "Kashf
al“fawa'id," in Majni®at rasi'il (Tehran: Ayat Allah

$4-Cuznd al-Marashi al-Najafi, 1404H.), 86.

E. g- Jamdl al-Din al-Migdad al-Suyiri, Irshid al-tilibin
ili_nahj al-mustarshidin (edited by Mahdi al-Rajani. Min
makhtutat maktabat Ayat Allah al-MarCashi al-Camma, no.10.
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Another early work is his very brief treatise Nuzum

al-bardhin and the commentary on it, entitled Ma®arij al-fahm

£1 scharh al-nuzum. According to ome manuscript copy, this
commentary was completed on 6 Ramadan 678/10 January 1280.20
Since it has safely been established that the Mandhij was his
first work on theology, it is likely that he started writing
the Nuzum and the Ma®drij and completed them before he had
finished the Mandhij. That the Mandhij and the Ma®arij were
written more or less simultaneously is further indicated by
cross references in both works.?l In his introduction, he
states that he wrote the MaCdrij in order to elucidate the
meanings of the Nuzum which is, owing to its concise style,
difficult to understand.2? His method of expressing his ideas
in the Ma®arij is therefore often more original than in his
Mandhij where he frequently bases his discussions directly on
earlier works, such as Ibn al-Malihimi's Fa'ig. Yet except
for very few exceptions his views do not differ in the
MaCirij from those in the Mandhij.

In Jun3dd II 684/August-September 1285 he completed the
Anwar al-malakiit £1 sharh al-ydgit.?? This is a commentary on

the Kitdb al-yagit which was written by the otherwise
unidentified Abd Ishag Ibrihim b. al-Nawbakhti.24
al-l;lilli states in the introduction that he started to

Since

Qunm: Matba®at Sayyid al- shuhada 1405H.> 52. He wrote

commentaries on al-Hilli's Bab di Cashar and his Nahj

;b-mustarshxdxn Yoth of which have bben edited repaatedly.
{Rawdati,

Manahxl

Ma ari

110v, 115v, 118r.

compiled "not long before the commentary

of
(P.Kraus, "Raziana " orientalia 4 11935»-305

W.Madelung finally showed that the Kitib al-yagit does not
correspond to the theological doctrine of the Banu Nawbakht

a possible author he suggests (ibid., 15 n.l a certain
Tbranin Nawbakhts whom SAbd al-Jalil al-Razi mentions in his
Kitdb al-nagd (written about 565/1170).
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compose this commentary after having already written a number
of works on theology,?> it is likely that he started it after
680/1281.

On 16 Jum3di I 687/18 June 1288, he completed the first
section of his Muntahd al-wusiil £i ®ilmay al-kalim wa-1-usdl

which deals with theology.2 The next section deals with legal
methodology. This work, which is comparable in length with
the Mandhij,?” is written in a much more concise style than
the latter. Al-Hilll does not seem to have considered it as
important as the Mandhij since he refers to it only rarely in
later works.28 Moreover, in contrast to the Man3hij, no
commentary has been written upon it by later scholars.
Probably after having written at least some of the works
mentioned above,  al-Hilll started to write his famous
conmentary on Nasir al-Din al-Tdsi's Tajrid al-iCtiqdd, the
Kashf al-murdd fI sharh tajrid al-itiqdd; in the

introduction he states that he began composing this
commentary after having already written a number of
theological works.2? Since, however, he does not mention there
his largest work, the Nihdyat al-mardm £fi ilm al-kalam, it
seems most likely that he started to compose the Kashf
al-murad before beginning the latter work. This is supported

by the fact that he does not refer to the Nihiya throughout
the first half of the Kashf al-murdd but only to the Mandhij30
and the Asrdr.3! since he refers to it, however, in the second

half of the Kashf al-murdd,32 he apparently started to work on
the Nihdya before having finished with the Kashf al-murd. He
completed the Kashf on either 15 or 16 Rabi® I 696/11 or 12

2oanwar, 1.
®Hasan b. Yisuf_b. al-Mutahhar al-filli, Muntahi al-wasdl
£1°Cilmay al-kaldm wa-1-ugil (MS British Museum OR 8328,
av.
See e.g. Nahj al-nustarshidin, 438 where al-Hill reconmends
gth as mediun-sized works on theology.

5gB-9-Nahi al-mustarshidin, 438.
20Kashf al-murad, 4.
0 126

31

3rbia; 36, 151, 209.

21bid.; 259, 261, 284.



January 1297.33 The treatise belongs to the most widely read
of al*)'lilli s works. Its special importance lies in its
being the first commentary written on Nasir al-Din al-Tisi's
Tajrid al-i®tiqad®* thus serving as a basis for the

understanding of that work for numerous later commentators.33

In the light of the evidence of the Kashf al-murad,
al-Hilli evidently started to write his major theological
work, the Nihdyat al-mardm £I ®ilm al-kaladm, before having
completed the Kashf al-murdd. When he composed his Nahj
al- idin, which was leted in 699/1299, large parts

of the Nihiya must have already been written since he
frequently refers to the work.3® From this work onwards,
references to the Nihiya are usually given.37

Al-HillI presumably completed the Nihiya at a very late
stage. In his IM list written in 720/1320 he states that at
that time four volumes of the work had been completed. It
is unknown how much these four volumes covered of the whole
Nihdya as it was planned originally, and how much more he
completed during the rest of his life. None of the extant
manuscript portions of the work seem to be a complete copy.38

33pccording to Aghd Buzurg (Dhari®a, 18:60) it was completed on
15 Rabi® I 696/11 January 1297; see a]so A Husaynx, nhns i
khatti-yi ki - ...MarCash
(Qum, 13955.7}, :324. According to MS “India folce Loth
471/14, the Kashf was completed on 16 Rabi® I/12 January
(1297) (Loth, 1:128). MS Chester Beatty 4279 is dated 16
Rabi® I 690/12 January 1297. (Arberry, 5:87). Since the
evidence that the work was completed in 696 is quite strong,
ghis date is most likely an error of the copyist.
Bgha Buzurg, Dhari®a, 18:60
35The commentator Shams al-Din Abd 1-Thana al-Tsfahani
(d. 749/1348), for instance, pointed out that if it ‘were not
for al-Hilli's commentary, it would be meossxble to
understand the Tajrid Lsee Agha Buzurg, Dha 18:60; for a
list of the various commentaries on the Ta]rxd, see ibid.,
352£F) .
36Nah] al-mustarshidin, 123, 190, 202, 203, 216, 244, 371, 386,
393, and 438 where he recommends his Nihayat al-maram to the

Hasan _b. visuf b. al-Mutahhar al-§illi, Taslik al-nafs
ild hazirat al-quds (1S anmsh Museum OR 10971), 12r, 4dv,
J3r;_"Kashf al-fawa'id," 5, 21, 37, 43, 82; Ajwiba, 22.

K ha Buzurg, Dhari®a, 24: m7 (no.2153); see also Rawdati, 37,
for MS Haydariyya 628. Not having seen the appropriate
catalogue, I am indebted to Professor Modarressi for
information that the MS Majlis 10192 contains only the first
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Moreover, some of the references to the Nihdya are suspect.
This applies to those in the Kashf al-murdd where it is
highly unlikely that he had already reached the corresponding
sections in the Nihaya. He similarly refers to the Nihiya in
the works which were completed after the Kashf to the Nihiya
in regard to subjects which were usually discussed by him at
the end of the theological works.3? In most of these instances
it is unlikely that at that stage he had advanced so far in
the writing of the Nihya. It may therefore be assumed that
most of these references were inserted with the intention of
dealing with these points in greater detail in his Nihdya. on
the basis of this evidence, the possibility that the Nihiya
was never completed cannot be ruled out.

The Nihdya had only a very limited circulation. Only
four incomplete manuscripts apparently exist today. Even
al-Migdad al-Suyiiri who wrote commentaries upon some of
al-Hilli's theological works mentions that he did not have a
chance to consult the Nihiya.40

At the request of his son,*l al-Hilll wrote the Nahj
al-mustarshidin which he completed on 22 Rabi® T 699/17
December 1299.42 This work is written in a very concise style.
Among later scholars, it became highly popular as is evident
from the numerous commentaries which were written upon it. on
3 Dhil al-Hijja 703/7 July 1304,%3 he completed the Kitib kashf
al-fawa'id fi sharh gawd®id al-Caga'id, a Y on Nasir
al-Din al-Tasi's Qawi®id al-Caga'id and on 12 704/15

August 130444 he finished the medium-sized work Taslik al

afs
113 hazirat al-quds. Again, both works were compiled at the
request of his son.#> all the works mentioned are included in
the KH and the IM.

Part of the work. MS MarCashi 254 alwo breaks in the middle
S the dxscuss)on on accidel
hj al-nustarshidin, 386 (referring to the question of

what is mam, Ajwiba, 22 (referring to the issue of belief
2pd muwafat).
41A1-Miqdad, 395.

Nahj al-mustarshidin, 9.
“ gha Buzurg, DhariCa, 24:424 (no.2222).

4ibid., 18:51-2 (no.635).
451'5511)( 82r

"Kashf al-fawd'id,” 2; Taslik, 3v.
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As was characteristic of the theological works of this
period which were heavily influenced by the philosophical
tradition, al-Hilll started off most of his systematic
theological works with a chapter on metaphysics.6 an
exception is his MaCarij which begins with a chapter on man's
obligation to reason towards the knowledge of God. This
agrees with the traditional pattern of theological works.

None of the works which al-Hilli composed after Rabi® IT
709/August-September 1309 on the request of Uljaytd are
included in either of the two original lists. Although some
copies of the KH contain the titles of the most important
works of this period,4’ they were obviously added by later
writers and they regularly appear at the end of the list in
these copies. The reason for not including them in the IM
was apparently that most of these works were concerned mainly
with polemics and as such, they were not suitable for
teaching. Thus it would have been inappropriate to include
them in a teaching permit.

Owing to their polemic character, the works of this
period are of little significance for the investigation of
al-gilli's theological views. To this group of works belong
the Minh3j al-kardma f£i l-imdma which defends the shiCite
positions on the Imamate?® and the Istigsa' al-nazar
£1_ 1-gadd' wa-l-gadar in which al-Hilli defends the

$63ccording to Thn Khaldin (3:1112), this new pattern was first
introduced by al-Razi in his Mabahith al-mashrigiyya. For
this pattern of theological works among later fheologians,
see also see L.Gardet and M.M.Anawati, Introduction & la
Sfieoloiis mesuinine (EEudes de’philbeophbie médivale, no:37:
Faris: Vrin, 1948), 160ff.

q_wa-kashf al-sidq, Minhij al-kardma
£ l-imima, and Istigsa' al-nazar fi l-gada' wa-l-gadar are
Tisted in KH 1, KH 2, KH 4, Ki 8, KA 9, KH 11, and KA 12.

ey do not appear in 'KH 5, KH 6, Ki 7 and K 10.

This work has been investigated by H.Laoust in the articles
"La Critique du Sunnisme dans la doctrine d'al-Hilli," Revue
des études islamigues 34 (1966):35-60, and "Les Fondaments de
I'Inamat dans le Minha§ d'al-Hilli,” Revue des
islamiques 46 (1978):3-55.




MuStazilite view of man's free choice in his acts against the

determinists. In the Kitdb nahj al-hagq wa-kashf al-sidq,

al-Hilli polemically deals with the views of the AshCarites.

The polemic character of these works provoked Sunnite
authors to compose refutations of them. The refutations of
the Nahj al-hagq wa-kashf al-sidg and the Istigsi' al-nazar

£1 1-gad3' wa-l-gadar in turn provoked later ShiCite authors

to write counter-refutations.4?

A]—P'lllli, moreover, wrote a number of smaller treatises
on specific theological questions at the request of the
Uljaytd. To these belongs a treatise which deals with the
problem of abrogation of the divine laws.50 according to
Rashid al-Din, al-Hilll formulated an answer at the request
of the Tlkhan concerning the purpose of visiting the tombs
of saints.’! It is not known whether he did so in writing or
orally. Since the earliest definitely known date of his
Presence at court is Rabi® IT 709/August-September 1309,52 it
is certain that he did not start or plan to start writing any
of these works before then.>3

Another work which is listed in only some copies of the
KH and which does not appear in the IM list is the Risila
al-sa®diyya dedicated to the minister Sa®d al-Din. This
treatise was written between Rabi® II 709/August-September
1309 and 10 Shawwal 711/19 February 1312.54 The very concise
Risdla £3 wajib al-itiqdd is also one of al-Hilli's later
treatises. This title is not included in the IM and was added
later to some copies of the KH.99 Its authenticity as a work
by al-Hilli is known since he mentions it in his Ajwibat
al-masa'il al-muhanna'iyya.%®

Jawdb su'al Can hikmat ai-naskh £i 1-ahkim al- ildhiyya.
51
255ee van Ess, Wesir, 42.

H.°A.Mahfiiz records ("Nafd'is al-makhtdtit al-Carabiyya
£1° TrEn," Majallat MaChad al-Makhtutat - al CArabi 3
§1957):52) a MS copy of the Nahj al-Fagg which is dated
194/1304-5. This clearly must be an error.

On this date, Sa®d al-Din was executed; see Qashini, 114.
The title is included in KH 1, KH 2, KH 4, KH 8, Ku 9; Ki 12.

56See Agha Busurg, Dhari®a, 25:4.
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Some copies of the KH list include another title of
al-Hilli, the Kitdb al-alfayn al-firiq bayn al-sidg
wa-1-mayn.57 The aim of this work is to prove the Shifite

doctrine of the Imamate. In the introduction, al~l-'li11f states
that he started to compose it at the request of his son.’® e
completed the draft (taswid) of the first section on 20
Rabi® I 709/28 August 1309° and the draft of the whole work
in Ramadin 712/December 1312-January 1313.90 Yet there are
clear indications that al-Hilli's contribution to this book
must have been very limited. His son Fakhr a]-Mui}agqqun
appears to have written most of it although he claims at the
end of the first and the second section merely to have made a
fair copy (tabyid) of his father's draft. In the first
section of the book,®! Fakhr al-Muhaqgigin says that on 11
Jumdda II 726/15 May 1326 (several months after the death of
his father) while editing the book he encountered a problem
which perplexed him. Subsequently, his father appeared to
him in a dream and clarified the point in question. This
instance clearly indicates that Fakhr al-Muhaggigin did not
work on a final version which he had received from his
father. It is therefore gquestionable whether alf‘illi made
any major contribution to the work at all. Another indication
that his son wrote most of the work is the considerable
distance in time between the date on which al-l:lilli is said
to have completed the draft and the date on which Fakhr
al-Muhqgigin completed the fair copy of it; this amounts in
the first section to 17 years®?
42 years.53

and in the second section to

Both lists include the titles of works which are lost
and it is therefore impossible to establish the date of their
composition. To these belong the Kitdb mu®tagad al-wdsilin or

577he title is included in KH 1, KH 2, KH 4, KH 8, KH 9, KH 11;
12.

gghlfaxn, 11.

50 yPyam= 136N
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Magsid  al-wasilin Kitdb al-tandsub bayn al-firag

al-ash®ariyya wa-l-sufistd'iyya, Arba®in mas'ala fi usdl

al-din, and Kitdb mandhij al-hidiya wa-ma®drij al-diraya.

Among al-Hilli's last works on theology is the short
treatise al-Bab al-hadi Cashar fima yajibu Cald Cammat

al-mukallafin min ma®rifat usiil al-din which he added as the

eleventh chapter to his Minhdj al-salih fi ikhtisir
al-misbih. This work was completed on 11 Dhd al-Hijja 723/11

December 1323.%% The Bab al-hadi Cashar which was written, as
the title indicates, for the general reader rather than for
students of theology, is clearly the most popular among his
theological works to this day. The large number of extant
manuscripts as well as the numerous commentaries written upon
it bear witness to this.5 Together with its most famous
commentary by al-Migdad al-Suyliri (d. 826/1423), it has been
edited frequently and translations of the two works in
Persian and English are currently available.66

A number of titles were attributed to al-Hillf by later
writers but these works are apparently lost. The authenticity
of the attribution of these works to him can therefore
neither be affirmed nor denied. Those works are Risdla
£1 butlan al-jabr,®7 Risdla 7 tahqiq ma®ni al-imdn,58 and
Risdla fi khalg al-a®mal.®

Furthernore, Aghd Buzurg attributes al-Khuldsa f£i usdl
al-din and al-Mugaddima fi l-kaldm to al-Hilli.’0 while he
does not indicate his reference in regard to the Mugaddima,

he attributes the Khuldsa to him on the basis of a manuscript
copy in the Maktabat al-Khwinsari.’l

s‘See Rawdati, 103
65522 appéndix no.36.

Hasan b. Yusuf b. al-Mutahhar al-BillI, al-Bib al-hadi Cashar
(edited by Mahdi Muhagqig. Wisdom of Persia, no.38. Tehran:
Tehran University Press, 1365/1986), introduction, 16-7; see
g.}so appendix no.36.

375

S8Tbid., 1:379; also Khwansiri, 2:275.
Al—Afandl 1:375.

tha Buzurg, Dhari®a, 22:89 (no.6205)

Ibid., 7:208-9 (no.1024). There exist numerous copies of an
anonymous text which may possibly be the Khulisa by
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3.Philosophical Works

Al-Hilli's first philosophical work was his Kitdb
al-asrir al-khafiyya,’? which he dedicated to the minister
Hardn b. Shams al-Din al-Juwayni’3 who died in 685/1286. Thus
he must have written it before that date and there are safe
indications that he began to write it, or even completed it,
long before. In his Manahij, he frequently refers to the
asrar;7% it is therefore likely that at least considerable
parts of the Asrdr were written before 6 Rabi® II 680/25 July
1281, when he completed the Mandhij. This is confirmed by
his concluding remarks in the Qawd®id al-jalivya,’® a work on
logic completed in Rabi® IT 679/July-August 1280,76 where he
refers to the Asrar

The Asrir is arranged in a manner typical of

philosophical works; it is divided into the three sections

logic  (mantig),  physics  (tabi®iyydt) and theology
(ildhiyyat) .

This work is one of al-Hilli's most important
philosophical treatises and for a long time he himself
considered it as his most authoritative work in this field.
He refers to it frequently not only in his commentary on
al-Katibi al-Qazwini's (d. 675/1277) Hikmat al-Cayn, the

al-Hilli if the attribution of the manuscript mentioned by
Bghi Buzurg is correct. One of these is MS Princeton
University Library New Series 1886 (39r-48r) contained in a
collection of works which were all written either by
al-Hilli or by his son Fakhr al-| -Muhaqqigin (see Mach, 128-9).
Mach and Ormsby mention further copies of the same work in
two Iranian libraries, one of which is anonymous whereas the
other 1s attributed to al-Shahid al-thani (ibid.). Another

opy
1086672, The- theotogiont positions in this treatise agree
yjth al<Hilli's views.

This i known from his introduction to his Ghayat al-wusil
(2r) where he states that the Manahij and the Asrar were the
g4rst works he compiled on theology and philosophy.

Agha Buzurg, Dhari®a, 2:45.
7§s 9. Mandhij, 89r, 90r, 9lr.

Quoted in Jawan, 1:348.
76See later.




Idah al-magdsid £i sharh hikmat al-Cayn’’ (completed on 8
Shawwdl 694/21 August 1295)78 but also in most of his

theological works.”® Even al-Miqd3d al-Suyiiri sometimes refers

to the Asrdr in his commentaries on al-Hilli's Nahj

al-mustarshidin.8® In his later theological works, however,

al-Hilli rarely refers to the Asrir. Instead, he advises his
readers to consult his extensive theological work Nihayat
al-mardm which similarly contained detailed discussions on
philosophical questions. This indicates that he did not
compose another work on philosophical issues after the Asrir
which he considered its equal in authority.

In this work, al-Hilli is highly critical of the
philosophical propositions whenever they disagreed with vital
theological views.

In the Idah al-magdsid, the author refers to two other
works on philosophy. These therefore must have been written
before 8 Shawwal 694/21 August 1295, the date when the Idih
was completed. They are his Mugawamit al-hikmiyya®! and his
Tangih al-abhath £i 1-Culéim al-thalitha,82 neither of which is
extant. Both works are mentioned in at least some copies of
the ¥H®3 but not in the IM. Al-Hilli possibly did not
consider them as important enough to be included in the IM
list. The Mugiwamit al-hikmiyya were tly completed

even before Rabi® IT 693/March 1294 since he mentions in the
KH that this work had already been completed.84 In his Tdih
al-magasid, he further refers to his "Asrdr together with its

summary" (al-Asrdr wa-khuldsatuhu).8% It is not evident which

work is meant to be this summary.

771dah al-nagagid, 114; 132; 220, 222, 224.

TEid., 385

796.g. Manzhii, 89r, 90r, 9ir; Kashf al-murdd, 36, 151, 209;
i 111r.

¥ghi al-mustarshidin, 48; Ma®arij,

8 Al-Migdad, 54.
§31d5h al-magdsid, 307.
83Ibi -, 246, 268.

Although none of the copies of the KH consulted contain the
Tangih al-abhath, Agha Buzurg mentions (Dhari®a, 4:460) that
ggme of the KH copies do include this title.

BSR)]a . 47,




Of his Kitab kashf al-khafd' min kit3b al-shifa’, only
the second portion is extant; this starts off with a

discussion about the ten categories and deals subsequently
with substance (jawhar) and the accidents of guantity (kam)
and of relation (mudaf). This portion was completed on 9
Rabi® II 717/21 June 1317.86 At its end, a third section on
the  accident of  quality (kayf) is  announced.87
Al-Billi mentions in the IM list that only two volumes
(mujalladdn) of this work had been written up to then.38 The
possibility that this work was never completed cannot
therefore be ruled out.

Of his Mardsid al-tadgiq wa-magisid al-tahgig, which

originally contained sections on logic, physics and theology,
only the section on logic is extant.®?

All his remaining philosophical works are lost. In so
far as the titles indicate, a large number of his works are
concerned with the works of Ibn Sind and especially with the
latter's al-Ishirdt wa-l-tanbihit or with es on

this work. This applies to al-Hilli's Muhakamat bayn shurrdh
al-ishirdt, the Isharat il13 ma®ani al-ishardt, Idih

al-mu®dildt min sharh al-isharat, and the Bast al-isharat.

His works Kashf al-talbis wa-bayan sayr al-ra'is®0 and Idih
91

al-talbis min kaldm al-ra'is?’ appear to be similarly

B84asan b. Yasuf b. al-Mu tahhar al-Hilli, Kashf al-khafi' min
itab al-: sh)fa' (MS Chestér Beatty 5151), 102r
B am o
885ee 1M 2. According to IM 4, only one volume had been written
hcal hanl EnLe Be unlikely since the second portion was
completed before the IM was written. IM 1 and IM 4 do not
specify how many volumes had been written to that date.
According to IM 5 "a number of volumes" (mujalladit) had been

XEMT Danishpazhih and CA.N.M i, Eihrist-i Gy-i
khatti-yi _ Kitabkhina-yi Markazi-yi Danishgah-i _Tehran
§fehran, 1330-57sh), 9:934-5.

The TM copies differ regarding the exact title of thls work.

according to IM 2 it is Kashf al-talbis f5 bayan
sa is. IM 3 reads Kashf al-talbis min sahar al-ra'is.
AL-"Eil: (241252) angoests. he reading  sahw. Another
possibility which would make sense would be to read it as
hubah .

Agha Buzurg suggests (DhariC®a, 18:24) that these two titles
refer to the same work. This possibility should not be ruled




concerned with the views of Ibn Sind. AL-Hilli wrote two
further works entitled Hall al-mushkilit min kitab
al-taluihit and Kashf al-mushkilit min kit3b al-talwihit
which seem to be commentaries on the Kitib al-talwihit by
al-suhrawardi (d. 586/1190).°2 His Tahsil al-mulakhkhas may
possibly be a commentary on Fakhr al-Din al-Razi's
Mulakhkhas. 93

For those titles which appear both in the KH list and in
the IM list, there is no indication of their date of
compilation. To these belong the titles Kashf al-talbis min

kaldm al-ra'is, and the bayn shurrdh al-ishirat.

Those titles which appear only in the IM list, were
presumably written just before 720/1320. These are the Kashf

al-mushkildt min kitib al-taluihdt, Kashf al-talbis wa-bayin
sayr al-ra'ls, Ishdrdt il3 na®ini al-ishardt, Idah
al-mu®dilit min sharh al-isharat, Bast al-ishirdt, Tahrir
al-abhdth, Tahsil al-mulakhkhas,®? and Lubb al-hikma.95

out since the different copies of the two lists are
consistent in the wording of the two titles. The KH lists all
agree in the title Idah al-talbis while all IM copies
435t the work under thé Eitle Kashf bis.

It is possible that these two titles refer to the same work.
Indication for this is that all KH copies list the work as
Hall al-mushkilit whereas all IM copies list it under the
Fitle Kashf al-mushkilat.
oz5ee also al-CAmili, 24:252.

“Tahsil al-nulakhkhas is mentioned in IM 3 and IM 5 only; in
IM 571t is moreover méntioned that only one volume had until
fben been written.

‘The title Lubb al-hikma occurs only in IM 2 and IM 5. In TM 3
Kutub al-hikna appears instead as a heading for the following
four titlés. IM 4 offers at this position Kitdb al-hikma. IN
1 does not mention either of the titles. Since there does not
appear to be any substantial difference between
titles which are listed after the title in question

al-Hilli's remaining works on philosophy as well as on logic
are’listed, there does not seem to be any justification for
the reading kutub al-hikma or kitab al-hikma. The reading of
Lubb al-hikma as a separate title seems therefore preferable.
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Al-Hilli's Ta®lin al-thini belongs to the more extensive
works of this later period;  according to the IM list this
consists of a number of volumes. Since it is mentioned there
that to that point only some of the sections had been
written, it is likely that this work was never completed.

The reason why most of al-Hilli's philosophical works
are lost was presumably that they were of little originality.
Since he was a theologian rather than a philosopher, it is
most likely that he composed most of his philosophical works
as books of instruction for his students. This impression is
confirmed by the titles of some of the lost works.



4.Works on logic

Besides those philosophical treatises which include a

separate section on logic,6

al-Hilli composed a number of
works exclusively concerned with logic.
The Qawa®id al-jaliyya fi sharh al-risila al-shamsiyya

which he completed in Rabi® IT 679/July-August 128097 was

apparently the earliest. This work is a commentary on the
Risdla al-shamsiyya by al-Kitibi al-Qazwini (d. 675/1277).
Presumably after 680/1281, he composed his commentary on
Nagir al-Din al-T@si's Tajrid on logic, entitled al-Jawhar
al-nadid fi sharh kitdb al-tajrid. The time of composition

suggested can be justified in so far as al-Hilli mentions in
this work, from among his other writings, only his Asrar%® and
his Manzhij.?% Since the Manihij was completed in 680/1281 and
the Asrdr presumably even earlier, it is likely that the
Jawhar was written shortly after these two works. The QawaCid
and the Jawhar are the only works on logic which are extant.
In his KH and his IM list al-HillT furthermore lists the
Nahj al-Cirfin £3 Cilm al-mizan. His Kashif al-astar

£ sharh kashf al-asrdr, which is equally included in both
lists, is presumably a commentary on the Kashf al-asrar Can
ghawamid al-afkdr by Muhammad b. Namawdr b. CAbd al-Malik
al-KhinjI (d. 646/1248). Another work on logic, the Kitdb ndr
al-mushrig, is to be found only in the IM list. It was
possibly written only just before 720/1320.  His  Kitdb

al-durr al-makniin f3
list.

In_al-ganin appears only in the KH

S‘5sueh as_the Asrir or the MarZsid al- tadgiq.

7See Jawan, 1:348.

95ﬂasan b. Yisuf b. al-Mutahhar al-Hilli, al-Jawhar al-nadid
£i’ sharh mantig al-tajrid (edited by Mubsin Baydarfar.
‘Sshran, Intisharat-i Baydar, 1363sh.), 13, 23;

Thid., 35.




5.Legal works

Al-Hilli's contribution to the development of ShiCite
law was formative.100 He composed numerous and extensive legal
works.

His first work in this field was the Muntahi al-matlab
which was also his most extensiveone although the extant
portions cover only the field of acts of devotion (Cibadat).01
The first part was completed in 684/1285-6102 and the second
part on 11 Junddd IT 688/2 July 1289.103 the mukhtalaf
al-shi®a which is also one of his more extensive works, was
completed between 4 Jumada II 699/26 February 1300104 ana 15
Dhii al-Qa®da 708/26 April 1309.105 This work, which in contrast
to the Muntahid covers all fields of law, also differs from
the latter in its purpose; while the Muntahi deals
systematically with the relevant legal questions, the
Mukhtalaf is confined to those questions about which there
was disagreement among the Shiite lawyers.l106

His Qawa®id al-ahkim which al-Hilli compiled at the
request of his son'®” is of a more concise style. The work,
which covers all areas of the law, enjoyed high popularity

among later scholars which is indicated by the large number

100y0darressi, 4

1001n the K’ (Rijdl, 45), al-Hilli states that by Rabi® IT

693/March 1294 he had completed the seventh portion of this

work. Since the extant portion includes only the sixth part,

it is likely that he wrote at least one more portion of this

work. Yet this portion is apparently not extant; see also
ari

3.

5 :12.
Hasan b. Yusuf b. al-Mutahhar al-#illY, Muntahi al-matlab
£I_‘tahgig al-madhhab (Tehfan, 1333/1915), 1:192; the date
given there is 784 which is clearly an error. Most likely,
684 is_meant.
Agha Buzurg, DhariCa, 23:12.
1%%asan b. vusuf b. al-Mutahhar al-Hill, Mukhtalaf al-shiCa
Jsahkim al-shar! (Tehran, 1323-4/1905-6), 1:171.

12
1074asan’ b. Yisuf b. al-Mutahhar al-BillT, gawi®id al-ahkim
£I_ma®rifat al-halil wa-1-haram (Qun, 1984 (Repr: of 'the
1315/1898 edn), 3.




of commentaries on it.10® A1-HillT concluded the work with a
wasiyya for his son in which he states that he completed the
work when he (al-l:lllli) was at the end of his fifties and the
beginning of his sixties.!%% This suggests that he completed
the work around the year 700/1300-1. This is confirmed by one
manuseript copy which is dated 24 Dhi 1-Hijja 699/10
September 1300.110 In regard to one question on a legal issue
connected with the Qawa®id, al-HillT is reported to have had
a correspondance with ®Abd Allih al-Baydawi (d. 685/1286).111

Bghd Buzurg suggests!l2 that the Tahrir al-ahkim and the
Talkhis al-mardm I maCrifat al-ahkim were both written
before the Mukhtalaf al-shi®a, which al-HillI started shortly
before 699/1299-1300. The Tahrir which covers the field of
acts of devotion (€ibddat) and nutual relations (muCamalit)

is  described by the author as a summary of the
Muntahd al-matlab.l13

The 'KH further includes the title Ghiyat al-ihkim
£1_tashih talkhis al-mardm which apparently is lost. The
title suggests that this work was a commentary on
al-§illi's Talkhis al-mardm. It is, however, worth noting
that the title appears only in some KH copiesll? while it is
not included in the IM. Its attribution to al-Hilli is
therefore doubtful. Since the work is not extant, however,
it is difficult to decide this matter. Al-Hilli's Irshad
al-adhhan, comparable in length to the Qawa®id, enjoyed great
popularity among later scholars. This is indicated by the

vast number of commentaries on this work.l15 According to
Agh3 Buzurg, the Irshad was completed either in 676/1277-8

See Modarressi, 73-4; Kghd Buzurg, DhariSa, 14117-26.
luggawac 2:346.
1105ee M.T.Danishpazhih, "Fihrist-i nuskhahay-i Kkhatti-yi
Kitibkhana-yi Dr.Husayn Miftah," Nashriyya-yi Kltabkhznavyx
Markazi-yi Dinishgdh-i Tehrdn dar bara-yi

£t 7 (Tehran, 1353sh): 203.
AT-CEnili, 24:237.

11%phari®a, 20:220.
Hasan b. a b. al-l Mutahhar al-Hilli, Tahrir al-. Em
~Shar®iyya Cala madhhab a ~manu a (Tehran, 1314/1595)
115I(H 1, KH 2, KH 5, KH 6, 10.

See Egha Buzurg, nharica, 1:511~2.
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or in 696/1296-7.116 The year 676/1277-8 seems unlikely since
al-Hilli's first legal work, the Muntahd al-matlab, was
completed only in 688/1289. Moreover, at the end of the
Irshid, the author refers to the Muntahd al-matlab, the
Tahrir al-ahkam, the Qawa®id al-ahkdm and the Tadhkirat
al-fugaha'!!7 nost of which al-Hilli had not even begun writing
in 676/1277-8. The Tabsirat al-muta®allimin, his shortest

systematic exposition on law, was written for non-specialists
and novice students.118

The Tadhkirat al-fugaha' which al-HillI wrote at the
request of his son'l? is one of his most extensive legal
works.  The first section was completed on 24 Safar 703/7
october 1303120 and the last section was finished on 16
Dhil al-Hijja 720/17 January 1321.121 Because of a reference in
one of Fakhr al-Muhaggigin's legal writings, it has been
suggested that he continued the Tadhkira after his father's
death.122 yet the printed edition of the work and apparently
also the manuscripts available contain only the portions of
the book which al-Hilli himself had written. These end with
the section on marriage (nikah).!23 The Nihdyat al-ihkim which
al-Hilli wrote also at his son's request was another late
work.124 1n 720/1320, al-HillT states in his IM that so far
only the first two sections on ritual purity (tahira) and
prayer (salat) had been written. The work was apparently not
continued.12%

Al-Hilli further composed some shorter treatises on
specific legal points, such as his Risdla £I mandsik al-haij
which is included in the KH. In addition later writers

ascribed to him a treatise entitled Wajib al-wudd'

5
b. _al-Mutahhar al-HillI, Tabsirat
ahkdm _ al“din (Tehran: al-Maktaba

2:661.

uzﬂgha Buzurg, Dhari®a, 4:4
radhkira, 2:661; also Piaii, 2:204.
isee quot ation in Fadil, 2:318

“5 Al-Khwansarl, 2:275.




5a13t!126 and the Risdla £7 wijibit al-hajj wa-arkanihi

min diin dhikr al-ad®iya wa-1 at.127 Modarressi also

records a manuscript entitled Risdla fI l-mawarith which

contains evidence that it was written by al-Hilli, 1?8 as well
as  two other treatises entitled Ajwibat al-masi'il
al-fighiyya and Ajwibat masi'il Tbn zuhra.l29

His Taslik al-adhhdn and Tahdhib al-nafs appear to be

lost. Both titles are listed only in the IM which suggests
that they were written shortly before 720/1320 and both were
apparently shorter works.130 His TaslTk al-afham which is also
lost is listed only in the KH. This may indicate that the
hkam,
which is lost as well, is included in both lists. Since
al-Hilli states in the IM that until then he had written only
the first section on ritual purity (tahira), he must have
started it just before 720/1320. It is doubtful whether he
completed any more sections during the rest of his life.l31

author considered it less important. His Madarik al

1265)-afandi, 1:378.
1271pia., 1:378.
120Modarressi, 204.

Ibid., 103.
13015 the IM list, both are characterised as consisting of one
ygjume (mujallad)’

See also al-Khwansari, 2:275.
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6.Works on Legal Methodology (Usiil al-Figh)

The Ghiyat al-wusiil wa-idah al-subul fI sharh
muntahd al-su'dl wa-l-amal, which is a commentary on the
jib

muntahd al-su'dl wa-l-amal of Ibn al-

(d. 646/1249), was al-Hilli's first work in this discipline.

This is indicated by his statement in the introduction to
this work that after having written the Man3hij on theology
and the Asrir in philosophy, he  now turns to legal

nmethodology.132 It is likely, therefore, that he began to
write this work after 680/1281. According to Agha Buzurg, the
Ghayat al-wusiil was completed on 12 Rajab 697/25 April 1298.133
The second portion of the middle-sized work Muntahi al-wusil
ila ®ilmay al-kalam wa-1-usil was y written after 16
Jumadd I 687/18 June 1288, the date when al*l:lxlli completed

the first portion on theology.l34 The Mabadi' al-wusiil ila Silm
al-usiil is a summary of the Minhdj al-wusiil £i ma®rifat ©ilm
al-usil of °Abd Alldh al-Baydawi (d. 685/1286)135 which he
composed at the request of Tagi al-Din Ibrihim b. Mubammad
al-Basri.!36 It was written at least before 705/1305-6.137
At the request of his son,238 al-gilli started his most
extensive work in this discipline, the Nihyat al-wusdil
ild ©ilm al-usiil, which he 1 on 8 Ramadan 704/4 April
1305.13% since he states in the introduction to this work

132chava, 2r.
1330hartta, 161245,
134yuntaha al-wusdl, 134v. The MS copy is incomplete at the end
9§5the work

SHasan b. Yisuf b. aliMutehbar al HilIT, Mabidi! al-wugil
i13° Ciln  al-usil (edit Abd__al-Husayn Muhammad
"]ﬁéx al-Bagqal. Na]AfA al-; Kdab 1390/1970», ntrod., 35.

Agha Buzurg, Dharita, 19:4
13715 this year, ST was already studied by his students;
§§5 Mabddi', introd., 41.

Sasan b. Visuf b. al-Mutahhar al-| uun, Nihdvat al-wusiil
413 Ciln al-usil (4S Bankipore 1567), 2v.

Tbid., 316V
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d

that he had already written a number of shorter and more
extensive works in this field, he began to compose it at a
later stage of his career.l40

During or after the composition of the Nihiva, he wrote

the more concise Tahdhib al-wusdl i13 ©ilm al-usil which was

very popular among later scholars. Since al-Hilli refers in
it to his Nihdyal4l it must be one of his later works. The
afore-nentioned works are extant and included in both lists.

Al-HillI wrote two further works both of which are

lost. The al-Nukat al-badi®a £ tahrir al-dhariCa may

possibly have been a commentary on al-Murtada's DhariCa
ila usdl al-shari®a. Since it is listed in the KH only,
al-Hilli may not have conmsidered it as very important. The

Nahj al-wusfil 13 Silm al-usiil is listed in both the KH and
the IM.

1807p54,

2v.
141see patiri, 13:21.




7.Biographic Works

Around Rabi® II 693/March 1294142 a1-HillT wrote his
Khuldgat al-aquil €I marifat al-rijal which lists in the

first part reliable transmitters, and unreliable transmitters
in the second.l43 since the work is designed as a short work
(mukhtagar)144 the author does not offer complete biographical
and bibliographical dates for every transmitter. An exception
is the article on himself in which he offers a list of his
own works.145

His Idah al-ishtibdh £i ahwil al-ruwit was completed on
19 Dhii al-ga®da 707/11 May 1308.146 This work is much more
concise than the Khuldsa.l47 although it is not included in the
IM list, its authenticity as a work by al-Hilli is

established by internal evidence.l48

The Kashf al-magal f£I ma®rifat ahwdl al-rijal is

described by the author as his most extensive biographic
work. He refers to it both in his Idih al-ishtibah4? and in
his Khuldsa.!50 This work is apparently lost.l51 Moreover,

although al-Hilli refers to it frequently he does not include
it in either of the lists of his works.152 Since the work must

IAZRJJE . 45.

S TEs

VLT o

1451pia.; 45-8.

14689ha Buzurg, Dhari®a, 2:493.

147sce Hasan b. Yisuf b. al-Mutabhar al-Hilli, Tdih al-ishtibsh

al-ruwdt  (MS ° Staatsbibliothek ' PreuBischer
Kyjturbesitz, Berlin, Orientabteilung 10164), lv.
Ibid., 1v, where al-Hilli states that he is the author of the

wogk.
195705a,, sov: “Whosver seeks the coverage and thorough
examination of the knowledge of all transmitters and their
states, ...he should refer to our book entitled Kashf al-magal
3 maCrifat al-rijal."

Rijal, 2-3.
151%5ha Buzurg mentions in fact (Dharia, 18:63-4) that there is
a MS copy listed in the catalogue of the Khizdna al-Ridawiyya
jp,Mashhad. However, he expresses doubt about this. -

Agha Buzurg mentions that al-Hilli included the title in his
KH according to some manuscripts (Dhari®a, 18:64). But none
of the consulted copies includes this work.
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have been considered very important by al-Hilli, this is
striking and the possibility that he never wrote this work
but rather intended to do so should therefore not be ruled

5 out.

the




8.Works on Grammar

Of al-Hilli's works on grammar, none appears to be
extant. His Bast al-kifiya was a summary of the Sharh
al-kafiva by  Radi  al-Din  Muhammad
al-Astarabadi (d. 686/1287)1%3 which in turn was a commentary
on the Kafiya by Ibn al»l:lE)ib (d. 646/1249). Al-Hilli's Kashf

Hasan

al-naknin min kitdb al-naknin was a summary of the Sharh
al-mugaddima al-jaziiliyya which is a commentary by Ibn
al-Hajib on the Mugaddima al-jaziliyya by ©Is3 b. Cabd
al-Aziz b. Yamarili al-Jazili (d. 610/1213). His Kitab
al-magdgid al-wafiya li-fawa'id al-ganin wa-l-kifiya was
based on the above-mentioned Mugaddima al-jazdliyya and the
Kafiya of Ibn al-Hajib. Except for the Kashf al-makn@in and
the Durr al-makniin £1 sharh al-giniin which are mentioned only

in the KH, all works are listed in the KH and the IM. His
Kitab al-matilib al-Caliyya fI Cilm al-Carabiyya is similarly

mentioned in both lists.

Since most of al-Hilli's works on grammar were largely
based on works of earlier grammarians, they were presumably
of little originality. It is likely that he composed most of
them as textbooks for his own students. This is presumably
also the reason why none of the works have survived.




9.Mystical Works

Although al-Hilli had contacts with Sufis and was almost
certainly  acquainted  with  the mysticism of  Ibn
al-CaArabi (d. 638/1240) and the philosophy of illumination
(ishrdq) of al-Suhrawardi (d. 586/1190),154 their views did not
make any impact on his thought. Tater authors attributed
to him a work entitled Sharh hikmat al-ishrig which is said
to be a y on al i's Hikmat al-ishraq.l55 This
attribution seems doubtful; the title is not listed in any of

al-Hilli's works. Moreover, given his limited interest in
mystical ideas, it seems unlikely that he wrote such a work.

lggsﬂ supra, p.20-
Roha Basarg, Bharica, 13:211 (no.750).
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10.Exegetical Works

Al-Hilli wrote two exegetical works, the Kitab al-gawl

al-waiiz £1 tafsir al-Qur'dn and the Kit3b nahj_al-Tman
£ tafsir al-Qur'dn, neither of which is extant. The Nahj
al-indn is described in the KH as a work in which he abridged
the Kashshif Can hag'iq al-tanzil of Jir Allih Mahmid b.
CUmar al-zamakhshari (d. 538/1144), the Tafsir al-tibydn of
al-shaykh al-Tdsi (d. 460/1067) and other exegetical works.l36

Since both titles are listed only in the KH but not in

the IM, it may be assumed that al-Hilll did not consider them
very important. Moreover, the fact that both are lost seems
to indicate that they were of little originality and

significance.




11.Works on Traditions

Al-Hilli wrote a number of works on traditions, of which
all but one are lost. The extant work is entitled Idah
mukhilafat al-sunna which was completed in 723/1323.157 Because

of the extremely late date of its compilation, the work is

not included in either of the lists. Later authors ascribed
it to al-gilli.l58

Of his remaining works on tradition which are all lost,
the Kitdb masabih al-anwir and the Kitdb nahj al-waddih

£1 1-ahadith al-sihdh are listed only in the KH. The Istigsa'

al-i®tibdr li-tahrir ma®ani al-akhbdr and the Kitdb al-durr

wa-l-marjin £i l-ahadith al-sib3h wa-l-hisin are listed in
the KH and the IM. His Tanqih gawd®id al-din al-ma'khiidha an
Al Yasin is included only in the IM list. This latter work

based on al-Hilli's al-Durr wa-l-marjin
IM 1 reports the title of

£L l-ahadith al-gihdh wa-1-hisdn
the work as Tangih gawd®id al-din al-ma'khiidha Can_kitab
al-durr wa-l-marjan fi 1-ahddith al-sihih wa-l-hisdn. Yet no

other copy agrees with this version. According to IM 4 its
title is Tangih al-gawa®id al-ma'khiidha an al-ra'Isayn.

157§gha R e

811 id., 2:498-9. Not having seen a copy of the work, I cannot
say whether it contains lnternal evidence fo. its
authenticity as one of al-Hilli's works
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Appendix: Alphabetical List of al-Hilli's Works

(1) al-Abhith al-mufida fi tahsil al-Cagida (KH/IM).
7

hariCa, 1:63 (no.310).

MSS: Hakim M599 (cat.16); see also the locations of the
following commentaries.

Commentaries: (1) Sharh al- abhath al-mufida by Nasir b.
Ibrihim al-Ahsi'i (d. B53/1449) (Dhari®a, 13:57, no.182),
MSS: Binish 13 (cat.852) - Rldawx HLkma 13 (cat.l:14 = 132
new edition); (2) Sharh al-ibhith al-mufida by Hadi b.
al-Mahdi al-Sabzawiri (4. 1289/1872) (DhariCa, 13:57,
n0.183), Ms: idawl Hikma 2 (cat.1:17 = 133 new edition)
~-Binish 27 (cat.852).

(2) Ithbat al ra] u)(-n.
Dha.

edraser Fad:.l Khan (see Dhari®a).

(3) al-Tjaza 1i-CAli b. Tsma®il b. Tbrdhinm b. Futdh
al- Gharaw)
DhariCa, 1:177 (no.904).
(issued on 12 Rajab 701/13 March 1302)
MSS: no MS known'

{4) al-Tjdza 1i-Tagi _ al-Din Ibrahim b. al-Husayn b.
CAlT al-Amuli.

Dharita, 1:175-6 (no.897).

(issued in 709/1309-10)

MSS: no MS known

(5) al-Tjaza 1i-Taj al-Din Hasan b. al-Husayn b. al-Hasan
al S)rabshanawx al-Kashani.
3%, 1:177 (no.901).

17
o Tio MS known.

(6) L 121 a in Mahmid awld zayn al-Din
Mub,

Dhary' a, 55 o 9na>
(issued in Rabi® II_709/September-October 1309)
Editions: al-Majlisi, Bihar, 107:142.

(7) Ijaza thaniya li-Najm al-Din Muhanna' b. Sindn b. abd
al-Wahhab al-Ausayni al-Madani.

Dhari®a, 1:178 (no.911).

(issued in Muharram 720Eebrnary wareh 1520 nial niln)
Editions: in al-Majlisi, Bihar, 107:147-149; in al-Hilli,
Ajwibat al-masa'il al-muhanna'iyya, Qum: al-Khayyam, 1401H.
155-157.

MSS: Majlis 5192 (4) (cat.16:20); Ridawi flahiiz0s- 2z
(cat.2:36); Princeton New Series 960 (cat.77)

(8) al-Tjaza 1i-Jamdl al-Din Abi al-Futiih Ahmad b. al-Shaykh
AbT CAbd Allah Balku b. Abl Talib b. CAI3 al-Awi
Dhari®a, 1:176 (no.898).




(issued in 705/1305-6)
Editions: quoted in H.®A Mahfilz, "Nafi'is al-makhtatat
£1 Tran," 19-20.

(9) al-Tjaza li-Rashid al-Din ©ali b. al-Rashid
al-Aui.

DhariCa, 1:177 (no.905).

(issued in Rajab 705/January-February 1306)

MSS: no MS known.

(10) al-Tj3za 1i-Sirdj al-Din Hasan b. Bah3' al-Din

b. AbT al-Majd al Su'abahanaw)
1:177 0)

Dhari‘a,
1155ued in Jumada 1 715/August September 1315)
no MS known.
(11) al-Tjaza li-Sharaf al-Din Husayn b. b

€Ali al-CAlawi al-Husayni al-Tasi.

DhariCa, 1:177 (no.903).

(issued in Muharram 704/August September 1304)
Editions: quoted in Aghd Buzurg, Tabagat, 5:58-9.
MSS: Majlis 4941 (1) (cat.14:170)7

(12) al-Tjaza 1i-Diya' al-Din AbI Muhammad rin_b. Najm
S1507n 4a1HasanisbliieicanTEashans N 1E DAnEATS PRI = HA
Dhari®a, 1:178 (no.912

s
(issued on 17 Rajab 701/18 March 1302)
MSS: no MS known

(13) al-Ijdza 1i-°Izz al-Din al-Husayn b. Tbrdhim b.
Yahy3 al-Astarabadi.

DhariCa, 1:177 (no.902).

(issued on 28 Safar 708/17 August 1308)

MSS: no MS knoy

(14) al-Tjdza al-kabira li-Bani Zuhra.
DhariCa, 1:176 (no.899)

(issued on 15 Sha®han 723/19 August 1323)
Editions: in al-Majlisi, 0 137.

MSS: Berlin 152 (cat.1:56)] Dinishgsh 3108(3) (cat.11:2063)
~5396(5) (cat.15:4238) - 6955(4) (cat.16:410); Majlis
4873(14) (cat.14:13) - 5138(104) (cat.15:181).

{15) al-Tjaza al-kabira li-Najm al-Din Muhanna' b. Sinin b.
€Abd_al-Wahhab al-Husayni al-Madani

DhariCa, 1:178.

(issued in Dhd al-Hijja 719/January-February 1320 in

Editions: in al-Majlisi, Bihar, 107:143-146; al-Hilli,

MSS: Hakim M534 (cat.22); Majlis 4566(4) (cat.12:259)

=5192(2) (cat.16:19); Princeton New Series 960 (cat.77).
(16) al-Tjaza 1i b. Ismi®il b. al-Husayn b. al-Hasan
P 2

Dhar




(issued in 707/1307 8)
MSS: no MS kno:

17) gl-Tidza li-Mahnid b. Muhanmad b. Yar.
Ca, 1:178 (no.309).

ussued in Jundda II 724/May-June 1324)

MSS: no MS known

(18)  al-Tjaza _ li-Qutb al-Din Muhammad b.  Muhammad
al-Razi al-Buwayhi.

Dhari‘a, 1:177-8 (no.907).

(issued on 3 Sha®han 713/23 November 1313)

Editions: al-Majlisi, Bihar, 107:138-141.

(19) Ajwibat masa’ u Ibn Zuhra.
103

(see Modarressi,
MSS: Danishgah 1474137 (cat.8:125) - 3514(17) (cat.12:2526);
Hakim M548 (cat.28); Hugiig J178(1) (cat.460)

(20) Ajwibat al-masd'il al-fighiyya.

(see Modarressi, 103)
S5+ namshqan 2621(5)  (cat.9:1497); Majlis  5642(2)
(cat.17:97)

{21) Ajwibat al-masa'il al-muhanna'iyya (E).
DhariCa, 5:236-8 (no.1136) & 5:238 (no.1137).
Ty o answers on a variety of topics; these
answers on questions posed by Najm al-Din Muhanna' b. Sinan

©Abd al-Wahhab al-Husayni al-Madani were given orally in
A7 7500 i e Hilla and subsequently written down by
al-Hilli. The first portion was completed in Dha al-Hijja
719/January-February 1320, the remaining portion in Muharram
720/February-March 1320.
Editions: Qum: al-| Khayyam, 1401H.

331

MSS: Binish 2330 - - 2332 - 2822 - 2727 (cat.689);
Danishgah 741 -147Ar4> - 2144(3) - 2477(6) - 539 su»
=6710(59) - MF2068 (cat.1:380); Dar al-Kutub B

(cat.3:58) ; Huglig D10 (cat.459); Ilahiyyat nzqsux

India " Office 1797 (cat.2:309)

Danishgah 291(1) Majlis 4566(3) (cat
-4566(5) (cat.12:2i (cat.16:19) - 5192(3)
20); Malik 5210 (cat.l MarCashi 1409(8) (cat.4:187) -
1409(9) -1409(10) Mashhad Ilahiyat 1744(3)
(cat.3:832); Nawwdb cat.475;  Princeton New Series 524

(fol.15v -21r) - (cat.6); Ridawi Figh 582
-583 -584 (cat,5:396-8) - Figh 120 - 121 -122°~ 123 - 124
-125 -126 (cat.2:36); Rampur 930 MK (cat.3:470).

(zz) al-Ad®iya al-fakhira al-mangiila ®an al-A'imma al-t3hira
H).
Ca, 1:398 (no.2066).
n.

no Ms ki

(23) Arba'in mas'ala fi usil al-din (DH).
Dhari®a, 1:435-6 (no.2205
(theology)




MSS: _ Maktabat al—Sayyld Rajah Muhammad Mahdi S$ahib (see
Dhari®a, 1:435-6).

(24) Irshad al-adhhan fi ahkam al-min (KH/TM).
Dhari%a, 1:510-512 (no.250
(law; conpleted in 696/1296-7)
Editions: together with al-Ardabili's MajmiaCat al-fi'ida
wa-1-burhan. o 1403/4H.; edited by Shaykh Faris al-Hassan.
Qum: mu'assasat al-nashr al-islami, forthcoming
(ace Turschun, 16, (1409
MSS; ©ABA aliCagim 130(1) (cat. 439); Adabiyyat (1960) J28
-D132 (cat.23£€); Agha Hakim 77 (cat.424); Ambrosiana C 134
2:187); Adabiyyat (1965) 382 (cat.69); Berlin 4590 -4591
(cat.4:133-4); Binish cat.586-7 (29 copies); Danishgah 1548
(cat.8:173-4) - 1706 (cat.8:254) - 1983 (cat.8:592) -3560
(cat.12:2580) - 3665 (cat.12:2675) - 4145 (cat.13:3115) -6273
(cat.16:221) - 6340(3) (cat.16:246) - 6369(2) (cat.16:253)
-6775 (cat.16:358) - 6853 82-3) - 7123 (cat.16:460)
~7316 (cat.16:511) - 7720 83) -8629(1) (cat.17:182)
-9503 (cat.17:385) - MF2544 (cat.1:281); Dar al-Kutub B23235
-B21262  (cat.1:34);  Farhad 62 (cat.148); Gawharshad
cat.210-1; Gulpayigani 39 (cat.46) -50 (cat.63); Hakim 1671
(cat.44) -1424 -1730 - 1018 - 611 -477 - 121 -537 - 695 -
1562 - 1619 -1803 - 1899 (cat.45-6); Hugig J34 - J41 - J287
(241); Ilahiyyat J10 -B83 - J243 - D75 - D273 -D505
50£f); India Office 1794 - 1795 -1796 (cat.2:308-9);
Danishgah 75 (cat.882) - 113(3) i Isfahan
2882 (cat.176) -2966 -2972 - 2995 -3051 (cat.177)
-3067 -3093 - 5350 (cat.178); Isma®ili_Institute A(399)
-B(504) (cat.2:62); Kashan 2 (cat.32); Kashani 8 (cat.59);
Los Angeles M161 -M818 -M855 - M1118 -M1148 (cat.147-8);
Ma®3rif 53 (cat.1:74); Mahfiz 1 (cat.3: (cat.3:24)
=39 (cat.3:22) 15 (cat.4:196) -354 (cat.4:232)
(cat.4:255) - 25 (cat.4:257); Majlis 1287 (cat.4:62) -2869(1)
(cat.10/1:218) -3086 (cat.10/2:641) - 3445 (cat.10/3:1304)
-3462 (cat.10/3:1426) - 3770 (cat.10/4:1755) - 4404
(cat.12:104) - 4645(1) (cat.13:33) -4673(2) (cat.13:
-4941(2) (cat.14:171) - 5819 (cat.17:239) - 5848 (cat.17 zss»
- 5863 (cat.17:268); Malik 1961 -2127 -2320 -2612 -5572
(cat.1:29-30); Mar®ashi 961 (cat.3:153) -1248 (cat.4:4
-1285 (cat.4:83) - 1487 (cat.4:284) - 1588 (cat.4:393) - 1725
31 - 2805 (cat.8 - 3363 (cat.9:138) -3400
- 3981 (cat.l - 4136 (cat.11:155) - 4357
- 4408 (cat.12:10) - 4827 (cat.13:26); Mashhad
Adablyyat 9 (cat.8); Mashhad Ilahiyyat 1621 (cat.3:745) -1751
Bss» -19 (cat.1:10) - 548(1) (cat.1:296); Masjid-i
(cat.311) - 44 (cat.312); Miftah 108 (cat.100)
—157(11 (cat 224); Milli Arabic 1157 (cat.9:146) -Arabic 1446
(cat.9:478) -Arabic 996 (cat.8:483) - Arabic 845 (cat.8:348)
- Arabic 402 (cat.7:343); Mirza Ja®far cat.34,43; Nawwab
cat.449, 469; Oppenheim (n.n.); Princeton New Series 87 -111
8 -602 - 826 - 836 -1170 - 1329 - 1444 -1840
(cat.81); deawl nqh 487 - 488 - 489 - 490 - 491 -492 -483
(cat.5:357-9) - 3-6 (16 copies); Rampur 10275 D -10239
987 m( (cat.3:464-6); Sipahsalar 447
-448 - 449 0 - 451 (cat.1:355,359); Sulayman Khan
cat.4-5; Tabriz Milli 3377 lcat 1:46); Topkapi Serayi A 1082

- 30
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(cat.2:746); Tustariyya 696 - 720 -730 - 901 -915 (cat.789) -
618(2) (p.869) - 841(2) (cat.876); ; Ustadi cat.5; Waziri 12

de Al
- 831
-1153
1605 (cat.3:lﬂ00) -1139

(c:
(cat.3:870); zanjani S ]98 206.

(25) Istigsd' al-iCtibdr fi tahgig ma®ani al-akhbar xm/n«n.
(also: Istigsa' al-iCtibar fi tahrir ma“ani al-akhba
Dhari®, 2:30 (no.120).

(traditions)

MSS: no MS known.

(26) Istigea' al-nazar fi 1-bahth ®an al-gadi' wa-l-gadar
(KH")

DhariCa, 2:31-2 (no.122).

(theology; written after Rabi® II 709/September-October 1309)
Editions: edited by CAli al-Khikani al-Najafi. Najaf,
1354/1935.

MSS: Adabiyyat (1960) D136 (cat.27); Binish 314 (cat.590);
Danishgah 2091(2) (cat.8:714) - 5896(1) (cat.16:137) -7243(6)
(cat.16:498) - MF2314(2) (1:671) -MF2992(1) (cat.1:776);
Hakim M1087 - M294 (cat.51); Hugiiq J227 (cat.244); Isma®ili
Institute 631 (fol.lv-16v) " (cat.2:64); Majlis 4232(2)
(cat.11:250) - 4322(2) (cat.12:16) - 4763(3) (cat.13:149)
-4953(1) (cat.14:225) - 4954(13) (cat.14:237) 5168(5)
(cat.15:306); MarCashi 2796(2) (cat.7:362); Mashhad Ilahiyyat
936(1) (cat.2:86); Princeton New Series 461 (fol.25r-3ir)
SloBa - (fol 184 S62n) 1806 (£ol.57y-65v) | (catiaT);
Ridawi Hikma 328 (cat.4:15) - Hikma 45 (cal = 206 new
edition); Tustariyya 562(4) (cat.866).

Commentarie: Allah al-Shushtari (d. 1019/1610), al-Nir
al-anwar wa-l-nly _al-azhar £ tanwir khafaya al-gada'
wa-l-gadar (Dhari®a, 24:362, 1n0.1952), written Shanes
objections by some Indian scholars against al-Hil

Istigsa' al-nazar.

(27) al-Asrar al-khafiyya £i 1-Culiim al-Cagliyya (KH/IM).
Dhari®a, 2:45 (no.175).

(philosophy; written before 680/1281)

MSS: Agha Hakim 179 (cat.420); Bankipore XXI, 2384; Hakim 380
-1295 (cat:51); Mahfiiz 49 (cat.4:217) 3

(28) al-Ishirat il3 ma®ani al-isharat (IM).
Dhari®a, 2:98.

hilosophy; 2L ds Rabi® IT 693/March 1294)
MSS: no MS knoy

(29) al-Alfayn al-firig bayn al-sidg wa-l-mayn (KH").
Dhari®a, 2:298-9 (no.1199).

Editions: edited by Husayn al-A®lami. Beirut: Mu'assasat
al-a®lanmi, 1402/1982.

MSS: Adabiyydt (1965) 94 (cat.71); Adabiyyat (1341) 197
(cat.74); Binish 29 - 28 - 30 - 340 (cat.603-4); Danishgah
4551 (cat.13:3493); Gawharshad cat.218; Hakim 669 (cat.67);
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Hujjatiyya 171(1) (cat.100); Isma®ili Institute 283
lcat.2:2); Los Angeles M1028 -M1129 (cat.154); Majlis 1686
(cat.5:4) - 1687 (cat.5:8) - 1688 (cat.5:9); Malik 2132
(cat.1:57); Miftdh 1040 -1047 (cat.103); Milli Arabic 268
t.7:241); Narbakhsh 189 (cat.1:190); Princeton New Series
1028 (cat.115); Ridawi Hikma 363 (cat.4:31) - Hikma 28 -29
-30 (cat.1:18 = 45-47 new edition); Waziri 1556 (cat.3:988).

(30) Anwdr al-malakiit £I_sharh al-yiqat (KH/IM).
1 2:444-5 (no.1725).

Dhari®a, -
(theology; completed in Jumddi IT 684/August-September 1285)
Editions: edited by Muhammad  Zanjani.  Intishardt-i

Danishgdh-i Tehran, no.543. Tehran: Tehran University Press,
1338H.

MSS: Binish 31 32 (cat.609); Bihar 95 (cat.2:106);

Danishgdh 1046 - 4273 (cat.13:3240-1) - MF3081 :
Hakim 1096 (cat.76); Hugiig J146 (cat.257); JaSfariyya 29
{cat.437); Mahfiz 60 (cat.4:218) - 82 (cat.3:34) - 34

(cat.3:59); Majlis 81 (cat.2:41) -1689 (cat.5:10); Malik 479
- 1292 (cat.71); MarCashi 1241 (cat.4:40); Princeton New
Series 1128 (cat.9-10); Ridawi Hikma 31 - 32 (cat.1:18 =
49-50 new edition); Tabriz Milli 3511 (cat.1:111)

Commentaries: Nahj al-CAmidi ©ald anwdr al-malakiit, by CAmid
al-pin Al al-
al-a®raji al-Husayni al-Hilli (d. 754/1353) (Dhari€a,
no.366) . 5 3

(31) 1d3h al-ishtib3h fi asmd al-ruwit (IE).

DhariC®3, "2:493 (no.1934).

(biographic work; completed on 19 Dhi al-a®da 707/11 May
1308) .

Editions: Tehran, 1318H.

MSS: Adabiyyat (1341) 138 (cat.74); Adabiyyat (1960) B107
-J127 - D22 - D133 (cat.38 f£f); Berlin 10164 (cat.9:517-8);
Binish 8266 (cat.612); Adabiyyat (1965) 151(2)- 309 - 452(3)

(cat.77);  Danishgdh  2359(3)  (cat.9:964) -  2945(4)
(cat,10:1829) -6290(2) (cat.16:235) - MF1441(1) (cat.1:601);
Majlis 25/12 (cat.7:23) -1599 (cat.4:300) - 3153(3)

(cat.10/2:738)  -5903 (cat.17:296); Fu'ad Sayyid 589

(cat.2/2:18); Mahfiz 51 (cat.4:203) = 21(2) (cat.4:209);
I 108(2) “(cat.1:129) -443(1) (cat.2:45) - 1176(4)
(cat.3:348); 2548 (cat.7:130) - 3029(2) (cat.8:217)
{cat.12:336) -4910(2) (cat.13:90) = 4952(2)

51); Mashhad Ilahiyyat 1429(3) (cat.2:578) -1862(2)
(cat.3:931) = 30 (cat.1:16); Milli Arabic 1433(3)

55); Ridawi Rijal 39 - 40 (cat.6:641-2) - Rijal 3
(cat.2:353); sulaymdn Khan 108(3) (cat.18); Saryazdi 66(2)
(cat.427).

(32) Tddh al-talbis £i kaldm al-ra'is (KH).
Dhari®i,"2:493 (no.1938).

(philosophy)

MSS: no MS known.

{33) Tdah mukhdlafat al-sunna (DH).
Dhari®i, 2:498-9 (no.1954) .

(traditions; completed in 723/1323).
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SS: Binish 6096 (cat.613); Danishgdh MF1751 - MF2970
s 288); Majlis 5070 (cat.15:30); Sina 29 (cat.l:14)

(34) Tdah al-mu®dilat min sharh al-isharat (IM).
Dhari®3, 2:500-1  (no.1960).

(philosophy; wnc:en after Rabi® II 693/March 1294)
MSS: no MS kno

(35) Tdah al-magasid fi sharh hikmat ayn al-gawd®id (KH).
Dhari®3, "2:501 (n6.1962).

(philosophy; completed on 8 Shawwal 694/21 August 1295)
Editions: edited by ®A.Munzawi. Tehran, 1378/19:

MSS: Danishgdh 4792 (cat.14:3831) - MF71 (cat.1:289);
Ridawi Hikma 47 (cat.1:22 = 53 new edition); see also above
mentioned edition, introduction, 25-33

(36) al-Bib _al-hadi Cashar fimd vajibu Cald Cammat
wkallafin min maCrifat usal al-din (IE).
(helng the 11th chapter of no.110)
Dhari®a, 3:5-7 (no.4
(theology; completed on 11 Dhi al-Hijja 723/11 December
).
Editions: together with the commentaries al-NAfiC yawn
shr by al-Migdad al-Suyiri and Miftah al-Bab by
e ~Fath b. Makhdum al-Husayni. Edited by Mahdi Muhaggig.
Wisdom of ‘Persia, no.38. Tehran 1365/1986.
Translations: English: al-Bibu 'l-Hadi ®Ashar. A Treatise on
the Principles of shi®ite Theology. Translated by W.M.Miller.
London: The Royal Asiatic Society, 1928.
MSS: ©abd al-CAzim 212(2) (cat.444) - 287(3) (cat.447);
Binish 48 - 356 - 357 - 355 - 352 - 353 (cat.614); Bodleian
MS arab £.64 (££.109-112); Danishgah 328 - 4176(3)
(cat.13:3143) - 7274(2)  (cat.16:503) 8596(7)
(cat.17:169); Gawharshad  cat.224;  Gulpayigani  387(4)
(cat.320); Hakim M1757 - M1927 - M725 - M1177_ - M1705
(cat.85); TIsfahin Dinishgah 122(2) (cat.926); Kashani
(cat.83); Los’ Angeles M97(2) (cat.663) -M1051(1) (cat.707);
Majlis 109(12) (cat.7:325) -2767(3) (cat.9/1:178) - 3149(1)
(cat.10/2:729) -4339(1) (cat.12:38) - 4954(26) (cat.14:243) -
5344(4)  (cat.16:256) -5384(2)  (cat.16:290)  -5417(10)
(cat.16:327); Marashi 69(2) Jleat.1:62) - 1003(2) (cat.3:194)
-2247(4)  (cat.6:232) - 48(1)  (cat.13:353); Mashhad
Ilihiyyat 1577(3) (cat.2: Sany it 668(2) (cat.1:467);
MillI 1190(6) (cat.9:178); Nawwdb Hikma 79 (1) (cat.518);
Oppenheim (n.n.); Princeton New Series 1550 (fol.150v- 156r)
1886 (fol.48v- 51r) (cat.24); Ridawi Hikma 371- a7z 318
-374 - 375 - 376 (cat.4:33-4) -
new edition); Waziri 2085(4)
(cat.4:1232) - 2520(1) (cat.4:1326).
Commentaries: (1) Al-Fadil Miqdad al-suyirl (d. 826/1423),
yawm al-hashr fi sharh al-bab al-hadi Cashar (2)

Vi zzaaur

£
fotah 1i-1-bab_* al-mulhag  bi- r " al-misbah _ by
1-Fath b. Makhdum a1-Khadim

al»ﬂnsaym al-CArabshdhi (d.  976/1568-9); (3) Irshad
al-bashar £i sharh al-bab al-l had) Cashar by Sulayman b. Ahm

b. al-Husayn Al CAbd al bar al-Qatifi (d. 1255/1550)
(Brockelmann, GALS 2:794; Dhars® a, 2:794 Sharh al-bab
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al-hadi Sashar by Mirza Ibrdhim b. Kashif al-Din Muhammad b.
al-Yazdl (d. after 1063/1653) (Dhari®a, 13:118, no.378); (5)
Mat3li® al-nazar by Safi al-Din b. Fakhr al-Din al-Tarihi;
(DRari a,cl 21); (6) Sharh al-bab_al-hidi aahdl‘ by ‘Dildar

z AlT b. Muhanmad
al-Hindi al-Nagirabadi (d. 1235/1820) (Dhar

no.382); (7) Ma®in al-fikar fi sharh al-bab a

by Ibn Abi Jumhur al-Ahsa'i (d. after 904/1499) (DhariC.
21:286, ng.5097); (8) sharh ma®in al- f)kar £1 sharh al-bab
al-hadi Y Ibn Abi  Jumhur
al-Ahsa (Dhari®a, 14:73, no.1803); (9) Miftah
al-fikar _li-fath sharh al-bab al-hidi Cashar by

b
Abi Jumhur al-Ahsa'i (Dhari®a, 21:339, no.5371); (10) Sharh
al-bab al-hddi 'Cashar by 1Ibn
al-zad LTI £1 _ sharh b3l
tuhannad Rida b. gdsim al-Gharaw
1349/1930-1)" (Dhari®, 12: 7; no
£I_sharh al-bab al-hadi Cashar by b
T3NS al-Karani (wEitfen around 1376/1956-7) (DhariCa, . b4: 16,

70.228); (13) Fath al-bab fI_sharh al-bab al-] = Eashar by
CAb: al-wahid " b. NiCmat Allah al-Jilan or
al-Astarabadi (Dhari®a, 16:105, no.l34); e

sharh al-bab__al-hadi Cash Muhsin b. Muhammad

al=Gilani TueTEEeriin X 20770752 3: (Dhar) DhariCa, A, no.11);
(15) sh i Ca by
Mirza ©ali Rgha al- Tabr)zx (d. Arouna 1340/1921 2» (nhan 8

13:122 no-390); (16) Sharh al-bab al-had] “ashar by Sulaynan
b. ©aAbd Alldh b. ©Ali b._ al-Husayn b. Ahmad b.
Canmar al-Huwayzi al-Bahrani ‘(d. 1121/1709-10)
157130, no-365);. (17) Shath al-bah al-hadi Cashar b

b. Ahmad al-ma®rif bi-Khawajaki
952/21 November 1545) (DhariCa, 13:122, no.391);
I Cashar by Khidr b. Muhammad
AlI al-Razi al-Habalrudi_(d. armxnd 550/1446) (DhariCa,

WA B 1= fath _al-bab
al-hadi Cashar by Khidr mad b.
TS pal=aRs Tral-naba | Fnaaes (s aroumi 350/14461 tm.ari a,
21:226, no.5358); (20) Sharh al-bab al-hidi Cashar by Amir
AbI 1-Fath al-Sharifi al-ShiCi b. al-Nasib al-Mirzi Makhdan
(d. around 976/1568-9) (Dhari®a, 13:119).

(37) Bast ax»isharac (am/kE™") .

Dhari®, 3:108 (no.358).

(Bhilosophy; written after Rabi® T 693/March 1294)
MSS: no MS known.

(38) Bast al-kifiya (KH/IM).
DhariCa, 3:109 (no.360).
(granmar)

MSS: no MS known.

(39) Tabsirat al-muta®allimin £ ahkam al-din (KH/IM).
Dhari®, 3:321 - 323 (no.1180)

(law)

Editions: Tehran: al-Maktaba al-islamiyya, 1372H.




MSS: Amir al-Mu'minin 25 (cat.412) - 26(2) (cat.412); Binish

2281 - 2280 - 6432 - 2279 - 3515 (cat.627); Chester Beatty

4359 (cat.5:113); Danishgdh 7192 (cat.16:480)  -MF2594
2.

MF2992(5)  (cat.1:777); _ Fayd
(cat.27); Hakim M1669 - 1852 (cat.100); Huqigq D27
(cat.281); India Office 1793 (cat.2:308); Los Angéles M652
(cat.164); Majlis 2767(2) (cat.9/1:177) - 4254 (cat.11:269)

-4953(9)  (cat.14:229) - 5396 (cat.16:302); Malik n.n
(cat.1:106); Mar®ashi 2074(2) (cat.6:87); Mashhad Ilahiyyat
1123(4) (cat.2:258) - 994(2) (cat.2:145); Nawwab cat.451;
Princeton New Series 1372 (cat.314);  Ridawi Figh 530
(cat.5:374) - Figh 69 -70 - 71 (cat.2: 21), “Rampur 984 MK

(cat.3:462); Sipahsaldar 457 (cat.1:369 Waziri 1350
(Gat131936) - 2015 (eat.4:1120) — 3356 (oat.d:13797

(40) Tahrir al-abhith £i maCrifat al-Culim al-thaldtha (IM").
Dhari®a; 3:351 (n6.1272).
(philosophy; written after Rabi® IT 693/March 1294)

MSS: no MS known

(41) Tahrir al-ahkdm al-shar®iyya ©alid madhhab al-imdmiyya
(KH/TM) .
DhariCa, 3:378-9 (no.1375)
(law; completed on 10 Rabxc I 690/13 March 1291)
Editions: Tehran, 1314/1896.

©abd al-CAzim 45 (cat.73); Adabiyyat (1965) 322(2) -497
(cat.78); Binish 2276 - 2277 - 2703 - 2705 - 27|
-_5705 - 2706 (cat.630); British Library OR 8405
Dinishgih 872 - 1516 (cat.B:151) -2730 (cat.10

(cat.10:1782-3) -6670 (cat.l - 6790 (cat.
(cat.16:660) - B8168(1) (cat.17:46) - MF2756 (cat.1:297):
Farhad 34 (cat.158); Fayd Mahdawi (cat.27); Gawharshid
cat.233; Gulpayiganl 130 %cat.123) - 261 (cat.227) -262

(cat.228); Hakim 858 - 859 -1771 - 1779 - 1579 (cat.102);
Haydariyya 671 (cat.48); Kashan 9 (cat.33); Los Angeles M162
{cat.166); MaCarif 55 (cat.1:78);

Mahfiiz ca
(cat.10/1:168) - 3396(1) (cat.10/3:1261)
- 4710 (cat.13:91) -5010 (cat.14:317)
(cat.15:311) -5218(2) (cat.16:50); Malik 975
- 9122 -3053 (cat.1:109); MarCashi
- 385 (ca 46
- 1008 (cat.3:263)
1556 (cat.4:359) (cat.4:400)
- 2631 (cat.

- 3751 (cat.l
Mashhad  I13hiyyat
. - 58 (cat.1:28); Milli (cat.8:425);
Nawwdb cat.451; Narbakhsh 159 173-4)
(cat.2:132); Princeton New Series
{Etiees U7 R daut i ininal isngs
-537 - 538 (cat: ~6) - Figh 66 (cat.2:20); Rampur 1278 D
(cat.3:464); Sxpahsalar 458 (cat.1:370); Sulayman Khan cat.
Tabriz Milli 3352 (cat.1:192); Topkapi Serayi A 1143/1 - &

-1518
-536

1143/2 - A 1143/3 -A 1143/5 - A 1143/6 - a 1143/7
(cat.2:747-8); Tustariyya 807 (cat.791) - 808 (cat.792);
WazIri 386 (cat.1:351) -368 (cat.1:336) - 2589 (cat.4:1355);

Zanjani cat.206



«42» Tahsil al-mulakhkhas (IM*).
a, 3:397-8 (no.1427).

<ph Tosophy; written after Rabi® IT 693/March 1294)
MSS: no MS known.

(43) Tadhkirat al-fugaha' ©ald talkhis fata

um/m
hari®a, 4:43-4 (no.169).
completed between 24 Safar 703/7 October 1303 and 16

al-Culam;

(law
Dhu al-| Hijja 720/17 January 1321)

Editions: Tehran: al-Maktaba al-Murtadawiyya, Tehran 1984
(repr. of the 1388/1968 edn.).

MSS: Binish 2713 - 6672 - 2267 - 5776 - 2298 - 7495 -7496
-2266 - 2264 - 2265 - 2263 (cat.641); Bihar 180 (cat.2:204);
Danishgah 6245 (cat.16:225) - 6617 (cat.16:313) -6666
(cat.16:329); Dar al-Kutub B20018 (1:149); Gawharshad
cat.236; Hakim 318- 844 - 882 - 884 -1433 - 1961 - 1991 -1617
(cat.110-113); Huglig J4 -J24 (cat.287); India Office 1791
-1792 (cat.2:307); Is[ahan CUmimI 2913 (cat.201) -2974 -5416
(cat.202); Kashan 10 (cat.33); Los Angeles M801 (cat.168);
Mahfiz 6 (cat.4:251); Majlis 3227 (cat.10/2:810) -3228
(cat.10/2:811) -3229 (cat.10/2:811) - 4466 (cat.12:140) -4517

(cat.12:185) - 5810 (cat.17:234) - 5811 (cat.17:235); Malik
-2461 - 2463 - 2464 - 2465 -2466 - 2490

5 ££); MarCashi 1071  (cat.3:254) - 2309
(cat.6:291-2) - 3745 (cat.10:141) - 4832(1) (cat.13:30) -1611
Mashhad TIlahiyyat 1070(1) (cat.2:225) - 1108

- 78 - 79 (cat.1:39); Masjid-i Jami® 55 - 56
(cat.314); Miftdh 1033 (cat.118); Princeton New Series 44
-599 -1829 (cat.315); Ridawi 546 - 547 - 548 - 549
(cat.5:382-3) - 53 - 54 -'55 - 56 - 57 - 58 (cat.2:16);
Sina 1117 (cat.2:123); Sipahsalar cat.1:371-5; Topkapi Serayi
Al143/1 -Al143/2 - Al143/3 - Al143/5 - Al143/6 - A1143/7
(cat.2:747-8); Waziri 41 (cat.1:48).

(441 Taslik al-adhhdn il3 ahkam al-iman (IM).
iCa, 4:174 (no.865).

uaw)

MSS: no MS known.

(45) Taslik al-afham £I maCrifat al-ahkam (KH).
Dhari®a, 4:179 (no.887).

MSS: no MS known.

(46) Taslik al-nafs ili hazirat al-quds (KH/IM).
Dhari%a, 80 (no.889) & 26:209 (no.1056).

(theology; completed on 12 Muharram 704/15 August 1304)

MSS: Agha Hakim 166(1) (cat.428); British Library or 10.971;
Dinishgah MF1523 (cat.1:299) - MF2913(1) (cat.1:740); Hakim
M929  (cat.120); Haydariyya 724 (cat.67); Mahfaz 50(1)
(cat.4:217); Majlis 5384(1) (cat.16:289)

Commentaries: (1) Idah al-labs fi sharh taslik al-nafs
il3 hazirat al-quds Nizam al-Din CAbd al-Hamid b.
AbI 1-Fawaris Muhammad b. 1T al-Araji (DhariCa. 21496,

n0.1952)




(47) al-Ta®lim al- tham am*).
(also al-Ta®lin_al-tamm)
Dhari®a, 4:226-7 (no. 113714
(ph

losophy; written after Rabi® IT 693/March 1294)
MSS: no MS known
(48) Talkhis al-maram £i maCrifat al-ahkam (KH/IM).
Dhari%a, 4:427 (no.1893).

(law)
MSS: Binish 2274 ~ 2275 [cat.667); Majlis 4253 (cat.11:268) ~
4818 (cat.13:229) - 5314 (cat.16:228-9); MarCashi 472
(cat.2:77) R)daw) Figh 64 - 65 (cat.2:20).

(49) al-Tandsub bayn al-AshCariyya wa-l-firaq al-siifistd'iyya
(

DhariCa, 4:435 (no.1934).
(theology)
MSS: no MS known.

(50) Tangih al-abhath £3 1-Cullm al-thalitha (KH").
Dhari®, 43460 (n6.2053).

(philosophy; written before 8 Shawwdl 694/21 August 1295)
MSS: no MS known

(51)  Tangilh gawd®id al-din al-ma'khidha Can _al-A'imma
al-tahirin (IW).

(alSo: Tangih gawa®id al-din al-ma'khiidha ®an Al Yisin and
Tangih al-qawaCid al-ma'khudha Can kitab al-durr wa-l-marjan
£1 1-3hadith al-sihah wa-1-hisan).

Dhari®a, 4:464 (ho.2061).

(traditions; written after Rabi® IT 693/March 1294)

MSS: no MS known.

(52) rahdhib al-nafs £i ma®rifat al-madhahib al-khamsa (IM).
Dhari%a, 4:515 (no.2285).

(law; written after Rabi® II 693/March 1294)

MSS: no MS known.

(53) Tahdhib al-wusil ild ®ilm al-usil (KH/IM)

DhariC, 4:511- 514 (no.2280) .

(legal methodolo:

Editions: edited by ©Abd al-Husayn al-Baggal. Najaf: al-Adab,
19

MSS: Adabiyyat (1965) 303 (cat.81); Dinishgih 872 -1637
(eat.8:216-7) - 1670(2) (cat - 1702(3) (cat.8:252)
-1876 (cat S50 (oaci5ia0he) 2 7691 (cat.16:672)
8307 Camt 7en0m) 9254(1) (cat.17:332); Farhad 3(2)
(cat.169); Gawharshad cat.247; Hakim 1949 - 554 -M1310 - 1286
- 1578 1158 -1226 )i Huglig J330 (cat.311);
Isfahin CUnini 3076 (cat.213- Isma®ili Institute A(493)
-B(648) (cat.2:187); Kashani 41 (cat.112); Los Angeles M69
g4 i34 (eap 10207 hiajlis 3427(1) (cat.10/3:1288) -4629
(c: - 5756 (cat.17:195); Maza 4321(2) (cat.202);
Walik 2014 (eatiis 185); MarCashi 119(3) (cat.1:143) -126
(cat.1:148) - 4170(1) (cat.11:181); Mashhad Ilihiyyat 1536(2)
(cat.2:676) - 1538 (cat.2:680) -1540(1) (cat.2:680-1); Nawwib
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cat.453; Ridawi Usiil al-Figh 114-5 (cat.6:110) -Usdil al-Figh
150 - 151 "~ 152 (cat.6:20) -Usil 5 - 6 (cat.2:186-7);
Sipahsalar 674 =675 (cat.1:562); Tabriz Milli_ 3363
(cat.1:310); Tustariyya 867(2) (cat.877); Waziri 650
(cat.2:561) - 1846 (cat.3:1073) - 2040 (cat.4:1138) -2240
(cat.4:1215); Zanjani cat.21l.

(54) _Jawdb al-su'al Can  hikmat al-naskh £i l-ahkin
al-ilahiyya (DH ).

DhariCa, 5:183 (no.805).

(theology; written after Rabi® II 709/September-October 1309)
MSS: no MS known.

(55) Jawdhir al-matdlib fi fada'il Amir al-mu'minin Ali b.
Abi Talib (DH).

Dhari®a, 5:280-1 (no.1313).

(on the virtues of the Imam “AlT)

MSS: no MS known.

(56) al-Jawhar al-nadid fi sharh kit3b s
Dhari®, 5:290 (n0.1356).

(logic
Editions: edited by Muhsin Baydarfar. Tehran: Intisharat-i
Baydar, 1363sh.

MSS: CAbd al-Azim 255 (cat.461); Adabiyyat (1965) 265
(cat.83); Binish 1140 - 1141 (cat.695); Danishgah MF5217(2)
(cat.3:143); Hakim 448 - 1668 (cat.176); Isfahan CUmini 2814
= 5400 (cat.218); Los Angeles M1263 (cat.191); Mahfiz 54
(cat.4:217); Majlis 3909 (cat.10/4:1939) - 4319 (cat.12:14);
MarCashi 4680 (cat.12:268); Mashhad Ildhiyyat 152 - 153
(cat.1:81); Princeton New Series 591 - 715 (fol.2v-5lv) -1127
(cat.103); Ridawi Mantig 182 - 183 (cat.4:370); Rampur 1442 D
(cat.4:258); ° Tustariyya 165 (cat.796);  Waziri 1284
(cat.3:916) - 1593 (cat.3:997) - 1981 (cat.3:1116).

Hashiyat talkhis al-ahkam (DH®).
®a, 6:47 (no.233).

(Taw)

MSS: no MS known.

~tajrid (KH).

(57)
Dhari

(58) Hall al-mushkildt min kitab al-talwihat (KH).
Dhari®a, 7:74-5 (no.399).
(philosophy)

: no MS known.

(59) Khuldsat al-agwdl fi ma®rifat al-rijal (IM/IE).

Dhari®a, 71214/5 (no.1040).

(biographic work; written around Rabi® II 693/March 1294)
Editions: edited by Muhammad $adig Bahr al-SUlim.  Najaf:
al-Haydariyya, 1972. Y

MSS: Adabiyyat (1341) 205 (cat.78); Adabiyyat (1965) 151(1)
-178 (cat.87); Berlin 9926 - 9927 (cat.9:385-6); Bibliotheque
Nationale 1108 (2) (cat.2:323); Binish 6890 -3606 - 8181
-3605 -3607 - 3629 - 3630 - 3631 - 5736 - 6589 -7323 - 6614

(cat.743-4); Buhar 277 (cat.2:307) -466 (cat.2:527);
Dinishgdh 194 - 1772 (cat.8:312) - 4198 (cat.13:3167)
~5385(1) 4232) -6714(1) (cat.16:343) -7170
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(Chale i en cneae i) B Seas (Eat 17:103) foueacan
cat.2:31) - ME3: (cat.3:226); Dar al-Kutub B26297
(cat 1297 Eueas Sayyid 1593 ' - 1594 (cat.2/4:166);
Gawharshad cat.293; Isfahan SUmimi 3266 (cat.243); Isma®ili
Institute A (409) - B {103) - C (104) (cat.2:74); Los Angeles
M959 (cat.218); Ma®had 280(2) (cat.29); Mahfiz 4 (cat.3:9)

-19 (cat.3:38) - 52 (par dgz0ai o5 (cat.4:241) - 21
(cat.4:257) - 184 (cat.4:224); Ma]l)s 2936(2) (z:at 10/1:347)
- 3153(1) (cat.10/2:737)  -44 (cat.12:1i 43,

333) -5761(3) (cat.17: 201», WaTik 3545 (eat 1 280) ;

108(1)  (cat.1:129) - 137 (cat.1:156) - 221
49) - 773 (cat.2:381) - 418 (cat.2:23
241) -2282 (cat.6:267) -2548(3)
1) - 4135 (cat.11:154)  -4147(1) (cat.ll
(cat.13:151); Mashhad Ilahiyyat 200 - 201
104-5) - 518(1) (cat.1:270) - 881 (cat.2:53)
5) - 1381 (cat.2:529); Miftah 242(1) (cat.230)
(cat.149) - 1002(2) (cat.265); MillT Arabic 862(1)
at.8:365) - Arabic 1272 (cat.9:262) -Arabic 1878
(cat.10:511); Mirza Ja®far cat.39; Nawwab cat.547; Narbakhsh
231); Princeton New Series 770 - 880 (cat.130);
51 59-60—51—52-53-54‘65-6
(cit.6:599-602) -RiJAl 15 = 16  -17 16  (aat.2:387-80
Sulayman Khan cat.1l; Tabriz Milll 3139 (cat.l: 461»,
Tustariyya 175 (cat.798); UstadI cat.17; Zanjani cat.199,

(60) al-Khulisa £i usiil al-din (DH).
Dhari®a, 7:208-9 (no.1024).

MSS: no MS known.
(61) al-Durr al-makniin £i sharh al-ganin (IM).

(grammar; written after Rabi® IT 693/March 1294)
MSS: no MS known.

(62) al-Durr al-makniin £i ®ilm al-ganiin (KH).
Dhari®a, 8:73 (no.253).

(Togic)

MSS: no MS known.

(63) gl-Durr wa-l-marjn £i 1-ah3dith al-sihih wa-l-hisin
™).
DhariCa, 8:87 (no.312).

MSS: no MS known.
(64) al-Risdla al-sa®diyya (KH).

Dhari®a, 12:183 (no.1211).

(theology; written between Rabi® IT ]09/Septenher-october
1309 and 10 Shawwal 711/19 Pebruary 131

Editions: in Kalimit _al-muhaggigin m-ehxan, 1315/1898),
338-379.

MSS: Adab)yyat Loet)ie s iieer il Binitad 6008 260
(cat.818) (cat.819); Buhar 451(1) (cat.2:495);
Danishgah AL 3819(1) (cat.12:2798); Il3hiyyat 245D

(cat.1:561); Isfahan Danishgah 87(3) (cat.924); Majlis
4322(3) (cat.13:16); Mar®ashi 4099 (cat.11:116) - 1530
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(cat.4:332) - 454(2) (cat.2:56) - 514(2) (cat.2:119); Miftdh
198(2) (cat.228); Ridawi Hikma 656 =- 657 - 658 -659
(cat.4:129-30) .

(65) Risdla £i adab al-bahth al-mukhtasar (DH).
Dhari®, 1:13 (no.60).
1413

MSS: see Dhar: ca,

(66) Risala fi butlan al-jabr (RU).
(theology)

MSS: no MS known.

(67) Risadla £i tahgig ma®nd al-imdn (RU).

(theology)
MSS: no MS known.

(68) Risdla fI khalg al-a®mal (DH).
Dhari®a, 7:243 (no.1177).

(theology)

MSS: no MS known.

(69) Risdla fI su'dlayn sa'ala Canhumd al-Khwiija Rashid
al-pin (IE) .

(theology; written after Rabi® IT 709/September-October 1309;
for this treat)se, see J.v.Ess, Wesir, 47-8)

Editions: in Farhang-I Iranzamin 19 (1952):106-117.

MSs: Danxshgah 1795(3) (cat.8:368); Gawharshad cat.250;
Lucknow Nasiriya 714; privat library of Mahmid Shihabi (for
the latter 'two references, see van Ess, Wezir, 48)

(70) Risila £i l-mawarith.
(see Modarressi, 204)

(legal treatise)

MSS: Masjid-i ASzam 3085 (7).

(71) Risala £i widjib al-i®tigdd ®ald jami® al-Cibad. (ku*)
Dhari®, 25:4 (no.19).

(theology)

Editions: _together with al-Migddd -Suyfiri's IStimad
B e e e al-muhagg)gxn (Tehran,
1315/1897), 380-422.

MSS: Danishgah 7693(7) (cat.16:673); Gawharshad cat.428;
Isfahan Danishgah 83(3) (cat.924) -126(4) (cat.928) -182(7)
(cat. 93 sma®ili Institute 361 _(cat.2:206); Majlis
4953(11) (cat.14:230); Mashhad Ilahiyyat 658(6) (cat.1:449)

Princeton New Series 1886 (fol.128v-137r)  (cat.357):
Ustadi cat.65.

Commentaries: (1) Nahj al-sadad fi sharh wajib al-i®tigad by
©abd al- Wwahid b. al-Saff al-Nu“mani [d. after 1130/1718)
(2) Tahsil al-sadad fi sharh wajib
al-dtigad by 17 “Abd
BIECETT al-canils a1 Maysi (d. after 1020/1511) " (DhariCa,
3:396-7, no.1424); (3) al-IStimad £i sharh wajib al-iCtigad
by  al-radil I ELCLE LR ( CR AT T T
2:230, no.908)




(72) Risdla fi wajibat al-hajj wa-arkdnihi min din dhikr
al-adiya wa-1-mustahabbat (RO)

Dhari®, 25:1 (no.4) & 22:260 (no.6962).

(law)

MSS:

no Ms known.

(73) Sharh hikmat al-ishrdq (DH").
Dhari®, 137211 (no.750).

a, 13:211.
(74) al-Risdla al-Cizziyya (KB**/1M*%).
Dharia, 15:262 (no.1701).

MSS: no MS known.

(75) ghayat al-ihkdm £I tashih talkhis al-maram (KH").
Dhari®a, 16:6 (no.24).

MSS: no MS known.

(76) Ghayat
muntaha a

1-wusil wa-1dih al-subul fI sharh muk
1 wa-1-am 5

al (KH/TM)

1
(legal methodology; completed on 12 Rajab 697/25 April 1298)
MSS: Aghi Hakim 180 (cat.428); British Library OR 3970;
Danishgah 2771 (cat.10:1628 Los Angeles A446 (cat.297);
Mahfiz 133 (cat.4:221); Nawwab cat.462; Ridawi Usil 63 -64
(cat.2:203-4); Topkapi Serayi A 1244 - A 1299 - A 1300 (cat.
2:318-9); Waziri 1955 (cat.3:1105-6).

Dhari®a, 17:176-7 (no.930).

(law; completed on 24 Dhu 1-Hijja 699/10 September 1300)
Editions: Qum, 1984 (Repr. of the 1315/1898 edn.),

MSS: Adabiyyat (1965) 34 - 49 (cat.101); abd al-Cazim 6 - 18
CEh (cat.78) - 402 (cat.473); Amir al-Mu'minin 61
{cat.415); Binish cat.942-3 (27 copies); British Library OR
834

OR 8403; Danishgdh 918 - 1382 (cat.8:69) -1408
(cat.8:84) - 1503 -1504 - 1505 (cat.8:145-6) -1850
446) -1857 (cat.8:450) - 2112 (cat.8:748) - 6350

(cat.16:247) - 6362 (cat.16:252) - 6698 (cat.16:335) - 6743
(cat.16:349-50) - 6880 (cat.16:388) - 7314 (cat.16:510) -8955
261) -MF2537 (cat.1:363); Fayd Mahdawi (cat.37);
igani 136 (cat.129); Huqgiq J8 -J9
- J64 - U346 (cat.414 £f); Ilahiyyat 388 - 570 -
1753 -(cat.1:630); India Office 1798 (cat.2:309) - 1799
(cat.2:310); Isfahan SUmami 2910 (cat.278) - 2925 (cat.279)
- 2941 (cat.279); Isma®ili Institute A(448) - B(449)
(cat.2:126); Kashan 62 (cat.38); Los Angeles M655 - M1065
-M1316  (cat.321 Ma®3rif 67 (cat.1:93); Mahdawi 798

(cat.165); Mahfdz 59 (cat.3:23) - 70 (cat.3:23) - 373
(cat.4:233); Majlis 144(1) (cat.7:330) - 170 (cat.?7:218-9)
-2748(2)  (cat.9/1:118) -2748(3) (cat.9/1:119) - 2839
{cat.10/1:166) - 3275 (cat.10/2:884) - 3276 (cat.l10/2:884-5)
- 4196 (cat.11:211) -  4471(4) (cat.12:145) - 4545
(cat.12:217) - 4809 (cat.13:218) - 5219(2) (cat.16:51)
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Seh2) 1cat 17:97); Malik 1096 - 1883 1919 - 1948
(cat.1:572-3); MarCashi 1077 (cat.3:258) — 1112 (cat.3:283)
-1163 (cat 3 337) - 1206 :6) - 1292 (cat.4:88)
98) - 1413 (cat
-1711  (cat.
- 1937 (cat
- 2616 (cat.

- 4273 (cat.11:275); Mashhad Tlahiyyat 1111

- 1730 (cat.3:821) - 1896 (cat.3:950) 441

wiftanh 138  (cat.203); Milli  Arabic 173

- Arabic 373 (cat.7:325) -Arabic 474 (cat.7:396)

S AEiLis 175 hlese a3m) snumic an (eadisa)e i BetLs 207
-Arabic 721 (cat.8:179) - Arabic 977 (cat.

c 1490 (cat.9:509) -Arabic 1832  (cat
irza Jafar cat.38; Nawwdb cat.463 - Figh 51(1) (cat. i50)
Nirbakhsh 195 (cat.1:193) -213 (cat.1:203) -580 (cat.2:231);
Oppenheim (n.n.); Princeton New Series 43 -107 - 529 -649
Sg5aiieat v )i RicavE eian SUZ RV 0] e e s
11 = 312 -313 -314 (cat.2:94) - figh
77(] = 771 = 772 o 773 = 5T14 =2915°=776 777 Ncati 7
Rampur 985 MK (cat.3:468); Saryazdl 69 (cat.424); Sin:
42); Sipahsilar 608_-609 -610 - 611 - 612 - 613 - 614
i Sulayman Khan cat.16; Topkapi Serayi A 1090
Waziri 275 ( at
13) - 349 (cat.1:328) - 443 (ca -
66 (oat lra10) 21608 (entiaiioot) - 2350
260); Zanjani cat.191

(78) al-Qawa®id al-jaliyya £i sharh al-risila al-shamsiyya

(KH/1H) -

Dhari®a, 17:182 (no.955).

(logic; completed in Rabi® IT 679/July-August 1280)

detxons' Edited by Faris al-Hassin (forthcoming) (see
th

BI (cat.943); awi Mantig 1114 (cat.1:43 =
345 e R e e
further MSS.

(79) Qawa®id wa-magasid £1 1-mantig
wa-1-tabi®i wa-1-il3hi (KH/IM).
Dharita, 17:195 (no.1031).
(philosophy)
no MS known.

(80) al-Qawl al-wajiz fi tafsir al-Qur'dn al-Saziz (KH).
(also: al-Sirr al-wajiz £I tafsir al-Qur'an al-Caziz).
Dhasita; 17:216 (Ro:1173); 12:170°1 (no-1138).
(exegesis)

MSS: no MS known.

(81) Kashif al-astar £i sharh kashf al-asrir (KH/IM).
<also Kashf al-astar fi sharh kashf al-asrar)
7:233-4 (no.37).




(82) Kashf al-talbis wa-bayan sayr al-ra'is (IM).
Yalsu Kashf al-talbis £i bayan sayr al-ra'is).

(phxlosephy, written after Rabi® IT 693/March 1294)
MSS: no MS known.

(83) Kashf al-khafi' min kitdb al-shif3' (KH/IM).
Dhari®, 18:34 (no.549).

(philosophy; completed on 9 Rabi® IT 717/21 Junme 1317)
MSS: Chester Beatty 5151 (cat.7:51)

(84) Kashf al-fawa'id ©al3 3dah_ma ishtamalat Calayhi
al-risila al-mawsima bi-gawa®id al-Caga'id (KH/IM).

Dhari®a, 18:52-3 (n0.635).

[theelagy; (oomzicsedionss Dhil al-Hijja 703/5 July 1304)
Maktabat Ayat Allih

SR e =
SS: Danishgah 128; Gawharshad cat.377; Tema®ili Institute
450 (fol.24v-105r) (cat.2:73); Majlis 81(2) (cat.7:234) -179
(cat.7:232); Ridawi Hikma 482 - 483 - 484 - 485 (cat.4:340);
Tustariyya 860 (cat.808)

Com;\em:zr)es: (1) by Muhammad al-®Agsar al-Tihrani (DhariCa,
18:52)

(85) Kashf al-murad fi sharh tajrid al-i®tigad (KH/IM).
Dhari®a, 18:60 (no.668) & 3:353.
(theology; completed on 15 or 16 Rabi® I 696/11 or 12 January

Editions: Saida: Matba®at al-Cirfan  1353/1934; Qum:
al-Maktaba al-Mustawfiyya, n.d.

MSS: Adabiyydt (1341) 17 (cat.83); Ada
(cat.394); -Ca (cat.475); Bal

yyat (1960) J60
ar 87 (cat.2:99);

Chester Beatty 4279° Danishgdh 1104 - 1869
- 1865 6738 (cat.16:348) - 6997
423) -9336 Gawharshad cat.378; India

(c 35
471(14) (cat.1:127); Los Angeles M661 (cat.330);
h 20(4) (cat.3:29) - 74 (cat.3:44); Majlis 630(12)
(cat.1:390) - 4741 (cat.10/4:1726); Malik 806 - 2543
(cat.1:597-8); MarCashi 727 (cat.2:324); Mashhad Adabxyyat
200 (cat.110); Mashhad Ilahiyyat 819 (cat.2:l
(cat.1:231); Miftah 1002(1) (cat.265); Naan et 511,
O Eiy sl (CeE TR sen (it Ridawi Hikma 220
t.1:67 = 118 new edition) -Hikma 221 (cat. <189 new
o Hikma 486 -487 - ‘488 (cat.4:340-1); Sina 525
(cat.1:324); Waziri 2622 (cat.4:1366-7).
Commentaries: (see also Dhar: 6:118) (1) by Abi gasim
al-Husayn al-Radawi al-Qunmi al-Ha'iri (d. 1324/1906); (2) by
Mirza ®Abd al-Razzag b. Al al-fuhaddith al-waiz.

OO e talwihat (IM).
DhariCa, ).

{ohilosophy; aritren stfer RabIC 1T 693/March 1294).
MSS: no MS known.




e al-macal £ maCrifat al-rijal (ka*%).
Dhari®a, = 689) .

u:mgrapmc fotas

MSS: no MS known.

(88) Kashf al-makniin min kitdb al-ganan (KH).
Dhari®a, 18:64 (no.692).

(grammar)

MSS: no MS known.

(89) _Kashf al-yagin £i fadd'il Amir al-mu'minin (IE).

hariCa, 18:69-70 (no.721).

PoiiTs i stuaa of he Tnen CAlT)

Editions: Najaf n.d.

MSS: Danishgah 128 - 1627(2) (cat.8:210) - 1796 (cat.8:368) -

MF3856(1) (cat 2:270); TIndia Office 471(4) (cat.1:123);

MarCashi 2) (cat.3:172); Mashhad  Ilahiyyat 1804

8741, Mahfuz 31 (cat.3:41); Milli Arabic 1379(1)
.9 Princeton New Series 61 (cat.113);

Rxdawl akhbar 245 (cat.1:80); Waziri 1700 (1) (cat.3:1025).

(90) Lubb al-| hkaa (am*).
Dhari®a, (no.131) .
(philosophy)

MSS: no MS known.

(91) al-Mabihith: arba®iin mas'ala £3 Cusiil al-din (DH).
Dhari®a, 19:37 (no.198).

(theology)

MSS: Maktabat al-Samawi (see Dhar:

(92) al-Mabahith al-saniyya wa-1-mu®aradit al-nasiriyya (KH).
BRALTES . B 890N OR 20T, © Piti— riEtide Ao
(theology)

MSS: no MS known.

(1958718

i e 113 ©ilm al-usfil (KH/IM).
3-2 (Ro.229).
(legal methodo]ogy)
Editions: edited by _©a al-Husayn  Muhammad  b.

©Ali al-Baqgal, Najaf: al-—!dah 1390/1970

MsS: Cabd al-Cazim 382 (cat.475); Berlin 4427 (cat.
British Library GR 10963; Chester Beatty 3788(2) (cat.
Danishgdh 1395 (cat.8:75) -1690(3) (cat.8:247) -
(cat.14:383) - 7312(3) (cat.16:510) - 9262(1) (cat.l7:
-MF3043(2) (cat.2:41); Fayd Mahdawi (cat.38); Gawharshid
cat.384; Hujjatiyya 252(2f (cat.102) -441(1) (cat.107)
-569(2)  (Gat.114); Hugig J217 -D56 (cat.452); Isfahan

Danishgdh ~ 148(2) (cat.929);  TIsma®ili Institute’ 417

2); Kashin 82(2) (cat.41); Mahfiz 30 (cat.3:19) -2
cat.4:253);  Majlis 3850 (cat.10/1 - _5406(1)
(cat.16:311); Malik 2813 (cat.1:630); MarCashi 4(2)

9) - 28(3) (cat.1:40) - 49(3) (cat.1:61) - 119(2)
(cat.1:143) - 482(2) (cat. ; Mashhad Ilahiyyat 1191
(cat.2:320) - 1206(1) (cat.2:341) -1209(2) (cat.2:345);
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Milli Arabic 800(4) (cat.8:304) -Arabic 1678 (cat.10:261);
Miza 4321(1) (cat.212); nceton New Series 150 - 874
(cat.139-40); R)daw) Usdl al-Figh 323(2) (cat.6:140) -Usdl 92
(cat.2:212); Rampur 963 MK (cat.3:68); Tustariyya 867(1)
(Cati877); Datads eat.34:

1241 Muhakamat bayn shurrah al-isharat (KH/TM").
1Ca; 20:132 (no.2256).

qpmlosophyv

MSS: no MS known.

(95) Mukhtasar sharh nahj al-baligha (KH).
(also: Mukhfasar nahj al-balagha)

Dhari®a, 10:138 (n0.2559) & 14:124 (no.1959).
MSS: Mahdawi 795 (158)

(96) Mukhtalaf al-shiCa fi ahkam al-shari®a (KH/IM).
DhariCa, 20:218 - 221 (no.2666) .

(law; written between 4 Jumdda IT 699/26 February 1300 and 15
Dhil 1-Qa®da 708/26 April 1309)

Editions: Tehran, 1322-24/1905-6.

MSS: Adabiyyat (1965) 121 (cat.105); SAbd al-SAzim 20 - 29
-39 (cat.79-80); Binish cat.996-7 (17 copies); Bodleian MS

arab D.108; British Library OR 7811; Danishgah 778 - 1472
(cat.8:122) ~- 1594 (cat.8:195) -1855 (cat.B:449) - 6653
(cat.16:326) - 6690 (cat.16:334) -6735 (cat.16:347) - 6769
(cat.16:357) - 6888 (cat.16:689-90) - 7717 (cat.16:638);

Gawharshad cat.389; Gulpayigani 151 (cat.140); India Office
1790 (cat.2:306); Isfahan Danishgah 70 (cat.915); Isfahan
Cumimi 2831 (cat.298); Ismaili Institut 743 (cat.2i109);
JaCfariyya 14 (cat.435), Kashan 88 (cat.43); Los Angeles
M1281 (cat.349); MaCarif 69 (cat.1:97); Mahfaz 1 fens 432300

Majlis 157 (cat.7:335) -1316 1317 (cat.4: 3504
(eAt.10/3:1458) 4003 (cat.11:7) - 4225 (cat. Ii24) 4238
(cat.11:253) - 4511 (cat.12:183) - 4733(1) (cat.13:113);
Malik 2082 - 2198 (cat.1:657); Mar®ashi 963 (cat.3:154) - 964
s 1052 (cat.3:241) - 1195 (cat.3:363) - 1196

at.3:363) - 1229 (cat.4:30) -1545 (cat.4:347) - 1715
(cat.5: 105) - 2609 (cat.7:190) - 3252 (cat.9:43); Mashhad

I1ahiyyat 1379 (cat.2:526) -1479 (cat.2:623); Masjid-i Jami®
171 (cat.337); Milli Arabic 442 (cat.7:375) -Arabic 530
(cat.8:28); Arabic 911 (cat.8:415); Arabic 928 (cat.8:427)
-Arabic 952 (cat.8:445); Mirza Ja®far cat.4l; Nawwab cat.475;
Ridawi figh 347 - 348 - 349 - 350 - 351 - 352 -353 - 354 -355
(cat.2:108) - 803 - 804 - 805 - 806 - 807 -808 - 809 -810

-811 (cat.5:492-5); Rampur 10247 D =- 986 M (cat.3:470);
Sipahsalar 632 - 633 - 634 - 635 -636 - 637 (cat.1:515-8);
Sulayman  Khin _cat.20;  Tustariyya 816  (cat.810);
Ustadi cat.34; Waziri 346 (cat.1:323) - 684 (cat.2:584) -686

- 687 (cat.2:588) - 1596 (cat.3:997) - 2930

(97) Madirik al-ahkim (KH/IM).
Dhari®a, 20:239 (no.2764).
(law)

92



MSS: no MS known.

(98: Mardsid al-tadqig wa-magasid al-tahqiq (KH).
Ta, 30:300 (no.3073

(pnuosoph
MSS: Danishgdh 2301 (cat.9:934-5).

(99) Hasablh al-anwir (KH).
DhariC®a; 21:85 (no.4056).
(tradxtxons)

MSS: no MS known.

(100) al-Matdalib al-Caliyya £1  ma®rifat al-Carabiyya

(KH/TM) +

al-Matalib al-Caliyya fi ®ilm al-Carabiyya)
i, 21:140 (no.4324).

(granmar)

MSS: no MS known.

(101) Ma®arij al-fahm £i sharh al-nuzum (KH/IM).

Dhari®a, 21:183 (no.4517).

(theology; completed on 6 Ramadan 575/10 January 1280)

MSS: Berlin 1796 -1797 (cat. Office 471(6)
(cat.1:124); Bankipore, cat.10, e Library OR
8478(1) (fol.1r-93v) (fragment); Dir al-Kutub (general
catalogue) 1:208; Chester Beatty, 3788 (1) (cat.4:12); Cabd
al-SAzim 362(1) (cat.450); Agha Hakim 166(1) (cat.428);
Dinishgah MF2448 (cat.1:283); Mahfuz 50(21 (cat.4:217
Rawdati 46 (cat.194); Waziri 956 (cat.2%78|

(102) al-Magasid al-wifiya bi-fawa'id al-qinin wa-1-kafiya
(KH/IM) .
DhariCa, 21:386 (no.5579).

(103) al-Mugaddima £i l-kaldm (DH")
Dha; 22:89 (no.6205) .
(theology)

MSS: see DhariCa, 22:89.

(104) Magsad al-wasilin £ usil al-ain (KH/IM).
(zlso Mu tagad al-wasilin)
22:112 (no.5312).
(theology)
i no MS known.

(105) al-Mugawamat al-hikmiyya (KH).

DhariCa, 2. (no.5759

(philosophy; written before Rabi® IT 693/March 1294)
MSS: no MS known.

o

(106) Mukataba bavn al-Alldma al-Hilli wa-1-Q3di al-Baydawi
(see al-CAnili, 24:237-9).
(law)




Editions: guoted in al-CAmili, 24:237-9.

(107) Manahij al-yaqin fI usiil al-din (KH/IM).
Dharia, 22:352 (no.7402).

(theology; completed on 6 Rabi® II 680/25 July 1281)
Editions: Bombay, 1298H. (see Brockelmann, GALS, 2:207);
Muhanmad  Rida al-Angari (forthcoming) (see
17 (1409):243)."
MSS: Amir al-Mu'minin 3 (cat.410); Binish 251 (cat.1037) -252
(cat.1038); Hugidg J146 (cat.480); India Office 471(5)
(cat.1:124); 'Kitabkhana-yi msj;dﬂ ACzam/Qum 656 (see
Turathuna, 16 (1409):87); Mahfiz (cat.4:235); Maktabat
Shah Jiragh/Shiraz 548 (see Turathuna, 16 (1409H.):88); Malik
736 (1:740); Ridawi Hikma 251 (cat.l: 238-9 new edition)
~Hikma 252 (cat.1:81 = 240 new edition)’; Rawd:
Commentaries: (1) al-Tdah £1° sharh _minhaj
al-yagin, by _ Kamal b al-Rahman  b.
Ata'iqi al-Hilli (d. after 788/1386) (completéd on 12
Dhii al-Qa®da 789/24 November 1387) (Dhari®a, 2:502, no.1965);
sayyid ©abd al-Hasan
20:352)

ti 29 (cat.95)

(2) Taligat y
al-Kashniri (d. 1313/1895)

(108) Muntaha al-matlab £i tahqig al-madhhab (KH/IM).
Dhari®, 23:11-2 (n5.7841).

(law; completed on 11 Jumada II 688/2 July 1289)

Editions: Tehran, 1333/1915.

MsS: CAbd al-CAzin 16 (cat.82); Agha Hakim n.n. (cat.420);
Binish 2850 1041); British Library OR 9854; Gawharshad
cat.416; Danishgah 1929(1) (cat.8:544); Isfahan Danishgah 41
(cat.918); Majlis 2840 (cat.10/1:166 3309 (cat.10/2:961)
- 4755 (cat:13:141); Malik 1012 - 1228 1370 - 1371
(cat.1:745-6); MarCashi 4461 (cat.12:48); Mashhad IlZhiyyat
878 (cat.2:52); Milli Arabic 370 (cat.7:323); Princeton New
Series 798 (cat.184); Ridawi Figh 872 (cat.5:520); Waziri 39
(cat.1:47-8) - 523 (caf.2:455) - 1592 (cat -1798
(cat.3:1057); Tustariyya 772 (cat.813).

(109) Muntahi al- e Cilmay al-kaldm wa-l-usdl (KH/IM).
DhariCa, 23:15 (no.784

(theology/ legal i ogy; the first portion on theology
was completed on 16 Junada I 687/18 June 1288)

MSS: British Library OR 8326; Danishgah 1807 (cat.8:394);
Mahfiiz 128 (cat.3:48).

(110) Minhdj al-salah £i ikhtisdr al-misbah (IE).
DhariCa, 164-3 (n6.8510) .

15ee Zl=o Rifawi bsul 6 (cati2:210) uhereia worl entitled
is suggested
Thers R CoT I e T T mll kel T Man3hi j
al-yagin. The manuscript is, however, described as a legal
work. IE is therefore impossible that it is identical with
the Manihij. It is moreover likely that it is not a work of
al-HillT at all. See also Agha Buzurg, Dharia, 21:181
(no:4508) .




(law; completed on 11 Dhii al-Hijja 723/11 Decenmber 1323).

MSS: Binish 8019 - 3288° (cat.1047); Danishgah 9603
(cat.17:433); India Office 342 (cat.1:87) - 371(10)
(cat.1:96); Mahfiiz 20 (cat.3:18); Majlis 4405 (cat.12:105);
Mar®ashi 1157 (cat.3:328); Miftah 1044 (cat.302); Princeton
New Series 53 (cat.167); Ridawi Ad®iya 493 (cat.6:298)
-Adiya 201 (cat.2:296); Rawdati 30 (cat.100) - 31 (cat.106).

£

(111) Minhaj £i manasik al-haij (KH).
Dhari®, 23:171 (no.8531).

(legal work) .
MSS: Mashhad Ilahiyyat 1017(2) (cat.2:174).

(112) Minhdj al-kardma £i maCrifat al-imama (KH*).

Dhari, 23:172-3 (no.8534).

(theology; written after Rabi® IT 709/September-October 1309)
Editions: in Minhij al-sunna al-nabawiyya, by Ibn Taymiyya
(edited by Rashid Salim, (Cairo: 1962/64), introduction,
77-202.

MSS: Adabiyyat (1960) D136 (cat.503); Binish 263 - 264 -938
-939 -5668 (cat.1047); Danishgdh 889 - 1627(1) (cat.8:210)

-1990(3) (cat.8:599) - 2603(6) (cat.9:1458) -4543(4)
(cat.13:3488) - 5396(9) - 5398(2) (cat.15:4241) -6837(2)
(cat.17:377) - 7033(1) (cat.16:434) - 8971(16) (cat.17:267)

- MF2120(2) (cat.1:645); Farhad 153(2) (cat.230); Gawharshad
cat.417; !_iuqﬁq J227 -D15 (cat.485 ff); India Office 471(3)
-1:123) © - 2089 (cat.2:396); Los Angeles M1050(8)
(cat.707); Mahdawi 543(2) (cat.122); Mahfiz 20 (cat.3:18);
Majlis 1932(3) (cat.9:637) -4322(1) (cat.13:16); Malik 500
-2235  (cat.1:753-4); Mar®ashi 49(2) (cat.1:60) - 620(3)
(cat.2:220) - 593(2) (cat.2:186) - 895 (cat.3:90) - 2523(1)
(cat.7:109) -2843(2) (cat.8:46) - 3160(1) (cat.8:391);
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CHAPTER IIT

JUSTICE

1.BEthical Objectivism Versus Divine Subjectivism

al
character of the ethical standards for good and evil.

Hilll and al-R3zi disagreed about the origin and

Al-Hilli supported the MuCtazilite position of ethical
objectivism. He presents the views of the different parties
and clarifies his own position:

The MuCtazilites agree that there are things the
goodness and evil of which are necessarily known
guch as the goodness of beneficial truth, of
fairness doing good (ih: and of
thanking heie benefactnr and [nkej the evil of
harmful lying, oppression (zulm), corruption
(fasad), and the imposition ~of something as
Ohllgatnry which cannot be fulfilled (taklif
n3 13 yutdq). There are other things whose goodness
and evil is known by deduction from reason, such
22| the gooduess iofihamul; tyuth ‘and the, eviliot

beneficial lying. Other things are known by
revelation. This does gt masn ik [revelation] is
the cause (Silla) of the goodness and the evil,

rather it uncovers it
The AshCarites maintain that both good and evil are
standards determined by the law (shar'iyyat). Thus
S i ek e et Ol
He prohibits, because this knowledge is not reached
by reasoning nor by consemsus and it is not
necessary.

This passage highlights the difference of view between
the MuCtazilites and the Ash®arites.? According to
Mu®tazilite doctrine, good and evil have real existence and
are independent of revelation. Through reason, man knows in
3Taslik, 62r; see also MaCirij, 121v
For the MuStazilite and the Ash®arite views on ethical values
in general, see G.F.Hourani, "Tvo Theories of Value in Farly
Islam,” in Reason and Tradition in Islamic Ethics, by
G.F.Hourani (Cambridge: Cambridge University Press, 1985),
esp.57-9; and R.Frank, "Moral Obligation in Classical Muslim
Theology," The Journal of Religious Ethics 11 (1983):204-223.
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general terms certain primary propositions of good and evil.3
In regard to acts which are apparently affected by
contradictory judgements, man can through reasoning arrive at
further conclusions about their status. He may assess the
weight of various aspects and thus arrive at a conclusion
about the value of the act as a whole.? In addition to these
two categories, there were certain acts whose goodness
cannot be known by reason, and here revelation serves to
teach man what he is unable to know by himself. This category
contains for instance the acts of worship. Revelation is,
thus, understood by al-Hilll and the MuStazilites as a
detailed explanation of what man already knows in a general
way by reason. It does not determine moral standards but
rather reveals them to man. Through revelation, God therefore
assists man to gain access to the full knowledge about
objective values to which He is subject Himself.®

In the Ash®arite view, God determines what is good and
evil through His command and prohibition. He does so solely
on the basis of His will.” Man is therefore unable to know
what is good and what is evil by reason prior to revelation.®
God Himself is not bound by any laws or values since He is
sovereign above them.

When al-Razi discussed the origin of ethical values he
differentiated between three different types of good and
evil. He states:

It is important in regard to this gquestion [about
the origin of ethical values] to determine the
place of disagreement.

We say there is no disagreement that we know by
reason that certain things agree with our nature
while others disagree with it. Thus, pleasure

3see also G.F.Hourani, 'The Rationalist Ethics of Cabd
al-Jabbar," in Reason and Tradition in Islamic Ethics, by
G.F.Hourani (Cambridge: Cambridge University Press, 1985),
03; Frank, "Moral Obligation,"” 205.

See Hourani, "Ethics," 104.

SAl-Hilli, Manahij, 98v

SSee’Hourani, "Ethics,” 101, 104; Frank, "Moral Obligation,"

, Tafsir, vol.5, pt.9:107. For references to earlier
pshCarite texts, see Frank, "Moral Obligation,® 207£f.
For references, see ibid.,



Hadhdha) and whatever leads to it agree [w)th
nature]; pain and whatever leads to it
dxsagree fwith it] and there is no need for the law
to recognize this agreement and this disagreement.
We know further by reason that knowledge is
characterized by  the attribute of perfection
(kamdl) while ignorance is characterized by the
attribute of deficiency (nugsan).
The disagreement concerns, therefore, [the issue]
that some acts are connected with blame (dhamm) in
this world and punishment (Cigab) in the hereafter
while others are connected with merit (madh) in
this world and reward (thawab) in the hereafter. Is
this so because of an intrinsic characteristic of
the act or is it rather the case that this is only
the judgement of the law about this or the
statement of the people of knowledge about it?
The Mu®tazila maintain that the effector for these
judgements (ahkam) are intrinsic attributes of the
act. Our view 1is that it is %eterm),ned only by the
judgement (hukm) of the law.

The first type of ethical values, according to al-Rizi,
applies to human beings only.l® Whatever suits a person's
advantage, such as pleasure or joy, is perceived to be good
by this person. Whatever disagrees with it, like pain and
grief, is evil from the subjective point of view of this
person.!l Since these values differ in their meaning from
person to person, al-RizI argued, not even two people could
ever agree about the ethical value of a certain act.l? Thig
type of ethical values does not contain any objective aspect.
Nor do they indicate for which act man deserves praise or
blame. They are, therefore, not related to the knowledge of
ethical values as known by revelation.

In regard to the second type of values, al-R3zi defined
good in terms of perfection and evil in terms of deficiency.
This concept, which derived from the philosophical tradition,
was of no significance in his discussion on ethics.

In his discussion of the third type of values,
al-Razi strictly adhered to the traditional AshCarite
position of divine subjectivism. God alone determines the

92rbaSTn, see also his al-Tshira £I Cilm al-kaldm (MS
Bexanana e a3
Ma®3lim, 86-7

llbed., 86-7; Matilib, 3:21£f, 289£f.

121hid., 3:32.




ethical values through His command and prohibition. The
subjective standards for good and evil which man knows by
reason are unrelated to this type. Man is, therefore, unable
rationally to know any of the values laid down by God.l3

The acknowledgment of merely subjective human standards
for good or evil which are not related to the ethical
standards as they are determined by God originated from
al-Juwayni who adhered to this view in his CAgida.l* mis
position was later adopted by al-Ghazali.lS

On the basis of this notion of subjective ethical
values, al-Juwayni, al-Ghazall and al-Rizi disagreed with
their predecessors why man is obliged to obey the religious
law. The earlier Ash®arites held that this obligation is
founded in the law itself.® al-juwaynI was the first to
reject this view. He argued that because of the subjectivity
of his own standards for good and evil man feels the

vol.7, pt.14:130; vol.13, pt.25:34.
311 al-Juwayni, al-CAqida al-nizimiyya (edited by
Muhammad z3hid al-Kawthari. Cairo: al-Anwar, 1367/1948), 26,
In his earlier work, the Irshad, al-Juwayni still
adhered to the traditional AshCarite position that good and
evil are founded only in God's command and prohibition; see
G.F.Hourani, "Juwayni's Criticisms of MuCtazilite Ethics,” in
Reason and Tradition in Islamic Ehtics, by G.F.Hourani
{ganbridge: Cambridge University Press), 125ff.
ec Abi_ Hamid Muhammad al-Ghazali, Kitab al-Iqtisad
£1_1-i°tiqad ‘(Cairo: Maktabat al-Husayn al-tijariyya, n.d:),
73ff. The relevant passages have been analysed by
G.F.Hourani, "Ghazali on the Ethics of Action,” in Reason and
Tradition in Islamic Ethics, by G.F.Hourani (Cambridg
Ggubridge University Press, 1985), 137ff.

Abdl Bakr Muhammad al-Bagillani, Kitab al-tamhid (edited by
R.McCarthy. Manshurat jamiCat al-hikma f£1 Et
Beirut: Maktaba sharqiyya, 1957, 105, 116-8, 341-2;
AbG 1-Ma®ali al-Juwayni, Kitdb al-irshdd ila gawati®
al-adilla £J usil al-iCtigad (edited by M.Y.Misa and A.CAbd
al-Hamid. Cairo: al-Khanji, 1369/1950), 258; see also
Hourani, "Ghazili," 139.




necessity to act according to the law in order to avoid the
punishment for disobeying it.l7 This view was adopted by
al-Ghazalil® and al-Razi. The latter argues:

Dosyatifagree weta e te eeacont whtcn osnands
precaution (ihtiraz) against punishment or do you
=ay that this obligation is established only by the

la
S s e RRER e e
that good and evil are established by reason in the
visible world (£I 1-shahid

If you adhere to The second alternative, man is not
obliged to avoid punishment except by another
obligation while the meaning of this obligation is
again the punishment following upon it. This
necessitates an endless chain in the sequence of
punishments which is absurd. This proves that
reason is the judge for good and evil in the
visible world.

105e ) states (Caqidayoa5)s "ot predecedssral Beld thak iaodls
command must be obeyed only when it is specifically given,
and that it is because of His power and divinity that God's
order deserves to be obeyed. But this is an attitude towards
which an intelligent person should be cautious, if his
aspiration makes him guard against blindly following
authority....Rather I say that were it not that the law
states the threat of punishment (wa®Id) for those who fail to
do what He orders, man would not understand (that he has] an
obligation....Indeed, when a man becomes aware of a threat of
punishment, hls reason induces him to recognize the
obligatory nature of those things for the omission of which
hg would suffer what_is more than unbearable.”
See Hourani, "Ghazili," 139-40.
19aCalim, 87; see also Arba®in, 249; Matalib, 3:18, 289-90.
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2.The Nature of God's Justice

As a result of their differences regarding the character
of ethical values and God's relationship to these values,
al-Hilll and al-Razi supported different views about God's
relation towards His creation

Al-Hilli maintained that objective ethical standards
apply to God as well as to man and so God's justice must be
measured in accordance with these values. He therefore
defined God as just in the sense that He neither commits any
evil nor falls short in His obligations? acting only for the
purpose of pure goodness and for the benefit of others2l or,
as al-Hilli expressed it, because of the "motive of wisdom"
(da°% al-hikma).22

The MuStazilites traditionally argued that God does
not commit any evil since He is self-sufficient (ghani) and
omniscient. Thus He does not have any motivation to do
evil.23 Al-Hil1T argues accordingly when he states:

The proof of the doctrime chosen by the MuCtazila
is that God has a motive for the good and no
deterrent (sarif) from it and He has a deterrent

from the evil without any motive for it, while

% of CAbd
al- Jabbax. Cairo: Wahba, 1965), 132; SAbd al-Jabbar b. Ahmed
. b al-Jabl al-Hamadhani al-Asadabadi,

©ai ar 1
al-Mughni _fi__ abwdb _al-tawhid _wa-1-Sadl (edited by
M.Mustafa Hilmi et al. Cairo: al-Mu'assasa 1-Camma 1- misriyya
, 1961-5), 6/1:177£f; 14:53.

arij, 122r; for this notion among earlier MuCtazilites,
see” CAbd 'al-gabbar, Mughni. /1:3r 13: 53; al-Razi, Tafsir,
vol.5, pt.9:143; see also R.Frank, "Reason and Revealad Law:
A sanple of Parallels and Divergences in Kalam and Falsafa

in Recherches d'islamologie, recueil d'articles offert &

Georges C.Anawati et Louis Gardet par leurs collbgues et amis

(edited by S.van Riet and R.Arnaldez. Louvain: Bibliothique
idem,  "Mo;

Philosophique de Louvain, 1978), 125; ral

Abd  al-Jabbar b Ahmad b. ©Abd al-gabbar
al g A a Fadl _al-i®tizal _wa-tabagat
al-muCtazila (edited by Fu'ad sayym Tunis: Dar al-tunisiyya
li-l-nashr, 1393/1974), 348; Ibn al-Malahimi, Fi'iq, B0r-v
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having power over everything subject to pover; and
when power and motive are joined, the act is
necessary.

We say so because God is self-sufficient, as need
is impossible with regard to Him and He knows the
goodness of good and the evil nature of evil. {And]
it is necessarily known that from someone who Knows
evil without needing it, it will not issue. [It is]
furthermore [known] that one who knows good over
which he has power, will produce it, when it is

of this is that an act is contingent
i regard to itself and necessary

3 regard to its cause and every
contingent is dependent (mustanid) on a capable

When they
e “icocit The meann (mabab) o complete, and
when  the, means is complete the existence  is
necessary.

Al-Hilli argues here on the basis of his theory of
acts. Acts necessarily occur when motive and power come
together and they camnot occur when either power or motive
are lacking.2?® Thus God cannot commit evil or fall short in
His obligations since He does not have a motive for doing so.

His argument is directly based on Tbn al-Malihini's
discussion in which the latter similarly argued that God is a
capable agent (gddir) who cannot act without a motive. Since
He does not have a motive to commit evil or to fall short in
His duties because of His self-sufficiency and His
omniscience, He cannot possibly commit evil.

This argumentation differed from of the Bahshamiyya who
supported the same position, arguing by analogy from man to
God (giyas ©ali 1-shahid).2® Ibn al-MalZhini held that it is
redundant to argue on the basis of analogy from man to God
once it has been acknowledged that God has no motive to do
evil.?? The reason for this difference is to be found in the
differing theories of acts. Ibn al-Malahini and

ngashf al-mardd, 237; see also Manahij, 97r; Maarij, 122r.
35ee later
ScAbd al-Jabbar, Mughni, 6/1:177€f, 186; Minakdim, 303, 316£f.
Fi'ig, 69r-v.




al-Hilll both maintained that a capable agent cannot act
without a motive. The Bahshamiyya, in contrast, allowed that.

a capable agent may produce an act without a motive.28

Al-RazI differed fundamentally from al-Hilli's view on
God's relation towards His creation. According to his concept.
of divine omnipotence, God is the sole creator of everything
existing, including every evil.29 Moreover, since God
determines what is good and evil, He Himself is not subject
to any ethical values and His acts therefore cannot be
judged. For this reason, God is also not obliged to perform
any act.30 Al-Razi rejected, therefore, the MuCtazilite view
of justice which he considered as an infringement of the
principle of divine omnipotence. In doing so he was in
agreement with the AshCarite tradition. On this basis,
al-Razi was concerned to show that God's acts cannot be
judged as either evil or good. He argues:

Know that when it has been established that the
iudgement of good and evil has no meaning except

in relation to] gaining benefits (jalb al-manafi®)
and repelling” of harmful matters, this can

whom benefit and harm apply. Since God is exalted

above this judgement of good and evil it cannot be

affirmed in His regard.

This argument is based on al-Razi's concept of rational
good and evil. These standards have a meaning only in regard
to man and are irrelevant in relation to God who is
self-sufficient and therefore exalted above them. Al-Juwayni32
and al-Ghazali,?3 who also affirmed purely human rational
values, likewise argued that since good and evil apply only
to men, God's acts cannot be judged by these standards.

2355& later.

m&, vol.3, pt.5:219.
Tafsir, vo. PE.2:140; for this notion among earlier
5 hcarxtes, see also Hourani, wayni," 133.

Ma®alim, 87; see also Mata])b, 3:66, 291 £f; also his
“al-Masa'il al-khamsin," in MajmiCat rasa'il (Cairo, 1328H.),

CAg)da, 26, 41.
33Tqtigad, 74.



Elsewhere, al-Razi argued also that God cannot be judged
according to the non-rational ethical values known from
revelation. Since He determined them and since they are
relevant to mankind only, God is not bound by them.34 In
this regard, too, His acts cannot be subject to the
standards of good and evil.35 This second point was
traditionally employed by earlier Ash®arites as an argument
that God's acts cannot be judged to be evil.36

It is noteworthy that al-Razi unambiguously maintained
here that God's acts can neither be evaluated as evil nor as
good. While this was correct on the basis of Asharite
principles, most of his predecessors had in fact argued
that since all of God's acts are beyond evaluation and as
such cannot be evil, they must be qualified as good.37

34arbaCin, 246; Ishira, 32v-33r.
39%MasaTil," 376
38see Abli 1-Hasan ®AlT b. Tsma®il al-Ash®ari, "Kitdb al-luma®
I 1-radd ®ali ahl al-zaygh wa-l-bida'," in The Theology of
al-Ash®ari (edited by R :  Imprimerie
Catholique, 1953), §170; Bakr Muhammad al-Baqillani,
al-Insif fimi yajib iCtigaduhu wa-13 'yajuz jahl bihi
Ummad al-Din Ahmad al-Haydar. Beirut: CAlam

1407/1986), 231; idem, Tamhid, 283, 341-2. See also
Abd al-Jabbar, Mughni, 6/1, 115ff; also Hourani, "Two
Jheories, " 65. e

E.g. Abll Bakr b. Fiirak, Mujarrad magalit al-Ash®ari (edited
by D.Gimaret. Recherches. Nouvelle Série: A.Langue arabe et
pensée islamique, vol.l4. Beirut: Dar el-Machreq, 1987), 130
where all of God's acts are qualified as wise (hikma);
Abd 1-Hasan ©AlI b. Ismail al-ash®ari, "Risila ila ahl
al-thagr bi-bib al-abwab," Ilahiyyat fakiltesi mecmuasi 8
(1929):99, where God is labelled as just (Cadil) in all His
actions; ©All b. Muhammad Sayyid al-Sharif al-Jurjani, Statio
uinta et Sexta et appendix libri Mevakif o i
Gorganii (edited by Th.Soerensen. Leipzig, 1894), 148-9 where
a similar conclusion is drawn; see also Frank, "Moral
Obligation,” 213 for further references. Elsewhere,
al-RazI draws, however, the conclusion in the traditional
Ash®arite way that all of God's acts are good; see Ishara,
32v, where he maintains that God's actions are all good in
the sense that He acts without any obstruction; also Tafsir,
vol.5, pt.9:144-5 where he calls God's acts all wise since He
acts in His own property (mulk). Al-Juwayni was among the few
AshCarites who pointed out that good and evil, both of which

be applied to any of God's acts. He states (CAgida, 26): "If
it were not that the community of the Truth (Cusbat al-hagq)
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In contrast to al-Hilli, al-RazI further denied that
God acts for a purpose38 and with this he was in agreement
with the Ash®arite tradition.3? He therefore rejected the
notion that God ever acts either for the purpose of pure
goodness or for the benefit of others.?) As seen above,
al-Hilli considered these the only admissible motivations for
God's actions. In support of his position, al-Rizi employed
the argumentation deriving from the philosophical tradition
that God's actions emanate from Him only because of His own
essence, not for any extraneous consideration. If God acted
for a purpose, this would necessarily imply that God is
deficient in Himself and perfecting Himself through this
act.®! However, in contrast to the philosophers  who
maintained that God is Himself the most perfect goodness so
that only goodness emanates from Him, al-Razi and the
Ash®arites held that God acts in accordance with His will
(irdda). Men have neither the right to ask, nor the

possibility to know, what God's motivations are.42

upheld that God is the creator of good and evil, the doctrine
of unity (tawhid) would require that one should say that
there is nothing among God's actions which is good and evil
in relation to (His) divine rule. For all actions are alike
ip His ruling. Their ranks vary only in relation to men."
Cin, 249£f; Tafsir, vol.7, pt.14:192; "Masa'il," 377.
See Erank, "Moral Obligation,” 209-10 for references.
407afeTr, vol.5, pt.9:143-4; Matalib, 3:71.
Ma®alin, 88; see also al-Hilll, Manahij, 97r where he notes
the philosophical argumentation and its adoption among later
ﬁhcantes. By this, he had undoubtedly al-Razi in mind.
‘Tafsir, vol.12, pt.13:196. See also Abi CAbbas Ahmad b. Abd
al-Halim Tagi al-Din b. Taymiyya, "al-Thtijaj bi-I-gadar," in
Majmi®at al-rasi'il al-kubra by Ibn Taymiyya (Cairo: Dar
al-kutub al-migriyya, 1348-92/1929-72), 2:120-1.

108



3.God's Obligation to Act in Man's Best Interest (Aslah)

According to the MuCtazilite theory of justice, God acts
only out of pure goodness and for the benefit of others.
Moreover, having imposed on man a moral obligation as an act
of grace, God is obliged to render man every possible
facilitation enabling him to fulfil that obligation. On this
basis, the question arises whether God's obligation to act
in man's interest is restricted to assisting man to fulfil
his moral obligation or whether this obligation applies also
to purely worldly matters.43

Al-HillI held that God's obligation goes beyond the
religious sphere affirming that God always acts for man's
best interest whenever He knows that His act will result in
pure benefit free of any harm. His argument rested on his
theory that action must occur when motive and power come
together. God thus acts necessarily for man's best interest
whenever He has the motive to do so, regardless of whether
the act is beneficial to man in regard to the fulfilment of
his moral obligation or in any other respect.?4 when
al—I_hlli surveyed the various positions held by his
Mutazilite predecessors, he ascribed the view which he
hinself favoured to Abd 1-Qdsim al-Ka®bi (d. 319/931

If God knew that if He gave Zayd money he would
gain benefit and there was neither cause of
corruption (mafsada) nor harm (madarra), nor any
evil aspect in it, the Baghdadis and Abdi l-Qasim
held that God would be obliged to give (zayd this

43he question of God's obligation to act for man's best
interest has been the subject of a number of studies; see in

particular R.Brunschvig, "Mu®tazilisme et optimum
(al-aslah),” Studia Islamica 39 (1974):5-23; G.vajda, "Le

probléme de 1'assistance bienveillante de Dieu, du 'mieux’ et
de la necessité de la loi révélée selon Yasuf al-Basir,"

Bevue des études juives 134 (1975): 31-74; E.L.Ormsby,

Theodicy in Tslamic Theology: The Dispute over al-Ghazali's
‘Best of all Possible Worlds (Princeton: Princeton University
Pyess, 1984), see index.

Bv.

Manahij,




money] but the Basrans denied this. The former

argued that if the ‘motive existy and there is no

deterrent, the act is necessary.

The positions of al-Hilli's MuCtazilite predecessors,
however, were not as clear-cut as he presents them.

The view that God is obliged to act in man's best
interest in the realm of religion only, which became later
associated with the school of Basra, was in fact shared by
all of the earlier MuCtazilites. They discussed God's
obligation to act in man's best interest only in terms of
facilitating favours (lutf, pl. altif) which assist man to
fulfil his moral obligation.46 They agreed that God's actions
reach the linit of the beneficence He is capable of rendering
in this realm.” The founder of the early school of Baghdad,
Bishr b. al-MuCtamir (d. 210/825) who in substance agreed
with this view, further refined the MuCtazilite position. He
pointed out that there is no limit to the beneficence which
God is capable of rendering. It is, therefore, absurd to say
that God is obliged to act in man's best interest since this
implies an obligation for the infinite. He therefore held
that although God acts in the most beneficial way for the

e 0 _1-fasan CAlT b. TIsma®il al-Ash®ari, Kitib
maga. -islamiyin (edited by H.Ritter. Bibliotheca
7

Jglanica, vol.l. Wiesbaden: Steiner, 1980), 576-7.
Ibid., 247, 574. To safeguard the notion of divine

render are also finite; see ibid., 249, 576-7. Aba
al-Khayyat (Kitdb intisir (edited by H.Nyberg. Cairo:

al-misriyya,  1925),  16£f)  explains
“assertion of the finitude of creation

e infinite. See also R.Frank, "The Divine Attributes
According to the Teaching of Abu l-Hudhayl al-CAllaf,"
Muséon 82 (1969):473ff; J.van Ess, "
The Genesis of an Anecdote," i ology.

Philosophy (edited by M.Marmura. Studies in Honor of
G.Hourani. Albany: State University of New York Press, 1984),
23f£f; also S.Pines, Beitrige zur islamischen Atomenlehre

14-5.

(Grifenhainichen: A.Heine, 1936),
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morally-obliged to assist him in the fulfilment of his moral
obligation and although He is obliged to do so, God is
capable, yet not obliged, of rendering a further
facilitation which would induce an unbeliever to become a
believer.%® The generality of the earlier MuCtazilites had
denied God's capability to do s0.%9 Bishr's objection to the
view of the other MuCtazilites was decisive for the position
of Abd ©Ali and the Bahshamiyya. Abi ©AlT maintained that
God's obligation applies only to acts which facilitate man's
fulfilment of his moral obligation. In this respect, God acts
in the most beneficial manmer of which He is capable.
Although Abii Al disagreed with Bishr when he held that God
is incapable of granting a facilitation to someone who is
morally-obliged with the object of making him a believer when
He knows that he will be an unbeliever,5 he accepted Bishr's
argument that it is absurd to say that God acts in man's best
interest in the utmost possible manner. He further elaborated
this reasoning arguing that since God is omnipotent, what is
subject to His power is infinite. If He were under obligation
to act for man's best interest while being capable of
providing unlimited benefit in that respect, His obligation
would be infinite. To create an infinite number of things,
however, is impossible. Moreover, creation could not have
had a beginning, since God could always be said to be
capable of providing the most beneficial effects before any
beginning.5! b Al therefore held that although God renders
the utmost beneficial facilitations to the morally-obliged to
assist him in his fulfilment of the moral obligation, God is

4821-ash®arl (Magdldt, 246) reports Bishr's view: "God is
capable of a facilitation which, when He would render it to
someone whom He knows that he does not believe, would induce
him to believe. And it is not obligatory for God to render
this facilitatxen;....(;od is not obliged to do the best of
things' for man. Indeed it is absurd because there is no limit
and no term to the beneficence which God is able to perform.
He is obliged to do for them only what is best for them in
fheir religion.”
bid., e

-8, 575.
5lcabd al-Jabbar, Mughni, 14:56.
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capable of rendering additional favours which would help him
to increase his reward. Yet He is not obliged to render
these.

The followers of the later school of Baghdad founded by
Abd 1-dsim al-Ka®bi (d. 319/931) maintained a different
position. They held that God always acts for men's best
interest both in religious and worldly matters.32 In contrast
to the Basrans, they moreover held that God does not do so
because He is obliged to do so but rather out of generosity
(3d).53 presumably in reply to objections by the Basrans that
God's acts cannot be the most beneficial He is able to
render, the Baghdadis substituted the benefits of the
collective for those of the individual. A morally-obliged
person may never become a believer but the imposition of
moral obligation upon him may still be beneficial as it might
induce others to believe.5:

Al-Hilli's statement that Abl 1-Qdsim al-Ka®bi argued
for his view on the basis of the theory that an act
necessarily occurs when power and motive come together, is

taken. With this . al-Hilli followed
Ibn al-Malahimi who first ascribed this view to Abd 1-Qdsim
and his followers.53

Having adopted the view that God necessarily acts for
man's best interest when He has the motive to do so,
al-Hilli was confronted with the Basran objection that God's
obligation cannot comprise the infinite. In reply to this, he
correctly pointed out that the infinite is not contingent
(mumkin) but impossible (mumtani®); therefore, it does not
belong to what is obligatory for God to perform.56

Al-Hilli's position on God's obligation to act for man's
best interest is directly based on the view of  Ibn
al-Malahini.  Maintaining that an act occurs necessarily

22uanakdin, 134; see also ) 7265
2%1bn al-Malahini, Fa'iq, 146r; McDermott, 73-4.
Sluanakdin, 518; Mcbermott, 73 n.l.

P

r.
Mandhij, 98v; this passage is extremely corrupt in the
manuscript.



when motive and power come together, the latter argued that
when God has the power for a beneficial act and the motive to
do it, He necessarily produces it.57 Since this principle is
not restricted to the realm of what is beneficial for the
fulfilment of man's moral obligation, Ibn
al-Malahini concluded that God's obligation to act for man's
best interest applies equally to worldly matters.58 He further
attempted to show that his view agreed with the position of
both the Baghdadis and the Basrans.

He argued that his own principle of the motive and power
necessitating the act underlies the position of both schools.
Although the Basrans denied God's obligation to act for man's
best interest in every respect, they acknowledged, according
to Ibn al-Malahimi, that a bemeficence has to be done in the
presence of capacity and motive and the absence of a
deterrent even if God is not obliged to do so on account of
His justice.’? Since this is in conflict with the Basran
position, he presumably meant here that according to the
Bahshamiyya, God often acts out of generosity (jlid) beyond
the obligatory which He does out of justice (Cadl).

In regard to the Baghdadis, Ibn al-Maldhimi suggested
that they maintained that God acts for man's best interest
in every respect owing to the theory of capacity and motive
necessitating the act.50 since the Baghdadis certainly did not
adhere to the principle of power and motive necessitating the
act, which was introduced only by Abii 1-Husayn al-Basri into
the theological discussion, Ibn al-Malahimi's claim is not
correct. His conclusion was that the disagreement between
Basrans and Baghdadis can be reduced to a mere verbal
disagreement (khilaf £1 1-Cibira).6!

Dealing with the Basran objection that God cannot be
said to create an infinite number of things, Ibn
al-Malahini argued like al-Hilli that it is impossible for

27Fa'iq, 146r-v.
58

Thid.
01bid., 147r.
801bid., 147v.
l1bid.




the infinite to exist. Therefore, it camnot fall under the
obligation of a capable agent.®? According to Ibn al-Malihini,
this reply originated with the Baghdadis:

If they would say 'the motive calls for the act
only in so far as its existence is feasible in

itself. The “infinite is not feasible in itself,

therefore its obligation upon the capable agent is

not admissible’.

The position of Ibn al-Malahimi which was adopted by
al-Hilli, differed to some extent from the view of
Abl 1-Husayn al-Basri. There are clear indications that the
latter hesitated to support the view that God necessarily
acts in every instance in man's best interest. He rather
held a position between the Baghdadi and the Basran views.
When he was confronted with the objection that God camnot
possibly be under obligation to act infinitely for man's best
interest, Abdi 1-fusayn argued that in such cases God may or
may  not  act  for man's  best  interest.  Ibn

al-Malahini comments:

He said that if [rendering of] the
additional amount to the [initial amount of] 1000
contained an evil aspect, it is obligatory that the
(initial] 1000 should be given because he [i.e. the
agent] has no deterrent from it. If it [i.e. the
additional amount] infinitely [repeated] “does not
contain any evil aspect this is like a deterrent
from giving the 1000. He [i.e. the agent] Y
therefore sometimes render it and sometimes not.

With this answer, Ab@ 1-Husayn did not go as far as the
Baghdadis who maintained that God acts in principle aluays
for man's best interest and who would not have considered
infinity as a deterrent from giving the additional amount. He
did, however, go further than the Basrans who would have

821bid., 147r .
37p1d.
641bid., 147r; see also al-HillT, Kashf al-murdd, 270-1.
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denied that God is obliged to render the initial amount since
this amount would not facilitate the fulfilment of the moral
obligation of a morally-obliged.

A further indication that Abl l-Husayn held a view
between the Baghdadi and the Basran position is Ffound in
al-Rdzi's  Matdlib _ al-Caliyya  and  his  Tafsir.65
Al-R3zi mentioned  Abd l-Husayn in connection with  the
famous story of the three brothers. This story deals with the
fate in the hereafter of a believer, an unbeliever and one
who died young. The one who died young and earned a position
in heaven below that of the believer complains to God that He
let him die early and deprived him thus of the chance to earn
a higher position. God answers that He knew that he would
sin; so He let him die early. Thereupon the unbeliever asks
God from hell why He did not make him die likewise since He
must have known that he would not become a believer.66 thig

story, as R.Gwynne has shown,67

was told for the first time by
abi l-Husayn  al-Basri's contemporary ©Abd  al-Qahir
al-Baghdddi (d. 429/1037).

Al-Razi reports that Abli l-Husayn dealt with this
argument in his Kitib ghurar al-adilla.%® AbT 1-Husayn is
reported to have  answered the objection from the point of

view of both positions.

SMatalib, 3:326-7; Tafsir, vol.7, pt.13:195-6.
66Fof the various versions of this story, see R.W.Guynne,
"Al-Jubba'i, al-Ash®ari and the Three Brothers: The Use
@f Fiction," Muslim World 75 (1985):132-61.

33

The printed edition (Matdlib, 3:326-7) has the reading Kitib
al-gadar. No such title is among the books attributed to.
Abu 1-Husayn. The reading Kitdb al-ghurar is confirmed by a
manuscript copy of the text (MS Chester Beatty 3114, 141r).
This work is lost (see W.Madelung, "Abl l-Husayn al-Basri,"
Encyclopaedia of Islam, Suppl.Fasc. 1-2:25).

al-Razi does not mention his source for Abi 1-Husayn's
answers. As Gwynne remarks (132), no MuCtazilite text known
so far mentions this argument. If al-Razi's information is
correct, Abil l-Husayn's Ghurar al-adilla would therefore be
presumably the earliest and as far as is known the only
Mu®tazilite text where this argument is mentioned.
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According to the Baghdadis who substituted the best
interest of the community for the best interest of the
individual, God let only the brother die young who would have
caused harm to the community. The other one who turned out to
be an unbeliever constituted no harm to the community. There
was therefore no need to let him die early.®

According to the Basran view, the act of God to let the
one brother die young was an act of grace which He was not
obliged to perform. The fact that He did perform an act of
grace to one person does not mean that He is obliged to do
the same to another.”®

SoMatdlib, 3:327; Tafsir, vol.6, pt

Matalib, 3:327-8; Tafsir, vol.6, pt 2i3i0es.

116



4.Pain and Compensation

As a MuCtazilite, al-Hilli was confronted with the
problem that pain inavoidably occurs in the world generated
by man and by God. In particular the existence of suffering
caused by God gave rise to questions about His justice.

Al-Rizi as an Ash®arite was not concerned with this
problem. Since God's acts are above any standards for good
and evil God can inflict as much pain as He pleases without
being obliged to recompense the sufferer in any way.

Al-Hilli enumerated five categories of pain which he
considered as good. His list appears to be directly based on
Tbn al-Mal3hini's Fi'ig.”

The MuCtazilites say that it (i.e. pain] is good
under [certain] conditions. First, lf [the pain] is

deserved (mustahaqq); secondly, it results in
great benefit ~exceeding it [x e. the pain};

thirdly, if it prevents a greater harm; fourthly,
if it occurs according to custom like God's act
with regard to a living being when we throw him
into fire; fifthly, if it is done in self-defence
such as when we cause pain to someone who intends
to kill us. For if we know that the pain contains
one of these aspects, we definitely judge it to be
good. /3

From the elaborations of Ibn al-Maldhimi in his own
discussion, it is evident that cases two and three concern
pain  inflicted by a person to  himself.  Ibn
al-Malahini referred to the examples of drinking medicine to
repel illness and of striving for knowledge to repel
ignorance.”4 Case one clearly refers to pain inflicted by God

as punishment on a sinner.’® Case four equally refers to pain

7lumagaril,” 377-8; Tafsir, vol.8, pt.16:88-9; also Matalib,
4:423-4. For this notion among the Ash®arites in general, see
Ygnakdin, 483; Hourani, "Juwayni,” 113.
731“3 igq, 131v.

Eesh al- murdd, 259.
1]




inflicted by God such as the burning of a living being in the
fire. Since the burning occurs, however, according to custom,
God cannot to be blamed for this specific burning.’6

As  for pain inflicted specifically by God,
al-Hilli stipulated that it must be inflicted for a benefit
(naf®) either for the sufferer or for another person. In the
second case, the sufferer must receive a compensation
exceeding the pain suffered. God may further inflict pain
because it was deserved.’’ This was also the general
Mu®tazilite view.’® In contrast to man, God cannot inflict
pain with the purpose of removing harm (daf® al-darar) even
if the latter is greater than the pain. The reason for this
is God's omnipotence which enables Him to prevent evil by
other means. Moreover, while man may inflict pain on the mere
presumption (zann) that it will either result in a greater
benefit or be deserved, this is impossible for God since He
is omniscient.”® Al-Hilli's Mu®tazilite predecessors adhered

to the same position.80

When  God  inflicts  pain  for  a  benefit,
al-HillT maintained, God is obliged to render the sufferer
compensation (Ciwad) exceeding the pain. Moreover, the pain
itself nmust result in a facilitating favour (lutf) either
for the sufferer himself or for a morally-obliged person
(mukallaf) .81 This was also the established position of the
Bahshamiyya and Ibn al-Malihini.82 They all disagreed with
Abd °AlT who maintained that God may inflict pain upon man
for the sake of mere compensation.®3 In arguing against his

T61pia,
7g'rasnk 67r;_Manahij, >

cAbd al-Jabbir, Mughnx, 52377, b a1 -Malihini, Fa'iq, 134v;
gnakdin, 485-6.

anzhij, 98r; Muntaha al-wusiil, 99r; Kashf al-murad, 259.

0T Jabhar Hughn, 13: 369; Ibn al-Malahini, Fa'iq, 134v;
Manakdim,  486; also Abil Rashid aliNishburi, Kitib
al-mass'i) £3' |NNL1SE! by ialoBasriviat bacl o ohass yin
(edited by Ma‘n Ziyadeh and Ridwan al-Sayyid. Beiruf
g}-inma' al-Carabi, 1979), 169-70.

SManahij, 98r; Muntaha al-wusiil, 99r
821bn al-Malahimi, Fa'ig, 133f, 138r; S (G
83cAbd al-gabbar, Mughni, 13:390; Manakdin,
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father's position, Abd Hashim had admitted that pain ceases
to be unjust when it is . Even with ion,
however, it would by itself still be futile (Cabath)®4 and
thus evil and inadmissible for God. Pain inflicted by God

thus must  result in some kind of benefit (maslaha) in
85

addition to compensation.

In regard to whether God may inflict illnesses
(amrad/asqam) or other calamities (mas:

b) upon men because

they are deserved, al-l:llll;, following the position of Ibn

al-Maldhini, disagreed with the Bahshamiyya
The discussion originated with Aba ©Ali who held that
illnesses inflicted upon infidels and sinners may serve
either as a punishment (Sigdb) or a trial (mihna).86 This
punishment could, in his view, be appropriate in so far as
God would render to man there and then some of the punishment

- he deserves in the hereafter.87

Abi Hashim, in contrast, maintained that every illness
inflicted by God on men, regardless of whether they are
morally obliged or not, can only have the purpose of a trial
and never of a deserved punishment.88 He supported this view
by pointing to the principal difference between undeserved
pains (ildm) and deserved punishment (Cigab): men must be
content with their illnesses and bear them patiently and they
are not allowed to be distressed about them just as in regard
to  favours (ni®am) which God bestows on them. This is,
however, not necessary in regard to pains which are a
deserved  punishment.  Owing  to  these  different
characteristics, man would therefore be unable to recognize
whether a specific illness or calamity is inflicted upon him
as a trial or as a deserved punishment. Thus, Abd Hishim

cAbd al-. Jabbar, Mughni, 13:390.
$390-2; Manakdim, 493.
e cAbd al Jabbar, Mughni, 13:431.

881bia;




concluded, illnesses can be inflicted by God only for the
purpose of trial (mihnatan/imtihanan).89 This position was
generally accepted among his followers.9%0

Ibn al-Malihimi and al-Hilli allowed that God may
inflict illnesses upon a morally obliged person either for a
trial or as a deserved punishment (muCigabatan).%l
AL-Hilli summarizes the disagreement and states his own view:

This is the doctrine of Abl l-Husayn al-Basri. He

admitted that illnesses may occur among infidels
(kuffar) or sinners (fussaq) as a punishment for
the infidel and the sinner, because it is a pain
reaching somebody who deserves it. Thus it is
possible that it 'is [for the sake of] punishment.
And its advance (ta®3il) [i

this world] may contain a benefit for some morally
obliged persons as it is the case with the Qur'anic
punishments (hudid). The chief judge [CaAbd
al-Jabbir] considered this impossible and affirmed
that their illnesses fare inflicted upon them] as
trials (mihan), not as punishments, because they
are obliged to be content with them and to bear

with regard to punishments. [our] answer is that we
deny that this is unnecessary with regard to
punishment because 'contentment' (ridi) is applied
in two senses. First, the belief that an act is
good. This meaning is shared by punishment and
trial. Secondly, that the act should agree with
desire (shahwa). This is not subject to capability
and this i%ZHOt obligatory either in trial or in
punishnent .

Al-Hilli's ascription of this view to Abi l-Husayn
al-Bagri  is not verifiable. In his Fi'ig, Ibn
al-Mal3hini fails  to mention the position of Abii 1-Husayn.

Al-Hilli further dealt with the situation where God
could either cause a pain comprising a facilitating favour
(lutf) and compensate for it or cause a pleasure (ladhdha)
containing the same facilitating favour. He held that it
would be evil for God to choose the pain instead of the
pleasure. Pain in combination with facilitation and

391bid., 13:413-4, 431-2.

207hid., 13:435.

53Tbn al-Malahini, Fi'iq, 135r.
Kashf al-murad, 259-60.




compensation is only good if there is no alternative way to

achieve the purpose without pain.®3 Here, al-Hilll adhered to

3% who stated that this view

95

the position of Ibn al-Malahimi
was also upheld by an unspecified group of Baghdadis.

In contrast, Abi Hashim had maintained that both options
are equally admissible. God could in this case inflict pain
instead of pleasure, since such pain would neither be unjust
(zulm) nor futile (Sabath) as it was neutralized by a
facilitating favour and compensation.%®

Al-Hilli stipulated that the compensation (Ciwad) God is
obliged to render to the victim must be limited in duration
(mungati®) .97 The same view was held by the Bahshamiyya®® as
well as by Ibn al-Mal3himi.?9 abi ©ali, had initially
naintained that compensation is unlimited in time. Later, he
reviewed his position, maintaining that it is limited in
time.100
In agreement with his Mu®tazilite predecessors,
al-Hilli maintained that God is obliged to compensate for
pain which He either caused directly or which He had

ggnanah) , 98r.
95 iq, 137r.
Al-Mufid who usually adopted the position of the school of
Baghdad backed this position and reported that this view was
"people of justice;" see McDermott, 183.
Fi'iq, 137r.

Cabd al-Jabbar, Mughni, 13:508; TIbn
al-Maldhimi, Fa'ig, 138v.




ordered, 101 madelicit, 1920rcausedthroughconstraint (1193").103
In addition, God is also obliged to compensate for pain
caused by those who lack reason,04 that is beasts, animals,
the insane and children. Al-Hill supported the latter view
by pointing out that God enabled these to inflict pain while
withholding from them reason (Sagl), which is needed to
recognize that pain is evil. Yet it was possible for Him not
to enable them to do evil.l03 Here, he followed the view of Ibn
al-Malahinil0® in preference to the view of the Bahshamiyya.

The debate originated with some followers of
Abli °AlT who maintained that God is obliged to compensate for
every harm caused by such creatures because He created their
appetites which drive them to commit this harm, while He did
not give them reason which would enable them to distinguish
between good and evil. According to Ibn al-Malihimi, they
ascribed this view even to Abi CAlT himself.107 The
Bahshamiyya, however, held that these creatures are in
principle responsible for their own acts. Only when God
compels them to commit evil does He have to compensate for
the resulting harm.108

In regard to injustice inflicted by man upon another
person, al-Hilli, in concord with his MuCtazilite
predecessors, stipulated that the victim (mazlim) must be

101a1-5il1T gives the example of slaughtering of a vowed

sacrifice (dhabh al-mandhiir) (Mandhij, 98r) and of
offering during’ Ehe minor S el sty
(Nahi _al-mustarshidin, 279) these examples, see

%Qakdm, 502.

“Manihii, 98x. For this principle among earlier Huctalexte!v
Abd al-Jabbar, Mughni, 13:448ff, 452ff; Shaykh al
isad, 89; idem, Tamhid, 236.
Taslik, 67r. For this principle amon
e o e
237; CAlam al-Hudd_ al-Murtada, uniin_min Cilm
al-kalam," in Nafa'i al-makhtutit, Yol45 (eaitea BycmL
al- Macar)f, 1955),” 62-
anahi], 96r; Tasl
10%ananij, 98r; msnk HS
1063
oz <
Ibid., 140r-y. See also Sabd al-Jabhir, Wughnd, 13:475¢F
yhgre Abii Cali's view is not mentioned
Tbid., 13:475.

T,

earlier MuCtazilites,
idem, Tamhid,
et iy




compensated by the wrongdoer (zdlim) in a proper way, just as
it is when pain is inflicted by God upon man.10% If no
compensation is made on earth, justice must be restored
(intisaf) in the hereafter by God who enabled men to commit
injustice although He could have prevented it. If He failed
to do so He would be acting unjustly.l10 This compensation is
taken from that which the wrongdoer would have received for
pain inflicted by God in this world. In this way, justice
between a wrongdoer and his victim is secured.lll

This principle gave rise to the question of what happens
if the wrongdoer does not deserve sufficient compensation to
recompense his victim. Al-Hilli presents the problem and
surveys the views of the different theologians:

Is it admissible that God enables a certain person
to do wrong while this person does not own
compensation exceeding his wrongdoing at the time
he commits that wrongdoing? The author [Nasir
al-Din al-TidisI] denies this and the people of the
truth disagreed about this. Abl Hashim and
al-Ka®bi held this to be possible [in pxxnclple]

However, they disagreed [in so l
al-Ka®bi maintained that it is possible tha che
wrongdoerJ may die without owning compensation

xoecding his injustice. God would render what is
deserved out of generosity and give it to the
victim. Aba Hashim denied this possibility. God
must rather prolong {the wrongdoer's] life because
the restoration of justice is obligatory and
generosity is not obligatory. It is therefore
impossible to suspend the obligatory by the
possible. Al-Sayyid al-Murtada said that the
prolongation of the life is likewise a generosity
and that therefore the restoration of justice
cannot be connected with it. In his view,_ it is
necessary_ that the compensation is owned [by the
wrongdoer] at the time (fi_l-hal) [i.e. when the
injustice is inflicted]. Thiz is the choice of the
author [Nasir alrpin al- Tusl] according to what we
have mentioned.tl

109y.n5hij, 98r; Taslik, 66v. For this notion among earlier
T\fctaleltes, see CAbd al-Jabbar, Mughni, 13:483ff,

OManihij, 98r; for this principle among earlier MuCtazilites,
see CAbd al-Jabbar, Mughni, 13:472, 485, 526£f; Manakdim,
?E§cAbd al-Jabbar, Mughni, 13:486, 530; Tbn al-Malahini, Fa'iq,
}4}vi Manakdin, 505. o E:

Kashf al-murad, 264; see also Mandhij, 98r.
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Neither in this text nor in any of his other texts where
he considered this problem, can a clear indication of his own
position be found and it seems likely that he was undecided
about this question. Nagir al-Din al-Tisi who, like al-Hilli,
usually followed the views of Ibn al-Malahini or Abdi 1-Husayn
al-Basri in his theological works, did not do so in this
case, but adopted the view of al-Murtad: Ibn
al-Maldhini adhered to the position of Abd 1-Qdsim al-Ka®hi.l13

The position of al-i Mnrta@é had apparently been upheld before
him by Aba ©a11.114

It seems that the difference between the position of

Abd Hashim and that of Abd ®Ali, al-Murtada and Nagir al-Din

al-TisI was minor. Both rejected the Baghdadi admission that

God may compensate the victim instead of the wrongdoer out of

grace (tafaddul)!!® on the basis that injustice can be

only by the + Since the of

justice may be deferred to the hereafter it is of minor

whether the earns the for
his injustice prior to committing it, or whether he earns it
later during his life.116 The position of the Bahshamiyya may
be viewed as a mere elaboration out of the doctrine ascribed
to Abd CAli.

1135205 £
114 g, 141vff

Khurasat a1 nazar (author unknown. MS Bibliotheque Nationale

1382), 36v-37r.

See also ®Abd al-Jabbar, Mughni, 13:540.
116sce e.g. ibid., 13:542.



5.Free Choice versus Determinism

One of the conclusions deriving from the MuCtazilite
view of divine justice is that man is the sole author of his
acts. Since God does not commit any evil it must be man who
produces his acts both good and evil.!17 moreover, if man were
not the author of his actions, God would be unjust in
imposing moral obligation upon him and in rewarding and
punishing him for them. Al-Hilli firmly adhered to this

MuCtazilite principle.l18

The MuStazilites disagreed whether it is known
compulsorily (bi-l-dariira) or by deduction (bi-l-istidlal)
that man is the author of his actions. Al-HillI reports the
different views and states his own position:

The second investigation [concerning] that we are
the producers actions]. ~Abii 1-Husayn
al-Basri and a group fof MuStazilites] argued that
this is compulsory (dariiri) [knowledge] and this
is the truth in ny view. A group among the
MuCtazilites, some of the Imamites and the Zaydis
maintained that this is acquired  (kasbi)
[knowledge] ... .What supports our view is that every
reasonable’ person knows compulsorily (bi-l-dariira)

£
5

originated from us were not compulsory, this [i.e.
the »jnwledge that it is good o, praise and to
blame] would not be sound for us.

The principal argument in this proof is that the fact
that man is the author of his own actions is the necessary
premise for the admissibility of his being praised and blamed
for them. The connection between these two elements is based
on the MuCtazilite notion of justice which affirms that
someone can only be praised or blamed for a deed which he
himself performed. Otherwise, the praise and blame would be

1 7yznakain, 345.

118yanzhij, 96v; MaCarij, 122r.

119an3hij, 96v; see also Taslik, 63v-64r; Muntahd al-wusil,
94v; MaCarij, 122r.




undeserved and, as such, evil. Since it is compulsorily known
that it is good to blame for wrongdoing and also good to
praise for good actions, al-Hilli concluded that the premise
for this, the knowledge that man is the author
actions, must equally be known by compulsion.

As al-Hilli indicated, he shared  this
Abli 1-Husayn al-Basri.

of his

view with
Ibn al-Mal3himi reports his master's
and his

Our master Abii l-Husayn said that knowledge of
this [i.e. that mah is the author of his actions;

compulsorily that it is good
praise men for them. The knowledge that it ig
good to blame and to praise them for Ethexr acts]
is a branch (far®) of the knowledge that they are
the producers of [their acts] because it is
impossible that théy should know the branch
compulsorily (bi-l-idtirir) without knowing the
root (asl) compulsorily.

The alternative position to which al-Hilli alluded, that
the knowledge of man's being the author of his actions is
acquired, was maintained by the Bahshamiyya. They started off
from the premise that man's actions depend upon his intention
(gagd) and his motives (dawi®i). This is known compulsorily.
If the act were not performed by the one whose motives and
intention it reflects, it would not be connected at all with
him. This, however, is contrary to what
known. ©Abd al-Jabbar explains:
This [i.e. that man is the producer of his actxcns‘l
is indicated by the fact that if [the action] af
not oceur < person Whose
intention the act reflecta] it would follow that it
has no connection with him. This would necessarily

contradict our knowledge that his gotion must occur
in accordance with his intention.l

is compulsorily

12055
15 al—Jabbar, tughnd, 8:13; sce also R.Frank, "The Autonomy
of the Human Agent in the Teaching of °Abd al-Gabbar,” Le
Muséon 95 (1982):326 n.7 for further references.
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In al-Hilli's view, an act necessarily occurs when
capability (gudra) and the motive (di®I) for it exist
together. To support his point, he employed the principle of
causality as it derived from the philosophical tradition. An
act is a contingent thing (mumkin) which must necessarily
occur when the cause (Cilla) for its occurrence exists, which
is the combination of power and motive. Al-Hilll explains:

The act is contingent in regard to  itself

(bi-l-nazar il dhatihi) and necessary (wajib) in
azar ila Sillatihi). The
cause (%illa) of every contingent which depends
upon a capable agent (gadir) is completed by the
medium of capability (gudra) and motive (da®i).
When they are present the means (sabab) is
complete, and when thg, means is complete the
existence is necessary.

Power without a motive attached to it is therefore mere
potential efficacy which becomes actual as soon as it is
joined with a motive. The function of the motive is described

as that of the preponderator which necessitates the act
(al-murajjih al-majib 1i-1-£iC1).123

This requirement of both power and motive for the
occurrence of an act applied, in al-Hilli's view, to both God
and man. While he defined a motive in regard to God as
knowledge that a certain act is either purely good or
beneficial for someone else without comprising any harm,124 he
allowed that man's motive may be his knowledge, his belief
(itigad) or his presumption (zann) that the act contains a
benefit either for himself or for another person.l23

Having produced a motive for a specific act, man
develops a longing (shawg) or inclination (mayl) towards it

126

which is his will (irdda) for it. This longing occurs owing

117r.

al-Mutahhar al-Hilli, Istiqsi' al-nazar
(edited by CAli Khagani al-Najafi.

Taslik, 31r.

b. al-Asrdr al-khafiyya

al-Mutahhar,
(MS Bankipore 2384), 223 v; Manahij,




to man's imperfect nature.l2’ since God,
self-sufficiency, does not

because of His
share this characteristic there
exists no will in addition to His motive.l28

With regard to man, al-Hilli often treated motive and
will as equivalent, describing both as the preponderator
(murajjih) for the action.129

His notion of the condition for man's acts to occur is
largely based on the views of the school
al-Basri. According to this school an action canmot occur but
for a motive joined to power. Ibn al-Malahimi state:

of Abd 1-Husayn

The capacity is attached to two opposites in such a
way that the existence of both

:wsoEg;;:;‘tE:x e capacity to
The followers of this school distinguished therefore
between two meanings of efficacy (sihha) for capacity. Power
without a motive attached to it is potentially efficacious
either to produce or not to produce an act. As such, it is
defined as the mere denial of the impossibility either to
produce or not to produce.!3! The actuality of the efficacy to
produce a specific act requires the motive attached to it as
a further condition (shart).l32

The function of the motive is described as that of
preponderator; because of this

motive a certain act
preponderates over another. Tagi al-Din states:
The reality of a capable agent (hagigat al-aidir)
is that doing and failing to do act and its
opposite are equal in so far as eca capable. Tt

v.
; Taslik, 31r; Nahj al-mustarshidin,

1
24v; Nahj al-Mustarshidin, 118 where will is
calléd the specificator (mukhassis) or preponderator. Alse

Manahx] 88r where will is said to necessitate the act (irada
iba) when the power for the act exists.
Fa'ig, 122v; see also MuCtamad, 510.

1317hiq., 184, 229, 511.

1321hiq., 229, 511; Fa'iq, 71r, 122v.
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is therefore inevitable that the choice of onme of

the two [alternatives] is cayged to preponderate in

regard to him by the motive.

Like al-Hilli, the school of Abi l-Husayn regarded this
principle as valid with regard to man and God.134 There was
disagreement however, whether will (irada) in regard to man
is identical with his motive or not. Abd 1-Husayn
al-Bagri held the latter view. Since man is a corporeal
being he feels for the action for which he is motivated a
pleasure (masarra) or longing (talab/taliba) which is his
will for this deed.135 Ibn al-Malihini, in contrast, held that

will with regard to both man and God is identical with the

notive.136

The position of the school of Abli 1-Husayn al-Basri was
in conflict with that of the Bahshamiyya on a number of
points.137 The latter maintained that power is the efficacy to
act and that it is sufficient as such to produce an act even
without a motive.l38 Examples for this are the category of
140

unconscious acts, 39 such as the movement of a sleeper’*? or the

action of an inattentative agent (sdhi)l4l who acts without

1331ag7 al-Din, 55; see also Ibn al-Maldhini, Fi'ig, 17r; idem,
MuCtamad, 510. It is noteworthy that Tagl al-Din's exposition
is not entirely coherent. The opposite of the act in the
present discussion is normally considered to be failure to
perform it. Tagi al-Din's second juxtaposition of "the act
f9g ite Dpposlte is therefore redundant.

. Ibn al-l Halah)ml, Fa'ig, 69r-v, 146r-v where this
i)iémuple is applied to God. .

Tbn al-Mal3himi, MuCtamad, 240-1, 249; idem, Fi'ig, 22r;
Tagl al-pin, 271.

MuCtamad, 249; Fa'iq, 2 agi al-Din, 220.
137For the position of the Bahshanivya on human actions, see
generally Frank, "Autonomy,"” 323-355; Gimaret, Théories,

f. The two authcrs differ in thelr conclusions.

'R.Frank, Bein and Their Attributes: The Teachxn of the
Basrian Schocl of the MuCtazila in the Classical Period
(Albany: State University of New York Press, 1978), 127
{gacting Aba gasma;, Tbn al—-Maé;hlml. MuCtamad, S10£f.

CAl al-Jabbar, Mughni,
14%Tbn al-malahini, MuCtamad, 511-2.

lvanakdim, 337; Abu Muhammad b. Mattawayh, Kitdb majmi®
£fI l-muhit bi-1-taklif (volume 1. Edited by J.J.Houben as a
work of CAbd al-Jabbar. Recherches. Série 1: Pensée arabe et
nusulmane, vol.25. Beirut: Imprimerie Catholique, 1965.
Volume 2. Edited by J.J.Houben and D.Gimaret. Recherches.
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apparent motive. Abi l-Husayn and his followers argued that
even in such cases there is a motive although the agent does
not realize it.!42 The Bahshamiyya apparently considered
further futile (Cabath) acts to be produced for no motive
although the producer acts in a state of consciousness.

Beside . these | two categories, according ‘o' the
Bahshaniyya, are the acts that man would not do but for a
motive.143 Although they asserted that motives have an effect
upon man's actions, 144 they denied any causal relation between
mobive and jaction, 15, Raving: asmotive for jan taction/rather
means that man has a better reason to perform it than its
©OPposite. There is no/need for a motive, contrary'to'the view
Of the school of ABE l-flusayn al-BasrI, to turn power 'from
potential into actual efficacy to produce a specific action.
°Abd al-Jabbdr states:

Motivations are not determinant causes (mijibat)
but rather they entail (yagtadi) simply thet cre
given action is more appropriate (awl.
another to be chosen by the one
act.

s able to

The view of the school of Abil 1l-gusayn al-Basri that
Bowex; cannot. produce’an: effect:but:for a preponderator; and
e e th Bhe ekt once o mn B e et e e
SSSSESELy Jeccurs ChaaMincbdrore o parallel Tanond) bha
Bahshamiyya. f 38 Svery sdlikely:ithat ¢ AbGY1-Husayn

Jouvelle Série: A.Langue arabe et penade islamique, vol.12.
Beirut: Dar el-Machreq, 1981), 1:364; Ibn al-Malahini,

Thid.,
143cabd a1-Jabbir, Mughni, 6/
points out (Majmi®, 1:364),
types. When the force of the motive is overwhelming mew acre
upderinpalaion H(i14a7) Y “Otherwine, <Ho: cant evaliots ros
Jifferent motives and choose among them: For tha. metion. Le
inpulsion, * ‘see "La N
Aniesistibles (ilda')  dans 1'éthique mu'tazilite,” somsicy
pslatique 259 [1971):25-62; M.Schwarz, "Some Notes o rer
Gotlon of ILja' (Constraint) in Mu'tazilite Kalsn® serers
Qriental Studies 2 (1972):413-427.

cAbd al-Jabbar, Mughni, 6/1:99.
140Ibid., 6711169  See alao Framk. "Autonomy," 341ff.
L46hughni, 9:93 (translated in Frank, "Autonomy," 348).
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al-Basri was under the influence of Ibn Sinid when he affirmed
that power requires a preponderator (murajjih) in order to

produce an action.47

The Bahshamiyya asserted, moreover, a meaning of will

a) which substantially differed from Abu l-Husayn's
notion.

They held that simultaneouly with the motive, a will
arises in man through which he is in a state (hdl) of being
willing.14® This state has an effect upon the act in so far as
it occurs in a specific manner (wajh).14% A sleeper, for
instance, may utter words without any motive. He is therefore
not willing and his words are a simple sequence of words.
Someone who has the motive to issue a command (amr) is
simultaneously in a state of being willing to command. He
therefore utters a certain sequence of words because of his
motives, and owing to his state of being willing this
sequence has the specific characteristic of a command.l50 1n

this case, his action is defined as an intentional act.

Al-Hilli agreed with the views of Abl l-Husayn
al-Basri and his followers concerning human acts wherever
they were at variance with those of the Bahshamiyya. In
comparison with  the school of AbA l-Husayn al-Basri,
however, he employed philosophical terminology much more
extensively. This difference most likely resulted from the
impact of al-Razi's notion of human acts which is largely
similar to, and most likely based upon, that of the school of
Abli 1-Husayn but which employed philosophical terminology to
a greater extent.

147sce e.g. Al b. sina, Taclxgat (in the recension of
Bahmanyar b. Marzuban. Edited by al-Rahman al-Badawi.
Cairo: al-Maktaba al-Carabiyya, 1392/19737, 20, 50, 51 where
Ibn Sind puts forth a notion of human action which bears
#§iking sinilarity to the notion of AbY l-Husayn

otion of states (ahwal) accord)ng to the
ﬁgshamyya, see later
1agAl-Nisabirl, Masa'il, 352-3, 363.
50Tbid., 363.




Al-Razi maintained!®! that power, without a motive joined

to it, is potentially efficacious for an act and its
opposite, both of which are equally contingent. However, it
is not actually efficacious to produce ome act rather than
the other.152 1f a motive for a specific act is joined to it,
this act necessarily occurs (wijib al-wugi®) while its
opposite becomes impossible (mumtaniC al-wugi®). He states:
The occurrence of the act after the somind e
tive (majmi® al-qudra ma® is
Pt ety i
capable, in so far as he is capable, the action
instead of failure to perforn it and vice versa is
With the occurrence of this equality
the rependerznce of one of the two sides
over the other is impossible. If the occurrence of

must necessarily occur (uajib al-wugi®). This is

the view we have chosen.l

Once the motive is joined to power, the cause for the
act is the combination (maimi®) of power and motive.l54
Al-Hilli agreed with al-RizT on this point when he maintained
that power and motive together are the cause (Cilla) for the
occurrence of the act.1%5 fere, they differed from Abdi 1-Husayn
al-Basri and his school who defined the motive as only a
condition (shart) for the power to turn from potentiality
into actuality. The effector (mu'aththir) of the act is only
power.156 This disagreement was minor as all agreed that the
act must occur whenever power and motive are present and that
it cannot occur when either of the two elements is not
present.

In regard to the motive itself, al-Razi denied that man
might act for the sake of pure goodness (daCiyat al-ihsin).l57
Al-Hilli as a MuCtazilite disagreed with al-Rizi on this

His doctrine on man's actions has been investigated by
are see his Théories, 134ff.

talib, 3:10, 41, 45ff,

1337pid., 9:11. See also Gimaret, Ihéo

o Letee

A7
al- l-mn, Kashf al-murad, 237.

See also Hatallb
‘571h d., 3:21,




point. Every action, according to al-Razi, is performed
because the agent knows, believes, or presumes that it
comprises a benefit for himself.158 Thig view rests on his
notion of rational good and evil which does not include any
objective standards.

In addition to the motive and the deterrent,
al-R3zI asserted the reality of will (irdda). As soon as a
motive for a certain act occurs in man, he develops a longing
(mayl/shawq) for it which is his will (irdda) or decisive
decision (ijmi® jdzim) for the action.l59 Al-Hilli's identical
terminology to describe man's will was most likely directly
adopted from al-Razi. Like al-Hilli, al-Rdzi also treated
will and motive as equivalent when he described either as the

preponderator of the act.160

Having explained how a human action occurs, al-Razi's
main concern was to show that man's acts are created by God.
With this he supported the AshCarite view that God is the
sole creator of everything which occurs. Man, according to
this view, therefore cannot be the producer of his acts.
Al-Razi started off from the assumption that man's power
cannot produce an effect unless a motive is attached to it.
Basing his argumentation on the philosophical principle that
every contingent needs a cause other than itself and that
anything contingent must ultimately be caused by God, the
Necessary Existent, al-RazI argued that man's motives cannot
be produced by himself who is also contingent. They must,
therefore, be caused by a Necessary Existence which is God.
Al-Razi states:

If the capability is valid both for the act and for
failure to perform it, the preponderance of one of
the two sides over the other depends either on a
preponderator _or not. If it depends _on a

reading muraijih for tarajjuh], this
preponderator derives either from God or from man,
or without an effector.

1581piq., 9:39.
1eoIbid., 3:175; 9:40. See also Gimaret, Théories, 146-7.
Osee ibid., 146.




In the first case, the act is necessary when the
motive occurs and impossible without it, and this
is what we wanted to show. If it came from
man...the creation of this motive would need

effector...this would mean that the contingent does

not need an effector. This ui%\ild necessarily imply

the negation of the creator.

Man's motives are therefore created by God either
directly or through intermediaries.l62

On the basis of this assumption, al-Razi concluded that
although man appears to be a choosing agent as he acts in
accordance with his motives, he is in reality compelled in
all his actions (mudtarr i siirat mukhtir)163 since his motives
do not originate from him. This conclusion was in direct
opposition to al-Hilli's view of man's free choice.

With this notion of the occurrence of man's actions,
al-R3zi deviated substantially from the traditional AshCarite
view of human acts.!64 It is most likely that he adopted
Abd 1-Husayn al-Bagri's basic notion of man's acts in order
to launch an attack against the MuCtazilite view of man's
free choice. He argued that the view that an act must
necessarily occur when the motive for it is attached to
Power, entails a necessity in action which is incompatible
with the MuCtazilite notion of free choice. The agent must
either act when he has the motive to do so, or it is
impossible for him to act in the absence of a motive. Thus
free choice has no longer any meaning. Rather, the theory of
Abii 1-Husayn on human action supports the view that all of
man's  acts are  performed  under  compulsion.
Al-Razi concludes:

It is astonishing that Abd 1-Husayn disagreed with
his companions in regard to’their doctrine that
the act of someone capable of two opposites doing
one of them but not the other does not depend on a
preponderator. Rather, he claimed that it is
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mecesERtily Tinown e e 1;1 e. the act] depends

tl motive. Moreover, e claimed "that the
occurrence of the action following the motive is
necessary. Acknowledging these two premises, he is
forced to accept that man is not the author of his

act as is our doctrine.

In an attempt to refute al-RAzi's conclusion,
al-Billi correctly pointed out that the same conclusion must
apply to God. Since He, too, acts necessarily when He has the
motive to do so, He would egually have to be compelled in His
acts.106 Al1-HillT's objection is a very serious one. Gimaret
pointed out!®7 that al-Razi was in fact confronted with this
objection and that he was unable to offer a satisfactory
answer to it.

Al-Razi's notion of man's actions and his conclusion
that man is compelled in all his actions did not originate
with him. The same argument had been presented by Ibn
Sina whose views on man's actions bear a striking similarity
to al-Rizi's position. In his view, man's power can only
effect an act when a motive or a will is attached to it which
168

nakes one act preponderate over another.198 This motive for the

act cannot originate from man but comes to him from outside

himself (wirid min al-khirij). Therefore it must ultimately
have been ordained by God (bi-l-tagdir min Al13h).169 1pn

Sind drew the same conclusion as al-Razi that although man
may believe that he is a choosing agent, he is in reality
compelled in all his actions (mukhtdr £i hukm mudtarr).l70

Among al-Razi's Ash®arite predecessors
al-Ghazali supported a similar view on man's acts in some of
his works which led him to the formulation that man is
"compelled to choose" (majbiir Calad l-ikhtiyar).l7!

16531 -gurjany, 111 (quoting from al-Razi's Nihiyat al-Cugil);
$g¢ also al-Razi, Arba®in, 227.
Lebuanahij, 96v

lseThéur)esy 149{
1eglbn Sina, TaCligat, 20.
LET

(e 50, 51, 53.
1see B. Abrahamov, "Al—Ghazalx s Theory on Causality," Studia
Islamica 67 (1988) e




CHAPTER IV
PROPHECY

1.Purpose of the Mission

On the basis of his view of divine justice,
al-Hilli disagreed with al-Razi about the purpose of the
mission of prophets in every respect. Al-Hilll upheld the
MuCtazilite view that man rationally knows ethical values in
a general way. Man moreover knows that it is blameworthy to
do evil and worthy of praise to do good, but not that God
will punish evildoers and reward the obedient in accordance
with their actions in the hereafter. Furthermore, besides the
acts whose moral value is known to man by reason, there are
some  which will either hinder or help man to fulfil his
moral obligation. Man is not able to discern their value by
reason. God therefore dispatches prophets in order to reveal
these things to man.l With this view, al-Hill followed his
MuCtazilite predecessors.? He states:
As for the benefj s (faw.

of the prophets] contains, there are different
aspects. First, they [i.e. the prophets] bring
certain’ nobifisation!/sbont | tha oeshrrchea. o

motive for doing what we are morally obliged to do
by reason like fasting and [performing] the prayer;

li adnits] that some of our states may b
Lharm ul] [»ma mssmg] for us flxke] the dnnkmg

is “beneficial for us

should Anform us of these benefits and harms
through the tongue of someone of our kind;...there
are things which are good in themselves yet we do
not know their goodness and other things which are

See Manakdim, 564£f; Chbd al-Jabbar, Mughni, 6/1:64-5; Ibn
almalamm, Fi'iq, 149r-v; al-Murtada, "MajmiCa,” 64; Shaykh
Igtisad, 152- 3- idem, Tamhid, 313
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evil while we do not know their evil nature. There
must therefore inevifably be a prophet through whom
this can be learned.

In  agreement  with  the  Ash®arite  tradition,
al-RazI considered God as the sole lawgiver. Thus, revelation
has the purpose to inform man of what God has determined by
His will to be good or to be evil.?

Besides the basic purpose of uncovering certain truths
to men, al-Hilll counted among the additional benefits coming
from the mission of prophets their task of confirming what
is already known by reason. He states:

Rational knowledge such as the [doctrine of] unity

and the [divine attributes of] knowledge and power

are acquired in accordance with reason. With regard

to it, revelation has the purpose_of confirming

[reading li-1-ta'kid for al-ta'kid].

The earlier MuCtazilites disagreed as to whether a
prophet may be dispatched only to confirm what is already
known by reason. Abid CAli considered such a mission as
beneficial.® This view was shared by al-Murtada and Shaykh
al-Tiisi.? Abd Hishim and his followers disagreed. They argued
that prophetic mission is only beneficial when it conveys
something supplementary to reason. Otherwise, it would be
futile (Cabath) and thus evil.

a 98v; see also Muntaha al-wusil, 101v; Nahj
% ustarshidin, 296.
Arb. 328
SManahij, 98v; see also Muntahd al-wusil, 10lv. For further
benefits of the prophetic mission, seé Manahij, 9
5Al-Jurjani, 182. 3
Al-Murtada, "MajmiCa," 64; Shaykh al-Tdsi, Tamhid, 313.
Al-Murtadd and Shaykh al-Tisi further allowed that there is a
benefit 'in the mission when a prophet teaches men such
matters as languages or the difference between lethal drugs
and healthy food which could likewise be known by reason or
experience (ibid.). The same view was held by Abl l-Qasinm
al-Balkhi; see al-Qasim b. Ahmad al-Muhalli, Talig
Cald sharh_al-imdm al-mashhir_ bi-Minakdim alladhi sharaha
bihi al-usul al-khamsa 1i-Qadi al-qudat CAbd al-Jjabbar b.
3hnad (MS Ambrosiana F192), 178r.
Cabd al-Jabbar, Mughni, 15:20-1; al-Jurjani, 182. For this
disagreement, see also Ibn al-Malahimi, Fa'iq, 162r-v. Here,
Ibn al-Malahini refrains from indicating his own position on
this issue.




On account of his view on divine justice,
al-Billi argued that God is obliged to send a prophet.
Having imposed a moral obligation (taklif) upon man, He must
render him every possible assistance to enable him to fulfil
his obligation. The mission of prophets belongs to this
category of assistance. He states:

Concerning the necessity (wujiib) of the mission:
the Mutazila agreed upon th: .Our proof is that
it contains a favour (lutf) in regard to the moral
obligation by reason and by revelation (taklIf
Cagli wa-sam®i), and a favour is_ obligatory
according to what has previously fheen said].
Thus, prophecy is obligatory [upon God].

This argument  was traditionally put forth by the
MuCtazilites.10

Al-Hilli further argued for the obligatoriness of the
mission on the basis of his theory of acts. God does by
necessity a beneficial act whenever He has the motive for it.
A motive for God is His knowledge that a specific act is
beneficial and does not contain any harm. Since the mission
of prophets is purely beneficial, God must necessarily
arrange it. He argue

Moreover, when the power and the motive are
realized, the mission is obligatory....As for the

the ~adpects of evil are limited in our view and
none of them is established here.

Al-Hilli had adopted the basis for this second proof,
that is that God must necessarily act whenever He has the
motive to do so, from Ibn al-Maldhimi. It is, however,
noteworthy, that the latter did not refer to this principle
when he argued for God's obligation to dispatch a prophet. He
rather restricted his reasoning to the traditional
MuCtazilite argument.l?

o Muntahd al-wusiil, 101v; Taslik, 69r;

Manahij, 98v; see als:
¥’8 j al: istarshidin, 296.
ak » 564 ‘Abd
al*Ma]E!}imI, Fa'ig, 150r; Shaykh al—?ﬁsi‘, Igtisad, 153; idem,
T?mhid 313; Mitham al~Bal:nr5ni, 124
Manahij, 98v.
12patiq, 1

al-Jabbar, Mughni, 15:50£f; Ibn



Al-Razi denied any obligation for God. Arguing against

the philosophers who maintained that God is obliged to send a
prophet because of His providence (Cindya), he states:
If you mean by necessity (wujib) when you say
"since men need a lawgiver, his existence is
tial necessity (wujib dhati), that
is impossible. If you mean by it that it is
obligatory for God, like the Mutazilites say, that
in accordance with] your school doctrine.

pedplé would be created innately good since this
is the most beneficial.
Since he adhered to the traditional AshCarite notion

that God acts only in accordamce with His will,

al-Razi presumably agreed
perfectly well not have sent any messenger if He had

with his predecessors that God

might
willed not to do so.:#

The two theologians furthermore differed on whether the
mission of prophets conveys benefits for all men.
Al-Hill7 adhered to the MuCtazilite view that God created man
and put him under moral obligation for his own benefit. Since
man is the producer of his acts he is able to choose either

to fulfil or not to fulfil his moral obligation. Revelation

is a favour rendered by God equally to all morally obliged
Whether they

which is intended to assist them in this task.
15

will accept it or not depends entirely on themselves.
Although al-Razi claimed that the mission of the
prophets is a beneficial act (ihsin) on the part of God, 16 he

categorically denied that God acts for the purpose of man's

13p.khr al-Din al-Razi, Sharh al-Ishirt (Cairo, 1325H.),
2:107-8. “Yet in his carly philosophical work al-Mabahith
al-mashriqiyya  £1 _ Silm _al-ilahiyyat _ wa-l-tabiCiyyat
(Hyderabad: Da’irat al-maCarif al-Cuthmaniyya, ' 1343H.),
2:523-4, al-Razi asserts that God im obliged to dispatch a
Hophet because of His providence (Sinaya

dFor _this Ash®arite view, see Ibn Farak, "i7acs.
IoManahij, 97v.

Tafsir, vol.5, pt.9:80.
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benefit. Moreover, God determines through His will who will
be punished in hell and who will be in heaven in the
hereafter. Man has no influence upon his eventual fate as he
is not the producer of his acts. On the basis of this
predestinarian view, al-Razi maintained that the mission is
beneficial only for the faithful whom God wants to lead
towards belief and piety. He state:

We observe two people who listen to the summons
(da®wa) of the prophet in the same session by the
same word. The speech turns in regard to one of
them into a cause (sabab) to obtain guidance and
longing and desire [for the true falthj

to the other it turns into a cause of increased
impertinence and presumption and to further
aversion. It should not be said that this aversion
and desire occur through the choice of the
morally-obliged. This would be an arbitrary
negation of what is perceived because the person
who developed aversion finds his heart as if it

heart as if it were compelled towards the desire.
When aversion occurs, rebelliousness and
opposition necessarily follow. If desire occurs
submission and obedience necessarily follow. We
know therefore that the fact that the hearing of
the summons leads to a desire in regard to one
person which necessitates obedience  and
subnissiveness, and to an aversion in regard to i
other | which: “necessitates Zebellzcunoss Hian

insubordi Go d'§
At A S (8icasinniian wa-gaaanm».

This notion is characteristic of the AshCarite view of
the purpose of prophecy.l® Maimonides correctly observed that
in the Ash®arite view revelation is in principle useless.
Those for whom God has determined a fate in heaven will get

there, regardless of whether God sends them a prophet or not.

17 T‘afs,\r, vol.15 0:135-
185ce e.g. Ibn Phrmk (17305 "And he (i-e. al-ash®ari] used to
the benefit of the mission Is for man. [God] seeks
through [the mission] the benefit of him whom He kndws will
accept the mission. For the man about whom He knows he will
not accept the mission, He seeks through [the mssmn] his
ruin (haldk) and corruption (fasid)...thus what He wanted
when He created them will be accomplished in accordance with
what is known about what they will be, as far as good and
evil, obedience and sin, happiness (sa®dda) and misery
(shaddua) is concerned."




Those who are predestined to be punished eternally do not

need revelation, since they are unable to act in accordance

with the rules laid down by it.1?

19oses Maimonides states (The Guide of the Perplexed
S.P

(translated with an Introduction and Notes by
Chicago: Chicago University Press, 1963), 467):
follows necessarily from this opinion that what
entail is quite useless; for man for whose benefit
has come, has not the ability to do anything either
what he has been commanded or to avoid what he
forbidden. "

has been




2.The Impeccability (SIsma) of Prophets

Al-Hilli and al-Razi agreed that a prophet must be
impeccable. They disagreed, however, about the extent of this
immunity. Al-Hilli stipulated that the prophets must not
commit grave or light sins either before or after their
nission. He states:

The acts of prophets are of four types. First, [the

type] of religious belief; secondly, their
religious actions; thirdly, delivery of rules and

are attached to them in world{ly matters]. as for
the first part, the rational people are agreed that
error  in it is not possible [for then] .In
regard to the second category, people disagreed.
Some allowed that they may commit major sins while
others denied this allowing, however, the
comnission of minor sins. The Tmamites denied [that

category, all parties agreed that error is
impossible both] intentionally and by
inadvertance. - As for the fourth category, most

people allowed that inadvertance may occur on their
part. fThe Imamites denied this and this is the
truth.?

Although al-Hilli presented his own position as being
generally accepted by the Imamites, the first ShiCite
theologian who maintained this strict view was in fact
al-Murtada.?! Their position was at variance with the view of

the MuCtazilites who allowed that prophets may commit minor

Madrij, 124v; see also Manahij, 99v; Muntahi al-wusil,
392r-v; Taslik, 69v-70r; Nahj al-mustarshidin, 303.

Hisham b. al-Hakam (d. 179/796) held prophets, in contrast to
Imams, not to be protected from sins, mistakes or negligence
(al-Ash®ari, Maglit, 48). Although Ibn Babiyah maintained
that prophets are prevented from grave and small sins as well
as from defilement (danas), he allowed that they may be
distracted from prayer (see McDermott, 356-8). Al-Mufid

commit small sins which do not bring any discredit upon them
(ibid., 100-1).



sins.?? As al-Murtadi pointed out,23 the MuStazilite position
rested on the principle of mutual cancellation (ihbat).24
Punishment which is deserved for minor sins is automatically
cancelled out by deserved praise exceeding it; thus, the
commission of minor sins would not bring any discredit upon
them. Since al-Hilll and al-Murtadi denied mutual
cancellation, they could not allow that prophets may commit
any sin because they would deserve blame and punishment for

i

Al-RazI held that the prophets are infallible in their
beliefs; in the transmission of the divine message and in
their judgement of matters of religious law they are free
from any error, whether intentional or not.23 This, he says,

had been generally agreed among the AshCarites.26

It appears,
however,  that  this  statement is  not  correct.
Al-Bigillini allowed that prophets may commit errors
inadvertently or through forgetfulness in the transmission of
the message to mankind.2” When al-R3z7 admitted that they may
unintentionally commit minor sins after their mission and
grave sins before their mission,?® he was in agreement with

his AshCarite predecessors.2?

2231-ashC®ari, Magalat, 226; Manakd)m, 575£f; Ibn al-Maldhimi,
3'ig, 151r; see also McDermott, . i
cAlam al-Huda al-Murtada, Faneth al-anbiya' (edited by
Muhammad Sad)q al-Katibi.’ Najaf: al-Haydariyya, 1961), 34;
ie also McDermott, 385-6.
For this principle, see laf

ggArba In, 329) mafsir, vol. 5 T be.17:200-1.
9.
3 218; Ibn Misa al-Yahsubi al-Andalusi
al de; °I 5d, ~ Kitab  al-shifd' "°_ bi-tarif _ hugiq
al-Muitafi (edited e Muhammad Anin CAIT et al. Damascus,

5372», 2:286.,
ArbaCin, 330; Tafsir, vol.2, pt.3:8; CIsmat al-anbiya' (Homs:
3= Islamlyya, 1969),
bd al-Qahir b. Tahir al-Baghdadl, Usil al-din (Beirut:
Dar al afaq al-jadida,  1401/1981), 167-8; an exception was
Abd Ishag al-Tsfarayini who held a much wider extent of
imbeseabatatyt) b Syt cl g M AI= T raravns = o oo sk ta
of Islam, 4:108




Al-Hilll further differed from al-Rizi in his
understanding of impeccability.

Al-RazI naintained that a prophet becomes impeccable
when God creates for him the motive to obey and not to commit
sin. A prophet acts subsequently by necessity in accordance
with this preponderating motive.3? Thus, in accordance with
al-Razi's notion of man's actions, the prophet is compelled
to obey and not to commit a sin. The personal character of
the prophet is therefore irrelevant. His view agreed with the
traditional Ash®arite position that impeccability does not
rest on the prophet's quality but on the fact that God does
not create for him the power (gudra) to commit a sin.3l

AL-HillT, in contrast, defined impeccability as a
facilitating favour (lutf) rendered by God because of which
the prophet has a motive not to commit a sin. It is, however,
the messenger himself who develops the motive not to commit
sins. Thus, it is not through constraint from God but owing
to the prophet's personal guality that he abstains from
committing sins. Al-Hilli states this principle and envisages
three possibilities why a prophet would abstain from
committing a sin:

Inpeccability is personal quality (kayfiyya

nafsaniyya) which induces {its owner] to adhere to

obedience and to abstain from committing sins

although he has the power for its opposite and
although the occurrence of contrary acts from him

is  possible. It is inadmissible that he is
constrained in the act of obedience and in the
omisgion of the act of disobedience. Otherwise

negated and it would necessarily have to follow
what {Muhanna'' b. Sinin] - may God prolong his
ife - said in his question that one of us would
deserve more reward than the prophet. This is false
by consensus.

There is no doubt that the prophet is equal to the
common people as regards power (gudra) and capacity
{mukna) and it may be that he receives
facilitation (lutf) from God which exceeds those

faddul) from God.
is not incumbent upon God. And if is not obligatory

30ragsir, vol.l1, pt.21:23.
3L1bn Firak, 109, 122°3; al-ash®ari, "Risdla,” 100; al-Jur
236; al-Baghdadi, Usil al-din, 169.
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that others share this [favour] with him. Tt is
also possible that the reason for the specification
of the facilitation is God's knowledge that the
locus [i.e. the pmphet} will accept it while

[i.e. the impeccability]
S e e e ey do not
choose disobedience although they have the power
for it. Disobedience cannot issue from them because
of the abundance of their reason, the plentitude of
their knowledge, their persistence in thinking and
reasoning and their perseverengg in obedience, in
contrast to others of mankind.

Al-Hilli's view was in agreement with the position of
the MuCtazilites who egually maintained that the prophet is
not prevented from committing a sin, as the AshCarites said,

but rather abstains from it.33

Al-Hilli argued for the impeccability of the prophets on
the basis of divine justice. The mission of the prophets is
a facilitation by God to mankind which He is obliged to
render and which is intended to serve man's benefit. Its

desired effect can only be achieved if men accept the prophet

and his as

the of God. If the

prophets were to commit
statements. This would c

sins, men would not trust their

ontravene God's purpose and to allow

it would be evil on His part;

therefore it is impossible. He

states:
And the proof for the doctrine of the Imamites is
that if God were to send somebody who is not
impeccable, this would contravene His aim; the

explanation of the conditional sentence is that the
purpose of the mission is the acquisition of reward
(thawab) by obedience to their i).e. the prophets]
orders. This can only be accomplished when men
trust  their statements. This can only  happen
after knowledge that sin does not issue from them.
Moreover, i were not impeccable, it would be
possible that he ordered what he was not commanded
to order or,that he failed [to mention] some parts
of the law.

33A]w1ba, 74.
al-Jabbar, Mughni, 13:17; ©Alam al-Hudi al-Murtada,
) nareens et by M.Abid Fadl Ibrihim. Caifo:
33 al-Halabi, 1954), 2:347,
Manah) 100r; see also Ma®arij, 124v; Nahj al-mustarshidin,




The same argumentation was traditionally employed by the
MuCtazilites.

Al-Hilll further supported his view by a number of
arguments which do not rest on his MuCtazilite concept of
justice. None of these proofs were employed by the
MuCtazilites. He says:

If they were to commit a sin they would be on a
lower "rank than common people because their
punishment would be harder on account of their
knowledge about God being more complete. The

their testimony (shahada) would no longer be
accepted [reading magbili al-shahida for magbiilin
al-shahada] [by God] because of His words 'if an
ungodly man' comes to you with a report,
investigate' [gur'an XLIX:6]. Moreover, it would
be ubl)gatory for men] to febuke them for sinning.

Thus, it would e Eurbldden to hurt them
[reading 1dha uhum for ¢b>' ] [referring to Qur'an
XXXITI:57 reover, it would be obligatory not t

6116w rem '_!‘he gonclusion is false and therefore

also the premise.

In order to support his thesis of the impeccability of
prophets, al-Rizi offered a list of fifteen proofs. These
consist of purely rational proofs, proofs from the Qur'an,
from tradition and from consensus.3’ In employing rational
proofs, al-Razi differed from his predecessors, who only

3Suanakdim, 573-4; ©abd _al-Jabbir, MughnI, 15:300, 303,
304-312; al-l -Murtada, Tanzih, 6ff; Shaykh al- -Tisi, Igtisad,
161; Mitham al-| Bahran), 12 . See also T.Andrae, Die Person

in_Lehre und Glauben seiner Gemeind: (Archives
da* étudEs orientales, vol.16. Stockholm: Norstedt, 1918),

?; ff.

Manah)l 100r; see also Muntaha wusiil, 102v
2 3-7; Arba®in, 330-334; Tafs)r, Vol.2, pt.3: 8-10 where
all f)fteen proofs are mentioned. See also Tafsir,
pt.4:47-8; vol.6, t 4; Muhassal, 318-322; Ma
102-3 where only them are mentioned
I.Goldziher, ". eologie des Fachr al-din al-Riz

s
Der Islam 3 (1912):
quotes a i's proofs and criticizes them (ibid., 222-3).
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resorted to proofs by revelation3® or consensus3? in order to

show that impeccability goes beyond the conveying of
revelation.

On the basis of reason, al-Razi argued that if the
prophet were to commit a sin man would either have to follow
him or not. Both possibilities, however, are unacceptable.40
He argued further that since the prophets occupy a higher
rank in relation to God and receive greater bounty (ni®ma)
from Him than others, the punishment they would deserve for a
sin would be more severe than that of ordinary men.%!
Al-Razi argued further that if the prophets were to commit
sins, their testimony (shahada) would no longer be acceptable
to God. This would be in conflict with Qur'an XLI

: where
men are warned not to accept the witness of a liar.?2 He
also argued that if the prophets were to commit sins, men
would be obliged to rebuke them on the basis of the Qur'anic

obligation of

ommanding what is proper and prohibiting
what is  reprehensible” (al-amr bi-1-ma®riif wa-l-nahy San

al-munkar). This would disagree with Qur'an XXXIII:57 where
men are warned not to hurt the prophets.43

In view of the striking similarity of these proofs to
the non-traditional arguments employed by al-Hilli, it is

most likely that the latter directly took them from al-Razi.

395uch as al-Bagillini, see al-Jurjani, 219.
Al-Baghdadi, Ustl al-din, 167-8. There was, however, no such
consensus among the AshCarites, see W.Madelung, "CTsma,"
cvelopaedia of Islan, 4:183. :
E.g. ArbaCin,
E.g. Ibid., 330.
E.g. Ibid., 331.
-g. Ibid




3.The Proofs for Muhammad's Prophethood

In addressing the question of how to prove Muhammad's
prophetic mission, al-Hilli referred to the miracles God
created for him in order to manifest his veracity. With
this, he was in agreement with the earlier MuCtazilites and
Ash®arites.#4 anong these miracles, he considered the Qur'an
the most oustanding one. He states:

The fourth investigation concerning the proof of
Muhanmad's prophethood. To this points that he

this, is truly a prophet. As for his claim of
prophethood, this is known by widespread reports
(tawatur). As for the occurrence of a miracle,

premise is the widespread reports.  The major
premise is that he challenged by it the Arabs who
were unable to match it despite their exceeding
eloquence....Secondly, he reported about hidden

definitely a miracle. Thirdly, those miracles which
were reported of him by widespread reports in
their generality even if the details were not
transmitted by widespread reports like the
splitting of the moon (inshigdg al-gamar), the
saturation of many people with little food,...and
the welling of water (nubl® al-nd') from betygen

B [miracTes] besides these.

In regard to the miracle which proves the veracity of a
claimant to prophethood, al-Hilli stipulated that it must
follow his claim and must further correspond to it. By this

he meant that the claimant requests from God a specific
miracle as verification for his claim. If it then occurs the

5.9, al-Murtads, *MajniCa,” 64£f; Mitham al-Bahrani, 127;
Abi_Sad b. AbI 5a®id al-Mutawalli, "al-|

ala tarigat AbI asan al-AshCari, (edlte by Marie
Bernand. 1 auk_annales isl i no.7. Cairo:
Jgstitut Francais d'Archéologie Orientale, 1586), 50

Mandhij, 98v-99r; see also Muntaha al-wusdl, 101v-102r;
wadznanii, Sl ol

a®arij, 123v; Nahj al-mustarshidin, 311-2; Taslik, 70r-v.
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claim is verified but if God created a different miracle this
would prove its falsity. The miracle must be created by God
and consist of a breach of His custon.4 These conditions were
traditionally recognized by  both  MuCtazilites and
AshC®arites.?? some miracles such as the Qur'an may furthermore
be accompanied by a challenge (tahaddi) to the people to
match it48 which cannot be met by them. When these conditions
are fulfilled, al-Hilli argues, the veracity of the prophet
is established:

Everyone to whom this applies, is a prophet because
the creation of a miracle on the part of
following the claim of prophethood is equivalent to
[the prophet's] verification. For if a man claims
be a messenger of a king and says "Oh king! If T
am right in claiming to be your nmessenger,

‘5N hi al- mustarsh)dln, 306; Muntahd al-wusil, 108v-109r

ee e.g. Manakdim, 569£f; CAbd al-Jabbar, Mughni, 15:199 . Ibn
alheiSinT pe q, 153rff, 155vEf; al-Murtada, "MajmiCa,”
6 Mitham al-Bahrani, 127f£f; Manakdim (569 reports that
Qdsim al-Ka®bi ‘allowed that the miracle could precede the
claim. For examples of these conditions in AshCarite works,

see “Abd al-Qahir b. Tahir al-Ba aghdadi, al-Farg bayn al-firag

al-pin ©Abd al-Hamid. Cairo: Dar
idem, Usil al-din, 171-2; Abu Bakr
Kitab al-bayan “an al-farg bayn
(edited by R.McCarthy. Manshurat
Fikna £1 Baghdad. Silsilat Cilm al-kaldm, no.2.
shargiyya, 1958), §§51-56; al-Juwayni,
Irshid, 307ff; al-Isfarayini, 152; al-Mutawalli, 50-1; see
also generally R.Gramlich, Die Wunder der Freunde Gottes:
Theologien _ und __ Erscheinungsformen _ des  islamischen
Heiligenwunders (Freiburger Islamstudien, vol.1l. Wiesbaden:
§heiner, 1987), 23-37
Manahij, 98v-99r; Taslik, 70r-v. In his Anwir (184)
al-Hilli maintains that the challenge is a condition required
for' every miracle. By the challenge, the prophetic miracle
can be distinguished from a non-prophetic miracle. This
condition is not stipulated by the MuCtazilites, who rather
confined the challenge to the Qur'an. Ash®arites, in
Chteas hioanls cormiasrianiie EaE SR SR L
required conditions for every prophetic miracle (see P.Antes,
Prophetenwunder in der AECariya bis al-Gazali (algazel)
(Islamkundliche Untersuchungen, vol.2. Freiburg: Klaus
Schwarz, 1970), 36-9; Gramlich, Wunder,
al-Mutawalli, 51). In their view, the challenge attached to a
prophetic miracle distinguishes it from a non-prophetic
miracle (see al-Baghdidi, Farg, 344; also Gramlich, Wunder,
41£f). Presumably under the influence of the Ash®arites, the
condition that a challenge must be attached to a prophetic
miracle tended to be accepted by later Imamite theologians
(see e.g. al-Migdad, Ve




contravene your custom!" and then the king does
s0, and if the question of the messenger and the
act of the king are repeated [reading takarrara for
yukarrar], rational people affirm the veracity of
the messenger. The same applies here. And everyone
whom God shows to be veracious, is veracious,
because God Himself is veracious and if He were to
show the veracity of a liar, He would not be
veracious. Moreover, God does not commit any evil.
The manifestation of a miracle for a liar yould be
an incentive to evil; therefore it is evil.

Al-Hilli's concluding argument is based on the
MuCtazilite concept of justice according to which God never
commits any evil. The analogy he drew to the king and his
messenger was apparently not referred to by earlier
MuStazilites. Al-Hilli most likely adopted it from the
Ash®arites who commonly employed it.5'

In  his Mandhij al-yagin and Muntahd al-wusdl,

al-Hilli adds a different proof for Muhammad's nission
pointing out that he had such superiority in his theoretical
(quwwa ©ilmiyya) and practical faculties (quwwa Camaliyya)
that this was already a sufficient indication for his
veracity. He states:

Secondly, the proof by his character (akhlag) and
his actions for the truth of his statements. The
personal perfections are twofold, what is related
to the person himself and what is related to the
perfection of others. The absolutely perfect is the

one who is perfect in regard to the two faculties

beginning of his mission until its end [reading

mutawajjihan for mutawajjih] to Him totally and
renouncing the world. [Moredver], he summoned the

o th and - this based on the
perfection of his practical faculty and his

appearance of the Prophet the Arabs were
quarrelling among themselves  and of different
religions. Some of them worshipped idols, others

$%MaCarij, 123v; see also Mandhij, 99r; Taslik, 70r.
E.g. al-Juwayni, Irshad, 313; al-Jurjani, 181; see also
Antes, 36 n.4, 80, .
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the stars [and they also adhered to] other false

religions. [The Prophet] spread among them divine

sciences and inguests of knowledge including [those
about] God's unity, the denial of anthropomorphism,
justice and other questions relating to the truth

and he clarified in their regard what had been

obscure to them. He commanded them to meditate

and to strive towards the truth. This is utmost

perfection for him in hig theoretical faculty and

the perfection of others.

It is almost certain that al-Hilli adopted the latter
proof from al-Rizi. The latter similarly argued that people
are of three classes; first, the ordinary people who are
deficient in their practical and theoretical faculties;
secondly, those who are perfect in both faculties but unable
to lead anybody else to this stage. These are the saints
(awliya'). The third class are those who are perfect in both
qualities and able to perfect the deficient (mukammil). These
are the prophets.5? Like al-HillI, al-Razi maintained that
men can rationally judge the veracity of a prophet by the
nere consideration of his superb qualities.®3 However, when
al-Hilli considered this proof as an equivalent to the
traditional proof, he did not follow al-Razi's view in his

later works Matalib al-Caliyya and Ma®ilim ugiil al-din and in

his Tafsir where he preferred this proof to the traditional
proof by a miracle. Al-R3zi says:

Those who uphold prophethood are two groups: one of
them are those who say hat the appearance of
miracle on the part of prophet proves his
veracity 8 the TEie oot and meal
people of the various religions adhere to it
second opinion is that we say that we [should! knmw
first what the [nght] position is

Ghnt the songAI S e Do eeta % Mne e KHowreRTe

impact in diverting mankind from falsehood to the
truth we know that he is a veracious prophet who
has to be followed. This pgx_h is nearer to reason
and doubts are fewer in it

51nanam1 99r; see also Muntah al-wusfil, 102r.

221afsir, vol.9, pt.17:120; Matalib, 87104; Ma®3lim, 93.

T slr,vol 5, pt.9:81-2; vol.9, pt.17:120; Ma Ma®alim, 94-5;

Estal
Tbid., 8:103; see also Ma®alim, 94-5; Tafsir, vol.9,

pt.17:121. In his Muhassal (301-2), al-Razl still considers

this proof as equivalént to the traditional proofs. Moreover,
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Al-RdzI claimed that al-Jihiz and al-Ghazili in his
Mungidh had already referred to the character of the prophet
as a safe criterion for his veracity.55 With regard to the
latter, this can be confirmed from his Mungidh min al-dalil
where he maintains that miracles are an uncertain criterion
for the veracity of a prophet3® ana that it is safer to
ascertain it by considering the character traits and states
of the prophet.5? Al-Ghaz3li supports his view by comparison
with professionals:

If you know medicine and law, you can gain

knowledge about the lawyers and the doctors by

considering their conditions and by listening to
their speech....Likewise if you understand the
meaning of prophecy and if you frequently consider

the Qur'an and the tradition, you will necessarily

know thagﬁ Muhammad is in the highest rank of

prophecy .

Al-Razi, followed by al-Hilli, shared with
al-Ghazali the supposition that man knows enough to be able
to consider and to evaluate the personal qualities of a
claimant to prophethood and to ascertain prior to revelation
and without God's help that he is veracious.

Ibn al-Malidhini was acquainted with a view similar to
al-Ghazali's which he ascribed to "someone (or some people)
indulging  in philosophy” (ba®d al-mutafalsifa).’9 In his
refutation he pointed to the shortcomings of this position.
Its supporters maintained that man should investigate the
laws of the prophet as to their agreement with the general
interest (maglaha).%0 They justified this procedure by
comparison with a craftsman whose veracity in his claim of

craftsmanship is known best by investigation of his

he does not Elahoratecthis argument in this work as he does
ip his Matalib, the Ma®lim and in his Tafsir.

ggk‘luhassal, 302.

°6Abu Hanid Muhammad al-GhazilT, al-Mungidh min al-dal3l
(edited” by Jamil Saliba and

1,
Kamil Ayyad. Beirut Dar
8)-Andalus, 1401/1981), 147-50.
8.

Ibid.,
381bid., 148-9.
29Fa'ia, 153v-1ssv.
Tbid., 153v.



products.®! Ibn al-Maldhini rejected this comparison, pointing
out that man, prior to revelation, does not have sufficient
knowledge of the law to evaluate the prophet.52 They further
argued that if someone applied the laws of the claimant of
prophecy and discovered that they help him to discipline his
soul and to develop piety, he would experience the veracity
of this prophet.®3 Ibn al-Malahini countered that people are
not obliged to follow the law of a claimant of prophecy whose
veracity is not yet known to them. Not having any motive to
apply it, they would not do so and therefore,would not arrive
at the knowledge of his veracity.84

Neither al-Rizi nor al-Hilli dealt with these
objections.

olibid., 154v-155r.
21bia., 155r.
3Tbid., 155r-v.
647,




4.The Miraculous Character of the Qur'an (ISjiz al-Qur'an)

Al-Hilli considered the Qur'an as the principal miracle
of the Prophet.®® This view was shared by almost all
theological schools.®0 The proof of its miraculous character
was men's inability to match the Qur'an despite the challenge
to do 50.57 The question was why they were unable to match
it. Al-Hilli maintained that the miraculous aspect of the
Qur'an consists in its incomparable eloguence (fasiha) which
man is unable to match.%8

His main concern was to refute the position of those who
maintained that the miraculous character of the Qur'an is not
due to its intrinsic quality but to God's preventing mankind
from matching it. This position was known as the doctrine of
prevention (sarfa). Al-Hilli summarizes the different views
of its proponents:

The advocates of the doctrine of prevention
disagreed among themselves. Some held that God
deprived them of the power for this [i.e. matching
the Qur'an]. Others said that God deprived them of
the motivé for this together with the occasion

they would have been able to match it. This is the
position of the Sayyid al-Murtada.®d

The first position, that God deprived the people of the
Power to match the Qur'an, is usually ascribed to Abd Ishiq
al-Nazzim (d. around 221/836).7% The second view, as will be

65,
See supra, p.148.
667he

pg:12. Cairo: Dar a

Manahij, 98v-99r; Muntaha al-wusil
n

; Taslik, 70r-v;
gge also Minakdim, 586£f; Ibn al-Malahini, Fa'iq, 164rff
Mandhij, 99v; see also al-Migdid, 309.

Sobanahii; 99v; see also Kashf al-murad, 281.
E.g. al-Ash®ari, Magilit, 225; see also R.C.Martin, "A

g
MuStazilite Treatise on Prophethood and Miracles Being
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seen, was most likely al-Rdzi's explanation. Al

ascription of the third view to al-Murtadd is not quite
accurate. Although al-Murtadd often defended the doctrine of
prevention against the upholders of the doctrine of
eloguence,”! he allowed in a number of his works that the
miraculous aspect of the Qur'an may be either its eloguence
or the prevention from matching it.’2 Moreover, when he
defended the doctrine of prevention, he maintained at times

Probably the bab Cala Lonubuwah fron the Zivadat al-sharh by
Abi_ Rashid al-Ni New_York University
1975) §£57 ¥ cuatanatiaby e al- msabun). J.Bouman has
pointed out (Le Conflict autour du Coran et la_ Solution
d'al-piqilling, Amsterdam 1959, 23) Ehat according to the
accounts of al-Ash®ari, al-Khayyat and al-Baghdadi, al-I Nazzam
did not maintain that prevention 6f matching the Qur'an was a
miracle. This was ascribed to him first by al-Bagillani.
According to the earlier accounts his main concern was to
explain why there were no imitations of the Qur'an although

i,E style was imitable.

In his Masa'il al-rassiyya al-iila (MS Princeton Yehuda 2751,
140r-141v), a.\-Murtada defends this doctrine against
unidentified follo of the Bahshamiyya whom
tentatively idantifiss as AT Rashid’ alonissbaes
abbar (Martin, 91). Moreover, in his adit
Abli Rashid al-Nisaburi argues against al-Murt: on
question of the miraculous aspect of the Qur'an presenting
al-Murtadi as a staunch defender of the doctrine of
prevention. (See ibid., 95ff for an analysis of this
discussion. Martin's analysis is based on MS British Museum
8613 (fol.1-69) which he identifies as a portion of
Abll Rashid al-Nisabiri's Ziyadat al-Sharh (ibid., 7££). For a
description of this MS, see A.S.Tritton, "Some MuStazilite
Ideas about Religion," Bulletin of the School of Oriental and
African  Studies 14 _(1952):612-22. W.Madelung suggested
("Abi Rafid al-NIaSbﬁri," Encyclopaedia Iranica, 1/1:367)
that this text is more likely a shpsEcomentany) ofifa latex
e sharh.) In his
Jumal al-Cilm wa-1-Camal (edited by Ahmad al-Husayni. Najaf:
al-Adab, 1387H.), 40-1, al-Murtada further refers to another
work of his entitled Kitab al sarf. This work is lost and

nothing is known abou contents. A.Aleem ("'Ijazu
'l-gur'an," Islamic 7 (1933):227), Bouman (23),
al-Himsi ("Ta'rikh i®jaz al-Qur'an,” Revue de

1'Académie Arabe de Damas 28 (1953):69£f) and Martin (37
n.25) further support the view that al-Murtada adhered to
the doctrine of prevention by the evidence of a passage in MS
Ahlwardt 4977 (4v) which is ascribed to al-Murtada. Mcbermott
(387 n.3) has shown, however, that this passage was not
”xuen by him.

MajmiCa," 68; see also Jumal, 41 (transl. in McDermott, 387
n.3) where prevention is egually not his only explanation.
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that God deprives men of the knowledge which is required to
match the Qur'an, whereas elsewhere he is reported to have

held that God rather deprived men of their motives to match
73
Tt.

Al-HillT rejected the doctrine of prevention arguing
that if God had prevented mankind from matching the Qur'an,
this act of prevention rather than the Qur'an would be the
miracle.”4 Moreover,

if the miracle were the prevention the Qur'an would

necessarily have to be at the height of weakness

[in eloguence], since prevention from matching weak

speec)_] is a "greater mlraf%le than prevention from

matching eloguent speech.’?

He further pointed out that if the Arabs were prevented
from matching the Qur'an they would have produced something
equal to the Qur'an in pre-Tslamic times. But nothing like
this is known.’6

Al-Hilli's arguments against this doctrine were not
original but had already been employed by earlier defenders
of the doctrine of eloguence such as the Basran MuCtazilites’’
and the Ash®arite al-Bagillani who played a leading role in
the discussion on the miraculous eloguence of the Qur'an.’8

732l -turtadd, Masi'il, 140v (quoted in Martin, 91-2); there he
holds that' God deprived men of their knowledge required to
match thg Qur'an. According to Abdi Rashid al-Nisaburi,

(68) nor in his Jumal (41) does al-Murtadi indicate how he
ggfined sarfa. nd %

JsManahil, 99v; Muntahd al-wusdl, 102r.

7ghanahii, 99v; see also Muntaha al-wusdl, 102r.

See Martin, 85; for °Abd al-Jabbir's arguments against the
ggotrine of prevention, see his Mughni, 16:322-328.

See generally G.E.von Grunebaum, A Tenth-Century Document of
Arabic Literary Theory and Criticism (Chicago: The University
of Chicago Press, 1950), XVIII; Bouman, passim; also Aleem.
224£f. For al-Bagillani's arguments against the doctrine of
Prevention _some of which were used by al-Hilll, see




In upholding the view that the eloguence is the sole
miraculous aspect of the Qur'an, al-Hilli disagreed with his
contemporary Nasir al-Din al-Tisi who considered all
doctrines on its miraculous character as acceptable.’d

In his Nihdyat al-1j3z80 and in some instances in his
Tafsir, al-Razi also rejected the doctrine of prevention in
favour of the doctrine of eloquence.8l The arguments he puts
forward in order to defend this view against the doctrine of
113'5.82 1n addition he argues

prevention agree with al-f
against this position that

the forgetting of acquired skills in a short time

points to a lapse of minds (zawal al-Cugiil). But it

is known that the mipds of the Arabs did not lapse

after the challenge.

This argument is apparently meant to counter a statement
attributed to al-Nazzim that God deprived the people of their
minds in order to prevent them from matching the Qur'an.84

Elsewhere, however, al-Razi maintained that eloguence is
not the only miraculous aspect of the Qur'an. In his Tafsir
he approves the view that the reports of the Qur'an about
hidden matters (ghuyib) as well as about religious matters
(uniir diniyya) are aspects of its miraculous quality.

Elsewhere in his Tafsir,80 he admits that the Qur'an may
be a miracle either by its intrinsic miraculous character or

because God prevented mankind from matching it.87

;9"Tajrid," 281; "Qawa®id al-Caga'id," 73-4.
OFakhr al-Din 523, Nihayat al-ijaz £ dirayat al-iCjaz
{gdited by Bakri Shaykh Amin. Beirut, 955y, 79¢E,
JTafsir, vol.9, pt.17:203.
§3Nihaya, 79-80; Tafsir, vol.9, pt.17:203.
5 80; the same argument was also used by CAbd
gjJabbar;_see his Mughni, 16:32
See Jalal al-| oin al- Suyutx, al-Ttain £i Culim al-ur'dn
(edited by Muhamm adl Ibrahim. Cairo: al-Mashhad
3 Husaym, 13&7/1967) vel 2, pt.4:6-7.
Bs'l‘a sir, vol.9, pt.17:10
gyIbid., vol.ll; pt.21: 55, “also ibid., vol.l4, pt.28:259.
Tbid., vol.ll, pt.21:55.




Al-Razi's notion of prevention is based on his theory of
acts. Although the people had the power and motives to match
the Qur'an which under normal circumstances necessitates
their action, they were prevented from doing  so.
Al-RazI states:

Concerning the clarification of the miraculous
character of the Qur'an, men have two opinions

the people] to match [reading itvan for ithbat] the
Qur'an although thesé motives were strong,- this
prevention was a miracle. Our choice in this matter
is to say that the Qur'an is either a miracle in
itself or it is not; in the first case, what we
seek to show has been achieved. If [the Qur'an] is

e

fact that this matching did not occur in spite of
the considerations mentioned, . is a breach of the
custom. Thus, it is a miracle.88

881bid., vol.ll, pt.21:55.



5.Non-prophetic Miracles

In agreement with their respective school traditions,
al-Hilli and al-Razi maintained that miracles are created by
God not exclusively for prophets but also for non-prophets.
The occurrence of miracles of saints was disputed between and
even within the various schools. Al-Hilli summarizes the

different views and argues for his own position:

On the question of miracles of saints (karamat)
The generality of the MuStazilites denied
except Abi 1-Husayn al-Basri. The generality of the
AshCarites considered thém tg be possible except
for Aba Ishag alesfariyini‘i. This is also the
doctrine of ' the philosophers.” The proof for [the
possibility of non-prophetic miracles] are “the
miracles which appeared on the part gf Mary and for
the seven sleepers (ashab al-kahf).8

The positions of the various groups were not as
clear-cut as al-Hilli presents them.

Among the MuStazilites, AbU Hashim was the staunchest
opponent of the possibility of non-prophetic miracles. His
opposition was based on his view of the significance of a
miracle as a sign for prophethood. He defined a miracle as an
indication for a prophet "by way of elucidation and
ification” (tarig al-ibna wa-1-takhsis).’® By this he

meant that a prophet must necessarily appear together with a

miracle; a miracle, in turn, cannot signify anything but

prophethood and it is impossible for it to occur for any

other purpose. This implies that it does not simply prove the

veracity of a claim, otherwise any claim could be verified

by a miracle. ©Abd al-Jabbar explains Abil Hashim's view:

Our master Abi Hashim mentioned in many of his
books that miracles signify prophethood by way of
elucidation and specification, not in the way other
signs signify, because they must occur and must
signify someone's prophethood. This necessity does
not apply to other signs. Moreover, if they were to

SoManahij, 100r; see also MaCirii, 124v-125r.
0cAbd al-Jabbar, Mughni, 15:217, 234; also Taqi al-Din,
267-8; Ibn al‘MalSk'umi. Fa'ig, 159r-v.
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become numerous they would cease to be an

indicagjon. This is not the case with other

signs

Among Abi Hashin's followers, this view  aroused
criticism. Abi Rashid al-Nisabiiri and apparently already
Abi °Abd Alldh al-Basri had rejected the view that miracles
exclusively signify prophethood, holding that their purpose
is rather to verify the claim to prophethood.?? Having made
this distinction, Abi Rashid al-Nisabiri apparently accepted
the possibility of miracles of saints.?3 As evidence, he
referred to traditions which support  their actual
occurrence. 94

Abd 1-Husayn al-Basri definitely broke with the view of
Abl Hishim by admitting the possibility of miracles of
saints both on grounds of reason and tradition.?5 His view was
generally accepted among his followers.%® Ibn al-Malzhimi,
therefore, differentiated between various types of
miracles.? First are those which are preceded by a claim to
prophethood and which are therefore exclusive to prophets;
secondly, non-prophetical miracles which are intended to
prove the veracity of a claim to righteousness (saldh);

thirdly, non-prophetical miracles which occur as an honour

(ikram) to the person who receives them. Each type may only

occur, however, if a benefit (maslaha) for men is attached to
98
fing

ughni, 1 5
92For b CAbd Alldh al-Basri, see CAbd al-Jabbdr, Mughni,
15:222. For Abil Rashid al-Nisabiri, see Martin, 68, 77ff. His
analysis is based on MS British Museum OR 8613. For the
dgentification of this manuscript, see supra, p.155 n.71.
Martin, 78-9.
941had.. 79.
Sibn al-Malhimi, Ealig i56y0
95TaaT al-Din; 266f
B id Ho0s, i (oh (Wunder, 98) identifies him erroneously
as the famous commentator of the Qur'an, Aba 1-Qasim
3 <zanshishast (1S S0 ATuA
Ea'ig, 160r. Among the earlier MuCtazilites, Ibn al-Tkhshid,
who apparently was a follower of abii “Ali strongly opposed to
Abli Hashim's views (Madelung, "Imdmism,” in Religious Schools
and Sects in Medieval Islam (by W.Madelung. London: Variorum
Reprints, 1985), 20 (addenda to p.24)), accepted on rational
grounds the possibility of miracles of saints. (ibid., 24;
Gramlich, Wunder, 98) However, on grounds of scriptural
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Moreover, in contrast to the Bahshamiyya, the Baghdadis
accepted the possibility of miracles as premature signs

heralding a prophet still to come.?? This was also allowed by
101

Ibn al-Malahini.100 Al-Hilli followed him in this respect.

In respect to the Ash®arites, al-Hilli correctly stated
that the possibility of miracles of saints was generally
accepted among  them. An exception was Abi  Ishag
al-Tsfarayini (d. 418/1027) who held that non-prophetic
miracles do not reach the degree of prophetic miracles,102
opinion also held by Aba ©abd al1ah
al-Halini (d. 403/1012).19% The asharites argued for the
possibility of non-prophetic miracles that in view of God's

an

omnipotence the creation of miracles for non-prophets is
possible.10% Moreover, scriptural evidence points to their
actual occurrence.05 A number of Asharite theologians allowed
that God may create a miracle in order to verify the claim
of its recipient.106 They further asserted the possibility of
miracles as premature signs heralding a prophet still to

come.107

evidence he denied the possibility of their actual
ggourrence. (Ibn al-Maldhini, Fa'ig, 158v, 160v).
bid., 160v.

Wunder, 98-
Tbid., 98-9 LGardet, "Karama," Encyclopaedia of Islam,

10038 Juvayal. Irebsd, 319; al-qurdani, 243,

1057he usual examples from the Qur'an are the story of Mary
(XXVIIT:9£f) and the story of the seven sleepers (XVII:40££);
see al-Juwayni, Irshad, 320; al-Mutawalli, 50-1; al-Razi,
Arbain, 385-6; idem, Tafsir, vol.ll, pt.21:82ff, B6ff; see
also Gramlich, Wunder, 74£f for the various Qur'anic miracles
§pg ibid., BLEf for the different proofs from traditions.

: E.g. al-Baghdadi, Usil al-din, 185; al-Juwayni, Irshad, 316,
b3,

Al-Jurjani, 178.




Another group which espoused the possibility of
non-prophetic miracles were the Sufis!®® who, like  the
AshCarites, stressed God's omnipotence which includes the
creation of miracles of saints.!®% In agreement with the
defenders of non-prophetical miracles among the MuCtazilites
and the Asharites, they allowed that these may either serve
to verify a claim to righteousness (salih) or sainthood

(wildya), 110 or as an honour for a saint (wali).ll1

In view of their doctrine of the Imamate, the Imamite
theologians, too, traditionally affirmed the possibility of
non-prophetic miracles.!12 However, in contrast to the school
of bl 1-Husayn al-Basri, the Asharites, and the Sufis, they
held that miracles serve only to verify a claim.
Al-Murtada explains:

What points to the truth of our view is that

miracles indicate the veracity of a claim
corresponding to it. If a claimant makes a claim to
prophethood with a miracle it signifies his

prophethood. If he makes a claim to the Imamate,
b o I D eed B e e
to salah), ex nd station,
it indicates his vera::xl:y in thxs [cla)mJ Thus,

-Ash®ari, Magalat, 438-9.
109 4. abd 1- -93sin ©abd al-Karim al-ushayrl, al-Risila
al-qushayriyya fi Cilm al-tasawwuf (Bulak, 1287/1870), 206;
Ab asan CAlI b. CUthman al-Bujwiri, Kashf al-mahjub
li-arbdb al-qulib (translated by R.A.Nicholson. E.J.W.Gibb
Memorial, vol.17. ; see also
Gygnlich, Wunder,

50t BuEiiheia thatis sy ieionlane. < AL s
sainthood in public because this could endanger his
psychological state; see al-Razi, Tafsir, vol.ll, pt.2
$5§ also Gramlich, Wunder, 43-9 on this issue.

Al-Hujwiri (212-3) says: "The passages [of the Qur'an and
traditions on the exalted position of the saints in relation
to God] show that God has saints (awliya) whom He has
specially distinguished by His friendship and whom He has
chosen to be the governors of His kingdom and has marked out
to manifest His actions and has peculiarly favoured with
diverse kinds of miracles (karimat) and has purged of natural
corruptions. ... See  also  R.Hartmann,  Al-Kushairis
Darstellung des Sifitums  (Tirkische Bibliothek, ]
Peplin: Mayer & Maller, 1914), 154-5.

An exception were the Bani Nawbakht who denied this
possibility under the influence of the MuCtazilite position.
See Madelung, "Imdmism,"




there must inevitably be a cle or conclusive
claim corresponding to al [three types of
miracles].

This  definition excludes the possibility of
non-prophetic miracles which are not preceded by a claim and
which serve simply to honour their receiver. On the basis of
their restriction of miracles to the purpose of verification,
the TImamites did not distinguish between the terms mujiza
and karama but used the term mu®jiza for both prophetic and
non-prophetic miracles.l14

Within these different views about non-prophetical
miracles, al-Hilli's position had more in common with the
doctrine shared by the school of Abd 1-Husayn al-Basri, the
Ash®arites and the Sufis than with the position of his
Imamite predecessors. In arguing his view he did not resort
to the doctrine of the Imamate but rather referred to the
115

scriptural evidence from the Qur'an. Moreover he

distinguished between the terms mu®jiza and karama and
admitted that a non-prophetical miracle may either serve to
verify a claim to righteousness or to honour a righteous
person in which case they are not preceded by a claim.116 1t is
therefore very likely that al-Billi followed in this guestion
the position of Abil 1-Husayn al-Basri and his followers.

66-7; see also Shaykh al-TisI, Igtisdd, 158-9;
idem, Tamhid, 318; idem, Talkhis al-shifi (edited by Husayn

Pagr al-Culum. Najaf: al-CAlamayn, 1383/1963), 1:143

See Khulasat al-nazar, 68v; also Gramlich, Wunder, 39.
115yan3hii, 100r (quoted supra, p.159); MaCarij, 124v-125r;

Muntahs al-wusiil, 108r. Following the text of Abd Ishig
Tbrahim b. al-Nawbakhti, al-Hilli refers to the function of
the non-prophetical miracle in regard to the concept of the
Ipgnites in his Anwar, 186-7

Manahij, 100r; Muntaha al-wusil, 108v; MaCirij, 125r. See
also Gramlich, Wunder, about this differentiation among
later ShiCites.




In his concept of non-prophetic miracles al-Rizi was
distinctly influenced by the Sufi tradition.!l7 esides using
scriptural evidence,’1® he argues in his Tafsir on the basis of

the concept of sainthood (wildya). He begins with a
definition of a saint (wali) as a friend of God who commits
no sin, either because of his own saintly nature or because
God guards him.119 He further allows that God may create for
such a saint a miracle (karima) which may or may not be
preceded by a claim.120 after these preliminary definitions,
al-R3zI proceeds to put forth his proofs for the possibility
of such kar

which he designates as rational. These may be

summarized as follows.!2! When a saint is fully devoted to God,
God will also be fully devoted to him and create miracles for
hin.122 God bestows upon the saint much greater favours such as
His love and knowledge of Himself!?3 and if He loves him He
becomes the face, hearing and seeing of the saint.l24 rf the
saint reaches such a close relation to God, how can God fail
to create for him a mere trifle like a miracle?!25 Moreover,
the soul of the obedient saint becomes so strong that it
loses any connection with the corporeal world and instead
receives the light of the world of majesty. Being thus
strengthened, the soul of the saint is able to perforn
miracles.126

Al-HillT was decisively influenced in the question of
non-prophetic miracles by the school of Abd Il-Husayn
al-Bagri. Thus, he agreed with al-R3zi on all those basic
points where the latter's view was in agreement with the

Position of the school of Abi l-Husayn al-Bagri. Yet

7por al-Riz1's discussions on non-prophetic miracles, see his
Arba®in, 384-8 and esp. his Tafsir, vol.ll, Pt.21:85-93; this
passage has been translated by R.Gramlich ("Fahr ad-Din
ar-Razis Kommentar zu Sure 18, 9-12," Asiatische Studien 33
{3379):99-152) .

11

Tafsir, vol.ll, pt.21:

86£f; ArbaCin, 385ff.
Tafsir, vol.ll, pt.21:85-6.

159Arba®in, 387; Tafsir, vol.ll, pt.21:86.
1see also Gramlich, Wander, 94-5.




al-Razi's elaborations of the issue based on mixing
theological and Sufi concepts did not have any impact on
al*l:lil]i.




CHAPTER V
DIVINE ATTRIBUTES

1.God's Essential Attributes and Their Referent

One of the fundamental disagreements between the
MuCtazilite and the Ash®arite theologians concerned the
relationship of God's essential attributes to His essence.

The AshCarites held that God's essential attributes are
neither entailed by, nor identical with, His essence. Rather,
they are entailed by eternal essences (dhawdt) or entitative
determinants (ma®ani) which subsist in God's essence (ga'ima
bi-dhatihi).! Thus, God's being knowing and powerful etc. are
founded upon a knowledge (€ilm) and a power (gudra) which
inhere in His essence.’ These entitative determinants are
described as being neither identical with, nor other than
God.3

The MuCtazilites rejected the existence of such
entitative determinants as inconsistent with God's unity
(tawhid). They held that the notion of eternal attributes in
God which are not entailed by His essence must necessarily
negate the oneness of God's essence by affirming the

existence of external essences besides it.%

They also
considered as absurd the formula of the upholders of such
attributes (sifitiyya) that these are neither

identical with, nor other than God. Against the view of the

sifatiyya, the MuCtazila maintained that the divine

;Al Shahrastan, Milal, 1:95; al-Baghd3dl, Farq, 334.
‘Al-Ash®ari, Luma®, §§18ff; al-Shahrastani, Milal, 1:94ff
al-Isfarayini, 146; al-Mutawalli, 21; al-Baghdadi, Usil

n a a , Sharh...al ani_ Cala matn

(Istanbul, 1326/1906), 77; al-Mutawalli,  31;
Muhammad al-Bazdawi, Usul al-din (edited by

Cairo, 1383/1963), 35-6; sfarayini, 147; see

glso Ibn al-MalahimI, Fa'ig, 37r.

cAbd al-Jabbar,” Fadl, 347; see also al-Shahrastani, Milal,

1:46; al-Isfarayini, 60; al-Baghdadi, Usil al-din,




attributes of essence are entailed by the essence itself.5
They commonly expressed this by the formula that God is
eternally knowing (€dlim), powerful (gadir) and living (hayy)

etc. by His essence (li-nafsihi) rather than by entitative
attributes of knowledge, power, life etc.5

This formula, however, gave rise to other difficulties.
If these different attributes are equally founded in God's
unitary essence, the question arises of how they relate to,
and differ from, one another.’ Moreover, the Qur'an speaks of
God's knowledge (Cilm)® and power (quuwwa)? so that reducing
these two attributes to the divine essence was open to
objection on scriptural grounds.!® The MuCtazila had,
therefore, to find a conceptual framework analysing the
ontological quality of the attributes and their relation to
His essence which would do justice to the notion of unity and

which at the same time would avoid those difficulties.

Al-Hilli fully supported the traditional MuCtazilite
notion that God's essential attributes are entailed by His

essence (li-dhatihi). He states:

The Ash®arites maintain that God is knowing through
a knowledge, powerful through a power, livin

Ehrough a life ete. The Muctazilites deny this:
They hold that God is knowing through His essence,
not through an entitative determinant subsisting in
His essence. [They maintained the same] with regard
to fl remaining attributes. And this is the

S heral aslnol trictlyd defined il iaukot eseential atbribuban
recognized by the MuCtazila. Disagreement arose, for
instance, o in regard to the attributss of hearing (san®) and
geeing (bagar); see lat
E.g. al-Ash®ari, Magalat, 486, 503, 505; ©Abd al-Jabbar,
adl, 347
Al-Baghd3di, Usiil al-din, 91-2; al-TIsfarayini, 67.

an 1Vi166; I1:25

8; XLI:15.

See e.g. al-Bazdawi, 37. Owing to these considerations, the
MuCtazilites were often accused of denying any attributes of
God on principle; se g. al-Baghdidi, Farq, 334;
al-Bazdawi, 35; Abl 1-| Sacals al-guwayni, a I
al-din, (edited by R.Frank. Wisdom of Per
Ygvdari Press, 1360/1981), 80.

Nahj al-mustarshidin, 215; see also Taslik, 54v.




Although he denied that the attributes exist in addition
to God's essence al-Hilli guarded himself against the view of
the philosophers that the attributes are not existential
matters. He clarifies:

e [i.e. al-Hilli in his Nuzum al-barGhin] said,

e Sncavi and the philostohers 2aid thAL thows
attributes are not existential (laysat wujudiyya).
Others said that they are existential. And this is
the truth."....I fi.e. al-Hilli in the Maarij]
say, people disagreed whether God's attributes are
existential or not. The AshCarites maintained that
they are existential matters (umdr wujudiyya). This
is_ likewise the view of the bulk of the
MuCtazilites. The philosophers and Aba 1-Busayn
al-Basri denied this.

The philosophers' notion of attributes with no
existential reality arose from their view of God as the
primary mover. They denied that God, whose sole activity
consists in self-reflection, can be described by attributes
which are additional to His essence.l When one describes God
as knowing, willing or powerful etc., all these descriptions
merely signify His self-reflection which is the cause of the
emanation of the world.!4 Attributes are ascribed to God
either in negation (salb) of the opposite, or as signifying a
relation (idifa) of contingent things to God, or in a
combination of both aspects.l5 To describe God, for instance,
as eternal (gadim) is to negate non-existence, the quality of
being caused, and the quality of having a beginning Efrom
God.16 He is a creator (khilig) in the sense that the creation

a ar) 121r; see also Taslik, 54r.

13 G CAlY b. Sina, al-Risila al-Carshiyya £I haga'iq al-tawhid
that al-nubuwwa (edited by TIbrahim  Hilal. Dirasat
1-Islam Cairo, 1980), 21ff. This treatise has been
analysed by E.Meyer, "Phlluscph)scher Gottesglaube: Ibn Sinas
Thronschrift, Zeitschrift der deutschen morgenlindischen
Gesellschaft 130_(1980):226-77. See also Abu Hamid Muhammad
ahafut al-faldsifah (edited by M.Bouyges.
Bxbl)ocheca Arabica Scholasticorum, Série arabe, no.2.
Tsxrut: Im) prlmer:a catholique, 1927), 163.

Ibn Sina, Ta®ligat, 18-9; idem, Risala, 24ff, 28-9; Abi Ham).d
Huhamad al Ghazal\, Magasid al-fa asifah (edited by S.Dunya.
¢airo: Dax alomsarie, 1961), 24

Ibn ST R 3, 237 4, idem, thfa (Il3hiyyat) (edited by

r e : 1380/1960), 2:367-8; also Meyer,
245-6; al-Ghazali, Tahifut, 153; idem, Magdsid, 224£f.
Ibn Sina, Risala,
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of everything is related to Him in so far as He is its
ultimate cause. Were it not for the world produced by Him,
God would not be described by any attribute.

The evidence provided by Ibn al-Maldhimi does not
corroborate al-§illi's claim that Aba  l-Husayn
al—Eagri shared the philosophers' view of attributes not

having any existence in addition to God's essence.

Describing  the  reality of God's attributes,
al-Hilli employed the philosophical notion of mental
existentiality in trast to exist in the external

world; God's attributes are additional to His essence in

ratiocination (zd'ida ©an al-dhat fi 1-ta®agqul). It is,

however, not permissible to reify these mental concepts and
to ascribe to them any reality besides His essence in the

external world (£I 1-kharij).l7

When discussing the ontological foundation of the
essential attributes, al-Hilli naintained that they are
founded in God's essence which differs by itself from all
other essences. He rejected the position of the Bahshamiyya
who held that God's essence is distinguished from others not
because of itself but owing to an attribute of essence
attached to it. Al-Hilli presents their view and expresses
his disapproval of it:

The third investigation: concerning the attribute
of essence 5 now that Abi Hashim
maintained that God attribute of essence
through which He differs from whatever He differs,
like  the atomicity (jawhariyya) of the atom.
Moreover, [he held] that He has four other
attributes which are His being eternal (gadim),
living (hayy), knowing (%alim) and powerful

iyya
has an

(gddir). These attributes are entailed by the
attribute of essence (sifit mugtadat Can sifat
al-dhit)....This view i8 foolish...because it is
based on the false principle that essences are
equal.l

17Ma3rij, 121r-v; Nahj al-mustarshidin, 222; Taslik, 54r. In
his Manahij (92v) he designates the attributes as mental
conceptions (iCtibirit dhihniyya) which are in contrast to

things existing externally (umir kharijiyya).
3 94v; M i, 120r.

Manzhij, 90v; see also ibid., a®arij,
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With the rejection of the notion of the attribute of
essence, al-Hilli closely followed the position of
Abi 1-Husayn al-Bagri and his school.  They held that
essences differ from each other by virtue of themselves and
do not require an attribute of essence.l® Thus, God s

distinguished by His distinctive essence (dhit mutamayyiza)
20

which sets Him apart from others.
(li-dhatihi) He is capable and knowing.?!
Ibn al-Malihini, therefore, held that the divine

attributes have a reality as qualities of God's essence. Yet

By His essence

he denied that they have an independent reality in addition
to it. He states:
[our statement that He is powerful and knowing] is
an assertion of His essence (ithbat li-dhatihi)
together with a[n additional] qualification (amr)
which is ingluded in His] being described by these
attributes.

The Bahshamite concept of the attribute of essence was

based on the concept of states (hdl, pl. ahwil). The notion
23

of states?® as it was developed by the Bahshamiyya was one

attempt to create a 1 for lysing the

191bn al-malahini, Fa'iq, 42

also al-shahrastdni, Milal,

#85.
hilsy al-Mal3hini, Fa'iq, 36v, 42r; Taqi al-Din, 148ff.
2l1pp al-Malahimi, Fa'iq, 35r, 36r-v, 4lr-v, 43v; Taqi al-Din,

3. &

Fa'iq, 38r; also ibid., 37r, 39r, 42v
233bT Hashim's theory of states has been the subject of
thorough investigation by R.Frank on which the following
discussion will largely be based. See mainly his Beings; also
Hashim's Theory of 'Stat i

in Actas do Congresso de Estudos rabes e
(Coimbra, Lisboa 1 a 8 septembro de 1968. Leiden:

Brill, 1971):85-100; B
suppl.fasc.5-6:343-348, For earlier investigations on this

sue, see M.Horten, "Die Modus-Theori
Zeitschrift der mo: d
(1909):303-324;  idem, "Neues zur Modus-Theorie
abll Haschim," in Beitrdge zur Geschichte der Philosophie und
Theologie des Mittelalters. Supplementband 1913 (Studien zur
Geschichte der Philosophie: Festgabe Clemens Baeumker),
45-53; D.Gimaret, "La Thégrie des Ahwal d'Abu HaSim
al-dubba'i d'aprés sources asCarites," Journal Asiatique 258
(1970):47-86.

e des abi Haschim,"




ontological quality of God's attributes and their relation to
His essence within the established Mu®tazilite view of divine
attributes.24

For this purpose, Abii Hashim adapted the concept of
state (hal, pl. ahwal) employed by the grammarians for a
complement in the case of the accusative occurring in a
sentence which consists of a subject and a form of kinma (to
be) as a complete verb. In this case, the accusative cannot
simply be taken as a predicate to kina as it would be if kina
were incomplete and transitive; it must rather be understood
as a hal.

On this foundation, Abii Hashim elaborated a system of
five different categories of states which he applied to both
God and man. These categories are distinguished by the
different ontological basis which brings forth their
actuality.

The first category is the attribute of essence (sifa
dhatiyya/ sifat al-dhit/ sifat al-nafs) through which the

essences (dhawat) differ from each other.2” The atom (jawhar),
for instance, is described as an atom not through its
essence but through its attribute of essence. The same
applies to God who does not differ from other essences
through His mere essence, but rather through His attribute of

2dprank, aemgs, 5.
B1pia.
25Accm—dmg o abh o a acate ainot lantentity oria thing
(dhat, shav) and can thus neither be said to be existent
(maw3itid) nor non-existent' (madim) (ibid., 26-7). Not being
e
isolation. Rather, the essence is known to be qualified
through them (Manakdim, 184). Thus, Abi Hashim speaks of the
actuality (tahsul) of the states and their initiation
(tajeddud) whilé he refrains from asserting for them a coming
Be (huabeh )l which) would imply their coming into existence
5‘3

1," Encyclopaedia of Islam, suppl.fasc.5-6:345).

Al-] Nxsabun, Fii-tawhid, 590; °Abd al-Jabbar, tughni, 7:83;
Shaykh al-TasT E in  al-Dhikrd al-alfiyya
1i-1-Shaykh al-Tusi (Mashhad, 1391/1970), 2:204; Taqi al-Din,
156£f; Frank, Beings, 53-5; also ibid., 55 n.l for the

gjfferent technical terms used for the attribute of essence.
Ibn Mattawayh, Majma®, 1:153.
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The second category of states are the essential
attributes (gifat mugtadit Can sifat al-dhit) which are by
necessity entailed by the attribute of essence as soon as it
becomes existent.2? The attribute of essence of being an atom
which is attached to an essence entails the spatiality of the
atom whenever it exists. Thus, occupying a space is an
essential attribute of an atom. In regard to God, the
specific divine guality of His attribute of essence entails
His essential attributes. These are His being powerful,
knowing, living and existing.3? Thus, God must necessarily and
eternally be described by these attributes which cannot cease
as long as His eternal attribute of essence lasts.3l

Man's attributes of being powerful, knowing and living
differ in their quality from the corresponding attributes in
God. They belong to the third category of states which gain
actuality through an entitative determinant (ma®nd) or cause
(Silla) in the subject.32 Thus, the qualification of these
attributes in man differs from the corresponding attributes
in ©od.33 Since man's states are caused by entitative
determinants, he cannot be described as permanently or
necessarily powerful, knowing etc. Moreover, since these
determinants inhere in parts of man's body, he needs his

29Shaykh al-Tisi, "Mugaddima,” 205; Frank, Bein s, 58-64. It
seems that fhis was not agreed upon by all followers of
Abl Hishin. Some of them are reported to have maintaimed that

attribute of'an atom, i.e. its spatiality (tahayyuz), in the
state of its non-existence, yet in

J_iiha); see ibid., 107; al-Rizi, Muhassal, 84.

Ibn Mattawayh, MajmaC, a er of writers list

62. h
instead of "existent” (mawjid) the attribute of being eternal

(gadin ibid., 162, 152, 153; also Taqi al-Din, 148;
al-Hill ij, 90v. As Ibn Mattawayh explains (ibid.,

he means that God's attribute of existence is an essential
attribute which cannot cease, since it is entailed by His
attribute of essence which cannot cease. Thus, the quality

:162.
Shaykh al-Tsi, "Mugaddima,” 206; Manakdim, 391; Frank,

Bgings, 107~
Tbid., 69, 87 n.63.



limbs as tools for his actions and his heart in order to
know. The determinant itself is therefore not sufficient to
actualize man's being powerful and knowing. Further
conditions like the health of heart and limbs have to be
fulfilled for them to serve as tools in carrying out
actions.34 Thus, the realms of man's power and knowledge are
limited by the natural deficiencies of his body. God, in
contrast, is unconditionally powerful and knowing since His
attributes of being powerful and knowing are essential
attributes which do not inhere in any locus and, thus, do
not require any limbs.35 Yet, the Bahshamiyya applied this
category to God when they asserted that God is willing or
disapproving through a determinant which is His will or His
disapproval. Since it is impossible that a determinant may
inhere in God, they maintained that God is willing or
disapproving through a determinant which does not inhere in a
substrate (13 £3 mahall).3S

The fourth category of states are those which are
actualized by the action of an agent (bi-1-£3%il), in
particular the existence of a temporal thing which is founded
in its producer's capability.37 This category is inadmissable

in God. While the existence of all created beings is
considered as belonging to this category, God's existence is
counted as an essential attribute entailed by His attribute
of essehce‘..:&B

The fifth category are states which gain actuality
neither by virtue of the essence nor by an entitative
~dhit wa

3 1i-mand). To this category

determinant (13 1i:
belongs the attribute of ‘'being perceiving' (kawnuhu

mudrikan) which is entailed by the perceiver's being living.39

3a1bn Mattauayh Majmi®, 1:160.
1bid., 11

g;shaykh 1Tl "Mugaddina,” 205; Frank, Beings, 124£f.
See R.Frank, "Al-Ma®diim wal-Mawjiid: the Non-Existent, the
Existent and the Possible in the Teaching of Abd Hashim and
his Followers," Mélanges de 1'Institut Dominicain d'Etudes
ientales du Caire 14 (1980):198.
Shaykh al-Tasi, "Mugaddima," 205; Minakdim, 170; al-NIsabirT,
EI 1-tawhid, 562, 564; Ibn al-Maldhimi, MuCtam: 215; Frank,

Beings, - 153ff. Frank ("Hal," Enczclcgaedla of Islam,




In regard to God, it gains actuality when the condition
(shart) of the presence of the perceptible is fulfilled.40
Man, in order to perceive, must possess healthy senses in
addition to the existence of the perceptible.4l This is not
required for God whose being alive is an essential attribute.
Thus, He perceives without senses.42

Al-Hill, following the school of Abd l-Husayn
al-Basri, 43 rejected the notion of states. In his view, the
states imply an inadmissible reification of the divine
attributes. He considered the position of the Bahshamiyya to
be very close to that of the Ash®arites who viewed the divine
attributes as eternal determinants additional to God's
essence.d The same objection had been put forth against the
school of Abd Hashim by Abi l-Husayn and his followers.45

The Bahshamiyya were confronted with the objection of
the opponents that on the basis of the MuCtazilite view of
God's attributes there is no way to distinguish between them.
They responded by developing a concept of characteristics
(hukm, pl. ahkdm) of attributes, which was adopted by the
school of Abll 1-Husayn al-Basri and by al-gilli.

suppl.fasc.5-6:345) seems to have doubts whether this
category was introduced by Abd Hashim or only by his

Manakdin 170, 173; al-NIsabiiri, FI I-tawhid, 562£f, 564;
§3bd al-gabbir, Mughni, 5:242.
Manakdim, 173; Tbn Mattawayh, Majmi®, 1:131; Sabd al-Jabbar,
Yyahni, 4:51, 55.

AI-Nisabiri, FI l-tawhid, 562, 564-5; Ibn Mattawayh, MajmaC,

331301,

Taqi al-Din, 162; al-Muhalli, 72r; al-Shahrastini, Milal,
585

Mandhij, 92r-v; Kashf al-murdd, 229-30; Nihdyat al-maram
3 Cilm al-kaldm (MS MarCashi 254), 75r-v.
Tagl al-Din, 162.



The Bahshamiyya defined a hukm as the manifest
characteristic of an attribute or state through which it is
possible to recognize the attribute.4® We recognize, for
instance, a person's being capable only through the
characteristic of this state, namely the feasibility (gihha)
of a simple act by that person.47

God's attributes may equally be known through their
characteristics. Thus, the characteristic of His attribute of
essence is that it entails the four attributes of His being
powerful, knowing, living and existing.4® By the feasibility
of the occurrence of a well-wrought act (sihhat wuqa® al-fi®l
al-muhkam) on His part He is recognized to be knowing?® just
as the feasibility of a simple act (gihhat al-fi®l) points to
His being powerful.50 That He is not incapable of being

knowing and powerful indicates His being alive.5l
A]*l:lllli, following Ibn al*MalS}'\im; and possibly
Abi 1-Husayn al-Basri, affirmed these characteristics in

regard to God. However, in contrast to the Bahshamiyya, Ibn
al-HalSt_umi and al-l:hll; denied that these characteristics
are entailed by or indicate any states or attributes in
addition to God's essence. Rather, they are entailed by and
point to God's essence which is qualified as being knowing
and powerful. Al-Hilli states:

We say that there must inevitably be an zdd)t)onal
qualification (amr za'id) in the

[of God's attributes]... Why should this aiaan
gualification not the characteristics which are
effected by God's essence like the feasibility of a
simple _act [reading sihhat al-fi®l for hissat

al-agl] which is included in the knowledge that
4651 -Nisabiiri explains (FI_1-tawhid, 287): "We infer

the

attribute from its characteristic; for when the attribute is
not perceptible nor found by intuition (mawjida min al-nafs),
it can be reached only through its characteristic.” See also
Eyank, Beings, 61. i

Manakdin, 165; al-Nisabiri

jmi i Shaykh al-Tdsi, Mugaddina, " 207
ibn Mattawayh, MajniC, 1:162.

cAbd al-Jabbar, Mughni, 5:219; 12:14, 21.
501bid., 13:267; Ibn Mattawayh, MajmaC, 1:157.
5lcabd al-Jabbir, Mughni, 5:219. For the distinguishing
characteristics of the various attributes, see also Frank,
Beings, 62£f; Shaykh al-Tasi, "Mugaddima," 207-8.

Fi l-tawhid, 488; Ibn Mattawayh,

3
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God is powerful; and His awareness (tabayyun) of

what is subject to knowledge, and His connection

(ta®allug) with it wh)_ch S included in the

knowledge that He is knowing?

Al-Hilli disagreed with the Bahshamite definition of the
characteristic of God's being knowing by describing it as His
awareness of what is subject to knowledge and His connection
with it. Here, he followed the definition of Ibn
al-Malahini.53 The first term merely designates His potential
omniscience, while the term connection (ta®allug) designates
the actual relation between Him and the objects of His
knowledge.

The notion of connection between God's essence and the
object of His knowledge as a distinctive characteristic of
His being knowing was apparently introduced into MuCtazilite
kaldm by Ibn al-Malahimi.5* The Bahshamiyya apparently did not
consider this connection as a distinctive characteristic
(hukm)  of God's state of being knowing.55  Ibn
al-Malahini reports, however, that they employed a concept of
connection which they defined as the connection between God's
state of being knowing and its objects.56

Ibn al-Maldhimi refrained from asserting a similar
connection hetween God's essence and the objects of His
power. In his view, the attribute of power is basically
confined to the capable agent who is described as able to do,
or to refrain from, acts under certain conditions.5” These
conditions are in turn confined either to the act insofar as

52Man§h) o2
Hilli is most likely directly based -on Ibn
5-nalamm o Faviq (42
wCeanad, 201, 205, 306. Aba 1- -Husayn designated this
connection as a hila, but not as a huk bukn. See ibid., 200-1,
205 al-Muhalli, 3v.

The only instance I could find where the notion of the
gonnection as a characteristic is referred to is Shaykh
al-Tisi's "Mugaddima,” 207. There Gsi affirms that the
chafacteristic of an attribute to wh)ch a connection is
attached  is  this  specific  coni ction  (al-taallu
al ). He applies this to belief (1Ctigsa), presunption
ann), will urada) and disapproval (kariha).

MuCtamad, 200-1.
57Ibid., 206

B
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it needs to be feasible, or to the agent in so far as he
needs to have a motive for the act. Thus, the ability to act
or not to act is the characteristic of a capable agent.58

In his Ma®drij al-Hilli affirms a connection between
God's essence and the objects of His  knowledge and is
undecided whether this notion may similarly be affirmed in
regard to other attributes.®® In his other works, however, he
draws the parallel between knowledge and power. He affirms a
connection between God's essence and the objects of His
knowledge as well as the objects of His power.00 In this, he
presumably was secondarily influenced by al-Razi and earlier
AshCarites.®

Al-Razi agreed with the school of Abi l-Husayn
al-Basri that God's essence differs from other essences by
itself.%2 He defended this notion especially against the
Bahshamiyya.®3

He further adopted the view of the school of
Abd 1-Husayn that God's distinctive essence (dhit makhsiisa)
entails His attributes of being knowing and powerful.®4 me
defined these as  connections (ta®allugat) between God's
essence and the objects of His knowledge and power.55 With
his affirmation of connections between God's essence and the
objects of His knowledge and power, he is only partly in
agreement with Ibn al-Malihini who asserted such a connection
only between God's essence and the objects of His knowledge.
Al-Razi rather followed his AshCarite predecessors in this

581¢ 3s tha ives of the school
draw the parallel from knowledge to power when they asserted
a connection between God's essence and His potentials; e.g.
Tagi al-Din, 127. Moreover, later authors sometines held that
Abl 1-Husayn and Ibn al-Malahimi themselves drew this
parallel between God's knowledge and His power. See e.g. CAbd
Allah b. zayd al-®Ansi, Kitab al-mahajja al-bayda' fi usal
~din (MS Munich Glaser 148), 28v-29t.
1r-v.

92r-v; Nihdyat al-mardm, 79v-80r; Taslik, 56r.

MaC3lim, 47; Matalib, 1:315, 317.
Matalib, 1:313ff.

155; Matalib, 3:223.
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respect who asserted connections also for other attributes.56

In some instances, al-Rizi substituted the philosophical term
iddfa and the term nisba for the term ta®allug.5” However, his
notion of idifa and nisba in this context fully agrees with
the theological concept of ta®allug and has nothing in common
with the philosophical notion of idifa.

Having adopted Abd l-fusayn al-Basri's and Ibn
al-Maldhini's concepts of attributes, al-Rizi repudiated the
view that God's essential attributes are entailed by
entitative determinants.®® Moreover, he rejected the view of
those Ash®arites who adhered to the notion of states (ahwil),
presumably having al-Biqillini and al-Juwayni in mind.5% aAs
al-R3zi presents their view, they held that the entitative
determinants of power or knowledge entail the states (hila)
of God being powerful and knowing. Between these states and
the objects of His knowledge and power, they affirmed a
connection (ta®allug).

Al-RazI, in contrast, maintained that God's distinctive
essence directly entails connections (taallugit) or
relations (idifat/ nisab) between His essence and the objects
of His being knowing and His being powerful.’l

6621 -Ghazali, Igtxasﬂ, 3955. Sayf al-Din al-Amidi, Ghayat
a aram f1 am (edited by Hasan Mahmid Abd
gi-Latic. cauo, 1391/1971), 85; see also Ormsby, 151-2.
ArbaCin, 155.
S8Matalib, 3:233-4. In some of his more traditiona
however, he affirmed entitative determinants; e.g.
=

works,
a4

as:

1
al-Amidi, 27; also Gimaret, "Ahwal," 76ff. His notion of
states was later adopted by al-Juwayni; see Franmk, loc.cit.,

anatahh, 3:223-4; Mal 56; Arba®in, 155-6.
155.

ddvpia,



Yet on the basis of the notion of connection,
al-Rizi defended the traditional AshCarite position that
God's attributes have a reality of their own other than His
essence. He identified the connection or relation between the
essence and the objects of His being knowing and powerful as
knowledge (Silm) and (power) and further pointed out that
this connection is other than the essence. From this he
concluded that God has a knowledge which is distinct from His
essence. Thus, whereas al-Hilli considered God's attributes
and their characteristics as additional to God's essence
merely  in ratiocination without any separate existence,
al-RazI fully reified them. He states:

Know that we do not assert in this question more
than that what is understood by God's being

Mucta211)tes go along with us to this extent,
Hacoea has bean reached and disagreement ceases
\...We say, whoever knows a certain matter, there
must inevitably occur a specific relation (ni

nakhsusa) between the knowledge and the object of
knowledge. The theologians call this specific

this connection itself and for this specific
relationship (idifa) itself and we claim that this
relationship (idafa) and  relation (nisba) is
different from the essence.’?

Al-Hilli further disagreed with al-Razi about which
divine attributes are essential. Whereas he affirmed only
God's being knowing, powerful and living as essential
attributes, al-Razi, following the Ash®arite tradition, also
counted the attributes of speech’ and will.”4

- a®in, 155; see also Matallb, 3:223; Ma®alim, 56.
31bid., 51, "Masd'il," 368~
74see later




2.God as Existent (Mawjiid)

In his notion of existence (wujid) al-Hilli followed the
Avicennan tradition.

According to Ibn SiInd and his followers, God who exists
necessarily by virtue of Himself (wiiib al-wujid) is the
primary, absolute and perfect existence,’S or pure existence

(mujarrad al-wu]ud)76/kwu]ud nahd).”7 1t is, therefore, the

forn of Cont t things require an

effector for their existence as they are, in contrast to God,
unable to necessitate their existence by virtue of
themselves.”® Thus, their existence is not pure and of a much
weaker kind than God's existence.’® Owing to this difference,
the existence of God and of the contingents is not the same
in a univocal manner (bi-l-tawitu') but it can be said to be
the same only by analogy (bi-1-tashkik).80

75ab CAlT b. Sina, Kitib_al-najit (edited by Majid Fakhri.
Beirut: Dar al-afaq al-jadida, 1405/19851(_26] 265, 266; for

this view in al-Hilli's writings, see Ma®drij, 112v; Taslik,

>
s

x.
Ibn Sina Ilahxzxat, 2:347.
7al-GhazalT, Maqasid, 251-2, 289.
in. hiyya 2:347; idem, Najat, 261; al-Ghazali,
Hagésid, 289; for this view in al-| -Hilli's writings, see

. 79r.
AL-Hilli, Idah al-magasid, 5-6. For Ibn Sina's view on
existénce, seé ‘also ,Senérally E.Behler, Die Exigkeit dec
Welt. bl £15 den
un We]tanianq und — WeltendTichkeit — in
Mittelalter. Teil 1: Die Problemstellung in der arabischen
4nd_jidischen Philosophie des Mittelalters (Minchen: 1965),
95¢F, The relevant (P2ssages on existence of Ibn Sini's
pnnmpal works have been translated by G.Hourani, "Ibn
SIna on Necessary and Possible Existence,” The Philosephical
fgrum 4 (1972):74-86
Ab3 Fath Allah Muhammad b. SAbd al-Karim al-Shahrastdni,
MusaraCat =1 faldsifa (edited by Suhayr Muhammad Mukhtar.
Mu! allafat al-ghghrastani, no.l. Cairo, 1976J, 45; see also
t_gegen Avicenna und
Nie mderlegung durch Nasir ad-Din a:~'l‘ﬁ.ai," in Akten des
VII.Kongresses _ fur _ Arabistik _ und slamwissenschaft
(Gottingen, 1974. Edited by A.Dietrich: Abhandlungen der
Akademie der Wissenschaften in Gottingen, Phil.-hist. Klasse,
gritte Folge, 96. Gittingen: Vandenhoeck & Ruprecht, 1976),
« For this notion in al-Hilli's writings, see MaCer',




God's existence, according to Ibn Sind, is identical
with His essence (mahiyya) itself8l while the existence of
contingent beings is other  than their essence.82 The
relationship between their essence and existence is described

in such a way that existence is accidental to the essence.83

Al-Hilll presents the views of the philosophers together
with other positions and states his own preference:
People disagreed about existence. Is it an
additional matter or not
The generality of he phuosophers held that
i 1i by

specified €ach by an essence in _the sense that
they differ in it {i.e. existence], either through
precedence (tagaddum) or posteriority (ta'akhkhur),
like the existence of cause and effect, or through
priority (awwaliyya) and its non-existence, like
these two ment)oned existences [reading wujidayn
through greater intensity

analogy cannot possibly be either afn integral
part of them or themselves. For the essence itsel
part of it is not subject to disparity.
Rathar, it [i-e- ex)stence] is an accidental matter
to it {i.e. essence
As for~ the ex)stences which are specific to each
single essence, they are additional to this
{reading tilka for dhali essence, except for
the existence of the Necesdarily Existent which is

Whatever is asserted of them b.z

specific to Him. For, it is, in their view,
identical with Hxs reality itself (nafs huglgat)hﬂ
.As  for e theologians, most of

Mittazilites and AshCarites held that exntence .
additional to the essence in regard to the
Necesaarily Existent and all contingent matters
besides Him,

Others, among ther Ab@i  1-Husayn al-Basri,
faintained #Uhasiekistenceliia NAdaRE1SA1A T tn “the
essence both in regard to the Necessarily Existent

and the contingent things

93r; Nihiyat al-mardm, 12r; Kashf al-khafd',

113r; Manahij,
i

S
EfIbn sina, Risdla, 18-9; Ildhiyydt, 2:344; al-Ghazali,
Magasid, 252, 289. For this view in al-Hilli's writings, see
jgraf, 208v; Manahij, 79v, 93r.

Al-Chazali, Magasid, 289. For this view in al-Hilli's
gyitings, see Asrar, 172v; Manahij, 79v, 93r; Taslik, 6r.
Tbn Sina, a, 19; al-Ghazali, Magasid, 289.
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If you have recognized this, say: The opinion
which we choose Zread)ng nadhnabu fur yadhhabu] is
that existence in regard to the Necessarily
Existent is identical with His essence.

Essence (mdhiyya) was understood by al-Hilli, again like
Ibn 5ind,®5 as a concept which is not attached to individual

entities as long as existence is not attached to it. When
existence is attached to it, the essence inheres in the
individual entities (kd'ina £I 1-a®yin) and can be discerned
through consideration of the existent being.86 Thus,
individual things occur only when existence is attached to
the essence.®” Moreover, the essence cannot be discerned in
the external world (f£I l-khirij) when existence is not
attached to it. This is only possible in ratiocination.88
Essence itself is neither existence nor non-existence.8? The
existent entity is, therefore, to be understood as a sample
of the essence which occurs in the external world.?

Having adopted the Avicennan notion of existence,
al-Hilll was in disagreement with his MuCtazilite
predecessors. With the Bahshamiyya, he differed on a number
of points. They held that an attribute of essence is
necessarily attached to every essence (dhit). This is not
conditional on existence but is asserted prior to it. The
same applies to God. His state of being existent is
understood to be an essential attribute which is entailed by

g‘na arij, 112v-11
EoxieTH/ 8158 (81, nokions of sesmepcenand fiax i banca ince  the
studies of F.Rahman, "Essence and Existence in Avicenna,”

Medieval and Renaissance _Studies 4 -16, _ and
P.Morewedge, "Philusophlcal Analysis and Ibn Sina's

tion," Journal of the American
gpiental Seciety 52 (1972)14250435

Nihayat al-pardn, ov-

871bid., Bv-9.

881bid., 15

891hid.; 9v; also Rahman, 9; Morewedge, 432.

ONihiyat al-mardm, 15r, 18r; see also Rahman, 7, 11;
Morewedge, 43



His attribute of essence.l

Thus, His existence is not
identical with His essence. This was unacceptable for
al-Hilli.

In respect to beings other than God, the Bahshamiyya
asserted that they have an individual reality prior to their
existence owing to the attribute of  essence.%?
Al-Hilli disagreed holding that things gain individual
reality only when they occur. A non-existent (ma®diim) can,
therefore, not be asserted to be a thing.93

He further disagreed with them as to whether existence
is the same in regard to all existent beings in a univocal
manner or by analogy. Although the followers of Abdi Hashim
considered existence as an attribute which in man is caused
by an agent (bi-1-fa%il) and in God by virtue of His
attribute of essence,’? existence as such was in their view
univocal with regard to all.% They argued that the
characteristic (hukm) of existence is in regard to everything
that it constitutes the condition (shart) for the actuality
of the essential attributes.?® Al-Miqdad al-suyiiri summarizes
this difference:

e S Rl Abi Hashim and his followers
among the Mu®tazila and the Cenein eea e
AahCaratesisheld. then isavond i.e.
existence is a shared meaning kxsht ak ma' naw))J
for all existent beings. Then they disagreed. The
philosophers said that it is predicted by analogy
to the existent things which fall under it.

The Bahshamiyya and Athir al-Din al-abhari held
that it is applied univocally (bi-l-tawatu') [to
all existent beings]. The author [i.e. al-Hilli]
and al-Muhaqgiq [Nasir al-] al-Tasi chose the
position of the phildsophers.

3;5& supra, p.210.
See Frank, "Non-Existent," 205ff.
93psrar, 172v-173r; Idah al- magas)d, 20£f; Nihdyat al-mardm,
gy-or, 1er.
§sSee supra, p.173.
See Frank, "Non-Existent," 197.
%6Tbn Mattawayh, Majmi®, 1:135-6; also ibid., 137 where Ibn
Mattawayh argues further that existence cannot dlffer since
i is not connected to anything (la muta®allag 1
Al-Migdad, 38-9; see also al-] Hllll, Kashf al-! khaf ’ 34v-35r-
Al-Migdad al-Suyiri's account’ of Athir al-Din al-Abhari's
view seems to be mistaken. In his Hiddyat al-hikma, the
latter maintained the Avicennan view on existence. God's
existence which is essentially necessary is absolute (mutlaq)
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Al-Hilli equally disagreed with Abii l-Husayn al-Basri on
a number of points. Repudiating Abd Hishim's notion of
states, the latter affirmed that "thing" (shay') or "essence"
(dhdt) and "existent" (mawj@d) are identical.®8 Thus, God's
being existent is not an additional attribute above His
essence. Rather, it is identical with His essence.®® So far,
al-Hilli agreed.

Yet in contrast to al-Hilli, Abd l-Husayn did not
envisage the philosophical notion of essence. Thus, the
existence of a thing also constitutes its characteristics.
The difference of the things is, therefore, founded in their
existence only. Thus, the existence of any existent entity
must differ from the existence of everything else. The
existences of the things have, therefore, nothing in common
but their name.

Thus, whereas al-Hilli held that the meaning of
existence is by analogy shared by all existent entities
(ishtirdk ma®nawi), Abd l-Husayn al-Basri maintained that

only the term is shared (ishtirdk lafzi).100

a1 therafore | difterant Iexon tha/lox iMbenca ot contingent
things. Existence can therefore be asserted of them only by
analogy  (tashkik); see Jusayn b MuIn al-DIn Kadimir
Maybudhi, al-Abhari's Hidayat _al-hikma
4Gonstantinople, 1283/1867), 106-7»
al-Maldhimi, Fa'iq, 24r, 49r; Taqi al-Din, 118;
al-Muhalli, 71r. Abd l-Husayn is usually said to follow in
this hatter the Basran theologian AbG Ishig al-Nasibini (or:
al-Nasibi) (d. 408/1017); see Ibn al~Hala’nm1 Mu amad, 254.
(For “al-Nasibi's position, see Ab@ uwayni ,
al-shamil f3 usil al-din (edited by A S.aJ—Nashar et al.
Mansha'at al-ma®arif, 1969), 120-5, 1345 J.van
Ess, Die lehre des CAdudaddin al-Tci (akad der
Wisdenschaften und der Literaturs Verdffentlichungen dor
orientalischen Kommission, vol.22. Wiesbade:
199). According to Ibn al-Malahini's Fi'ig (24r), however,
Abi 1-Husayn rather followed Abu Ishag b. CAyyash. This must
CAyyash is known to have held
a view similar to Aba Hashim's, see al-Hilli, Nihavat
—maram, 18r; Tagi al-Din, 106.
Ibn al-Malahimi, MuCtamad, 254ff.
Kashf al-khafa', 33v-34r

Manahij, 79v;



With his notion of existence, al~l~'L\llI not only
disagreed with the earlier MuCtazilites but equally with
Fakhr al-Din al-Razi. The latter held that existence is
additional to essence both in regard to man and God. Since
this view was not shared by earlier AshCarites, !0l al-§illi had
presumably al-RizI in mind when he ascribed this view to the
Ash®arites.102 Al-Razi summarizes the different views and
states his own preference:

To speak about God's existence must necessarily be

applies to the Necessary by and to the
contingent by single
Bl s
only the term is share

The second view is to say that the term "existence”
as a single meaning. However, in Somast rhe
Necessarily _Existent by Himself it is pur

existence _ [reading wujid mujarrad for quudan
mujarradan], i.e. an existence with the condition
that it is not accidental to any essence but rather
an existence which subsists in itself. On that
consideration, God's existence is identical with
His reality itself (nafs hagiqatihi).

The third view is to say that the existence is one
of the attributes of the reality (hagiga) of God
and one of the gualities (nat) of His essence
(m3hiyya). On that consideration, God's existence
is other than His essence.

Each of the three positions was upheld by a
nultitude of people. The first one is the doctrine
of a large group of theologians such as Abdi 1-Hasan

1"1The tradxtxonal AshCarite view was that "thing" (shay') and
"existent" (mawjud) are synonymous and that the non-existent
(ma®dlim) cannot be defined as - real thing; see Ibn Firak,
252ff; al-Bagillani, Tamhid al-Baghdadi, Farg, 170;
al-Juwayni, Shimil (edited by e aant) o oTo, e
also van Ess, Erkennnislehre, 198-9. Thus, they did not treat
God's existence as an attribute. Al-Ash®ari apparently
adhered in his MuCtazilite period to the view that a thing is
a thing prior to its existence and wrote a treatise in
support of this position. Later, he repudiated it. See
O.Pretzl, Die frihislamische Attributenlehre (Minchen:
Bayerische Akademie der Wissenschaften, 1940), 60; D.Gimaret,
"Bibliographie d'A%Cari: un réexamen," Journal Asiatique 273
85):256 no.49.

arij, 113r (quoted supra, p.181-2). The editor of
al-Migdad al-Suyiri's Irshid suggests that by the AshCarites,
Siemiiter s e e R
This is evidently wrong, since both asserted that thing
(shay') and_existent (mawjad) are identical. Al-Miqdad,
like al-| H)lll, had undoubtedly al-Razi in mind.
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al-Ash®ari and Abd Bagri. The second
position was chosen by Abd CAIT b. §ind in all
his works. The third is the doctrine of a large
group of theolggians and we have backed it in most
of our books

103yata1ib, 1:290-1. Al-Razi upheld the same position in his
Arba®in (100), his Mulakhkhas (85v) and his Mabhith
al-mashrigiyya (1:31).

See, in contrast, his Ishara (10v) and

his "Masa'il® (345€f, 348) where he refrains from taking a
sir (vol.6, pt.12:182-3) al-Razi argues
arite terms when he says that God's

existence is identical with His essence (Cayn dhatihi).
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3.The Range of God's Power

All parties basically agreed that God has power over
everything which is subject to power.l%4 For al-Rizi as an
AshCarite, this principle was self-evident since in their
view everything which occurs is solely dependent on God's
power.105 The MuStazilites, on the other hand, were confronted
with a problem arising from their view of justice. If God has
power over everything which may be subject to power, this
applies necessarily also to man's acts. However, if God had
power over man's acts there would be no way to ascertain
whether these acts are performed by man's power or rather

created by God's power as affirmed by the AshCarites.

Upholding that God, in view of His omnipotence, has
power over everything which is subject to power,106
al-Billl affirmed that the specific acts of man are also
subject to God's power.107 With this view, al-HillI adhered to

the position of Abd l-Husayn al-Basri and his followers who
108

drew the same conclusion.

Most of the earlier MuCtazilites denied that God has
power over acts subject to man's power. Al-Hilli summarizes
the different positions of the earlier MuCtazilite

theologians:

1045, exception among the MuCtazilites was al-Nazzam who held
that God does not have the power to do evil. His view has
recently been investigated by J.van Ess ("Wrongdoing and
Divine Omnipotence in the Theology of Abi Ishig an-Nazzam,"
in Divine Omniscience and Omnipotence in Mediéval Phildgophy
(edited by T.Rudavksy. Synthese Historical Library. Texts and
Studies in the History of Logic and Philosophy, vol.25.
Bordrecht Boston, Lancaster: Reidel, 1985):53-67) and
n God do What is Wrong?" ibid., 69-79
52£f; Tafsir, vol.l5, pt.30:53.

Manahij, 90v.
107yan3hij, 91r.
L1087y al-Malahini, Fa'iq, 45r.




Al-Ka®bi held that God does not iieeipeuarjovarnetie
like of what is subject to man's power (mithl
magdiir _al-Cabd) because what is subject to his
poucee either obedience or foolishness or...
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Abu CAl1, Abi Hashim and their followers maintained
that God has no power over the very acts of men
(nafs magdur al-Cabd Abi 1-Hudhayl,
and the AshCarites allowed this....Abl
son argued that [if God had power over
it would necessarily follow that two capable agerits
would have jointly power over a single possible
act. And this is impossible.

The principal difference between the Baghdadis and the
Basrans, then, was that the former argued that God has no
power over all classes (ajnds) of acts which are subject to
man's capability.l10 The Basrans, in contrast, argued that
since God enabled men to perform various classes of acts, He
must likewise have power over these. Thus, they affirmed that
God in principle has power over an infinite number of the
class (jins) of acts which man is capable of performing. They
maintained, however, that God does not have power over the
specific acts which are subject to man's capability (aSyin
©31).111 Their principal argument for denying God's power
over the acts of man was, as al-Hilll pointed out, that a

a

possible act (magdir) cannot be subject to the power of two
capable agents.112

109an3his, 91r. For AbG Hudhayl s view on God's omnipotence,

§¢§ Frank, "Attributes,” 473ff
'Al-Razi, Tafsir, vol 15, pt 30:53

1lyGnakain, 375-67 also al-ash®ari, Magilat, 199-200; al-Razi,

Tgfsir, vol.15, Pt.30:53.

‘cAbd al-Jabbar, Mughni, 4:254ff; Manakdim, 375ff.
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4.God as Knowing

The Proofs of God's Being Knowing

Al-Hilli puts forth two proofs for God's being knowing:

The proof for God's being knowing is that God
performed well-wrought and perfect acts. Everyone
Ghotiatiing . ppis is necessarily knowing. Thus, God
is knowing.l

This proof which is based on man's witnessing God's
well-wrought acts was commonly employed by the earlier
MuCtazilite and Asharite theologians.ll4 al-milli goes on to
put forth his second proof:

{There is] a second proof for God's being knowing.

Tts elaboration is that God is powerful and every

powerful [agent] is knowing....As for the major

premise, the powerful [agent] is he who acts by
means of the motive (da®i) and the intention (gasd)

for one side rather than the other. The intention

for one side is necessarily conditional on

knowledge.  Thus, power is only complete with

knowledge.

This proof was apparently first introduced by Ibn
al-Maldhini.l16 He had argued!l” that the fact that an agent is
knowing may be deduced from a single act regardless of
whether it is well-wrought or not. The argument is based on
the view that a capable agent cannot perform an act without
having a motive for it. Here, Ibn al-Malihini differed from

the Bahshamiyya who allowed that a capable agent can perform

1134aC5rij, 116r; see also Asrdr, 210r; Mandhij, Olr;
Muntaha al-wusil, 8lv; Nahj al-mustarshidin, 194; Taslik,

ﬂxrcr its use among Muctazllxtes, see Ibn Mattawayh, Majma®,
1:113ff; al-Nisabiri, Fi_l-tawhid, 493. For its use among
Aahcarxtes, see al-Ash®ari, Luma, §13; al-Bagillani, Tamhid,
26: al-Razi, Tafsir, vol.15, pt. 30:58.
Ma MaCarij, 116r; see also Asrar, 210r; Muntahd al-wugil, 81v; |
iialmipnacatiatn) j19a maelii i ive
From_the texts of Ibn al-Malahimi, there is no indication
{hgt_Abi 1-Husayn al-Basri had already employed this proof.
Fa'ig, 18r; MuCtamad;, 198.




an act without a motive.!l® on this basis, Ibn
al-Maldhini argued that God, since He creates nothing without
a motive and since His motive must be based on knowledge of
the reality of the thing He creates, must necessarily be
119 since al-Hilli shared the view of Ibn
ini that an agent does not act but for a motive, he

knowing.
al-Malih
could similarly employ the latter's proof for God's

knowledge .

Al-Rizi also referred to two proofs in order to show
that God is knowing. The similarity of his proofs to those
employed by Ibn al-MalahimI suggests that al-Razi was
influenced by the latter's reasoning. He states:

The creator of the world is knowing because His
acts are well-wrought and perfect as is Stk
by observation and because the doer of
well-wrought, perfect act must be knowing. This is
known by immediate insight.

Moreover, God acts by choice and a choosing agent
is one who intends the production of ‘a certain
kind. The intention to create a certain kind is
subject to the condxtlon chao. [the agent] conceives
that essence. Thus it is established that God
conceives. some essences and the  temances by
themselves undoubtedly require the stability of
some qualities and the non-existence of others. and
the conception of what reguires necessitates the
conception of what is required. Thus, from God's
knowledge of these essences follow iHims nowledge
of their concomitants and effects.l<0

i”s upra, B 129-30.

9etig,
120y, alxm, 50 1; see also Arba®in, 133-4; Matalib, 3:107£f; see
also ibid., 117f£f where he expresses h)s preference for the
second proof.




b. God's Knowledge of the Non-Existent

Al-Hilll and al-Razi were confronted with the position
of the philosophers who held that God knows the universals
(kulliyat) but not particulars (juz'iyyat). The argument
underlying the philosophical position was that particulars
are subject to constant change and if God knew them He, too,
would be subject to constant change. This, however, was
unacceptable.l?l Al-Hilli and al-R3zi, who upheld the
theological view of divine omniscience which includes
universals and particulars, disagreed. Thus they were
required to counter this argument.

0f special relevance to al-Razi and al»l;l)ll; was the
philosophical objection that God cannot be aware of the
change when something either gains existence or ceases to
exist. If He knew that something comes into existence or
ceases to exist at this moment, this knowledge would require
a change in His essence as well. God's knowledge of the
temporals must be timeless and cannot be subject to change.
Al-Hilll reports the view of the philosophers referring to
the example of God's knowledge of the occurrence of a lunar
eclipse:122

This is the objection of the philosophers. They
claim Ll "reading unclear] that God does not

the future. He knows for instance that when the sun
reaches a certain limit, the earth is in a middle
position between the sun and the moon. Thus, the
eclipse occurs. This knowledge is present to Him
prior to the eclipse, after it and with it. But He

The question of how Tbn §ind in particular understood God's
universal knowledge in contrast to man's knowledge has been
the subject of a study by M.Marmura, "Some Aspects of
Rt ot Gl R ok e
Jgyrnal of the Anerican Oriental Society 82 (1962 v

For this example among the philosophers, see ibid., 310-1.
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does not know whether the eclipse occurred already,

whether it will occur in the future or whether it

oceurs at this moment. This is the elaboration of
their argument.

Al-Hilli rejected this argument. It is not the attribute
of knowledge which changes but the connection (taallug)
between God's essence and the object of His knowledge.l24
Therefore, when a thing is non-existent, there exists a
relation between it and God's essence in so far as it is
non-existent. Once it gains existence, a new connection
replaces the former one between God's essence and this object
of His knowledge. In some of his works, al-Hilll substitutes
the term idifa for the term ta®allug.l25

With this view, al-HillT followed Fakhr al-Din
al-Razi who rejected the philosophical objection in the same
way. He states:

We have already clarified that knowledge has no
meaning but that of a relation (idifa) between the
knower e ject of "his knowledge.
Accordingly, we say that if the object of knowledge
ghanges that relation must inevitably change [too]
because  the reality and constancy of any
relationship is connected with two related matters.

matters]. Thus, the relation would not be a
relation; rather [knowledge would perhaps be]
something else to which the relation is accidentals
This is impossible. However, a change like this
does not require a change [in His essence] fword
missing] because what entails God's knowing that

like that which our people agreed upon that God's
power is connected with a thing when it comes into

1234a%5ri, 116v; see also Asrir, 225r; Manzhii, 91r.
124nihayat al-maram, 80r.

1258srar, 225¢; Nahj al-mustarshidin, 198; Nihdyat al-mardm,
80r; Taslik, 56r.
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being. When it has become permanent the connection
(taallug) of the power is interrupted. When He

With this answer, al-RizI  followed the school of
Abl 1-Husayn al-Basri who offered a similar reply when they
were confronted with the same objection.2? They argued that
God knows by His essence from eternity that He is one and
that He will create the creation. However, the connection
(taallug) of God's knowledge with the existence of a thing,
which is also necessitated by His essence, occurs only when
the thing exists.l28

Thus, God knows a thing before its existence in its
reality and how it will be when it occurs but He does not
know it as existent.!2? once the condition of the existence of
the thing is fulfilled, the connection of God's knowledge
with the existence of a thing is initiated (tajaddada

55£f, 157;

1261shara, 15v; see also MaCalim, 51-2; Matalib,
Mg],akhkhas, 343vEf.,

See Ibn al-Mal3hini, F&'iq, 46vEf; Tagi al-Din, 253ff.
281bn al-Malzhini; Fa'ig, 465-47r.
1297pia., 47v."




al-taallug) .13 according to Ibn al-Maldhini and Tagi al-Din,

130,

Fa'iq,

Tn contrast to Ibn al-Malahini's efforts to confine the
change to the connection between God's knowledge and its
object, al-Hilli reports in his Manahij that Aba 1-Husayn and
his followeis argued that God's knowledge is in fact subject

Ibn al-Maldhimi and evidently is not based on the latter's
position since it does not refer to the connection between
God's knowledge and its object.

Al-Hilli states (Mandhij, 91r): "It was said against
them fie. the school of aba 1-Husayn], ‘'knowledge is an
attribite of essence, so that change is not permissible for

permissible if it is absolute. However, if it is subject to a
condition, [change]is permissible. The clarification of this
is that God'is from eternity capable of the creation of the
world and this is an essential attribute. It is not absolute,
however, but subject to the condition of the non-existence of
the world. When it .e. the world] exists, the endurance of
the capability is impossible. Otherwise, the production of
the existent would be necessary. We say the same about
perception. For God is from eternity perceiving, but on the
condition of the existence of the perceivable object in
contrast to God's essence which is necessitating in an
absolute way. Likewise God's being knowing a thing is subject

this manner. When that which He knew would exist comes into
being, the possibility of being subject to knowledge that it
will exist may remain and this leads necessarily to
ignorance. Or it does not remain, but rather it ceases being
subject to knowledge that it will exist after [having come
into] existence and He knows that it exists. Thus, you have
acknowledged a change of the condition, namely the change of
the object of knowledge. From this follows necessarily a
change of the subject of the condition [i.e. the
ateribute]'."

his” account apparently derives from the teaching of
later representatives of the school of Abil 1-H
likely from the K a of Tagi al-Dih
latter mentions the different theological opinions about how
God knows the non-existent (ibid., 252ff), he points out that
the view of Abi °Ali, Abii 1-Qasim al-Ka®bi and Aba l-Busayn
al-Basri must necessarily lead to the possibility of Ghange
in God (ibid., 253). Against the position of Abi Hashim,
Tagl al-Din puts forth his own argumentation that God's
knowledge is in fact subject to change (ibid., 259-60). He
does not resort to the notion of connection, but maintains
that God's knowledge itself changes. In affirming that this
is permissible, he
reported by al-Hilli. Some attributes, like God's being
powerful and perceiving, are subject to conditions in order
o become actual. The same applies to knowledge. If something
occurs in a specific manner, the condition is fulfilled for

i
|




the same answer had been offered by Abd ©Ali and Aba 1-Qasim
al-Ka®bi to a similar objection.l3l

God to know its existence in this specific manner. If the
existence or some other aspects of it change, God's knowledge
changes accordingly (ibid., 259-60). Tagi al-Din does not
ascribe this argumentation to any earlier  fheologian and his
gives the impression that it was he who

3himi reports (Fi'iq, 46v "our master
Abi 1-Husayn al-Basri reported in the
about the master Abi ©Ali and Abii 1
held...that when a thing comes into existence after Pts
non-existence its connection (ta®allug) with God's know

and His awareness (tabayyun) that it gained existence is

The position of Abi l-Husayn al-Basri and his followers
provoked accusations by later authors that they had returned
to the views of Hisham b. Hakam and Jahm b. Safwan (for their
views, see later); see al-Shahrastani, Milal, 1:85; idem,
Nihaya, 221; Kamal al-Din Ahmad b. Hasan al- Bayadx, Isharat

at al-imdm (edited by Yisuf “Abd’ al-Razzag.
Cairo, 1368/1949x, 127-8; al-Muhalli, 76r. However, TIbn
al-Malihimi drew a clear line between the position of Hisham
b. Hakam and his own. He pointed out that the latter, in
contrast to his own thesis, did not allow that God knew that
the things will exist (Fa'iq, 47v).
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According to Tagi al-Din,'32 ana al-gilli, 133 1pn
al-Malahini differed from Abii 1-Husayn al-Basri in one aspect
of their theory. While the latter maintained that the newly
arising connection of God's knowledge is added to its former
connection with the object, Ibn al-Maldhimi held that it
replaces it so that the former knowledge vanishes.

A1-Hilli supported the position of Ibn al-Malzhimi.l34

The position of the school of Abd l-Husayn al-Basri,
al-Hill and al-RazI was not shared by most of the earlier
MuCtazilites. According to Ibn al-Malihini, the Bahshamiyya
held that God's knowledge of a thing is always connected with
its existence regardless of whether it will exist in the
future, exists now, or existed in the past. There is only a
difference of expression (Cibirit) in relation to the three
cases. Thus, if a thing will exist in the future, God knows
its existence and that it will be in the future. In the case
of a past thing, God will likewise know its existence and
that it existed in the past. Ibn al-Maldhimi reports
Abi Bashin's position:

His knowledge does not change because of this
the turning of a thing from non-existence
existence] and He does not depart from the
attribute” of essence [i.e. His being knowing
because the knowledge that the thing will exist an
the knowledge that it has come into existence

s
one k only the change in
accordance with the change of the thing known. If
its existence is in the future, the knowledge is
described as knowledge that it will exist. If it
exists the knowledge is described as knowledge of

132Taai al-pin, 261; alao ibid., 12
154tanahis, 9ir; Wikdyat al-mardn, Tou-s0s.




its existence. If it [Ceases 2 exist ():t is
described as knowledge [reading Cilm for Calim
that it did exist ffg J

Abd Hashim's main concern therefore was to rule out any
change in God's essential attribute of being knowing. If God
knows a thing before its existence and it enters existence,
God's knowledge apparently must either be adjusted to this
new situation, thus requiring a modification of His
knowledge, or it is not adjusted and turns into ignorance.l36
By tying God's knowledge closely to the existence of the

thing, Abd Hashim sought to avoid these unacceptable
137

alternatives.

Fi'iq, 46v. For Abii Hashim's view, see also al-Hilli, Nihayat
al-maram, 79v. Al-Hilli's account appears to be directly

Taqi al-Din, 252; Ibn al-Maldhini, Fa'iq,
1371bn Mattawayh states (MajmiC, 1:118): “The state of the
object of knowledge does not differ in its being the object
of knowledge in the [state of] existence and non-existence.
Thus, nothing is initiated which could be made a condition.”

is interesting to note that the issue of how God
knows things in their state of non-existence and existence
was already discussed among earlier theologians. The problem,
however, was different.

Most of the early theologians identified "thing" (shay')
and "existent" (mawjud). This raised for those who held that
the object of all knowledge was things, the problem whether
and how God knows the non-existent which is not a thing. Some
early answers were radical.

Al-Ash®ari reports (Magalat, 489) the position of a
group whom he regularly calls the "eternalists" (azaliyya).
They held that since God eternally knows all things, they
must necessarily exist eternally. Van Ess suggests that the
azaliyya were an anonymous group holding non-Islamic views
comparable to the dahrivya (Erkenntnislehre, 193). The Ikhwan
al-Safa', in fact, called the dahriyya by the name azaliyya,
presentxng B e e S e e
cosmos  (See I.Goldziher and A.M.Goichon, "Dahriyya,"
Encxclogaed)a of Islam, 2:95.)

Apparently in_ direct response to this position
(al-ash®ari, Magalat, 89) , Hisham bs: CAmr
al-Fuwati (d. before 218/833) drew the opposite conclusion.

®

with respect to His knowledge that He is one (ibid., 158). A
similar conclusion was drawn by Jahm b. Safwin (d. 128/745)
who also identified "thing" with "existent” (ibid., 494-5;
W.Madelung, "The Shiite and Kharijite Contribution to the
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5.God as Hearing and Seeing

Al-Hilli accepted on scriptural grounds that God is
hearing and seeing. Moreover, he affirmed that nothing from
the point of view of reason stands against this. He states:

Pre-AshCarite Kaldm," in Islamic Philosophical Theology
(edited by P.Morewedge. Albany: State University of New York
Press, 1979), 125). Hisham b. Hakam (d. 179/796) also
maintained that God knows only existent things. If He knew
things eternally this_would necessitate the eternity of
th)ngs (al-Ash®ari, Magalat, 493-4; Madelung, "Contribution,"
e

The possibility of God's knowledge of things prior to
their existence was asserted as soon as the theologians
differentiated the term "thing". Al-Shabhan appears to have
been the first who offered such a distinction. Prior to their
existence, things may be known by God although they become
real things only = when they occur. (See van Ess,
abd  Cal envisaged a similar

since existence (kawn) means being
162). However, a thing
known prior to its
existence insofar as it is possible to make a statement about
it (ibid., 161; see also ibid. for further meanings in which
a thing can be said to be a thing prior to its existence).
Owing to their notion of states, the Bahshamiyya were
not confronted with the issue whether a thing may be known
prior to its existence. The attribute of essence through
which it is what it is is always attached to it, regardless
of whether the thing exists or no
The school of Abi 1-Husayn al-Basri repudiated the
notion of states and offered a solution similar to that of
Abl CAli. They affirmed two meanings for the term "thing”
(Ibn al-Maldhini, Fa'ig, 49r). In the first sense, "thing
means an existent object, i.e. an essence (dhit). In the

in the mind in contrast to existence in the external world;
he held that it is possible to know the non-existent in
ratiocination (Manahij, 79v-80r).

hus, the problem that gave originally rise to the
question of how God knows the non-existent, i.e. that a thing
Einhe asserted to be a thing prior to its existence, was
no longer a problem. The main concern of the later
theslohians)vas SLatHaE boiiasaartCan 1 shnlct arost withbiet
however, allowing any change to occur in His essence. (For a
systematic outline of the dispute among the early
theologians, see van Ess, Erkenntnislehre, 192ff).



There is no impediment from the point of view of
reason from describing God as SR

the Qur'an fdescribes Him so] fword missing]. If

[reading idha for idhan] fthe gur'an] describes Him

[reading “yasifuhu for yusifuhu] as such, it is

Necessary to adhere to this view; unless a rational

indication made it impossible to apply [reading

itlaguhu {0, whbl ] fthis attribute] to Him, when

it would be necessdry to jnterpret [the scriptural

evidence metaphorically].

This passage reflects al-Hilli's general hesitation to
explain what he meant by God's being perceiving. Among the
earlier MuCtazilites, the following two views were most
favoured which he summarizes:

Abi Hashin and his followers maintained that the

r). He nmade perception a

matter additional to knowledge.

The Baghdadis explained it as meaning that God is

knowing what the living among us hear 1384 see. They

denied anything in addition to this.l

The Bahshamiyya maintained that God's capability of
hearing and seeing is entailed by His being alive. Whenever
a perceivable object exists the condition for perception is
fulfilled. 40 Thus, God is eternally described as capable of
hearing and seeing (sami®/ basir). Yet only when the
condition for the actual perception is fulfilled, may He be
called actually hearing and seeing (sami®/ mubsir). This
distinction between the transitive and the intransitive
meaning of hearing and seeing originated with Aba ©a1i.l41

The Baghdadis, in contrast, reduced God's perception to
His knowledge. To say that God is hearing (sami®) and seeing
(basir) can only mean that He knows what man perceives

through his senses.l42

h 92r.
lagl‘lana i3, 92r
a0y’ ~Nisabiiri, FI 1-tawhid, 562££, 564; CAbd al-Jabbir, Mughni,

hlu -Ashari, Magalat, 176.
1421pia., 168, 175; al-Baghdadi, Farq, 166, 181; idem, Usdl
al-din, 96; Manakdim, 168; see also MCDermott, 145.
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The school of Abii 1-Husayn al-Basri was divided on this
issue. Abdi l-Husayn himself is usually reported to have
supported the school of Baghdad.l43 The reliability of these
reports is not certain. He had put forward an argument
supporting the view of the Baghdadis which appeared to
invalidate the position of the Basrans.l44 He refrained,
however, from explicitly stating his support for the view of
the Baghdadis.l145

Although Ibn al-Malahimi accepted abi l-Husayn's
objection to the Basran view, he ultimately supported the

Basran position.l46

In most of his works, al-Hilll surveyed the arguments of
both positions refuting them all.147 He refrained from stating
his own preference while asserting that the only safe
indication for God's being perceiving is scriptural
evidence.148 only in his Ma®drij, he states that the reduction
of God's perception to His knowledge is the most acceptable

explanation. 149

Al-Hilli followed al-Razi in his cautious approach in

this question. The latter maintained that God must be said
to be hearing and seeing because these are attributes of
perfection (sifit al-kamil) while their opposites would be
attributes of deficiency (sifat al-nugsin). He further
referred to scriptural evidence. Yet he acknowledged that

43¢ q. al-Raz1, Mubagsal, 248; Mitham al-Bahrani, 90; al-§illT,
Nahi ai-mustarshidfns 20%; idem, Taslik, 52v; al-! M)qdad 206.
Al-Muhalli (66v), in contrast, reports that Aba l-Hus
like "Ibn al-Malahini, supported the position of the
Bghshanivya.

Ibn al-Maldhini, Fa'ig, 19r; idem, MuCtamad, 215
1451bn al-Malalini, Fa'iq, 15k, Sce aleo alRazr, 1°tigadat, 2.
where he states that Aba l-Husayn was undecided on

ﬁg y. 19r-v; MuCtamad, 212ff, esp.217ff. For the views of

g st e -Malahini, see also Tagl al-Din,
196-7; W.Madelung, "The Theology of al-zamakhshari," in Actas

ge] XII Congresso de la U.E.A.I. (Madrid, 1986), 490-1.

Hsnanam ; 92r, Nahj al-mustarshidin, 205-6; Taslik, 53r.
1495

'MaC anl, llBr.




this is valid only as long as there is no definite proof that
God cannot literally be said to be hearing and seeing. He
states:
Concerning the clarification that God is described
by hearing and seeing.
The proof for this is that hearing and seeing
belong to the attributes of perfection while their
opposites belong to the attributes of deficiency.
Moreover, the Qur'an affirms them for .Since
there are numergus passages reporting [these
attributes for God], they must be asserted for God,
nless the opponents put forth a proof that the
reality of these two states is conditional on a
condition whose realization is impossible in
regard to God. In that case it would be_ngggssary
to interpret [these verses metaphorically].

Like al-HillT, al-RdzI went on to refute the arguments
of both those who affirm hearing and seeing as separate
attributes to God'®! and those who deny this.!5?

It is most likely that al—!_iil.\i's argument that God is
hearing and seeing on scriptural grounds, and that nothing
from the point of view of reason stands against this is

directly based on al-Rizi's Arba®in or another work by him.

150arpaCin, 170.
1517pia., 170£f.
£225aL Maore:




6.God as Willing

AL-Hilli and al-RizI disagreed about the nature of God's
will.

In accordance with his determinism, al-Razi held that
God's will is an essential attribute. God is qualified by an
eternal will (irada gadima).!®3 Through His eternal will, God
has predestined everything that happens. Therefore, nothing
can occur that He did not eternally wish to happen.l54

Al-Hilli, following the MuCtazilite tradition,!%5 denied
that God has determined things eternally and that He wills
through an eternal will. However, although the Mu®tazilites
were united in their opposition to determinism, they
disagreed among themselves about the nature of God's being
willing. Al-Hilli identified God's will with His motive
(da®i) for an act. Whenever God knows that an act would
benefit His creation and is free from any evil aspects, this
knowledge is His motive to perform this act. Will has no
meaning beyond this motive in regard to God.156

Here, al-Hilli disagreed with those MuCtazilites who
considered God's will as a separate attribute of act which is
dditional to His knowl of the beneficial nature of the

act. He summarizes the various views on the nature of God's
being willing:

Although the Muslims agree that God must _be

i
motive [for the act] which consists in  the
knowledge of the befefit of an act; and that
disapproval is an expression for the deterrent
(sarif) [from the act] which consists in the

133Arba®in, 153-4; Madlim, 58-9.

154arbaTin, 244£f; MaTalim, 89-90.

15530 exception was Bishr b. MuCtamir who maintained that God's

willin is an attribute of essence as well as act. See

¢lgashiari, Magilat, 190; ®Abd al-Jabbar, Mughni, 6/2:3.
Manahij, 91v; Asrar, 223v; Taslik, 3lv.




knowledge of the harmfulness of the act.
Abl  1-Husayn al-Basri held that will and
disapproval consist of knowledge [of the benefit
and harm of the act] in regard to God, but they are
additional in regard to us [men].

The majority of the Mu®tazilites and the Ash®arites
affirmed that [will] is additional (Fto knowledge]
in regard to us and to God....Al-Ka®bi maintained
that God's will for His own acts means that He
knows them. [#is will in regard to our acts
reading afifipa for af Elihéa means that He
ctommands them.

By the majority of MuStazilite theologians who
maintained that God's will is additional to His motive,
al-Hilli meant the school of Basra prior to Aba l-Husayn
al-Basri. He presents their position and refutes it:

The thxrd investigation about God's being willing

tu,

vi His essence (li-dhatihi). The two
JUbba'Is held that God is Kknowing throvgh a
temporal will (irada haditha)  which does not
inhere in a substrate (1a fi mahall)....[This is

false] because the subsistence of a will by ltself
(giyim al-irdda bi-dhatihd) is not r
because its occurrence would require ig%ther wxll.
This would lead to an endless regress.

The position of the Basran MuCtazilites originated with
Abii 1-Hudhayl.15% He denied that God's will to create a thing
can be identified with His creation of it.160 Rather, God's
will of a thing together with the creative imperative "be"
(kun) addressed to it constitute His creation.l61 God's will of
the acts of others cannot be identified with His command of
them.162 This affirmation of a temporal divine attribute of

will raised the guestion of its origin and locus.

157yaC5ri3, 117r; see also Taslik; 52r-v.
158Nahj al-mustarshidin, 218.
159F6r Aba 1-Hudhayl's view on God's will, see generally
Yadelung, Al-gdsin ibn Ibrahin, 165; Frank, “Attributes,’
494ff. It is noteworthy that later writers usually mention
e Hudhayl among those theologians who denied it i
will has a specific reality of its oun; see e.
21-Hal3hini, HCtamad, 2405 idem, EE'ia, 23rj Tagi ale oinr
202; al-Jurjani, 57. Ibn al-Malahimi seems to be the first
£g8ree which attributes this view to Abd 1-Hudhayl.
1-Ash®ari, Magalat, 189, 364.

151nm1., 190, 363, 510; also ibid.,363, 366 where creation
{kbala) is defined as gawl and irda.

Ibid., 510




Abl 1-Hudhayl maintained that God is willing through a will
which is created in a metaphoric sense (£I 1-majiz).l63 By this
he presumably meant that if it were created, its creation
would require another will. This would lead to an endless
regress. He further stipulated that this will is in no place ‘
s

between his notion of God's temporal will and the common

). 164 with this, he attempted to avoid a conflict

£3 mal

doctrine that nothing temporal may inhere in God.
Abil 1-Hudhayl's view was shared by b Cali.l65

Abl Hashim followed Ab@ 1-Hudhayl and abi CAlf in
holding that God wills in a manner comparable to man.166 Thus, ‘
His attribute of willing is a separate attribute of act.167
Since nothing may inhere in God he, like his predecesors,
stipulated that His will subsists in  no substrate
(13 £3 mahall).168

The assertion of accidents which do not inhere in a
substrate was one of the peculiarities of the theology of the
Basrans prior to Abd l-usayn al-Basri. The latter denied the
possibility of this.16% Al-HillT followed him in this regard.l70

In another respect, too, al-Hilll followed the doctrine
of the school of Abd l-Husayn al-Basri concerning God's will.
They identified God's will and disapproval with His motives
and deterrents. His knowledge that an act is beneficial
constitutes His motive to perform it and His knowledge that

an act is harmful constitutes His deterrent from performing
171
it

Tbid., 366, 189.
1""'nnd 190, 363; al-Baghdadi, Farg, 127; al-Shahrastani,
Milal, 1:51, 53; see also CAbd al-Jabbar, Mughni where
Ibn Cayyash is quoted asserting that JaCfar b. Harb
1g§rndnced this formula. K
1-AshCari, Magilat, 510.

155Manakdm 434.
1e3cabd al-Jabbar, Mughnd, 6/2:140¢€.

Tbid., 6/2:149£F
15o1bn al—Malah)mx, “MuCtanad, 133-4.
17%anghij, 86v; Nahj al-mustarshidin,

Tbn al-Halahin, WiCtanad, 240; Tagi al-Din, 203; al-Muhalli,
150v; Mitham al-Bal 2




In his presentation of the view of Abd 1-Qasim
al-Kabi and his school, al-Hilli correctly stated that they
held that God's will in regard to man's acts consists in His
command. Yet when he presented their view on God's will of
His acts as virtually identical with the position of
Abll l-Husayn al-Basri, both reducing it to His knowledge of
His acts, al-HillI was mistaken. The Baghdadis rather
reduced His will for His own acts to His creation of them.l72
With this wrong presentation, al-Hilli followed the usage of
a number of earlier writers who maintained that Abd 1-Husayn
followed al-Ka®bi in his notion of the nature of God's will.l73

The basis for the Baghdadi position was laid by
al-Nazzan.'74 1In his doctrine, God's attribute of will
virtually disappears as he identified it with three different
nmeanings.1”5 with regard to His own acts, God's will is
identical with their creation.l”® with regard to the acts of
His servants, His will is identical with His command (amr).177

God may also be said to will an event in the future such as

172y3nakdim, 434; al-ash®ari, Magalat 191, 509; al-Baghdadi,
Faga, 181-2; al-Shahrastani, Milal, 1:55, 78.

Tagi al-Din, 202; al-Jurjani, 57, al-Razi, Arba®in, 147;
idem, Matilib, 3:179. In his article "L'attribut divin
d'irada (volonté) d'apres une source inexploité," Studia
Islamica 31 (1970):257-268, G.Vajda offered a translation of
a passage on God's will from an anonymous Ash®arite fragment,
preserved as MS 1259 in the Bibliotheque Nationale (see
Vajda and Sauvan, 3:131). This fragment is undoubtedly a
portion of al-Rizi's Matalib _al-Caliyya; see Matal
3:173-182, for the text which corresponds to Va
fsins]at)un

Al-Shahrastani, Milal, 1:55. For his view on God's will, see
generally al-AshCari, Magalat, 190-1, 365, 509-10; Manakdim,
434; C©abd al-Jabbar Mughni, 6/2, 3-4; also Madelung,
Al-Qiisim ibn Ibrihim, 165-6; J.van Ess, "Gottliche Allmachi
im Zerrbild menschlicher Sprache," Mélanges de 1'Université

int-Joseph 49 (1975-6):670-1.

It is noteworthy that al Nazzam usually avoids the term irada
employing the term al-wasf bi annahn nurid instead; see e.g.
;Ash“an, Magalat, 190-1, 509
4 6Ib)d 190-1, 365, 509-10.

bid.




the day of resurrection. In this case, al-Nazzam identified

His will with His deciding (hkim) the event and announcing
178
it.

Al-Hilli mentioned a disagreement among the MuCtazilite
theologians about man's will.l” Is it identical with his
motives for the act or does it have a meaning beyond these?

This question did not pose itself for the Bahshamiyya
who upheld a separate attribute of will in man in the context
of their theory of states. The followers of the school of
Abi 1-Husayn, however, disagreed among themselves about this
point. Abi l-Husayn allowed the existence of a will in
addition to the motive for the act in man. 80 once man has the
motive for a certain act, he develops a wish (talab/
nutdlaba) for it. This wish, which is possible only for a
corporeal being with appetites but not for God, is called by
Abl 1-fusayn "will".181 1bn al-Malahini disagreed with his

master in rejecting the reality of will even in man. In his
opinion, will and disinclination can be reduced with regard
to both man and God to the motives for, and deterrents from,
the act.182

Al-Hilli followed the view of Abdi l-Husayn al-Basri.
Once man has the motive for an act, he develops an
inclination  (mayl) toward the act which differs from his
motive.183 Al-R3z1 developed a concept of man's will for his
acts which bears great resemblance to Abd 1-Husayn al-Basri's
and al-Hilli's position.l!

178
S1bid.

17ana arij, 117r (quoted supra, p.202-3).

1807pn “al-Malihimi, MuCtamad, ~240; idem, Fa'ia, 22r;

mx al-Din, 203; al-Muhalli, 150v.
Ibn al-Malihini, MuCfamad, 240-1, 24

1821bid., 249; idem, Fa'iq, 22r; see s al-Muhalli, 150v.
See supra, p.127-8.

1845ee supra, p.133.




CHAPTER VI
PASSING AWAY (FANA') AND RESTORATION (ICADA)

1.God's Obligation to Restore Man to Life

Al-Hilli and al-Razi agreed that God will restore men
after having caused their passing away. However, they
disagreed whether God is obliged to do so or not.

In  view of his notion of divine justice,
al-Hilli supported the position that God is obliged to
restore men. He comments on Nagir al-Din al-Tdsi's
argumentation with which he fully agreed:

The author {Nasn— al-| mn] argued for the absolutely
obligatory natur of he restoration from two
Sues B it e e
punishnent, while the death of the morally obliged
is witnessed. Thus, their return is necessary in
order for His promise and threat to be fultilled,
secondly, God has morally obliged !mergh

i i awab)

(Ciwad). Otherwise, God would be
oppressive, but God is exalted far above this. We
have already clarified His wisdom, and there is no
doubt that reward and compensation will reach the
nmorally obliged in the hereafter because of their
negation in this world.l

He stipulated further that the restoration of the
following groups is incumbent upon God:

The restoration of the morally obliged who deserve
compensation (Ciwad) either from God or from
or from whom another being deserves
is known by reason to be obligatory.
As for the first category, this is because of the
negation of injustice on His part. As for the
second, this is_because God is obliged to establish
justice (intisaf). As for the third, the same
[principle] applies. The restoration of the

lkashf al-murdd, 320; see also Mandhij, 103r; Nahj
al-mustarshidin, 407. For the identical MuCtazilite arguments
£hat God is obliged to restore men to life,  see Taqi al-Din,

Abd Muhammad b. Mattawayh, al-Tadhkira fI _ahkam
al-jawdhir wa-1-a®rdd (edited by Sami Nasr Lutf and Faysal

Awn. Silsilat nafa'is al-fikr al-iSlini, no.l. Cair
Dar al-thagafa, 1975), 244-5; also al-Razi, Tafsir, vol.9,
Pt.17:20£f.




infidels and of the children of the believers is
eblxqaf.ory [only] because of scriptural evidence
since there ‘is ho disagreement among the Muslims
thout th)s] while no rational proof points to

eir restoration. The restoration of someone who
deserves reward is rationally obligatory because of
the necessity that he Tecsive what he demerves.
Moreover, scriptural evidence also points to thi:
The restoration of [hvmg be)ngsJ other than these
is not obligatory.?

With this classification, al-Hilli was in agreement with
his MuCtazilite predecessors.

Al-Razi, as an AshCarite, denied in principle that God
is subject to any obligation. However, when he argued that
restoration will actually take place, he not only resorted to
the traditional scriptural evidence? and to consensus,5 but
he also added two rational proofs based on principles which
do not easily agree with his traditional AshCarite position.
In his first proof, he ascribed to man's life in this world
the purpose of gaining reward in the hereafter. If this were
not the case, life in this world would be futile (Cabath) and
foolish (safah). He states:

We see in this world people who obey, people who

disobey, people who do good, and people who do

evil. We moreover see that the obedient dies

without any reward reaching him in this world,

while the disobedient dies without any Eindetzents

If there were no congregation (hashr) and

restoration (nashr), when the good person receives

his reward and the evildoer his punishment, this
worldly life would be futile, nay folly

This argument implies that God created the world for
man's benefit and that He is obliged to bring about
congregation and restoration. Both principles are in conflict

Zyanahi]
7v-78r.
E.g. Ibn al-Malihimi, Fi'iq, 222r-v; Ibn Mattawayh, Majmic,
:310-1; SAbd al-Jabbar, Hughni. 11:464¢E.

Tafsir, vol.l, pt.2:134; vol.9, ey ol

Pt.26:113; vol.l5, pt.29:22; Ishira, 63v-64r. For earlier

AshCarite references to scr)ptural evidence, see Ibn Firak,

145) a1-Baghazds, ivsul a1 373

v-G4r; ste also al-Baghdadi, Usil al-din, 232, who

gavally Ceriine: o

Arba®in, 293-4.

103v; see also Nahj al-mustarshidin, 407; Taslik,




with with al-Razi's view of God's relation towards His
creation. It also implies that the moral quality of man's
acts is the cause for his fate in the hereafter. As will be
seen in the discussion on reward and punishment, this
principle also does not agree with al-Razi's AshCarite
position.

In his second argument, he argued further on the basis
of non-AshCarite principles. He stated that God created man
for the purpose of his comfort (rdha) and pleasure (ladhdha).
This purpose cannot be reached in this world since there
exists no real pleasure. Pleasure in this world is only the

repulsion of harm (daf® al-darar). Therefore, he concluded,

God will cause man's restoration in the hereafter so that he
may experience real pleasure. If this were not the case, it
would contradict God's description as beneficent (muhsin),
as compassionate (rahim) and as self-sufficient (ghani). He
states:
God created creation either for comfort or hardship
(ta®ab) and pain or neither for comfort nor for
hardship. It is not permissible that He created
them for hardship and pain since this is not
appropriate for the Beneficent, the Compassionate,
the Self-sufficient who does not need the creation.
Likewise it is not permissible to say that He
created them neither for [their] comfort nor for
hardship and pain because this Wwas the case when
they were non-existent. This indicates that He

because what man assumes [to be] pleasure in this
world is not pleasure but rather the repulsion of
harm. Eating, for instance, is not really a
pleasure but rather the repulsion of the pain of
hunger....Since it has been established that the
living being has been created for the purpose of
pleasure and comfort and that this does not occur
in this world, it must inevitably be affirmed that
there exists another world after this in which this
purpose will be accomplished. This is the
hereafter.

7tbid., 294-5.




Like in the first proof, al-RizI's assertion that God
created men for their comfort and pleasure and that He is
obliged to ensure that they will receive this, contradicts
his Ash®arite notion that God does not act for a purpose but
by His arbitrary will.




2.The Nature of Passing Away and Restoration

Discussing the nature of passing away,
al-Hilli presents two contrasting views and indicates his own
choice:

Abid Hashim and his followers affirmed that the
passing away is an entitative determinant (mani

3) .
The remaining [theologians] denied this; and this
is the truth. They [i.e. “the Bahshamiyya] argued
that the atoms endure while non-exisfence is
possible for them. This is not possible except with
the affirmation of the [accident of] passing away
(fana') for [the stipulation that] thig
requires the affirmation of [an accidént of
passing away, [this is so] becausé the annihilation
(i°dam) occurs either bécause of the essence [o
the thing which passes away]. This is impossible.

it is due to an agent. This is ({likewise]
impossible because the effectiveness (ta'thir) [of
an agent] is for production (ijad
annihilation (i%dim),
production of an effect (ijad al-athar). Or it

is the [accident of] passing away....As for the
ancients - (awa'il), “since they maintained that
production and annihilation may equally be
dependent on the effector, they are not bound by
this impossibility [i.e. of non-existence being
caused directly by an agent]....The truth is the
position of the ancients.

As indicated in this passage, the position of the
Bahshamiyya was an attempt to assert the possibility of

passing away without infringing two other vital notions of
the school.
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One of these was that all atoms (jawdhir)? and most
accidents (a®rad)10 endure by themselves. Here they disagreed
with the Baghdadis who maintained that accidents last only
for one instance so that they always need to be recreated.ll
Passing away simply consists, according to this latter view,
in the failure of God to recreate the accidents.!? The
Bahshamiyya had to find a different solution. The second
notion which they had to take into consideration was that an
agent may effect only production (iIjad) but not annihilation
(idam). This also applies to God. Thus, He can undo
something only through the creation of its opposite.l3 The
solution of the Bahshamiyya, therefore, was that God causes
the passing away of the atoms through the creation of a
single accident of passing away (fand'). This accident is the
opposite of all atoms and, thus, is capable of annihilating

Ibn Mattawayh, Tadhkira, 212; idem, Majmi®, 2:288£f; CAbd
a Jabbar, Mughni, 11:441ff.

'The Basran Mu®tazilites considered the fcllowxng types of
acc)dents as stable: colours (alwan), tastes (tuCam), smells

m, hotness (harara), coldness (burida), wetness
(rutuba dryness (yubusa), life (hayat), and composition
(ta'lif); see Ibn Mattawayh, Tadhkira, 41. The following

accidents were not considered as enduring: pains (ilam), joys
(ladhdhat) (ibid., 326-7), voices (agwat) (ibid., 335), and
pfessure (i Chep s
Al-Ash®ari, Magilat, 358, 367 ]-Mattawayh, Majmd®,
Tagi al-Din, 289; al-| Baghdadl, Usdl 231; see

3js0 Pines, 24.

Tagi al-Din, 289. Underlying this notion was the Baghdadi
view that an atom must necessarily have an accident of every
genus of accidents that it is capable of having (Frank,
Beings, 94). When God therefore fails to recreate an
ggeident, the atom necessarily passes away.

Tbn Mattawayh, Tadhkira, 212, 215-6; idem, Majmi®, 2:293ff;
©Abd al-Jabbar, Mughni, 11:442

23,
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any atom.!? It must itself be existent (mawjid),5 but it
cannot inhere in a substrate (13 £I mahall).l® Furthermore it
does not endure.l?

This theory provoked much criticism among opponents and
later Mu®tazilites. The Ash®arites correctly objected that
once God creates the accident of passing away all atoms are
annihilated. He is therefore unable to cause the annihilation
of only some of the atoms.!® The followers of the school of

T4Thn Mattawayhy, Tadhisica,} 23166 iden, Majmi®, 2:297-8; SaAbd
al-Jabbar, Mughni, 11:444; also al -Baghdadi, Far 197, idem,
Usiil al-din, 231; al-Ghazali, AI-Hi11T reports
(Manahij, 88v) that Shaykh al-' Tus) was undec)ded about this
point. From al-Tisi's available works, this can not be
ygrified; see e.g’ his "Mugaddina,” 187-8.
dhkira, 219.

Tbid., 218ff. This condition was )ntroduced by Abu k=] Hudhayl
who described passing away (fana'
e R ey O e
Endurance_and passing away, he held, do not subsist in
place (13 fi makin). For his position, see al-Ash®ari,
Magslét, 366 7, Ibn Mattawayh, Tadhkira, 217-8, 243;

Tgal al-Din,
Tbn Mattawayh " Tadhkira, 224-5. Most of the go)nts of this
concept had been introduced already by Abd However,

S e e pa points.
In his earlier works, Abll ®Ali is reported to have maintained
that there are different types of passing away each of which
causes the annihilation of only the corresponding type of
atoms. In a later version of his Nagd al-taj, he is reported
to have revised his position, stating that only one passing
away is required for all atoms (see Ibn Mattawayh, Tadhkira,
231; also Gimaret, "Matériaux,” 292). Aba CAli further
maintained that it is reason which indicates that the atoms
will in fact pass away. Abi Hishim and his followers
disagreed. If it were not for scriptural evidence, there
would be no indication that the passing away will actually
occur (see Ibn Mattawayh, Tadhkira, 209; Tagi al-Din, 289).
Abi CAlT further rejected on principle that anything wh)eh
does not subsist in a substrate may be defined as
accident. Thus he refrained from classifying pasaing away as
an accident. Aba Hishim and his school 2dmitted a category of
accidents which do not inhere in ubstrate (see Ibn
Mattawayh, Tadhkira, 218). For the different categories of
accidents in relation to the substrate according to the
Pghshaniyya, see ibid.,

im al-Ansari, Sharh al-irshdd (MS Princeton
University Library, ELS s 131r; idem, al-Ghunya fi usil
= ITT Ahmet 1916), 94r; al-Juwayni, Irshad, 130;
ikhtisar al-shamil (by an unknown author. MS ITT
e 1322» 73v-74r. Before having revised his position that
there are different types of passing away each of which
causes the annihilation of only the corresponding type of
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Abil 1-Husayn al-Basri and the AshCarites also objected to the
idea that the accident of passing away does not inhere in a
substrate. It is one of the peculiarities of the Bahshanmiyya
that they allowed that certain accidents do not inhere in a
substrate.1?

The second position mentioned by al-Hilli, which he
approved, is founded on the philosophers' view that a
contingent matter requires an effector because of its
contingency and not merely for its occurrence.20 Tt is defined
as  contingent by virtue of itself (mumkin 1i-dhatihi)
regardless of whether it exists or not. Thus, having gained
existence it is still essentially contingent by itself. No
essentially contingent existent may endure by itself. Rather
it depends on its effector even when it exists.?! In relation
to the capability of its effector, the choosing agent,
existence and non-existence of the effect are equally
possible. He may therefore choose either to undo the effect
or to cause its endurance.?? Since God is in al-Hilli's view a
choosing agent, He may undo the world through a direct act if

He wishes to do so.23

atoms (see supra, p.213 n.17), Aba ®AlI held that God can
choose to annihilate only some atoms; see Gimaret,
ateriaus,” 292; Tbn al-Mattawagh, Tadbkira, 231
See e.g Ibn al-Malahimi, MuCtamad, 133-4; al-Hill3, Mandhij,
ggv, idem, Nahj al-mustarshidin, Fal~ Eaghdadl, Farg, 197.
51E-9. Ibn Sina, Najat, 249-5|

Barar S2050, 2izs; Manahij, 79r, 88v; Nahj alﬂnustarshxdln.
16 al-maram, 48v. See also Ibn al-Malahimi, Fa'ig,
216r, Srr= e e e
defending the traditional MuCtazilite position that existing
things exist by virtue of themselves and do not require an

Ef

0.

Manahx 84v.
SThia., Bovs Ma®arij, 129r; Tasli

. 76r.
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This possibility was rejected by most of his Mu®tazilite
predecessors, who maintained that an effector is required

only in order to produce things.24 once it exists, it endures

by itself.

Having adopted the philosophers' concept of endurance
and annihilation,  al-Hill disagreed, however, with their
doctrine of the eternity of the world. In their view, since

God is a necessitating agent, it is impermissible that He may
undo any of His effects. If He were to annihilate His
creation, the motive to annihilate would be substituted for
the motive to create. Yet God is eternal and acts only in
accordance with His perfect essence which is not subject to
any change. Tt is, thus, impossible that He may undo at some
time what He effected at another time. Therefore, the world,
like God, must be eternal.?® Al-Hilli envisaged God as a
choosing agent who acts on the basis of His motives arising
from His knowledge of the beneficial results of His acts for
His creation. He therefore allowed that God may annihilate

His creation if He has the motive for doing so.2”

However, when discussing the nature of restoration, he

denied that the non-existent may be restored. He states:

245, exceptlon was Abll 1-Husayn al-Khayyat who maintained that
the passing away of thé world occurs through its direct
by God (see Ibn Mattawayh, Tadhera,

imi, Fa'iq, 217v; Tagi al-Din, 290;

pt.30:53). According to Ibn
(Tadhkira, 212), the same position was held by Abli l-Hafs
hallal al-Basri (d. 377/987). Ibn al-Malahimi = in

principle approved al-Khayyat's explanation but eventually
rejected it since no scriptural or rational prouf indicates
that God would do so; see Fa'ig, 218v, 219v; see also
ggq; al-pin, 290.

ibn al-Malahini, Fi'iq, 218r, 226r.

6A1-Ghazall, Tahifut, B84£f; Ibn al-Malahimi, Fi'ig, 225rff.
27Manah)] 103r; MaCarij, 129r; Taslik, 76r-v; Nahj
al-mustarshidin, 396.




The second investigation about the restoration of
the non-existent  (i°3dat _al-ma®dim). People
disagreed_about this. The critical investigators
(muhaggigiin) denied fits possibility] while others
affirmed it. The former argued that of whatever
passes into non-existence, no identity (huwiyya)
remains. Thus, it is not possible to irm i
contingency. Moreover, if it were to be restored it
would have to be restored together with its time
i.e. of the initial creatlcni It therefore would
e at the same time initlated and restored.
[Moreover, _if it were to exist after its
restoration] it could not be distinguished from
its like 1f it existed....We investigated the
arguments of both groups in the Kitdb al-nihdya.
The reliable view is that fhe first position must
be considered as necessary.

He shared these arguments with the philosophers and with
Ibn al-MaldhinI, who also denied that the non-existent may be
restored.??

Ibn  al-Maldhini rejected the possibility
because, following

of the

restoration of the non-existent3?
, he repudiated the position of the
to its

Abd 1-Husayn al-Basr
Bahshamiyya that a non-existent is a thing prior
existence. The latter maintained that an essence (dhat)
together with the attribute of essence attached to it has a

reality prior to existence. Thus, an essence which passed

into non-existence is still real (thabit).3! Ibn al-Malahini,
in contrast, held that if God let any bodies pass into
non-existence their individual essences would likewise cease
to be. In this case, it would be impossible for the
individual bodies to be restored.32 Any bodies which He would
create at the restoration could merely be similar to the
individual bodies of this world.33 This, however, is
inconceivable since the restored person who receives reward,

compensation or punishment in the hereafter must be identical

Ibid., 393; see also 1dah al-magdsid, 23£f; Asrar, 173v-174r;
nahid; 103r-v.
the arguments of the philosophers, see al-Jurjani, 246ff.
Fa 'ig, 217ref, 224rLf. ALBILLT ascribed this view already to
usayn al-Basri (Ma®drij, 129r). Ibn al-Maldhimi does
g?t raport Abi_1-HuSayn's position on this issue.
nk, "Non-Existent," 204-
32? 224r; also Taqi al-Din, 324-5.
224r; also al-Billi, MaCrij, 129r.
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with the person in this world who deserves them. Otherwise,
restoration, punishment, compensation and reward would be
unjust on the part of God.

For the Bahshamiyya, this problem did not arise. When
they asserted that by the accident of passing away the
existence of the bodies will be nullified, it was still
possible for God to restore the former individual bodies,
since their essence together with the attribute of essence
would not vanish with the passing away of their existence.33
Thus, they defined the restoration of the bodies as a second
initial creation by God, comparable to His first one.

Ibn al-Maldhini's solution was that bodies do not really
pass into non-existence. Rather, they die and their parts
(ajza') become dispersed (tafarrug).3’ At the time of the

34p31iq, 224r-225v.

35Taqy al-Din presents the Basran position as follows (329-30):
"Then they maintain that these atoms pass away into
non-existence. Non-existence means for them only that [the
atoms] are no longer characterized by the attribute of
existence while the reality of ‘their essence (hagigat
al-dhit) remains since it [i.e. the atamJ is described by its
essential attribute. Then it is restoréd to existence. This
restored existence is different from the existence it had
before. Then it receives the recompense it deserves.” See
3 so Thn al—MalE!:umi, Fa'ig, 224v; al-Jurjani, 244.

'cAbd al-Jabbar, Mughni, 11:456ff; Ibn Mattawayh, Tadhkira
237. The Basrans maintained that a thing must fulfil certain
conditions for its restoration to be possible. Ibn Mattawayh
enunerates these conditions (Majmi®, 2:305): "That for which
it is proper to be restored must bef[long to the category of
the] enduring (bagi), it must be P:he product of] an act of
God to the exclusion of anybody else, and it must have been

[produced by] an initial act (mubtada'). TIf these three
Conditions afe fulfilled, the restoration of the entity is
ossible, regardless of whether it belongs to the type (jins)

which belongs to the category of what is subject to man's
capacity (Ibn Mattawayh, Majmu®, 2:305; idem, Tadhkira, 238,
Tagi al-Din, 322). ST g
Fi'iq, 217v, 220v, 221r, 224r; see also Tagl al-Din, 325,
333; al-Jurjani, 244.




restoration, God reunites these parts so that the individual
bodies which existed before will again exist.3® This view, Ibn
al-Malahini states, was backed by al-Jahiz.3?

Confronted with objections of the philosophers that the
physical parts of a living being are subject to constant
change and therefore cannot conmstitute its individual
personality, Ibn al-Malihini defined his notion of a living
being. It consists of basic parts which remain without
nmodification during the whole life. These constitute the
individual. Changes occur only in the additional parts which
do not conmstitute the individual. The restoration applies
therefore only to the basic parts.40

Al-Hilli closely followed Ibn al-Maldhini in his view of
passing away and restoration. He agreed with him that a
living being consists of basic parts (ajzd' asliyya) which
are not subject to change and additional parts which are.
When it dies its parts are dispersed. At the time of its
restoration, God reassembles only the basic parts of the
living being. Having adopted Tbn al-Malahini's concept of
man, al-Hilli argued against the view of the philosophers and
some theologians that man consists of a body and a rational
soul (nafs natiga).?l This does not prevent him from dealing
theoretically with restoration on the assumption that man
consists of a soul and a body. In this case, the body would
indeed pass into non-existence. After the restoration, the
soul which did not pass into non-existence would be united
with a different body. He states:

The author [i.e. al-Hilli] adheres to this position
[i-e. of 1bh al-Maldhini]. And since the prophets
consistently agreed upon restoration (i®3da), which
in literal meaning is applied to the production of
something which was deprived of the attribute of
existence and metaphorically is applied to
something else, it is necessary to turn this word

3%katiq, 215 “224r.
d. 7

OTbi 7, for al-gihi' ponition, see also Abd Muhammad
Al b. b. Hazm, al-Fisal fi 1-milal wa-1-ahwa'
y3=l-nihal lsen—ut 1405/1985), 2.
Fa'iq, 223r-224r.
154r; Ma®arij, 128r; Nahj al-mustarshidin, 387;
Taslik, 45v.
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to its metaphoric meaning. This means either the

reassembling ef the parts [of the body] after their

dispersal i e 'to the view that man

e e parts in this body. Or it

means the restoration of the soul to a different

body after the passing away of the first body, on

the assumption that we_adhere to [the view, that man

consists of a body and] the rational soul

Like al-Hilli, al-Razi allowed that God may annihilate
the world through a direct act.43 He argued accordingly that a
contingent requires an effector either to exist or not to
exist; by virtue of itself, existence and non-existence of a
contingent are equally possible. The effectiveness of an
agent which is related to its contingency may thus either
create or undo something.%4 Here, he was at variance with the
position of the earlier AshCarites who denied that an agent
may undo something.®5 Like al-HillI, he also disagreed with

“Ma"zn .

3ArbaCin, 279 "MaC alm, e
“Ishara 38r; ArbaCii . On the basis of the principle that
a contingent always requues an effector for its existence or
non-existence, al-Razi differed with his predecessors on the
question of endurance. This also applies to his view on the
endurance of accidents. While the AshCarites traditionally
maintained that accidents cannot endure by themselves (Ibn
Farak, 230, 237, 337; al-Juwayni, Irshad, 139),
al-Razi affirmed this possibility. Accidents are contingent
(mumkin al-wujid). If they gain existence, they endure as
long as their effector endures. Were they to vanish at every
noment, this would mean that they turned from contingency to
essential impossibility by virtue of themselves (al-imt
al-dhati). This is _impossible according to the Eae
qgntingency; see MaC3lim, 34. m

Al-Ansari, Sharh, 130vff; idem, Ghunva, 92v; al-Kamil
£1_ikht] al-shamil, 74r-v. However, being forced by the
arguments of his opponents, al-Bagillani is reported to have
allowed that God may annihilate the bodies through a direct
act; see al-Kimil fi ikhtisir al-shamil, 74r; al-Ansari,
Ghunya, 73v; idem, Sharh, 103r; al-Razi, Tafsir, vol.15,
Pt.30:53; for his other explanations of passing away, see
Jater. Al-Ghazali in his Tahafut (90-1) maintains that God as
a capable agent may either produce or undo something in
accordance with His will. On this basis he sought to defend
the possibility of the annihilation of the world created by
God against the philosophers.

Al-Ash®ari's notion of passing away was founded on the
assumption that nothing may last for more than one instance.
Thus, all atoms and bodles requ)re for their endurance an
aceident of enduzance (bagal) ishering in them. Thig accident
similarly  lasts cnly Bl e e and, thus, is




the philosophers who denied that God may undo His creation.
It is very likely that al-Hilli was directly influenced by

constantly recreated by God. (Ibn Firak, 238) God endures
similarly through an attribute of endurance which lasts.
(ibid., 237). Passing away is caused by the failure of God to
recreste the . accident of sendirancer.(ibid ., 338;
al-Baghdadi, Usal al-di al-Ghazali, Tahafut, 88).
Hie s e Bl o Tal
notion of endurance (see F.Kholeif, A Study on Fakhr al-Din
al-Rizi_and Hi ies in T ia
Série 1: Pensée arabe et musulmane, vol.31. Beirut: Dar
al-machreq, 1984), 105 n.6) he is reported to have rejected
it later (see al-Kamil i ikhtisar al-shamil, 74v; al-Ansari,
Ghunya, 92r). His doubts arose in regard to God's etérnal
attributes. Do they require an accident of endurance or not?
If they require an accident of endurance this would
contradict the view that no accident may inhere in God and
His attributes (for the impossibility of this according to
4

the Asharites, see e.g. al-Juwayni, 4) .
Al-Ash®ari is reported to have held that s attributes
endure because of His endurance. (Ibn Fiirak, 43, 237, 326-7
337) In al-Bigillani's view, this woul to the

conclusion that on principle anything may endure by itself.
(Al-Ansari, Ghunya, 92r; al-Kamil f1 ikhtisir al-shamil, 74v)
Holding on to the AshCarite principle that accidents do not
endure, he apparently argued that atoms do not require an
accident of endurance but exist as long as at least one
representative of each genus of accidents inheres in it
(al-Ansari, Ghunya, 93v). Thus, he explained passing away as
the withholding of any genus of accidents. (ibid.) In his

position valid for the Bahshamiyya (al-Ansari, Sharh, 130r-v;
idem, Ghunya, 93v; Tagi al-Din, 289; see also Ghazali,
Tahafut, 88-0 where he reports this view as a position held
by a 'a group of AshCarites'). The latter maintained that an
atom may exist without any accident attached to it, except
for a kawn (see Frank, Beings, 94; also al-Hilll, Manhij,
82r; see also Kholeif, Razi, 105 n.5ff where he expresses his

modified view to al-Bagilldni by later authors. Especially on
the basis of the evidence from al-Ansari's Sharh and his
Ghunya, there does not remain seridus justification for

not endure by themselves. On that basis he put forth a second
explanation of passing away defining it as the direct
annihilation of bodies by God.

Although rejecting this last possibility,
al-Juwayni shared al-Bagillani's modified view on endurance
of atoms (Irshad, 140-1). Accordingly, he explained passing

away as the withholding of any genus of accidents from the
atom. In contrast to al-Bagillani, he did not _mention the
akudn specifically. Al-Juwayni's view may well be an
elaboration of al-Biqillani's position.
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al-Razi in regard to these points.

Yet, al-Hilli clearly disagreed with al-Razi, when the
latter affirmed that the non-existent may be restored by God.
According to al-Razi, God is able to recreate individuals
even though their specific essence (dhit makhsisa) was
annihilated when they passed into non-existence. On this
point, he was in agreement with his AshCarite predecessors.
They defined restoration as a totally new creation of beings
which is comparable to their first creation. It is within
God's omnipotence to create the individual beings a second
time although their essence vanished during their
non-existence. 46

Al-R3zI presents the view of his predecessors and states
his own argument for it:

Our compsnions maintain that, when a thing passes
into non-existence, its essence is and it
becones pure nesation and sheer  nom-existence. In
the state of non-existence, no identity or
specification remains of it. Despite this view they
argued that it is not impossible in God's power to
restore it identically. No group among the rational
people affirm this view except our companions. The
proof for its soundness is that when a thing
becomes nun»ex)stent it remains something
feasible to exist ‘iz al-wujid) and God has
power over all e e by
necessity that God has power to_ restore it
identically after its non-existence.?’

Evidently under the influence of Ibn al‘MalE}.\im'i,
al-RazI at the same time affirmed that God is able to reunite
the parts of the bodies after their dispersal.?® In some of
his works it is not clear which of the two views of the
restoration he preferred. In his Ishara,® however, he
expressed his preference for the position that God disperses
the bodies rather than annihilates the world. Confronted with

46a1-ansari, Ghunya, 213v-214r; Ibn Farak, 55, 111, 240, 242-3;
al-Baghdadi, Usal al-din, 233-4; al-Razi, Muhassal, 338;
igem, Tafsir, vol.9, pt.17:32; al-Jurjani, 244.

Arba®in, 275; see also Ishara, 63r; Ma®alim, 116; Muhassal,

36; vol.13, pt.26:109.
339; Tafsir, vol.l, pt.2:134-5;

1872

Ishira, 63v.




arguments of the philosophers that the parts of a living body
are subject to infinite change and therefore cannot
constitute its individual personality, he replied with the
same answer as Ibn al-Malahini. A living being consists of
basic parts (ajzd' asliyya) which are not subject to change
and of 1 parts (ajzd' z3'ida/ ajzd' fadila) which

may change. For the restoration, it is sufficient that God
will reunite the basic parts of a being.?® Although mentioning
some other possible answers to the philosophers' objection,
he made clear that he preferred this one.9l It seems that he
favoured Ibn al-Maldhimi's view that the human bodies are
merely dispersed at death and will be reassembled at the
restoration although, unlike him and al-HillI, he did not
exclude the possibility of their passing into non-existence
prior to the restoration.

It is important to note here that al-Razi differed from
al-Hilli in his concept of man. Man consists in his view of a
body and a rational soul.32 While the body passes into
non-existence the soul remains.5? A1-RazI did not mention the
soul in his discussions of restoration.>¥ However, since he
generally held that the soul does not pass away, his
indecision about the nature of the passing away and
restoration of the body is of minor significance.

20arba®in,

291; Ishira, 63v; Tafsir, vol.13, pt.26:109-10.

21arbaCin, 291; MaCalin, 118
5opiesTin e

23Watalim, 112-3.

S¥see also al-jurjani, 251 where he omits to list al-Razi among
those theologians who asserted the restoration of the body
and the soul




CHAPTER VIT
PROMISE AND THREAT (AL-WASD W

1.Reward and Punishment

The views upheld by al-Hilll and al-Razi in regard to
the relation between man's acts and his reward or punishment
in the hereafter are closely linked to their opposing
positions in the question of God's justice.

Al-Bill maintained that man deserves reward and
punishment by his acts of obedience and disobedience
respectively. God is obliged to render to him all the
reward and punishment he deserves for his actions unless He
pardons him or the Prophet intercedes on his behalf. In this
case he will not be punished.l This close link between acts
of obedience and reward and between acts of disobedience and
punishment is founded on the concept of man's moral
obligation (taklif) which al-Hilll shared with the
MuCtazilites. God puts man under such moral obligation that
he is able to obey and to abstain from disobedience despite
the hardship imposed by this obligation. The purpose of this
imposition of moral obligation is to enable man to reach a
higher degree of reward than he might otherwise achieve.? on
this basis al-Hilli argued for the indispensible link between
the acts of obedience which man fulfils under moral
obligation and the reward he deserves for this:

The proof that reward is deserved for an act of
obedience is that it is a hardship which God has

and this is an evil which does not issue from the
Wise. If it is for a purpose it is either for
causing harm which would be oppression, or for a
benefit [reading li-naf® for al-naf®]. This benefit
may either be granted initially or not. The first
alternative is wrong, for otherwise the

IManahij, 104r; Ma®arij, 129v-130r.
2Kashf al-murad, 249.




[inposition of] moral obligation would be futile.
The second altérnative is what we sought to prove.
That benefit is what is deserved by virtue o

accompanying £reading al-mugarina for
n magnification (taCzim) nd
Criik T P (pt s T e
benefit initially [i.e. without imposing moral
obligation] since magnxgxcatxan of someone who does
not deserve it is evi

on account of their different understanding of God's
justice, the Ash®arites basically disagreed with the view
shared by the Imamites and the MuCtazilites in this question.
God, according to the AshCarites, is rationally not obliged
to render reward or punishment. They rejected the formulation
that man deserves (yastahigg) reward or punishment for his
actions which God is obliged to render to him.* They
preferred to say that it is generosity (fadl/tafaddul) on the
part of God to reward man for his acts of obedience and His
just right (Cadl/hagq) to punish him for his acts of
disobedience.® On the basis of scriptural evidence, however,
they affirmed that God has promised always to reward acts of
obedience.® since it is inconceivable that God would lie,
this promise is a safe indication that God will not act
otherwise.” With this they admit that God's arbitrariness
cannot be absolute.

On the surface, the Ash®arite view appears to agree with
the Mu®tazilite assertion of a necessary link between man's

actions and divine reward and punishment. However, a second

3kashf al-murdd, 323; see also Nahj al-mustarshidin, 411;

janahij, 1a%arij, 130r.

Al-Ghazali, Igtisad, 84; al-Rizi, Tafsir, vol.6, pt.12:180;
Tlafuialiol ke WioesTinl s BT

See al-Bagillani, Insaf, 74-5; idem, Tambid, 351; al-Juwayni,

Irshdd, 381, 392; l-Ansarl, Ghunya, 214v; 9 -RAz1, Tafsir,

¥olody pE7:1a3; pol.Byr.10:1000s vol i, (pe 1A 1o 3.

229553 i

destinée de 1'homme YEtndas musulmanes, vol.9. Paris: Vrin,

1967), 203

Al-Bagillani, Insaf 75; al-Mutawalli, 58; al-Razi, Tafsir,
i 1; vol.ll, pt.22:229; also

5 4, ot
Erank, "Moral ob1igation, " 214,
Bagillani, Insaf, 75; al-Razi, Tafsir, vol.5, pt.9:19-20;
vol.7, pt.13:169.
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principle connected with theodicy was involved in the
question of reward and punishment which set Ash®arite and
MuCtazilite thought on it fundamentally apart. The
MuCtazilite theory of moral obligation and of degrees of
punishment and reward which man can achieve by acting under
it was founded on the assumption that man is the author of
his own acts. God does not predetermine whether a person will
be a believer or an infidel, an obedient or a disobedient
servant. Thus, man's own action is the only basis for the
reward and punishment he will ultimately receive.® The
Asharites, in contrast, maintained that man is not truly the
author of his acts but that his acts are rather created by
God.? Moreover, God preordains a person's fate in the
hereafter.l® There is, therefore, no necessary link between
man's acts and his final destiny as the MuCtazilites
understand it.11 at best, some AshCarites allow the
fornulation that man's acts serve as an indication of the
destiny which God has ordained for him.!2 This indication,
however, is not always reliable since God may wish to
pardon all the sins of a sinner.!® It is similarly possible
that the belief which a person displays during his lifetime

Ba1 quad, 413, al-Razi, Tafsir, vol.6, pt.11:10, 16; idem,
Arl 388. According to the MuCtazilites, man is only
ent)tled to reward and punishment when three conditions are
fulfilled: that he has the capability for his act (mutamakkin
min £iClihi), that he is free to choose the act (mukhalla

baynahu _wa-bay: ), and that he does not act under
compulsion (ilja'); see ©Abd al-Jabbar, Mughni, 14:308 and
ass

Al-Razi, Tafsir, vol.7, pt.14:13; see also Frank, "Moral
QBligation, " 210£f for references.

This Ashfarite prlnclp]e finds its expression in their
concept of mu which according to them meant that God
Steinally loves or Nates a persons IT Re loves Him, he will
die as a believer and has always during his lifetime been a
believer even if this was not obvious to men (Ibn Firak,
161-2; al-Ansari, Ghunya, 228v-229v). On the different
i Gael o muwaf“t, see E.Kohlberg, "Muwdfat
Doctrines eology,” Studia Tslamica 57
{39831 : 47~ 66 icr the Ashcarxte interpretation, ibi S0£f.

Ibn Firak, 163; see also Gardet, Dieu, 300.
125ee al-Bagillani, Tamhid, 351; idem, Insa
iYoral Obligation,”

Tbn Furak, 163; Bagillini, Tamhid, 351; al-Rizi, Tafsir,
vol.4, pt.7:143

., 75; also Frank,




may not be genuine and therefore be a false indication if he

eventually dies as an unbeliever.l# Thus, neither indications
for punishment nor for reward in the hereafter are in fact
reliable signs for the ultimate fate of a person.

Al-Razi followed closely the traditional teaching of
his school. Anyone obedient will eventually be rewarded by
God. This is known not because man's actions are the reason
for this reward, since nothing is incumbent upon God,15 but
rather because He has notified mankind that He will reward
obedience.l® Therefore, God's reward for man is nothing but
generosity (tafaddul) on His part.l7 Since al-Rizi clung
firmly to the Asharite position that man is not the author
of his acts and that it is God who creates his belief or
disbelief,'® he also denied a necessary link between man's
actions and his fate in the hereafter. On this basis, he
argued that God is not obliged to render to man any reward
for his actions. He states:

This is so because man's act depends upon will and

from God. However, an of God does mot oblige
Hin to [do] dnythlng at all. Thus, neither does
obedience m ward obligatory, or

ibanichce buniahment: mvervening sither ‘eonen
from God by virtue of His divinity, His conquering
force, and His power. Thus what we have asserted is

are near to him, this would be good on His part.
Rndbie Hiant BT mercy on all pharachs this

would [llkewxse] be  good on  His  part.}?

}Snu gurakjlﬁl 2; al-Razi, Tafsir, vol.l, pt.2:140.

'Arba’ )n, 88; Tafsir, vol p +2:140; vol. 7 pt.14:129;
9:263; Ha"al)m, 121
," 378-9; Tafsir, vol. 1, pt 2:137; vol.7, pt.13:170;

qu +7, pt.14:87; vol.15, pt.29:

Ibid., vol.7, pt.l. vol. 13, pt.2:
f% +29:157; vol 15, pt.30:263.

For al-Razi's position that belief and infidelity are created
by God, see his M: b, 9:101-110, 379-389; "Masa'il, 375;
Tafsir, vol.5, pt 10.131, 165; vol.7, pt.13:145ff, 154-5,
15 180, 191-2, 241-2; vol 7. pt.14:160; vol.15,
5}5.30

Tbid., vol.4, pt.8: 2415 see also ibid.; vol.5, pt.10:78, 180;
vol.8, pt.15:21-2, 63~

1, 33, 66; vol.15,
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2.The Question of the Muslim Grave Sinner

While al-Billi agreed with the MuCtazilite position that
reward and punishment are deserved by man because of his
actions and owed by God by virtue of His Jjustice, he
disagreed with them, following the Imamite tradition, on the
final destiny of some offenders. This led him to partial
agreement with al-Razi.

While all parties agreed upon the eternal punishment of
the infidel (kdfir),20 there was disagreement about the final
state of the grave sinner (fdsiq) who affirmed his faith of

Islam.

The Mu®tazilites held that a person's fate in the
hereafter is founded on mutual cancellation (tahdbut) of his
acts of obedience and disobedience. If a person commits more
acts of disobedience than of obedience the reward deserved
for the latter is outweighed and, therefore, cancelled by
the punishment deserved for his acts of disobedience. In this
case he deserves eternal punishment. If his acts of obedience

203191113, Manah)] 104v; idem, MaCarij, 129v; idem, Nahj
423; idem, Kashf al-murad, 328 -

23-4; idem, Tafsir, vol.2, pt.3:153; vol.5,
BER10775,; Lo ST fen L el ey shifite
position, ~ see  Calam  al-Huda _ _l-Murtada,  "al-Usil
21-iCticidiyya," in Nafh'is al-makhtitdt (edited by Al Yasin.
Baghdad: al-Ma®arif, 1954), 82; Shaykh al-Tasi, Iqtisdd, 126;
idem, Tamhid, 273; Mitham al-Bahrani, 160; also McDermott,
251ff. For the general MuCtazilite position, see Ibn
al-Malahimi, Fa'iq, 232v; °Abd al-Jabbar, Fadl, 209; For the
general® Ash®arite position, see al-Baghdadi, Farg, 348;
al-Razi, Tafsir, vol.7, pt.14:80; Ibn Hazm, 4:80. See also
generally al-Ash®ari, Magaldt, 474.
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outweigh his acts of disobedience the punishment deserved for

the latter will be cancelled?! and so he deserves eternal
reward.

These rules apply only when the acts of disobedience
belong to the category of minor sins (saghi'ir) and thus are
of equal weight as acts of obedience. If a person commits a
nmajor sin (kabira) this cancels the reward deserved for all

of a person's acts of obedience??

and it is impossible for a
major sin to be outweighed by any number of acts of
obedience. One who commits a major sin can  escape his
deserved punishment only by repentence (tawba)23 and unless he
repents he will inevitably be punished eternally.2% The
MuCtazilites thus draw a sharp line of distinction between

minor and major sins.2%

lySnakdin, 62455; Thn al-Mal@hini, FA'iq, 204r-v, 206rff; also
al-Razi, Tafsir, vol.4, pt.7:53-4; vol.4, pt.8:213-4; vol.

Bt.16:91, Abi CAlT and Abi Hashim disagreed sbout._how this
cancellation works. The former maintained that the smaller
ERGuREY oF Fanird 687 pirdehueat WAITCRlmsIvAbE Waheaitha ity
the larger amount, while Abdl Hashim adhered to the principle

deducted from the
Tafsir, vol.3, pt.
position was usually preferred by later Mu®tazilites. See
32 Ibn al-Malahimi, Fa'iq, 208r-v.

Al-Razi, Tafsir, vol.4, pt.7:50.
235ee later.
24cabd al-gabbar, Eadl, 211, 350; alao al-R3zi. Tafsir, vol.4,
pt.7:114, 197, 7-8; 9; vol.5, pt.10:75, 244;
vol.6, pt.11:223; .8, pt.15:142; vol.15,

6r; also McDermott, 256ff. It
should be notéd that despite this sharp distinction between
major and minor sins, man, according to the Muctavlhtes, is
unable to know if a specific act of disobedience is a major
or a minor sin; see °Abd al-Jabbar, Mughni, 14:393; il
635, 801; also McDermott, 257 n.2. This view was at variance

Islam. Although there was no definite list of major sins, the
Qur'an clearly defines minor and major sins and offers
numerous examples for each class (see A.J.Wensinck and
L.Gardet, "Khati'a,” Encyclopaedia of Islam, 4:1107). In the

badith literature, further lists of major sins may be found.

Foreover, Abl CAli composed a book entitled al-Tkfar
wa-l-tafsiq (see Gimaret, "Matériaux," 282 no.6) which

apparently dealt with the question of when a person is to be
classified as an infidel or as a grave sinner. A book with
the same title was included in b al- -Jabbar's Mughni (this
part is not included in the edited text, see Ginmaret,
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The MuStazilite principle of mutual cancellation was

based on the definition of faith (imdn) which included the

performance of all religious duties (fara’'id).2® on this
basis they maintained that performance of the religious
duties, i.e. faith, deserves eternal reward while failure to
perform them,  i.e. deficiency in faith, deserves eternal
punishment even if the grave sinner confesses his belief in
the basic principles of Islam.2’ Since they denied the
possibility of temporary punishment they resorted to the

principle of mutual cancellation (ta

Yet although they held that the grave sinner ceases to
be a believer and deserves eternal punishment, he does not
belong to the same category as the unbeliever. Rather, he is
in a position between faith and infidelity (manzila bayn
al-manzilatayn).2? By this they sought to avoid the position

"Matériaux," 282). The authors must have had a clear idea of
Gl i e e B e e T
Cali adillat al-takfir wa-l-tafsig by the Zaydite Al 5
al-Busti (a student of CAbd al-Jabbar) which is e
DEsdvnsr by ortenies e o0 ol R n R o

wve a chance to consult this work. For the author, see
Wiacine SRR e
4:388-9). Thus, °Abd al-Jabbar's claim that man is basically
unable to know whether a certain sin is minor or major is
strange. It may be that he put forward this claim in order to
defend the doctrine of mutual cancellation. Thus he argued
that if man knew a certain sin to be minor, he would
recognize that because of mutual cancellation he would not be
punished for committing this sin. This might encourage him to
gGgumit this sin. See Manakdim, 635. of
Manakdim, 707-8, 802; Ibn al-Malahimi, Fa'ig, 246r-v; also
al-Razi, Tafsir, vol.15, pt.29: 336; Gardet, Dieu, 357-8.
This was the position of Aba CAli and Abu Hashim.
Abd l-Hudhayl and C©Abd  al-Jabbar naintained that
supererogatory works (nawafil) are also included in faith.

perform these to be deficient in his faith, the significance
g6 this disagreement appears to be minor; see McDermott, 234.
Ibn al-Malahimi, . 207r, 244rff; al-ash®ari, Magalat,
474; al-Razi, Tafsir, vol.5, pt.9:148-9, 236; vol.5,
3 .10:75.
Ibn al-Maldhini, Fi'ig, 206r-v.
29znakdin, 697; CAbd al-Jabbar, Fadl, 350.
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of the Khirijites who considered the Muslim grave sinner an
infidel (kdfir) as well as the position of the Murji'ites

who affirmed that the Muslim grave sinner is a believer
(mu'min) .30 With regard to punishment, the MuCtazila held that
for the sinner (fisiq) it would be eternal but lighter than
for the infidel,3!

The Mu®tazilite position was contested by both al-Hilli32

and al-Razi.3?

The Shi®ite tradition did not include the performance of
religious duties in its definition of faith. Rather, it
defined it as conviction (tagdiq) of the heart consisting in
the knowledge (maSrifa) of the basic principles of religion.
In order to be valid, this conviction must rest upon rational
proofs leading the believer to  knowledge of the basic
principles.3® Al-HillT fully adhered to this concept of
faith.35 with this definition of faith, which stresses the
element of knowledge (ma®rifa) to the exclusion of the
performance of religious duties, the Shifites were close to
the position which was commonly associated with the Murji'a.36

Al-Hilli further stipulated that faith is sufficient to
merit reward only on condition that the knowledge of God is
complete. This condition is fulfilled when the believer knows
all other basic principles of religion as well. He states:

3Ounakdin, 701; Abd al-Jabbir, Fadl, 159ff; al-Kabi, 115.
For the positions of the Kharijites and the Murji'ites, see
A.J.Wensinck, The Muslim Creed. Its Genesis and Historical
Development (London: Frank Cass & Co), 38ff; also McDermott,
233-5. For the origin of the MuCtazilite concept of mai

bayn al-manzilatayn, see Madelung, Al-Qdsim ibn Ibrahim,
N -Bazdawi, 131.

332dwiba, 72°3.
JgTafsxr, vol.4, pt.7:54f

See Shaykh al-Tusi, Iqtisad, 140; . ame
gi-Bahrani, 170 - lasat al-nazar, i
18

Gwiba, 54.
Magalat, 132-141; generally for the position
ites on faith, see McDermott, 234-5; Wensinck,
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It is permissible that reward is dependent upon a
condition. If this were not the case, a person who
knows God (al-Carif bi-113h ta®ila) and ignores the
Prophet would deserve reward since knowledge gf God
is an act of obedience independent in itself.

He stipulated further that the reward for an act of
obedience depends upon the condition (shart) of muwafit, that
is that the person will die as a believer.38 Tn his MaCarij,39
he further clarifies what he means by this. Muwifit is the
indication (fal3ma) for the continuity of faith (istimrar
fala

during a person's lifetime. A believer who
becomes an infidel, therefore, does not deserve any reward
for his former belief. Thus, he stresses, it is not the
muwdfit that is the reason (sabab) for man's meriting of
reward, but his continuity in faith.

Among his predecessors, al-Murtada, following his
teacher Shaykh al-Mufid,*? had adhered to a concept of muwafait
which he defined as the impossibility for infidelity to
follow upon belief.*l Al-Hilli's concept of muwafat clearly
differs. This is evident from his statement that

al-Murtai

3 did not consider muwdfit a condition for man to

deserve praise for his faith?? although he was aware of

al-MurLa‘_iS's view that belief cannot be followed by
unbelief.43  He  fails, however, to mention  that
al-Murtadd called this principle muwafat.

In most of his works, al-Hilll does not indicate whether
he considered it possible for a believer to become an

infidel and he refrains from elucidating his own position in

37Nahj al-mustarshidin, 418; see also Kashf al-murdd, 326;
ygnahij, 104r. See also Kohlberg, 64-5.
Nahi al-mustarshidin, 419; Kashf alomurSd, 346-7; Taslik,

Ma arij, 130r.

40por al-Mufid's position on this guestion, see McDermott,
740-2; Kohlberg, S3ff.

See Kohlberg, 55 n.l_ for references; see also al-HillT,
Ajwiba, 21-2. Al-Murtadd's position was adopted also by his
gupil 'Shaykh al-Tiiai; ‘see Kohlberg, 55 n.2 for references.

2ajuiba, 21-2; sce also al-Majlisi, Bihdr, 69:214-5£f
33juiba, 22




44

the Ajwibat al-masi'il al-muhanna'iyya*! where he reports

al-Murtadd's view. In his Ma®irij, %5 however, he implies that
this is possible. Moreover, the fact that he maintained that
muwdfat, the state of being a believer at the point of death,
is a condition for the reward of prior acts of obedience,
suggests that he considered it possible for man to change
from belief to unbelief.

In his Ajwibat al-masd'il al-muhanna'iyya*®

al-Hilli states that an unspecified group of Imamite scholars
considered it possible for unbelief to follow belief. They
also upheld the principle of the cancellation of deserved
reward by deserved punishment (ihbt) and of muwafat

presunably considering it a condition for the reward.?7 It is
possible that he associated himself with the view of these
scholars rather than the position of al-Murtada in the
question of whether unbelief may follow belief.

21-2; here, he merely refers to a more extensive
discussion in his Nihayat al-maram. The manuscript of the
haya does not include this section.
MaCarij, 130r.
46ajuiba, 22.
47The only Imamite group which is known to have held such views
were the Bani Nawbakht. They upheld the MuCtazilite thesis of

believer may become an infidel; see McDermott, 24. It is not
known whether they considered muwafit a condition for man's
meriting reward. Since they allowed, however, that a believer
may become infidel, they may well have considered it to be a

condition, In Masd'il al-Tarabulusiyyat,
)

anm indebted to Prof. Kohlberg for this reference.
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Al-R3zi did not include the performance of religious
duties in his definition of belief.%8 pLike al-§illi, he
maintained that it is impossible for a true believer to
believe in God but not in the Prophet. If this occurred, it
would only show that the person's belief in God is also not
true.4?

Al-Razi does not discuss his view of muwafit in his
theological works. In various passages of his Qur'an
commentary, however, he sometimes accepts and sometimes
rejects the stricter Ash®arite position that belief displayed
during a person's lifetime is not genuine if he does not die
as a believer.

In the following passage, al-Razi deals with  the
problen that somebody who at first believed and subsequently
became an infidel would theoretically deserve eternal reward
and eternal punishment. After refuting at length the
principle of mutual cancellation (tahabut) ,50
al-Razi concludes:

If this is established, two positions may be

singled out as apswers. First, the position of

those who take [the principle of] muwafat into
consideration. This means that the condition for

the occurrence of faith is that he [i.e. the

person] will not die as an unbeliever. he died

as an unbeliever, we would know that his previous

conduct was unbelief. This position is obviously

the basis of rational necessity. This is the vigy
of the people of tradition and [it isJ our choice.

48MaC31im, 127-8; Muhassal, 347.
The Eradition of thé AshCarite school was divided about the
definition of faith. Al-ash®ari himself in his Luma® defined
faith as conviction (tasdig) without mentioning the
performance of religious . In his Ibana and the
Magalit, in contrast, he defined faith as consisting of
speech and works. L.Gardet argues that al-Ash®ari's position
gave rise to the later AshCarite doctrine, that the act of
conviction constitutes the "formal constituent” of faith,
while the fulfilment of religious duties intervenes to
perfect it; see L.Gardet "Iman,” Encyclopaedia of Islam,
351170-1; idem, Dieu, 371; see also McDermott, 235-6.
Tafsir, vol.4, pt.8:197; vol.7, pt.13:77.
Tbid., vol.l, pt.2:139-40.
Sltbid., vol.l, pt.2:140.




Here he denies the relevance of the discussion

concerning the muw maintaining that man's obedience and
disobedience are not the reason for God's  reward and
punishment. Elsewhere, however, he affirmed that the faith
of a person which he displayed during his lifetime is genuine
only when the condition of muwifit is fulfilled, that is,
when he dies as a believer.52 Here, he was in agreement with
the stricter AshCarite position.

The definition of faith as belief to the exclusion of
acts upheld by both theologians meant that faith cannot be
impaired by any act of disobedience. The reward for the faith
of a person, in their view, cannot be outweighed by any sin.
Thus, although a believer must expect punishment for his
sins, either, as al-Hilll would say, because he deserves it,
or, as al-Razi would say, because he was told so by God, the
punishment cannot be eternal. Both theologians, therefore,
distinguished sharply between the destiny of a believing
sinner and of an infidel. While the former, unless he repents
or is pardoned, will be temporarily punished for his sins and
then be eternally rewarded for his belief, the infidel will
be eternally punished in hell.53

52he states (Ibid., vol. 3, pt.6:38-9): "Thus it is established
...that if [someone] was a believer and then disbelieved,
thia former faith, cven if we thought that it was faith. was
no faith in the eyes of God. Therefore, it is clear that
muwdf3t is a condition for faith to be ;genu)ne] faith and
for the unbelief to be [genuine] unbelie: Further evidence
that al-Razi basically backed the stricter AshCarite position
is found in his Tafsir (vol.8, pt.15:125-127) where he
rejects the view that the istithna' formula (if God wills) is
unnecessary when someone says a believer,” since his
belief at this moment is genuine (ibid, 127). Al-Razi insists
on the requirement of adding the istithni' (ibid., 127)
arguing that man cannot be sure that his present state of
belief will last (ibid., 126). Generally for the significance

gf istithna', see Kohlberg, 51-2.

For references to the views of al-Hilli and al-RazI, see
later. This view was shared by the earlier Imamite and
Ashcar)t_e theologians. For the Imamite position, see Khuldsat

azar, 52v, 5Br. Shaykh al-Tisi, Iqtisad, 117 (Shaykh
al-TusI is reported to have at first upheld the MuCtazilite
position of the eternal punishment of the grave sinner before
adopt. the common Imamite position; see M.Nallino,
“abt) Yo far al- “THeI e un nuovo manoscritto del mia 'Kitah
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Al-Hilli argues on the basis of reason against the
eternal punishment of a believing sinner making the following
points:

First, the doctrine of the eternal punishment of a
sinner (fasig) implies injustice. Thus, it does not
issue from God. The ekplanation of the minor
premise is that the doctrine of cancellation is
false, as we have shown. Thus, the sinner deserves
reward for his obedience and for his belief and
this must inevitably reach him. According to
consensus, this cannot take place before the
punishment. Thus it must happen after it, and this
is what we sought to prove. Secondly, the doctrine

eternal punishment of the sinner leads to
absurdity in so far as it would be equal to the
state of the infidel despite the difference in the
gravity of their sins and despite the fact that
faith may be connected with sinfulness (fisq) and
R T e would

i al-Cazin) that,

then sinned once, He should cancel all those acts
of obedience because of this. Fourthly, the sin of
a sinner (fisig) is finite and so he does not

deserve infinite punishment_ by it. This is not
contradicted by [the case of] “infidelity which iz
the gravest of sins, equalling infinite sinning.

Al-Raz1 argues for the same position:

Our doctrine is that even though God pun).shes the

take them out to p: What we rely upon in
this question is that this sinner will either not
deserve punishment, or he will deserve it while he
is alsuf entitled to reward. If the matter is like

be

this tlie _punishnent must necessarily not
permanent.

al-istibsir'," Rivista degli studi orientali 22 (1947):13;
cf. Madelung, "Imamism," 28 n.1); Mitham al-Bahrani, 160;
also madelung, “Iménism,” 16, 20, 24, 27, esp. 28; McDermott,
87-9. For the Ash®arite position, see al-Juwayni, Irshad
335 Biqillini, Tamhid, 349-50; idem, Insaf, 83; al-Baghda
Faga) 3i8)\Yonazasus, 13127 1bn Eacak, 164 al-Hucevaill.
58; al-Ash®ari, Magalat, 474; al-Razi, Tafsir, vol.4,
pt.7:144, 237-8; vol.4, pt.8:211; vol.5, pt.9:99; vol.5,
106-7; vol.6, pt.11:228; vol.6, pt.12:74; vol.8,

n3hij, 104v; see also Ma®arij, 129v; Taslxk 80v-81r; Nahj
gl-mustarshidin, 423; Kashf al-murad, 32
Arba®in 13; also Tafsir, vol. 4, pt 7:197-8;

vol.6,
Masd'il,"

pt.1 i _vol.9, pt.18:64; vol.2, pt.3:155;
381-2; Ma®alim, 124ff; Muhassal, 343ff.
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In accordance with their repudiation of the Mutazilite
principle of mutual cancellation (tah@but), AshCarites and
Inamites denied the sharp distinction drawn by the
Mu®tazilites between major and minor sins. They viewed all
sins as major in so far as they constitute disobedience to
God. There are degrees of gravity of sins in relation to each
other but this does not affect their general status as major
sins.5€ a1-9i11757 and a1-R3z358 approved this position.

On the basis of the difference between the fate of the
Muslim sinner envisaged by the Mu®tazilites on the one hand
and by al-Hilll and Fakhr al-Din al-R3zi on the other,
further disagreement arose about other ways in  which the
sinner's punishment might be cancelled.

58shaykh al- Tiisi, Tamhid, 291; al- Jiutawalli, 59;  al-guwayni,
Irshad, 391. See also McDermott, 8; 'A.J.Wensinck and
LyGardet, "Khati'a," Encyclopaedia of Islam, 4:1107.
Kashf al-murdd, nahij, P i 5
sekashalonurdd, 326; Manahij, 108r; MaCarij, 120v
T, vol.15, pt.29:9



3.Divine Forgiveness (Cafw)

One of these ways is God's forgiveness (Safw) for a
sinner who died without repenting. The MuCtazilites denied
the possibility of God forgiving an unrepentant sinner,
arguing that since God has notified mankind that He will
punish the sinner it would be inadmissable for Him not to
carry out this threat.5® Al-illi and al-Rizi, each of them
following his own school tradition, rejected the MuCtazilite
position.

Al-Hilli maintained that to pardon a sinner is certainly
good on the part of God and nothing from the point of view of
reason speaks against it. Furthermore, he referred to
scriptural evidence as a proof that God actually forgives
some sinners.®0 a1-R3zT also admitted God's forgiveness for a

sinner but he relied exclusively on consensus and scriptural

evidence to support his position.6l

Nahj al-mustarshidin, 427
Taslik, 80r. Generally for the Imamite position, see Khulasat
al-nazar, 53r; al-Murtada, "Usil,” 81; Shaykh
fgtisdd, 126. 7 E
Arba®in, 406; Tafsir, vol.6, pt.12:58; vol.l0, pt.19:95.

Generally for the Ash®arite position on Cafw, see al-Razi,

Tafsir, vol.5, pt.9:40, 67, 99, 151-2; vol.6, pt.11:95; also
Gardet, Dieu, 305; Frank, "Moral Obligation,” 214.
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4.Intercession (Shafi®a)

Closely related to the question of God's pardon is that
of the Prophet's intercession (shafi®a) on behalf of Muslims.
The MuCtazilites affirmed that intercession is permissible
only on behalf of those who deserve reward in the hereafter
so that the benefits to which they are entitled shall be
increased. 62

A1-Hil13%% and the Imamite traditionS% denied this. They
held that intercession was reasonable only in behalf of
Muslim grave sinners so that their deserved punishment would
be cancelled. In their view, it was inadmissible that the
prophet would intercede for the purpose of increasing the
benefits of those who already deserve reward.®S

In contrast to his ShiCite predecessors,®6

al-Billi did
not expressly ascribe an intercessory function to the Imams
but only to the prophets. It is, however, unlikely that he
would have denied this cardinal ShiCite belief.

The cancellation of punishment was also the principal
purpose of intercession according to Ash®arite doctrine.57 1n
opposition to the Imamites, however, some Ash®arites
maintained that the Prophet might intercede either for the
cancellation of punishment of sinners or for the purpose of

8215n a1 -Maldhini, Fa'ig, 230v; ©Abd al-Jabbar, Fadl, 207;
al-Razi, Tafsir, vol.2, pt.3:59; vol.4, pt.7:76; vol.5,
g§ 48-9; vol.l, pt.22:160, 225.

JMa®arij, 129v; Manihij, 105r; Nahj al-mustarshidin, 427.
4Al-Murtadi, "Usal,” 81; Shaykh al-Tasi, I tiead, 126;
Khulasat al-nazar, 54rff.; also Madelung, "Indnism;" 16, 20,

Khulasat al-nazar, 54r
the general position of the Imamites, see Madelung,
T
&7 -Mutawalli, 59; al- ~Daghdadi, Farg, 348; Bqillani, Insaf,
82, 231; idem, Tamhid 56f; al- Ran, Tafsir, vol.2,
ol ees e B 152;  vol.6,
B.12:145; al-Juwayni, Irshid, 394-5; al-ashCari, Madslit,
474,

66,




increasing the benefits of those deserving reward.58
Al-Razi admitted both purposes in some of his works®? but

rejected the second one in others.’0

885ce witham al -Bahrani, 166-7 who presents this as the usual

Ash®arite doctrine. See also Ibn Furak, 167; he maintains
that the prophet i even for th sinner so
§ at his repentance will be accepted.

oE- o Arba®in, 419.

afsi 01.2, pt.3:65; vol.4, pt.7:76; vol.5,
pt. §%1487; HaCalin, 126-7; "Masa+il,” 383-3,
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5.Repentance (Tawba)

The third way to escape deserved punishment is
repentance (tawba). All schools agreed that repentance was
the only way for an infidel to avoid eternal punishment in
hell-fire.’l They differed, however, as to the degree of
necessity for a Muslim grave sinner (fasiq) to repent.

The Mu®tazilites held that repentance is necessary for
the grave sinner to free himself from eternal punishment and
to gain salvation. If he fails to do so he will certainly be
punished. The Imamites and AshCarites did not consider
repentance as indispensable for the final salvation of a
believer. If the sinner fails to repent, God may either
punish hinm temporarily or He may pardon him. On account of
his faith, however, the grave sinner will eventually be
rewarded eternally.

In regard to the elements of valid repentance, all
schools agreed that it must consist of regret (nadam) for the
sin committed and of the resolve (Cazm) to abstain from it in
the future.”?

Adhering to the traditional positions of their schools,
al-Billi and al-Raz3 disagreed with the MuCtazilites on a
nunber of details.

With regard to the effectiveness of repentance, the
Mu®tazilite school of Basra affirmed that if man repents the
punishment for his sin lapses automatically. They argued that

71p1-R3zi, Tafsir, vol.3, pt.5:142; vol.4, pt.7:137; Gardet,

eu, 311.

See al-| MurLada, Usul " 81-2; Mitham al-Bahrani, 165.
73Mitham al-Balirani, 168; al-HillI, Nahj al-mustarshidin, 430;
Manakdim, 7917 al-Razi, Tafsir, vol.4, pt.8:239; vol.5,
pt.10:3; vol.8, pt.16:180-1. Ibn al-Malahimi, on the other
hand, maintained that repentance consists only of regret

regret these motives will induce him to abstain from the sin
in the future. Thus, a separate resolve for the future is
superfluous. (See Fa'ig, 209rff).
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if a sinner regrets his sin in a valid manner and is
determined not to repeat it, it would be evil that he should
still deserve punishment for it. Thus, God is obliged to
cancel punishment for a sin for which the sinner is

penitent.’? They further argued that if the remission of sins

upon were not i bent upon God, it would be
evil on His part to put a grave sinner (fisiq) under moral

obligation since he has no means left to him to gain reward.’>

The school of Baghdad agreed that the deserved
punishment will lapse if the sinner repents. This, however,
does not occur because of the act of repentance itself but it
is rather due to God's generosity (tafaddul) by which He
accepts the repentance and cancels the just punishment.’®

Like the school of Baghdad, the Imamites rejected the
Basran doctrine that God is obliged to remit sins on
repentance and held that God does so only out of generosity
(tafaddul).’’ Al-HillT backed their doctrine:

Does the cancellation of punishment upon repentance
follow necessarily or is it due to generosity?

The MuCtazilites hold the first posxtxon, while the
Murji'ites and a group of people (jami®a) maintain

the second opinion. and this [i. S e
opinion] is the more nkexy 1al agrab) .

our proof is tha he cancellation were
necessary this b i e
obligation to accept it [i.e. the repentanceJ or to
the increase of reuaxd thronsh it. th sections
are false. As for the first sectxen, it would

e S e o e e e
harm to another person and then apologized to him,
the injured party would be obliged to accept his
apologies. The conclusion is false by consensus and
s0 is the premise. As for the second section, [this
is false] because of what has previously been said
about the falseness of [the principle of] mutual
cancellatlon (tahabut) .

78cabd_al-gabbir, MughnI, 14:337£%; Manakdim, 790-1; Tbn
gl-Malahini, Fa'ig, 214v.
cabd al-Jabbar, Mughni, 14:339££; Ibn al-| Malahmu, Fa'iq,

213v-214r; also al-Razi, Tafsir, vol.5, pt.10:2; vol.8
BE-15:190.
Manakdim, 790.

77, A
Khuldsat al-nazar, 53v; Shaykh al-TisT, Iqtisad, 124-5; idem,
;%mma 271; Mitham al-Bahrani,
Nahj al-mustarshidin, 431; see also Ma®arij, 130r; Taslik,
80r. In the nmanuscript of his  Manahij  (105r),




The latter argument of al

Billl is out of place since
the MuStazilites did not hold that the principle of mutual
cancellation is involved in the remission of sins upon
repentance.’? His first argument, however, directly counters
the common MuCtazilite explanation of why God is obliged to
accept man's repentance. The Basrans in fact asserted that an
apology (iCtidhar) made in a proper way must inevitably
result in a state where it would be evil to continue to
blame the offender.80

Both arguments of al-HillT have been traditionally
employed by Imamite®l and Ash®arite scholars82 to refute the
MuCtazilite position. Some writers even claimed, either by
nmistake or in order to buttress their argument, that the
MuCtazilites based their position on the principle of mutual
cancellation (tahabut).83

Al-R3zi,%4 following the AshCarite tradition, affirmed
that God is not obliged to cancel the just punishment of a
repentant sinner and He will do so only because of His
promise.85 The argument of the AshCarites was based on their
dogma  that nothing is incumbent upon God since He as the
ruler of the universe is not subject to any obligation.
Moreover, like the Imamites they rejected the principal

MuStazilite argument that a proper apology (iStidhdr) must be
accepted. 8!

al-Hilli appears to back the MuCtazilite rather than the
Murji'ite position. Since this is highly unlikely, it may be
pgesuned that the text is corrupt.

Tbn al-Malihini, Fa'ig, 214v.
'cAbd al-Jabbar, Mughni, 14:312ff, 319, 33
81shaykh al-Tasi, Igtisad, 125; idem, Tamh)d 272; Khulasat
ghonazar, 53v.

Al-Mutawalll, 60-1.
S3For a shiCite exanple, see Khuldsat al-nazar,

Toisie vols, st vl e e “pe.31:175;
yatalin, '131.

For the general Ash®arite position, see al-Mutawalli, 60-1;
Ibn Fiirak, 166; al-Bazdawi, 227; al-Juwayni, Irshad, 403-4;

pt.15:15, 190, 225; Ibn Hazm, 4:107; also Frank, "Moral
@bligation, " 214.
Al-Mutawalli, 61; al-Juwayni, Irshad, 403.
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Al-Razi put forward a further argument basing it on the
AshCarite doctrine that all acts of man are created by God.
This being so, it would be meaningless to say that
repentance, which is an act of God, obliges Him to perform
another act, that is to accept it. He states:

Man's capability in relation to repentance and

failure to repent is either equal or it is not. If

it is equal, will not pr over

failure to repent without a preponderator

(murajjih). If this preponderator occurred without

a producer it would lead to the denial _of the

Creator. If it were produced by man, the [former]

division would recur. If it ia produced Ly cod

man proceeds to repentance by God's help and

strengthening. Thus, this repentance is an act of

kindness from God to man. An act of kindness of the

Him [i.e. the Lord] to perform a further act of
kindness to him. Thus, the occurrence of repentance
in man does not make it obligatory for d to
accept it. If man's capability were not suited for
failure [to repent] and for the act [of it], it
would even more necessarily lead to compilsion
(jabr). In this case the assertion that it is
obligatory [for God] to accepr_ E,yepentance] is even
more obviously false and wron

The opinion that repentance is created by God is in
conflict with the view of al-Hilll for whom, as a

MuCtazilite, repentance is an act of man only.58

There was minor disagreement among the theologians
whether, and on what grounds, repentance is incumbent upon
man for all his sins. Abdi Al is reported to have held that
a sinner is always, by virtue of reason and scriptural
evidence, obliged to repent for major and minor sins.89
Abl Hashim, on the other hand, considered repentance as
obligatory only for the grave sinner (sahib al-kabira). In
respect to minor sins, he denied that repentance is

vol.5, pt.10:3; see also ibid., vol.2, pt.3:22;
vol.4, pt.8:239; vol.8, pt.16:180-1; Ma®dlim, 130. For the
general AshCarite position that repentence is created by God,
gge al-Razi, Tafsir, vol.5, pt.10:69; vol.4, p

For the general MuCtazilite position, see lmdA, vol.5,

g§Manakdm, 789; ©abd al-Jabbar, Mughni, 14:393; Tbn
al-Maldhimi, Fi'ig, 213r




rationally obligatory?® and held that scriptural authority
also does not definitely indicate this obligation.? He
conpared repentance for a minor sin with a supererogatory act
(ndfila) which is not obligatory in itself. It is, however,
good to perform it since it helps man to perform his duties
or, in this case, to repent for his major sins. ©Abd
al-Jabbdr argued that since man is unable to distinguish
between major and minor sins, he is in fact obliged to repent
for all of his sins.?2 Ibn al-Mal3hini adhered to the position
of abii °Ali affirming that repentance is equally obligatory
for every sin. He argued that repentance is due because of
the evil of a certain sin. The characteristic of evil,
however, applies to every act of disobedience, regardless of
whether it constitutes a minor or a major sin.

Al-Hilli and al-Razi maintained that man's obligation
to repent for his sins equally applies to every sin.%% They
differed, however, as to why man is obliged to repent.

Al-Billi argued for man's obligation to repent
principally with rational arguments which were also employed
by the Mutazilites.®® In his commentary on Nasir al-Din

al-Tdsi's Tajrid al-Saga'id he elab the of
the latter:
The author {Nasir al-Din al-Tiisi] argued for the
obligation to repent with two points. Eirst: it
epentance]  repels _harm, namely  the
L S ch it], and the repulsion

of harm is obligatory. Secondly, we definitely know
the obligation to repent of doing evil or of the
failure to do what is  obligatory. When _you
recognize this, we say that it [i.e. repentancel is
obligatory with regard to every offence since it is
obligatory for an act of disobedience because of

Uyanakdin, 789; CAbd al-Jabbir, Mughni, 14:394; Tbn
al- Mala\unu., Fa'ig, 212v-213r; also al-Razi, Tafsir, vol.2,

Sicabd al-gabbir, Mughni, 14:394. See, in contrast, Manakdin,
789, where Aba Hashim is reported to have held that
Iepentance for minor sins is obligatory because of seriptural

Egc).bd al Jabbar, Mughni, 14:393.
9AIbn al-Malahimi, Fa'iq, 213r

AL~ Hll]l/ Manahij, 105r; al-Razi, M: lim, 131.
95g.g. Manakdim, 789.




its being an act of disobedience, and with regard
to failure to do something ohligatory because of
its being such. This _applies in general to every
offence and, fto every} failure to do that which is
obligatory.?

Al-R3zI referred only to scriptural evidence.®? In this
98

he was in agreement with the AshCarite tradition.

Al-Hilli and al-Razi agreed in rejecting the position
of Abil Hashim that it is impossible to repent of some sins
while still carrying on with others when the penitent is
aware of the evil nature of the acts with which he is
persisting. Abd Hashim is reported to have argued®® that man
repents because of the evil nature of the major sin in
question. Since the characteristic of evil is shared by all
major sins it would be inadmissable that one repents only of
some major sins because of their evil while carrying on with
others which are of the same gravity. With this position,
which was also adopted by ©Abd al-Jabbar,'00 abi Hashim
disagreed with Abi ©Ali who admitted the possibility of
repenting of some sins while carrying on with others.l0l The
only condition Abai ©Ali made was that the sin repented and
that which was continued must not be of the same kind (jins).
It would, therefore, be impossible to repent of drinking wine
from ome pot while continuing to drink it from another,
whereas it would be possible to repent of drinking wine

while at the same time carrying on with adultery.l02

96Kashf al-murdd, 331; see also Nahj al-mustarshidin, 430-1. In
bis ManSh)i i05r), Hilll, too, refers to scriptural

S‘i

maC MaCalim, 131 (referring to Qur'an LYVI:8)
8%, g. E.g. al-Mutawalli, 60 (referring to Qur'an XXT! 1); he also
refers to consensus ]ma al-Juwayni, Irshad, 4 he
ggfers only to consensus

Tbn al-Maldhini, Fa'iq, 210v; Manakdim, 794-5; also Ibn Hazm,

1688 nakatn, 704.
1017pia., 794-5; Ibn al-Maldhinmi, Fa'ig, 210v.
102y3nakdin, 794-5; Ibn al-Malahimi, Fa'iq, 210v.
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valid when it is done because of the evil nature

Al-Hilli agreed with AbG Hishim that penitence is only

(qubh) of

the offence but he distinguished between general evil shared

by all sins and specific evil which applies only to some. On

this basis, he rejected Abd Hashim's conclusion.

summarizes the dispute:

103,

1s_it possible to repent only of some evil?
Abi CAlT allowed this and claimed consensus for his
position. AbU Hashim denied it....Abd Hashim's
argument is that evil is avoided [reading yutraku
for turika] only because of its evil nature. Th
avoidance Of everything which shares its cause is
then obligatory. Just as [when] someone says "I do
not eat this pomegranate because of its sourness,"

sour pomegranates. Abidi ©Ali argued that it is
possible by consensus to do [reading ityin for
ithbat] some obligatory thing to the exclusion of
anothet, because f

of anything evil because of its evil nature it is
likewise necessary to do what is  obligatory
because of its obligatory nature. If, from the
fact that evil matters share their cause it follows
that repentance of some only is impossible, then
since obligatory matters also share their cause it

fails [to eat] the pomegranate because of its
sourness avoids [eating] all [pomegranates], while
the one who eats it because sourness will
not eat [reading akilan for akil] all of them. This
example is clear, because what prevents the eating
in the case of failure to eat is the sourness and
because of that it applies to all cases, while in
the case of acting [i.e. eating] it is not_the
sourness_ alone which® entails the act but [that
sourness] together with [other] motives. Thus, it
does not” apply to all cafes.

Know that Abi Hashim's argument is cogent (ldzim)
and that one cannot escape it except by maintainin
that repentance is obligatory for anything evil
because ot its evil nature [in general] and because
of the [particular] aspect of its evil. There is no
doubt that evils are not alike in the [specific]
aspects of their nature even if, they are alike in
their [general] evil character.

Mandhij, 105r.
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N Tl e b 2 el il



Al-Hilli's discussion appears to be based directly on
Ibn al-Mal3hini's argument in the Fi'iq.104 The latter affirmed
in principle the correctness of Abil Hashim's position when
arguing that the repentant sinner must abstain from all sins
for which the motive for abstention is the same as for the
sin actually repented. However, he goes on to explain that
this applies only if there is no difference in any aspect of
these sins. Moreover, even if the motives for abstention from
some sins are the same there may in some cases be additional

deterrents (sawdrif) which are missing in others. On this

basis, Ibn al-Maldhimi concluded that repentance for only
some sins is permissible while at the same time upholding
the principle that repentance is obligatory in general
because of the evil nature of every sin. Against Abd Hashin's
position as reported by al-Hilli, TIbn al-Maldhimi also
maintained that abstention and action are in fact comparable
with respect to their lack of general application. The
motives for evil do not apply equally to all sins but depend
nainly on man's individual longing (shahwa) and pleasure

(ladhdha) and the same is true of the deterrents which drive

him to repent of certain sins more strongly than of others.l05
Al-R3zI also rejected Abii Hishim's positionl06 ip
agreement with  AshCarite tradition.107 The argument he

employed to refute Abi Hashim's view seems likewise to be
based directly on Ibn al-Maldhimi's Fa'ig.'0® me states:

Most (theologians] maintain that repentance of some
sins while perSisting with others is valid.
Abu Hashim held that it is not valid. The proof of
the former is that a Jew if he extorts a habba
[i.e. 1/60 of a dinir] and then repents of Judaism

while persisting with® the extortion of the habba,
then people unanimously agree that this repentance
is valid. The proof of Abi Hashim is that if he
repents for that evil [act] for its pure evil it is
necessary that he repents for all evils. If he

10455,
Fa'ig, 21llr-v.
1057pia., 21lv.
106y2C315m, 131-2.
igZAl Mutawalli, 61; al-Juwayni, Irshad, 405ff.

Fa'iqg, 211v.




for that evil because it is that {particular]
evil, just as a nman may have appefite for @
[specific] food not because of the general
[characteristic] of its Bging food but because it
is that [specific] food?!

Al-Hilli was asked by his disciple Muhanna' b. Sinanll0
whether the recurrence of a sin after repentance nullifies
the validity of this repentance. Al-Hilll denied this in
principle arguing that a valid repentance cannot be nullified
under any circumstances. He states:lll

Repentance cancels all acts of disobedience which
have preceded it. If he [i.e. the repentant sinner
returns to the act of diSobedience that repentanct
is not annulled, nor do these previous acts return
after they were cancelled by repentance.

It is likely that al-Hilli would apply this view to the
related question whether repentance has to be renewed
whenever the penitent remembers the sin of which he had
repented. Al-Hilli's following discussion of the different
positions seems again to be directly based on TIbn
al-Malahini's account in the Fa'iq:112

People disagreed over the act of disobedience: if a
erson repents of it and remembers it later, is
%renewed repentance for it obligatory [reading
tajib for sahha]?

Abu Hishin said that it is not obligatory while
the others made this obligatory. Aba Hashim argued

Thus, any restriction on it is void. The others
argued that if the person remembers it, and if he
then finds in himself the continuation of it, [he
is then required to repent]. And this is possible
only by a renewal [readifig bi-tajdid for tajdid]
of his repentance. Thus, its renewal is obligatory.
If he does not find [reading yajid for yajib] i
himself this continuation, it fs:n

to renew the repentance because ~the repentant
sinner does not know whether the punishment has
been nullified by it. There is some weakness in
this. !

19oma%alin, 131-2.
AL-Hilli, Ajwiba, 29.
TipALHIE iba

Hrariq, 213v.
3Manahii, 105r.




It is not entirely clear from the text whether
al-Hilll considered the whole position of the opponents of
Abl Hashim weak or if this applies only to the second
argument put forward by this group.'l4 A1-Hilli's answer in the

Ajwibat al-masd'il al-muhanna'iyya, which shows that he

nmaintains the absolute effectiveness of repentance, suggests
that he agreed with Abdl Hashim.

The argument of continuation, which backs the position
that the renewal of repentance is obligatory, had been put
forward by Ibn al-Malhini.!!5 With this, he seems to have
agreed with Abil Al who likewise maintained that the renewal
of the repentance is obligatory.ll

1145ee also Kashf al-murdd, 335-6, where al-HillT merely reports

the different positions without expressing’any opinion of his
wp.

Moiaiiq, 213r.
11631-0i111, Kashf al

urdd, 335.
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CONCLUSTON

The impact of the school of Abii l-Husayn al-Basri upon
al-Hilli's theological views was formative and in all issues
where they disagreed with the Bahshamiyya, al-Hilli followed
them closely.

In the realm of justice, he adopted their view that a
capable agent cannot commit an act without a motive and he
therefore repudiated the Bahshamiyya tenet which held that
simple actions can be performed by a capable agent without a
motive. Having applied this mechanism of the occurence of an
act also to God, he further followed Ibn al-Malzhimi's view
that God is obliged to act for man's best interest in every
respect, whenever He has the motive to do so. In respect to
some minor points of disagreement regarding the issue of

al-gilli p d  the views of Ibn
al-Malhini to those of the Bahshamiyya.

In the guestion of divine attributes, he closely
followed Abi l-Husayn al-Bagri in rejecting the notion of
states (ahwdl) as developed by the Bahshamiyya, upholding
only the notion of the characteristics (ahkdm) of the divine
attributes.  With regard to God's will, al-Hilll again
followed Abd 1

Husayn who repudiated the view of the
Bahshamiyya that God wills through a temporal will which
inheres in no substrate insisting instead that God's will
nust be identified with His motives to act. Regarding the
question whether God's knowledge is subject to change
following the change in temporal things, al-Hilli adhered to
the view of Abd l-Husayn and his school that this change is
restricted to the connection (taallug) between His essence
and the object of His knowledge. He also followed their view
that God is powerful over all possible acts, including the
specific actions of man.




He also followed Abil 1-Husayn in rejecting the position
of the Bahshamiyya which asserted the reality of essences and
attributes of essence in the state of non-existence. In his
view, the non-existent (ma®diim) cannot be asserted to be a
thing (shay'). On this basis, al-Hilli also adopted Ibn
and restoration

al-Malahini's view on passing away (fana

C3da). Since things have no reality in the state of
non-existence, God does not annihilate the body, except in a
metaphoric sense when He disperses its parts. This dispersal
occurs through a direct act on the part of God and
restoration subsequently consists in the reassembling of
these parts by God.

As for the issue of promise and threat, al-Hilli held on
to the specific Imanite position which traditionally differed
from the MuStazilite view. On account of the Imamite concept
of belief, he rejected the MuCtazilite notion of the
intermediate position and eternal punishment of the grave

sinner. He adhered to the Imamite doctrine of intercession

(shafi®a) and the possibility of divine forgiveness (Cafw)
for a grave sinner. Yet in regard to the doctrine of
repentance, of which at least some elements were shared by
MuCtazilites and Imamites, al-Hilli preferred the opinion of
Ibn al-Maldhimi to those of Abdi Hashim whenever his Imamite
perspective was not in basic conflict with the MuStazilite
view.

Al-Hilli also followed Abii l-Husayn and his followers
whenever they disagreed with the Bahshamiyya in regard to
natural philosophy. He agreed with the former in his
rejection of the notion of entitative determinants entailing
states. While the Bahshamiyya, for instance, defined kawn as
the entitative determinant which causes an atom to be in a

certain position,! al-Hilli explained kawn simply as the
occurrence of the atom in a position.2 This difference of

definition extended also to the four kinds of kawn, movement

Lrrank, Beings, 96.

2Manahij, 82v; Nahj al-mustarshidin, 69. For the view of the
school of Abl I-Husayn al-Basri, see Ibn al-Malahimi,
MuCtamad, B6ff.




), contiguity (ijtima®) and separation

(haraka), rest (sul
(iftirdg).3 He further denied the possibility that an

accident may subsist outside a substrate (13 fI mahall)* and

the possibility that one accident may subsist in two
substrates.? Among the former category of accidents, the
Bahshamiyya counted God's will, His disapproval and
annihilation. In the latter category, they classified the
accident of composition (ta'lif) which inheres in two
adjacent atoms. By this inherence it causes them to be

conjoined as a single thing.®

Apart from this formative impact of the school of
abd 1
al-RazI had a significant influence on al-Hilli's theology.

usayn al-Basri, the theology of Fakhr al-Din

Such influence can be detected most often in technical
details in the various fields where al-Rizi developed
original views, such as his proofs of the impeccability of
the prophets, or his proofs for the veracity of the claimant
of the prophetic office and other details. Al-Razi's views,
however, were especially influential in shaping al-Hilli's
thinking wherever parallels between al-Razi's positions and
the positions of Abdi l-Husayn al-Basri existed.

It has been seen that al-Razi's theology developed under
the major influence of the doctrine of Abd l-Husayn and his
followers. Owing to the influence of philosophy on his
thought, al-Razi further developed these views through freely
mixing theological concepts with philosophical notions and
terminology. This fusion was facilitated by the fact that
quite a few of Abd l-Husayn's views had affinities with
philosophical views. Al-Razi's amalgamation of philosophical
and theological concepts had a distinct impact on al-Hilli's
thought. Some examples follow.

3yan3hii, 83r; Nahi al-mustarshidn, 69-70. For the view of
ghe Bahshamiyya, see Frank, Beings, 98-9.

Manzhij, 88v; Nahi al-mustarshidin, 91. For the view of the
gchoal of Abi 1-flusayn, see Ibn al-Malahini, MuCtamad, 133-4.
Manzhij, 88v; Nihayat al-maram, 100r. For the view of the
gehool Sf Abd 14 Husayn, see Ibn al-Maldhimi, Mu®tamad, 133-4.
Frank, Beings, 104.



Al-Razi agreed with Abd l-Husayn that will is additional
to the motive for an action in the visible world. He did
not, however, use Abd l-Husayn's terminology but rather drew
upon that of the philosophers in stating that man's motive
generates a longing (shawa/mayl) which is his will (irdda).
Al-Hilli adopted this modified terminology.

When dealing with the connection (taCallug) between
God's essence and the objects of His attributes,
al-Razi substituted the philosophical terms of relation
(idafa/ nisba) for the theological term connection, without,
however, modifying the meaning of the latter term as used by
the theologians. Al-Razi's terminology is evident in
al-Hilli's writings.

Al-R3zi, moreover, also adopted a number of
philosophical notions which had no direct parallel in the
thought of Ab@ l-Busayn al-Basri. Here, he was also followed
by al-Hilli. Al-Razi adopted, for instance, the
philosophical notion of contingency. This led to a modified
terminology in a wide range of issues which equally had
direct parallels in al-Hilli's writings. On this basis,
al-Razi, followed by al-Hilli, allowed that God may equally
undo or create. This view, which led to direct disagreement
with those earlier theologians who denied that God may undo
something through a direct act, was also shared by al-Hilli.
Regarding the passing away of the body, al-Rizi and
al-Hilli therefore maintained that God may simply undo it.
This possibility had been rejected by earlier theologians who
were forced to find a different explanation of the way in
which God causes the body to pass away.

Yet despite the impact of al-Razi's concepts and
terminology  on al-Hilli's theology in a large number of
details, the latter strictly repudiated al-Rizi's Ash®arite
views whenever they were in conflict with his MuStazilite
principles.

In sum, except for the issue of God's promise and thread
to mankind where al-HillI followed the Shiite tradition
which differed here from the doctrine of the MuStazilites,
his theology can be said to be primarily based on the
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doctrine of the school of Abd l-Husayn al-Bagri and to be
secondarily influenced by the formulations of Fakhr al-Din
al-Razi whenever these did not disagree with his basic
theological views.

An exception was his treatment of essence (mdhiyya) and
existence (wujiid) where al-Hilli, independently from these
two major influences on his thought, closely followed the
Avicennan tradition.

These conclusions apply to al

Hilli's doctrine as set
forth in his theological works. Since he was, however,
equally well-trained in philosophy and wrote a number of
philosophical works, it must be asked to what extent his
theological works are representative of his personal
convictions, and whether he held different views in his
philosophical works. This question is of special interest
since al-gilli's teacher, Nasir al-Din al-Tisi, was a
philosopher rather than a theologian although he did write a
few theological treatises in which he was, like al-Hilli,
influenced by Abd 1-Husayn al~Bang's and al-Ra:

From Nasir al-Din's autobiographical report,’ it is known
that he began with the study of traditional religious
sciences and theology but soon became dissatisfied with the
views and methods of the kalim theologians who, in his view,
did not sincerely seek the truth. He then turned to the
teaching of the philosophers and found that they sought the
truth on the basis of reason alone without blindly following
any authority. His deep commitment to the views of the
philosophers is evident especially in his refutation of Fakhr
al-Din al-Razi's critical commentaries on the works of Ibn
sina.® Although Nagir al-Din joined for some time the

7Majmia-yi rasa'il-i Khwija Nasir al-Din (edited by Mudarris
idawi. Tehran, 1335sh), 36ff.

'These are especially his commentary on al-Razi's Sharh
al-isharat, and his Talkhis al-muhassal.
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IsmaCilis he ultimately proved to be a true philosopher.?®
His few concise theological treatises, therefore, cannot be
considered as representative of his thought.

There are a number of safe indications that al-Hilli, in
contrast to Nasir al-Din, was primarily a theologian who
repudiated philosophical doctrine in both his theological and
philosophical works whenever it disagreed with his
theological views.

From his few extant works on philosophy, only two are
relevant for an evaluation of the present question, the Asrar
al-khafiyya, presumably written before 680/1281, and his
commentary on al-Kitibi al-Qazwini's Hikmat al-Cayn, the
Idah al-magasid fI sharh hikmat al-Cayn. In the third part of

the Asrdr which treats with theology, al-Hilli is severely
critical of philosophical notions whenever they disagree with
his theological views. This impression is supported by
occasional remarks in the Idih where he states his criticism
of al-Katibi's view and usually refers the reader to more
extensive discussions in his Asrdr. In these two works he
radically rejected the philosophical notion of emanation.l0
God is not a necessitating cause (mijib) from whom an effect
inevitably emanates because of His self-reflection; rather,
He is a choosing agent who acts whenever He has the motive to

do so.lt

Thus al-Hilli repudiated the philosophical view
that God does not act for a purpose other than  His
self-reflection.}? He also held the philosophical view that
God's knowledge does not include particulars to be false.l3 He

attacked the philosophical view that since God and His

CEaiie o e o B il ek N R T e
which is _a_ refutation of the Kitab 'al-musara‘a
al-Shahrastani (d. 548/1153) in which he defends Tbn Sina'
positions against the objections of al-Shahrastani who e
from an Isma®ili point of view. For this work, which he
evidently wrote after he left the Isma®ilis, see Madelung,
"gtreltschr)ft," 250-259, esp.258-9.
Asrar, 216r, 219r; Idah al-magasid, 113-4, 224.

210r; Idah al-magasid, 83, 234; also Ajwiba, 152.
2 x, 215v; A]w)ha, 1525
225r




knowledge of the best order of things, which necessitates
their emanation from Him, are eternal, and since change is
inadmissible in Him, the world is a necessary concomitant of
God and as such co-eternal with Him.!4 He equally rejected the
philosophers' view that the world cannot pass away into
non-existence since God, who is the primary cause of the
world, does not vanish.l5 Having rejected the notion of
emanation, al-Hilll maintained that God is capable of
creating an infinite number of things. He does so through a
direct act of creation.l6 He further rejected the
philosophical notion of divine attributes and defended the
theological view that God's attributes have a reality in
themselves. They are existential yet they have no separate
existence except in the mind.l

A further indication that al-Hilll considered himself
primarily as theologian may be the fact that most of his
remaining philosophical writings are lost. It is likely that
he wrote them as teaching books for his students. They were
therefore of little originality and not considered worth
copying by later students and scholars.

In his Ajwibat al-masd'il al-muhanna'iyya, which contain

his answers to questions by his student Muhanna' b. Sinan
covering a wide range of topics, al-Hilli clearly stated that
he considered the upholders of the eternity of the world as
infidels (kafiriin).!8 Since this collection of answers was
written at a late stage of al-Hilli's life (between
719/1319-20 and 720/1320) and was not meant to be a
specifically theological book, this. further suggests that
even during later life he firmly held on to his basic
theological position.

This overall impression is corroborated by a comparison
of al-Hilli's theological works with the theological
treatises by Nagir al-Din al-Tdsi. It appears that

Laerar, 212v; Td3h al-magdsid, 231-3.
157pia., 83.

161bid., 113-4; 222; Asrdr, 216r.
171biq., 210r.

182 jwiba, 88-9.



al-gill displayed in his kaldm works a quite conservative
attitude even in regard to questions which did not directly
touch theological issues and in which Nagir al-Din
al-TisI fully adopted the philosophical position. Al-Hilli,
in contrast, left them either undecided, or tended to follow
the traditional positions of the theologians.

Nasir al-Din adhered in his theological writings to the
philosophical notion of man consisting of a soul (nafs) which
is attached to a body (badan).® Al-HillI, in contrast, seems

to have been undecided between the view of the school of
Abli 1-Husayn al-Basrl who defined man as consisting of basic
parts (ajza' asliyya) and the position originating with the
philosophers. Although in most of his theological and
philosophical works he put forward arguments against the
concept of the existence of a soul in addition to these
basic parts,20 he usually hesitated to reject it outright. In
his Ma®arij, he concludes his discussion by stating that both
positions, that of the school of Abdi l-Husayn al-Bagri and
that of the philosophers, are strong.2l He expresses similar
views in his Asrdr.?? In his Taslik, he states that although
the proofs for the existence of the soul must be rejected,
equally there are no proofs for the impossibility of its
existence. Therefore it must be considered as possible.?3 an
indication that he tended rather to the position of
Abii 1-Husayn al-Basri is found in his discussion on passing
away and restoration. Holding on to the view that man
consists of basic parts without a soul attached, he maintains
that God does not annihilate the body but only disperses its
parts. Only in his Ma®drij, he explains passing away and
restoration on the assumption that man consists of body and
soul. In this case, the body only would pass away into
non-existence. When God wished to restore man, another body

197a9r7d, 138£f; Fusil, 21-2; see also al-Migdad, 389.
20asrar, 154rff; Maarij, 128r; Nahj al-mustarshidin, 387;
slik,
MaCarij, 128r. In his Mandhij (89r-v), he offers objections
to both without indicating his preference; he concludes,
wevPr, saying that both views are very close to the truth.
153r-v.
23Tasnk 46r-v.
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would be attached to the soul which did not pass away.

Al-Hilli offered this explanation, however, on the
theoretical assumption that man consists of body and soul
without expressing his approval of this view. In some of his

futat of the ph ! objections to the

theological dogma of the annihilation of the world and
restoration of the human body, he expressly denied that man
consists of a soul and a body.?4

In regard to atomism al-Hilli preferred in most of his
theological works the theological concepts of jawhar and
Carad, defining the former as an atom occupying space
(mutahayyiz) and the latter as an accident inhering in a body
occupying space (hill £I l-mutahayyiz).23 He also favoured the
theological definition of a body (jism) as a compound of
atoms.26 He does, however, not take sides in the discussion of
the theologians as to how many atoms constitute a body.2” In
his philosophical works he rather adopted the philosophical
concepts of jawhar and Carad, defining jawhar as substance,
i.e. that which does not exist in a subject (mawjad
13 £7 mawdd®), and farad as that which exists in a subject
(mawjid £ mawdi®) .28 e, therefore, differed from Nasir

i, 110r; Man3hij, 80v; Nahj al-mustarshidin, 25. Tn his
(9v-10v), he only reports the positions of the
an hilosophers without indicating his own

ion.
MaCarij, 128r; Mandhij, 81r; Nahj al-mustarshidin, 29;
o,

29.

175v; Kashf al-khafa', 16r, 58r. The philosophical
accidents had nevertheless some influence on

this can be found in both his theological and

pmiasopmcal works. Examples of this influence are his view
that an accident may subsist in an accident (giyam al-Carad
bi-1-Carad) which was unanimously rejected by the theologians
With_the ~exception of the early MuCtazilite MuCammar b.

©Abbad al-sulami (d. 215/830), but which was generally
accepted among the philosophers. (Manahij, 88v; Nahj

al-mustarshidin, 130; Ma®drij, 115v; for the view of the
Bahshamiyya, Ibn al-Mattawayh, Tadhkira, 214s;for the
position of the philosophers, Ibn Sii Ghiyyat, 1:58)
Having accepted this principle, al-AillT was ablete define a
letter (harf) like the philosophérs as an accident which
subsists in the accident of voice (sawt) (Manahij, 84r; Nahi
al-mustarshidin, 85) while the earlier theologiane defined a
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al-Din al-Tiisi who adopted the philosophical concepts of
jawhar and Carad both in his philosophical and theological
writings.?9

The different approaches of al-Hilli and Nasir al-Din
are also apparent in regard to the question of whether God
may be said to experience pure intellectual pleasure. The
theologians traditionally denied that God could be described
as experiencing either pain (alam) or pleasure (ladhdha),
arguing that this is possible only for corporeal beings. The
philosophers, in contrast, asserted that God does experience
a kind of pure intellectual pleasure. They argued that, since
He perceives through self-reflection the most perfect being,
that is His own essence, He experiences delight.3? While
Nasir al-Din admitted this possibility in his Tajrid,
al-Hilli expressed doubts. The application of the expression
" (multadhdh) to God would only be justifiable if

there were permission by revelation (idhn shar®i).31

“enjoyin

It seems, therefore, safe to conclude that whereas Nasir
al-Din's importance was as a philosopher, al-HillT was
primarily a theologian who was only marginally influenced by
philosophical concepts and terminology. As such, he
displayed considerable conservativism in issues where he
could have adopted the philosophical position without
contradicting any of his theological views. Nasir al-Din

letter usually as a kind (jins) or part (juz') of voice. (Ibn
al-Mattawayh, Tadhkira, 362ff) In regard to the accident of
colour (lawn), al-Hilli did not follow the Bahshamiyya that
there are five simple pure kinds of colours, namely black,
white, red, green and yellow. Rather he followed in his Nahj
al-mustarshidin (74-5) the position of the majority of the
philosophers that the only real, pure colours are white and
black while all other colours occur because of different
mixtures of these two colours. In his Manihij (83v), he
refrains from taking a position about this question. When he
discussed the accident of pressure nct)mad) he usually
pointed out that it the
inclination (mayl) in the usage of the phuosophers. (Tasllk.
33r; Manahii, 84r).
Tajrid, 100.

Najat, 281-2.

229; see also Asrdr, 211v; Manahij, 94v; Nahj
al-mustarshidin, 233.




al-Tdsi was therefore of greater importance than al-Hilli for
the subsequent fusion of theology and philosophy in Imamite
thought, which was moreover mixed with elements of the
philosophy of illumination of al-Suhrawardi (d. 586/1190) and
the Sufi thought developed by Tbn al-CArabi (d. 638/1240).
The first major representative of this tendency was  Tbn
Abi Jumhir al-ahsa'I (d. after 904/1499).32 At a later stage,
a far-reaching substitution of philosophy for Imamite
theology was achieved by Cabd al-Razzaq
al-L&hiji (d. 1092/1661).33 This current of thought, however,
had only a limited impact upon the Shi®isn.34 In the long run,

traditional theology as represented by al-Hill was more
important.

See W.Madelung, "Ibn b Gumhiir al-Ahsi'i's Synthesis of

Kalin, jnilosogns and Sasienain e Signification du Bas

o Age dans I'histoire et la_culture du_nonde musulman:

e et

fslonisants (aix-en- Provence, TST6  Taiis
7

12

7 also xdem,

36
Thid., 367,
3‘1bxd 367.
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