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Das Mihrgan-Fest

Das Mihrgan-Fest ist kein islamisches, sondern ein altes zoroastrisches

Fest. Auch sein Name ist altpersischen Ursprungs; es tragt einen alten

Gétternamen, Die altpersischen Monats- und auch Tagesnamen wurden *

nimlich durch Gotternamen wiedergegeben, die sich, wenn auch
sprachlich umgewandelt, bis heute erhalten haben.

Mihr ist die neupersische Form des Namens des altpersischen Gottes
Mithra, dessen Bedeutung anzugeben sehr schwer ist; denn im alten Iran

gab es nicht eine, sondemn mehrere Religionen, zum mindesten sehr
verschiedenartige Ausprigungen einer Religion, die sich voneinander :
unabhingjg entwickelten und ab und an synkretistische Verbindungen

eingingen. In jeder dieser Religionen hatte Mithra eine etwas andere .

Stellung. Sein Name bedeutet urspringlich "Vertrag"; Mithra war in der -

Zeit der Einwanderung der Arier der Vertragsgott, der den Zusammenhalt = |
in allen den sozialen Gruppen schiitzte, auf denen der Bestand der
Gemeinschaft beruhte. Diese Eigenschaft, also die eines sozialen Gottes, -

tritt auch im Awesta noch hervor, wenn auch dort in seinem Wesen der -
Nachthimmel vorherrscht. Aber als Gott des Nachthimmels wacht er bei -
Nacht iiber die Menschen, schiitzt die Seinen und behilt seine und thre

Feinde im Auge. Es heifit, daff er dazu tausend Ohren und zehntausend °

Augen hat und niemals schlaft. St
zum Nachthimmel mit seinem Mond, den Stemen und dem diammernden

Morgenrot, so scheint thm doch auch nicht der Zusammenhang mit dem
dammernden Taghimmel zu fehlen. Jedoch sind die Stellen, die davon
reden, nicht sicher zu deuten. Ein prichtiger, von vier himmlischen
Rossen gezogener Wagen, auf
gedacht zu sein, und einmal wird der auf dem Wagen fahrende Mithra
offenbar direkt als die strahlende Sonne angerufen. Ganz sicher jedoch ist
Mithra im westlichen Iran, etwa im Ausgangsgebiet der achidmenidischen
Dynastie, als Sonnengott verehrt worden; diese Bedeutung hat er auch im
offiziellen altpersischen Kalender. Dieser Kalender ist ja eine Urkunde des
westlichen Zoroastrismus - die dlteste datierbare ubrigens zum Unter-
schied vom Awesta, in dem wir den ostlicheren Zoroastrismus finden.

eht Mithra so in nichster Verbindung ° -

dem er fihrt, scheint als Sonnenwagen .=
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Die Probleme der altpersischen Zeitrechnung und des Kalenders sind im
einzelnen genau so verwickelt wie die der Religion. Ich muB mich deshalb
auf den eben erwahnten Kalender beschrinken. Er ist das Ergebnis einer
Kalenderreform, die in den letzten Jahren Dareios' I. des GroBen oder in
den ersten Jahren Xerxes' 1. von den zoroastrischen Theologen, den
Magiem, durchgefiihrt wurde. Auch von ihm gab es noch mehrere
Redaktionen, die den Dialekten und ortlichen Uberlieferungen der
verschiedenen Landschaften angepafit waren; wir kennen eine awestische
Fassung, die, der mittelpersischen und spater der neupersischen Sprache
angepalt, seit dem Mittelalter bei den Parsen von Bombay weiterlebt, eine
altpersische, die u.a. in Kappadokien eingefithit wurde und deren
Monatsnamen bei Johannes Lydus (550 n. Chr) und in einem
spitgriechischen Ptolemaios-Kommentar erhalten geblieben sind, femer
eine chwarizmische und eine sogdische Fassung, die beiden letzteren teilt
Biruni mit.

Dieser Kalender nun beruhte auf einem Sonnenjahr, das mit der
Friithjahrstagundnachtgleiche begann und 365 Tage zihlte, verteilt auf 12
Monate zu 30 Tagen mit 5 Schalttagen am Jahresende. Es se1 nur ganz
kurz erwihnt, daB dieses Schaltsystem uns heute ganz auflerordentliche
chronologische Probleme aufgibt; einmal wurde die 5-Tage-Schaltung nur
im sakralen Gebrauch verwendet, wihrend man im birgerlichen Leben
keine Riicksicht auf sie nahm; man hatte also ein burgerliches Jahr ohne
und ein religioses Jahr mit Schaltung, die man dann auch durch Einfiigung
beweglicher Schalttage ins biirgerliche Jahr ofters wieder aneinander
anzugleichen suchte; femer hatte, da das Sonnenjahr bekanntlich 365 1/4
Tag lang ist, alle 120 Jahre ein Monat eingeschaltet werden miissen, was
wohl meistens unterblieb oder zu falschen Zeitpunkten durchgefiihrt
wurde; schlieBlich muBte eine Schaltung unter ganz besonderen
Feierlichkeiten von einem Kénig veranstaltet werden, war also nur bis zur
islamischen Eroberung méglich. Die letzte Schaltung hat nach Biruni der
sassanidische Konig Yezdegerd 1. vorgenommen, jedoch ist es auch
moglich, das dieses eine Kalenderreform gewesen ist.

Ich habe diesen Sachverhalt gestreift, um zu zeigen, wie es infolge
Fehlens einer astronomischen Uberwachung des Kalenders, das natiirlich
in 1slamischer Zeit unverbessert anhielt, mit der Zeit zu betrachtlichen
Verschiebungen der Daten und der Feste gegeniiber den Jahreszeiten
kommen muBte. Daher erklirt es sich, daB wir heute fur jedes Jahr der
persischen Geschichte aus den Angaben der zeitgendssischen Autoren
gesondert berechnen miissen, wann etwa unser Mihrgan-Fest wirklich
stattgefunden hat; femer erklart sich so, daB die Feste ihren Charakter oft
geandert haben. So war z.B das Mihrgan-Fest, das sich urspriinglich auf
die Wintersonnenwende bezog, schon bald zum Herbstfest geworden und
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nur dann und wann noch weit in den Spitherbst hinein verschoben®
worden. Doch konnte es, wie z.B. im Jahre 121/738, auch in den , .
Hochsommer fallen. Nicht einmal der Abstand zum Nauruz, dem mit dem ™ -
Frihlingsbeginn zusammenfallenden Jahresanfang, blieb sich immer
gleich; er schwankt zwischen 169 und 194 Tagen. Unter de
seldschukischen Sultan Dschelaloddin Malekschah jedoch fand im Jahre-
472/1079 eine Kalenderreform statt, die den Jahresanfang, Nauruz, fest = -
auf den Tag der Frithjahrstagundnachtgleiche legte, das erste Jahr dieser:
Ara mit dem ersten Jahr der Regierung des letzten Sassaniden Yezdegerd =~
M. zusammenfallen lieB, die 5 Schalttage stets hinter dem 12. Monat *
einschaltete und fiir jedes 4. Jahr einen zusitzlichen Schalttag einsetzte.: ..
Ich méchte annehmen, daB dieses die Ara war, die man unter allen.”
anderen in der Folgezeit am liebsten heranzog, wenn man die offizielle
islamische Zeitrechnung einmal nicht brauchen wollte; denn sie ist unter -
den persischen Aren die zuverlssigste. Auch das Datum des derzeitigen: -
persischen Jahresbeginns, eben Nauruz, Frihlingsdquinoktium, wird -
durch diese Ara garantiert; der Monat Mihr wiirde danach an unserem 17; :
September beginnen und bis zum 16. Oktober dauem, und sein 16. Tag, -
das Mihrgan-Fest, wiirde in eben die Oktoberwoche fallen, in der es”’i‘
tatsachlich auch - von den Parsen bis heute - gefeiert wird. fa

Doch damit sind wir schon bei der Stellung des Mihrgan-Festes innerhalb
des altpersischen Kalenders. Von der absoluten Chronologie kénnen wir
jetzt absehen. Jener Kalender ist wahrscheinlich die iranische’,
Nachbildung des agyptischen Kalenders, den die Perser nach der
Eroberung Agyptens durch Kambyses (529-522 v. Chr.) kennengelemt
hatten; denn Agyptisch ist vor allem der Grundsatz, jeden einzelnen Tag
des Monats einer bestimmten Gottheit zu weihen und ihn nach dieser zu ..
benennen. Nun hérten wir schon zu Anfang, daf im persischen Kalender -
auch die Monatsnamen selbst nach Géttern benannt wurden. Der siebente
Monat ist hier nach Mithra benannt; in der Reihenfolge der Monate war er -
wohl urspringlich der erste Monat des Winterhalbjahres, was seiner
Bedeutung als Monat des Sonnengottes nicht widersprechen wiirde, da ja
vom 1. Tage des Winters an das Tageslicht wieder zu wachsen anfangt.

Ein solcher Monat war viergeteilt; jeden Teil kann man entfemt mit
unseren heutigen Wochen vergleichen. Die beiden ersten Teile des -
Monats, vom 1.-7. und vom 8.-14. Tag, haben jeder 7, die beiden anderen
Teile jeder 8 Tage. Die einzelnen Tage sind nach den Gliedem theologisch -
durchdachter und geordneter Gétterreihen benannt, auf die hier nicht
weiter eingegangen werden soll. In diesen Reihen kommen auch einige
Namen vor, die schon durch die Benennung der Monatsnamen
beansprucht waren. Ein solcher ist auch Mithra, der Name des 16. Tages.
Auf diesen Tag im Mithra-Monat fallt nun der Beginn unseres Mihrgan-
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Festes. Er liegt also auf dem Tag Mithra des Monats Mithra, d.h. dem 16.
Tag des 7. Monats. (In dieser Weise fielen alle 12 groBen Monatsfeste
immer auf den Tag, der den Namen der Monatsgottheit trug). Das
Mihrgan-Fest dauerte urspriinglich 6 Tage, wie das Neujahrsfest, vom
16.-21. Mihr. Biruni berichtet, daB Hormuz, der Sohn des Schapur, diese
beiden Tage, die urspriinglich verschiedene Feste waren, vereinigt und die
Tage dazwischen zu Festtagen erhoben habe, sodaB ein sechstigiges Fest
entstand. Spiter hitten die Kénige von Iran auch die néchsten 30 Tage
nach dem Mihrgan-Fest feierlich begehen lassen, wobei nacheinander alle
Klassen der Bevélkerung je 5 Tage zur Feier zugewiesen bekamen.

Nach der islamischen Eroberung blieb der persische Kalender weitgehend
in Gebrauch, hauptsichlich aus wirtschaftlichen Erwéigungen. Denn der
offizielle islamische, auf dem Mondjahr basierende Kalender tat diesen
nicht Geniige. Dariiberhinaus aber blieben die Feste auch deshalb
erhalten, weil sie von den kleinen Landedelleuten, den Dehkanen, die
weithin Triger der staatlichen Reprisentation blieben, zusammen mit der
ganzen nationalen Kultur weiter iiberliefert wurden. Die Feste wurden
also weiterhin gefeiert, dhnlich wie nach der Eroberung Agyptens die
Nilfeste.

Freilich wurden sie nicht immer offiziell geduldet. Der omajjadische Kalif
Omar II. (717-20) wollte Nauruz und Mihrgan abschaffen und die zu
diesen Tagen iiblichen Geschenke an Hohergestellte unterdriicken. Er
hatte keinen Erfolg damit, weil diese Sitte im persischen Volk zu fest
verwurzelt war. Stattdessen wurde das Fest unter den Abbasiden und
Bujiden allgemein tiblich und fand sogar im Zweistromland Eingang. Im
9. Jahrhundert bereitete man in Bagdad am Mihrgan-Fest Palmwein,
nahm Niisse, Knoblauch, rohes Fleisch, warme Speisen und Getrinke zu
sich und beging kultische Abwehrriten. Auch die in Persien lebenden
Araber sahen sich, um ihr Ansehen zu wahren, veranlafit, nach persischer
Sitte diese Feste mitzufeilem und die traditionellen Geschenke
entgegenzunehmen. Diese Feste boten iiberhaupt Anlal zu grofien
Ausgaben. Man gab sich Ehren- und symbolische Geschenke (738 in
Balkh einen Apfel). Man begnadigte auch politische Missetiter, die
bisweilen in goldenen Fesseln vorgefithrt wurden und dann einen
Gnadenbecher (Kasd-yi aman) leeren durften. Dabei ging die religiose
Bedeutung des Festes nach und nach verloren, und man feierte nur mehr
aus Tradition. Die Geschenke wurden die Hauptsache (goldene und
silbeme Gefafle, Geld, Gebrauchsgegenstinde und Kleider). Freilich gab
es auch hierin Ausnahmen. So nahm zB. der Tahiride CAbdallih
(213/828-229/844) die alte persische Gewohnheit wieder auf, an Nauruz
und Mihrgan Recht zu sprechen. - So behauptete sich das Fest durch die
ganze Abbasiden- und Samanidenzeit, sogar noch unter den Seldschuken.
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Erst nach dem Mongolensturm verschwand es und blieb auch unter den
folgenden persischen Dynastien vergessen. Und da es seit Jahrhunderten *
keine lebendige Tradition mehr bei den muslimischen Vélkem Irans hatte, .
wurde der Versuch seiner Neubelebung durch die Pahlavi-Dynastie auch
nicht wiederholt.

Fiir Quellen- und Literaturangaben wird auf den Artikel s.v. Mihragan
(Jean Calmard) in der Encyclopzdia of Islam, New Edition, VII (1993),
pp. 15-20 verwiesen. :
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Al-CAllama al-Hilli and ShiCite MuCtazilite Theology
1.

Hasan b. Yosuf b. al-Mutahhar al-Hilli, who is usually known as
al-CAllama al-Hilli (648/1250-726/1325), is certainly not an unknown
figure among western scholars on Islam. His major contribution to the
development of ShiCite law has long been acknowledged and his legal
works are considered nowadays among the ShiCite community as
belonging to the most authoritative writings in this field. Moreover, he
contributed important writings in the field of methodology of law (usal
al-figh) where especially his Kitab Mabadi al-wusal ila Glm al-usal and
his more extensive Kitab Nihayat al-wusil ili Glm al-usal should be
mentioned.

Especially because of the translation of his creed Bab al-hadi “ashar
together with al-Fadil al-Miqdad al-Suyuri's (d. 821/1418) commentary
on it by W. M. Miller into English which was published in 1928, al-Hilli
became further known as an authority in ShiCite theology. Among
ShiCites, especially his more concise treatises on theology are studied until
today as basic texts on theology.

Al-Hilli's views on the Imamate as they appear from his Kitab Minhdj
al-karama fi l-imama which was refuted by Ibn Taymiyya in his
K. Minhj al-sunna have been investigated by Henri Laoust in a number
of articles.

The present article will attempt to outline the principal characteristics of
the theological views of the CAllama al-Hilli in comparison with other
relevant developments in Islamic thought.

Taking into consideration that al-CAllama al-Hilli belonged to the last
innovative Mu€tazilite school in ShiCism, this article will be subdivided
into two patts.

The first part will provide a short outline of the development of ShiCite
theology up to the time of al-Hilli. The second part will mainly be
concemned with al-Hilli's theological views and will provide an attempt to
show al-Hilli's place in the development of ShiCite kalam in relation to
other theological schools in Islam.
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2.1

The earliest Imami theologians engaged in theological discussions already -

in the second century AH., i.e. in the time of the sixth Imam JaCfar -
al-Sadiq (d.148/765). Their chief representatives were Muhammad b. al-
Nu®man, usually called Shaytan al-Taq among his opponents, Zurara b.
ACyan (d.150/767), Hisham b. Salim al-Jawaligi and Hisham

b. al-Hakam (d.179/795-6). None of their writings are extant and our
knowledge about their theological views is restricted to the titles of their
works as they are reported by Ibn al-Nadim and Shaykh al-Tusi and to ..
the reports of the different heresiographers, especially al-AshCari.
Their theological doctrines are characterised by their direct disagreement -
with the commonly accepted views of the MuCtazilites and as such also *
with the views of the later ShiCites.
With respect to some of their positions, parallels can be found between :
these earlier Imami theologians and the Sunnite traditionalists, for.
example when they maintained that God is, after having created space,
immanent in space, namely His throne, or when they ascribe motion to
God. In their teaching about God's attributes, however, the early Imami
thinkers disagreed with all parties. They rejected the concept of essential -
divine attributes which are not subject to change and maintained rather
that all divine attributes are subject to constant change. God does not .
know for instance all things from etemnity because this would necessitate -
the eternity of things. Rather, He knows only existent things.
In regard to the question of man's acts they supported the concept of -+
freedom of choice. On the other hand, however, they did not agree with '
the MuCtazilites that man is the only author of his acts but held rather an .
intermediate position between the adherents of constraint (jabr) and the
MuCtazilite position of empowerment (fafiwid). Hisham b. al-Hakam for' .
instance maintained that although man's act is to be defined as his choice ¢
since it results from his will, he is nonetheless constrained in his act
because he requires an occasion produced by God for his act. -
However, the theory of the imamate as it was developed by Hisham &
b. al-Hakam remained the basis for the later fully developed Imami
doctrine. Mankind is in permanent need for a divinely guided Imam as -
authority in religious matters. He is impeccable (maCsam) but does not ...
receive divine messages (wafy). Each Imam was installed by his « =
predecessor by an explicit appointment (nass) and whoever rejects the -
Imam of his age is an infidel (kfir).

After the death of Hisham b. al-Hakam who differed at times from the
positions of the other representatives of the school because he was
influenced by the dualists, the doctrines of the school were carried on for
some time. Because of opposition both from rival ShiCite theological
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schools and the ShiCite traditionalists who opposed the engagement in
kalam in general, the school became soon extinct.

The first Imami theological school which, though being independent,
maintained positions very similar to the chief MuCtazilite views was
founded by the Banii Nawbakht. Their chief representatives were Abu
IsmaCil b. Ali b. Abi Sahl b. Nawbakht (d.311/923-4) and his nephew
Aba Muhammad al-Hasan b. Masa al-Nawbakhti (d. between 300/912
and 316/923).
Since none of their works are extant, their positions can only be deduced
from the titles of their works. The main secondary source for the
reconstruction of their views is the Awa%! al-maqalat by Shaykh al-Mufid
(d.413/1022) where their views are regularly mentioned.
It should be noted here that the Kitib al-Yaqit which was written by a
certain Abu Ishaq Ibrahim b. Nawbakht and upon which al-Hilli wrote a
commentary entitled Anwar al-malakit fi sharh al-Yaqat does evidently
not reflect the views of the Bani Nawbakht. It has been suggested that
this work was written at least one or to centuries later than the year
340/941 which has been suggested by CAbbas Igbal in his study on the
Baniai Nawbakht. This view can be supported by the fact that Abu Ishaq
holds positions which are usually identical with the views of Abu
1-Husayn al-Basri (d.436/1044). Since it is highly unlikely that Abu
1-Husayn al-Basri would follow such an obscure writer, as al-Hilli
suggested conceming one question, one may rather assume that Aba Ishaq
belonged to those ShiCite MuCtazilites whose theological views were
influenced by the views of the school of Abu 1-Husayn al-Basri.
The Banii Nawbakht agreed with the MuCtazilites in their principal theses
of God's unity (tawhid) as they opposed any anthropomorphic conception
of God and of His justice as they affirmed human free will and opposed
the view that God creates man's acts. Although they held firm to the
Imamite doctrine of the Imamate with the result that they disagreed with
the MuCtazilites on some related matters, they were nearer to the
" MuCtazilites in regard to some points than later ShiCite theologians. They
denied for instance that the Imams may work miracles, they agreed with
the MuCtazilites that there is an absolute difference between major and
minor sins and affirmed likewise mutual cancellation between good and
evil deeds. Against the MuCtazilites, however, they denied the
intermediary position of the grave sinner between the believer and the
unbeliever, they affirmed the principle of intercession of the prophet and
the Imams on the Day of Judgement for the grave sinners of their

community and maintained that the Qur2an had undergone deletions and
additions.
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The strongest opposition to the kalam practice of the Banu Nawbakht
which presumably led also to the extinction of this school came from the
ShiCite traditionalists whose most important representative was Abu
JaCfar Muh. b. Aba I-Hasan CAli b. Husayn b. Muasa b. Babuya
al-Qummi, who is known as Shaykh al-Saduq (d. 381/991).

Similar to their Sunnite counterparts, the Imami traditionalists categori-
cally rejected the use of reason in religious discussions. However, in
contrast to the Sunnites, ShiCite traditionalism shared a number of
decisive notions with the MuCtazilites. This circumstance was apparently
the reason that MuCtazilism tumed eventually out to be the prevalent
religious current in ShiCism while traditionalism did never achieve such a
strong position as it did in Sunnism. This general tendency of ShiCite
traditionalism goes back to as far as the Imam JaCfar al-Sadiq some of
whose statements supported an intermediate position between Sunnite
traditionalism and MuCtazilite doctrine, e.g. on the question of free will
versus predestination. Other traditions most of which are ascribed to the
eighth Imam CAIi Rida (d. 203/818) support a concept of God which is in
its abstraction and rationality closer to the Muttazilite than to the Sunnite
traditionalist view. Ibn Babiiya relied in his views usually on those
traditions which are closer to the MuCtazilite position.

A major step towards the adoption of MuCtazilite theology among
ShiCites was taken by Shaykh Aba CAbd Allah Muh. b. Muh. b. Nu®man
al-Mufid (d. 413/1022) who was a student of Ibn Babuya. He is also the
first ShiCite theologian whose works on kalam are extant. The most
important of his works are his Sharfi Gqad al-Sadiq, or Tashih
.al-i%gad, in which he criticizes especially Ibn Babuya's traditionalist
attitudes, and his Kitab awa3l al-maqalat.
In contrast to Ibn Babilya, al-Mufid affirms the use of reason in religious
matters. However, he does not go as far as the MuCtazilites who employed
reason to the degree of the exclusion of traditions in order to support their
positions. He rejects for instance the possibility to assign names to qu
which do not have any basis in the Qur® an and the traditions even if
reason points to them. »
In his theological views, al-Mufid usually takes the position of the
MuCtazilite school of Baghdad which he considers as less rationalist than

the school of Basra which denied that revelation leads to knowledge about | |

fundamental theological questions.

Al-Sharif al-Murtada, also called CAlam al-Huda (d. 436/1044) who was
a student of al-Mufid disagreed with his teacher in two respects. Rpgson
is in his view the only authority which leads to the truth in religious
matters while knowledge derived from revelation and especially from
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traditions which is in conflict with reason must be rejected. This principle
also influenced his views in the sphere of legal methodology (usdal
al-figh) where he outrightly rejected any authority of single traditions
(akhbar al-ahad). ITn his theological views, al-Murtada followed in
contrast to al-Mufid usually the position of the school of Basra as it was
fully developed by Abii Hashim al-Jubba®i (d. 321/933) whose followers
are known as the Bahshamiyya. Al-Murtada became acquainted with the
doctrines of this school when he studied in Baghdad with the famous Qadi
CAbd al-Jabbar (d. 415/1025), the author of the extensive Kitab
al-Mughni fi abwab al-tawhid wa-I1-tadl, and the less known Abu Ishaq
al-Nasibini (d. 408/1017).

His theological views can be studied in his numerous less extensive kalam
works and treatises which are edited. His two major kalam works, the
Kitab al-Mulakhkhas fi usil al-dim and the Kitab al-Dhakhira fi Gim
al-kalam are partly extant in manuscript. A commentary on his more
concise kalam work Kitab Jumal al-Glm wa-I-%mal or Kitab Jumal
al-Cqadd was written by his student Shaykh al-Tusi (d. 459/1067) in
his work Kitab Tamhid al-usil fi Glm al-kalam. Shaykh al-Tusi followed
in his theological views usually the position of al-Murtada as it can be
seen in his Kitab al-Igtisad al-hadiila tariq al-rashad.

22

With al-Murtada, the fusion of MuCtazilism and ShiCism was completed.
However, Imamism did not compromise with MuCtazilism conceming
those principles of belief which derived from their specific doctrine of the
Imamate. Since, according to Imami doctrine, the world cannot exist any
moment without an Imam who is the guide of mankind, the Imamate 1s the
very foundation of belief. This belief led them to reject the MuCtazilite
principle about the intermediary position of a grave sinner between a
believer and an unbeliever. Consequently, they also denied the MuCtazilite
absolute differentiation between major and minor sins and the principle of
mutual cancellation (tahabuf). The MuCtazilites held that if a person does
a good act after having committed a minor sin, the reward he deserves for
the good act cancels out the punishment he deserved because of the
previous sin. The same mechanism applies vice versa. However, if he
- committed a major sin, the punishment he deserves for it can impossibly
be cancelled out by any good act. Moreover, because of the major sin, all
the reward this person deserved previously because of his good acts is
likewise automatically cancelled out. The Imamis, in contrast, held that
not even a major sin may cancel out any of the etemal reward man
deserves for his belief. A true believer can rather be certain of eternal
reward in the Hereafter for his belief even if he may be punished
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temporarily for his sins. Thus, because of this view and since the Imamis
believed that the prophet and the Imams will intercede for the believers
among their community on the Day of Judgement, they rejected further the
MuCtazilite principle of the unconditional and eternal punishment of the '
grave sinner. 7

3.1

The last innovative MuCtazilite school in ShiCism was introduced by the
philosopher and astronomer Nasir al-Din al-Tusi (d. 672/1274). His
positions as they appear from his kaldm works, notably his Tajrid -
al-%qatd, were shared by his contemporary Mitham b.Mitham al-
Bahrani (d.699/1300) and fully developed by his student al-CAllama
al-Llilli in his numerous theological works.

A number of important developments had occurred in Islamic thought -,
during the centuries immediately preceding this last Imamite MuCtazilite *
school which had a major impact upon their theology.
In the realm of Mu‘tazilism, Abu I-Husayn al-Basri (d. 436/1044) who
was a student of the Qadi €Abd al-Jabbar had developed independent ~
theological views which set him apart from the school of Abu Hashim. .~
Despite much criticism by the Bahshamiyya and later heresiographers that ..
he introduced philosophy under the cover of kalam, Abu l-Husayn
al-Basti's views were very successful to such an extent that his school
could establish itself side by side with the Bahshamiyya. Eventually, his -
views survived longer than the teachings of the Bahshamiyya since they . -
were adopted by some of the Zaydi MuCtazilites and, as will be seen later, 7.
to a much larger extent by the Imamite MuCtazilites.
The sources for the reconstruction of the theological views of Abu -
I-Husayn al-Basri, whose entire kalim works are lost, are the writings of
the later follower of his school Rukn al-Din Mahmud b. al-Malahimi (d.
536/1141), the shorter Kitab al-fidq fi usil al-din and the more .
extensive Kitab al-muGamad fi usul al-din which is only partly extant, A -~ .
further valuable source is the Kitab al-kamil fi-l-istigsa’ fima balaghana
min kalam al-qudama by Taqi al-Din al-Najrani (or: al-Bahrani) al-CAjali '
about whom no further biographical data are known. This work which
“highlights the differences between the Bahshamiyya and the school of °
Abu I-Husayn al-Basri was written between 535/1141 and 675/1276-7.

Another development was the growing fascination among the different
theologians with the philosophical thought of Ibn Sina (d. 428/1037).
Although the theologians traditionally opposed all those philosophical
principles which disagreed with their theological views, they tended
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nevertheless to adopt more and more the philosophical terminology and
even elements of the philosophical teachings as long as they could
possibly be brought into agreement with their theological principles.

Abil 1-Husayn al-Basri who seems to have studied with the Christian
Abii CAli b. al-Samh philosophy and sciences was considered by later
writers like al-Shahrastani and Ibn al-Qifti to have been deeply influenced
by the concept of the philosophers although this view is disputed among
modemn scholars and certainly requires further investigation.

The influence of the philosophical tradition can easily be found in the
work of Fakhr al-Din al-Razi (d. 606/1209) who is famous for having
fully developed what had been initiated by his predecessor al-Ghazali (d.
505/1111) and what Ibn Khaldin called the "method of the modems”
(tarig al-mutaakhkhirm) in AshCarite kalam through freely mixing
philosophical and theological concepts and terminology. However, despite
this adoption of elements of the philosophical tradition, al-Razi usually
displays a highly critical attitude towards basic philosophical doctrines
holding on to the traditional AshCarite views. An exception is his
Kitab al-mabahith al-mashrigiyya which he wrote in his youth and in
which he usually follows the philosophical views of his teacher Abu
Barakat al-Baghdadi (d. after 560/1152).

A further peculiarity of the theology of al-Razi is that he often adopts the
theological concepts of Abu I-Husayn al-Basri whereby he modifies and
interprets them in such a way that they support the AshCarite rather than
the Muttazilite point of view.

The reason for this was that al-Razi at a relatively early stage of his life
had spent some time in Khuwarazm which was the last remaining center
of MuCtazilism at his time where he engaged in theological discussions
with MuCtazilites, apparently with the explicit purpose of “converting"
the MuCtazilites to AshCarism. Since it is known that the school of Abu
I-Husayn al-Basri together with the Bahshamiyya was well-represented at
al-Razi's time in Khuwarazm, al-Razi became on this occasion thoroughly
acquainted with the doctrines of the school of Abu I-Husayn al-Basri.

These developments had a major impact upon the theology of the ShiCite
theologians in the time of Nasir al-Din al-Tusi. They almost completely
adopted the views of the school of Aba I-Husayn al-Basri in theological
questions. On the other hand, however, they often substituted philoso-
phical terminology as used by al-Razi for the traditional MuCtazilite
terminology in their theological writings. To a varying extent, they
deviated also from the positions of the earlier MuCtazilites when they
adopted philosophical positions. The peak of this development was Nasir
al-Din al-Tasi who appeared in his various philosophical works as a
consistent defender of Ibn Sina's philosophy and who substituted in his
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theological work Tajrid al-€4qadd philosophy for the theologfcal \;iewé |
where this did not interfere with theology, i.e. in the realm of physics and 5

what is usually called the "subtleties of kalam" (lafa%f al-kalam).

AI-Hi]li's writings are well suited for studying the theological views of the

ShiCite MuCtazilites in this period since he wrote a large number of
theological works the majority of which is extant. This does not apply to -
Nasir al-Din al-Tisi whose main importance as a writer lies in his @
philosophical and IsmaCili works rather than in his theological works and .

equally not to al-Bahrani whose only extant theological work is the
concise Kitab al-Qawatid fi Glm al-kalam.

Among al-Hilli's works on theology the most extensive one is the
Kitab Nihayat al-Maram fi Glm al-kalam of which only very few
manuscripts exist and which was apparently not often available to later

scholars. Even the famous commentator of al-Hilli, al-Fadil al-Miqdad

al-Suyir (d. 826/1423), apparently had no copy. Other important works
of al-Hilli which he wrote at a very early stage of his scholarly career are e V

especially his Kitab Manahij al-Yagn fi usil al-din which was completed

in 680/ 1281-2 and his MaC%arij al-fahm fi sharh nuzim al-barahin which
was compiled apparently even before the Manahij. At a later stage of his
life, he wrote the shorter works Kitab Nahj al-Mustarshidin fi usdl
al-din which was completed in 699/1299-1300 and the Kitab Taslik
al-Nafs ild hazirat al-quds which was completed in 704/1304-5. While
al-Hilli often refrains in the Kitab Taslik al-Nafs from indicating his own

position restricting himself to the presentation of the views qf the different
parties, he usually expresses his own view explicitly in his Kitab Nahj .

al-Mustarshidi. During his stay at the court of the Ilkhan Uljaytu, which ...

lasted roughly from 709/1309-10 until 714/1314-5 or even 716/1316-7,
al-Hilli wrote upon the request of Uljaytu a number of polemical works
especially against the AshCarites. The most famous among these are the
Kitab Nahj al-Haqq wa-Kashf al-Sidq and the Kitab Minhaj al-Karama
f7 I-Imama. These later works are in general not very helpful for the
reconstruction of al-Hilli's theological views since his main concern in
these works is with polemics rather than with the elaboration of his own

position.

Al-Hilli was fully acquainted with the above mentioned developments in

Islamic thought which influenced his theology to a large extent. During

his youth which he spent in al-Hilla he was introduced to the earlier
ShiCite kalam literature by his father Sadid al-Din and the brothers Jamal
al-Din b. Tawis (d. 73/1274) and Radi al-Din b. al-Tawus (d. 66{1/ 1266).
At the latest during his stay at the Maragha observatory Whlch was
founded by Nasir al-Din al-Tasi in 657/1258-9 during the reign of the
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Ilkhan Hulaku, al-Hilli became acquainted with the positions of the school
of Aba 1-Husayn al-Basri. Al-Hilli wrote a commentary after Nasir
al-Din al-Tusi's death on the latter's Tajrid al- ¢4qadid which is influenced
to a large extent by the doctrine of the school of Abu I-Fusayn al-Basri.
Presumably, he met also Mitham b. Mitham al-Bahrani at the Maragha
observatory who also usually preferred the positions of the school of Aba
I-Husayn al-Basriin his theological work Kitab al-Qawatd fr Glm
al-kalam.

Especially from his kalam work Manahij al-Yaqm fi usal al-din it is
evident that al-Hilli must have had copies of Ibn al-Malahimi's Kitab
al-Fa9q and Taqi al-Din's Kitab al-Kamil since it is almost certain that
he quotes from both works.

Al-Hilli was furthermore acquainted with the theological and
philosophical works of Fakhr al-Din al-Razi which he studied with his
teacher al-Katibi al-Qazwini (d. 675/1276) whom he likewise met at
Maragha.

During his stay at Maragha al-Hilli received moreover his philosophical
education under the supervision of Nasir al-Din al-Tisi with whom he
studied mainly the Ilahiyyat of the Kitab al-Shifa? of Ibn Sina and
2]-Katibi al-Qazwini who introduced him to the works of Athir al-Din
Mufaddal b. ¢Umar al-Abhari (d.663/1264) and Muh. b. Namawar
b. CAbd al-Malik al-Khiinji (d.646/1247). On two of al-Katibi's works,
the Risala al-shamsiyya and the Hkmat al-%yn, al-Hilli wrote
commentaries.

He was probably at least to some extent acquainted with the mysticism of
Ibn al-CArabi (d. 638/1240) through his teacher Shams al-Din Muh.
b. Muh. b. Ahmad al-Kishi (d. 695/1295-6) who was well-acquainted
with the works of Ibn al-CArabi and who was a Sufi himself and with the
doctrine of illumination of al-Suhrawardi (d. 587/1191). Later authors
attnibuted to al-Hilli a work entitled Sharh Hikmat al-Ishrag by which the
[fikmat al-Ishrag by al-Suhrawardi presumably is meant. However,
al-Hilli does not mention such a work in his own two lists of his works,
one in his rijal work Kitab Khulasat al-Aqwal, written in 693/1293-4, and
the second in an Jjza which he issued to his student Muhanna b. Sinan in
702/1302-3. However, there are no indications that he incorporated any of
the concepts or terminology of either Ibn al-CArabi or al-Suhrawardi in
his theological works. This development took place only two centuries
later with Ibn Abi al-Jumhur al-Ahsa%i (d. 904/1499) who attempted a
synthesis of the different currents.
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Al-Hilli follows in his views on theological matters usually the positions
of the school of Abu I-Husayn al-Basri. Exceptions are all those doctrines &
with regard to which the ShiCites disagreed traditionally with the *
MuCtazilites and in regard to which al-Hilli follows without exception the ..
ShiCite tradition. R
In contrast to the followers of Abu I-Husayn al-Basri, notably Ibn
al-Malahimi and also Taqi al-Din, al-Hilli employs frequently
philosophical terminology instead of the traditional kaldm terminology
which was usually also employed by Fakhr al-Din al-Razi. However, this
usually does not lead to disagreements in content between al-Hilli and the
earlier followers of Abt I-Husayn al-Basri.

In the following some examples will be given which will demonstrate the -
main theological issues in regard to which al-Hilli and the school of -
Abu I-Husayn al-Basri disagreed with the Bahshamiyya. It will further be
demonstrated in which way al-Hilli incorporated philosophical termino- .
logy and concepts into the discussion. e
One of the chief points on which al-Hilli, following the school of Abu .
1-Husayn al-Basri, disagreed with the Bahshamiyya is the rejection of the *
notion of states (hal, pl. afwal) which was introduced by Aba  Hashim in
order to conceptualize among other things the nature of the divine
attributes. According to Abii Hashim essences (dhdt, pl. dhawat) do not
differ from another because of themselves but rather because of the
attribute of essence (sifa dhdtiyya/ sifat al-dhat) which is necessarily
attached to the essence. The same applies to God. God is God because of
His attribute of essence. The attribute of essence entails necessarily a
number of essential attributes (sifat muqtadat an al-dhar) as soon as the
essence comes into existence. In the specific case of God, who is etemal,
these essential attributes are His being knowing, powerful, existing and
living,

Al-}ﬁlli, following the school of Abu I-Ilusayn al-Bast, disagreed.
Essences differ because of themselves and do not require any further
attribute of essence. God's essence is thus by itself a distinctive essence
(dhat mutamayyiza) which differs as such from all other essences. His
being knowing, powerful, existing and living are consequently defined _by
al-Hilli as qualifications of God's distinctive essence by virtue of wh{ch
He knows and is powerful etc. but not as states. Accordingly, al-Hilli
rejected Aba Hashim's definition of God's being living as a state because
of which it is possible for Him to know and to be powerful. Hg {ather
maintained that to be living means that it is not impossible for.the l}w_rmg to
be knowing and powerful. As for God's being existent, al-'Hllli sml'llarl.y
rejected Abi Hashim's position that this is an essential attribute which is
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different from God's essence and maintained rather that God's existence is
identical with His essence.

Al-Hilli, following again the school of Abu I-Husayn al-Basri, adopted,
however, Abti Hashim's answer to the question of how one knows God's
attributes. Attributes are known by the distinguishing characteristic
(hukm, pl. abkam) which they bring forth. The capability to perform a
well-wrought act, for instance, is the distinguishing characteristic of a
knowing agent. However, in al-Hilli's view the distinguishing charac-
teristic in regard to God points to a matter additional to His essence which
exists only in man's imagination but which is in reality nothing but God's
distinctive essence. In Abu Hashim's view, the distinguishing charac-
teristic points to a state (1) of God.

In regard to the attribute of God's being willing al-Hilli similarly prefers
the view of Abu I-Husayn al-Basri. Both theologians rejected the position
of the Bahshamiyya according to which God's being willing 1s a state
which is entailed through an entitative determinant (ma%a) which does
not subsist in a substrate. Abii I-Husayn al-Basri and al-Hilli maintained
rather that God can only insofar be said to be willing as He acts for a
motive (da%). When God knows that a certain act contains more benefit
than harm, this knowledge is the motive which induces Him to act. There
cannot be ascribed to God a will (irada) in addition to His motive.

The question of man's will (irada) provides an example of how al-Hilli
followed in content the position of Abu I-Flusayn al-Basri while he
substituted philosophical terminology for the traditional kalam termino-
logy.

Abu 1-Husayn al-Basri maintained that in the case of man will (irada) is
not identical with the motive. Rather, when man develops the motive for a
certain act, he generates in addition to the motive a longing
(talab/mutilaba) for this act. This longing is his will. Al-Hilli expresses
the same position whereby he employs the philosophical term of
inclination (mayl) rather than longing (falab). With this, al-Hilli follows
clearly the position of Fakhr al-Din al-Razi who employed exactly the
same terms in order to describe man's will.

Another illustrative example in which al-Hilli follows the position of Abu
I-Husayn al-Basri but in regard to which he substitutes philosophical
terminology for the kalam terminology concems the question of God's
knowledge about things prior to their existence. This question which was
discussed already among the earliest theologians arose from the problem
how God can be said to know a thing (shay) in the state of its
nonexistence while shay is by definition something which exists.
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The position of the school of Abu Hashim was that God's knowledge is
always connected with the existence of the things, regardless if they
already exist at a specific moment or not. Le., prior to their existence God
knows that they will exist in the future, after their occurence He knows
that they exist now, and after they have passed into nonexistence He
knows that they existed in the past. The main purpose of this solution was
to avoid any change in God's essential attribute of being knowing,

Abu 1-Husayn al-Basri disagreed. Although he affirmed that God is
eternally knowing and that God knows everything perfectly in its reality
and how it will be when it will exist, he maintained that once a thing
occurs, the relation (ta@llug) between God's knowledge and the existence
of the thing is initiated. Since this initiation was restricted to the relation
between the divine knowledge and its object, Abu I-Husayn al-Basri could
defend his view against the allegation that he allowed change in God's
essential attribute of knowledge. Al-Hilli adopted Aba I-Husayn al-Basri's .
view but substituted the philosophical term idifa for the term talluq as
it was used by Abu I-Husayn al-Basri. Al-Hilli is moreover not only

concemed, as it was the case with Aba I-Husayn al-Basri, with the

initiation of the relation between God's knowledge and its object at the
moment of its occurence, but deals rather with every change which occurs
to things. He maintains that every modification of a thing effects a
corresponding change in the relation between God's knowledge and its
object. The reason for this broader approach in the discussion is that
al-Hilli's main concern in this question is the rejection of the position of
those philosophers who restricted God's knowledge to universal matters to
the exclusion of the particulars. With the help of this assumption, al-Hilli
attempts to refute their position.

In the realm of divine justice, al-Hilli followed similarly in most points the
doctrine of Abt I-Husayn al-Basri.

One of the views for which Abu I-Fusayn al-Basri was famous, mainly
because of the distortion of his view in the presentation of Fakhr al-Din
al-Razi, was the high importance he ascribed to the motive (da%) in the
process of the occurence of an act. Capability without a motive attached
to it is insufficient for the occurence of an act. If a motive exists,
however, the act necessarily takes place. Abn I-Husayn al-Basri disagreed
here with the view of the Bahshamiyya who held that capability as such is
sufficient to bring forth an act. To this category of acts which occur
without a motive belonged in their view e.g. unconscious acts like the
movement or the speech of a sleeper. Aba 1-Husayn al-Basri maintained
that even such acts must have a motive even though the agent may not be
fully aware of it.
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According to al-Razi, the position of Aba I-Husayn al-Basrl is equivalent
to determinism (jabr). He supported this judgement by two arguments.
First, he rejected the terminology used by Abu 1-Husayn al-Basri and his
followers that with the occurence of a motive the act is more likely to
occur (awla bi l-wuqa©. Al-Razi employs rather the philosophical
terminology of contingency and argues that an act is a contingent matter
which becomes necessary (wgjib) when its cause occurs. This is the case,
according to al-Rédzi, when capability and motive for the act come
together. Al-Razi's main argument, however, is that he maintained that the
motive for an act is not generated by man but rather created by God. On
the basis of these two assumptions he concluded that Abui I-Fusayn
al-Basri's view supported in fact his own view, i.e. that man's acts are
subject to determinism (jabr).

Al-Hilli followed Abu I-Husayn al-Basri in content, but employed the
philosophical terminology as introduced by al-Razi in this discussion.
Capability alone is insufficient to effect an act. When capability and
motive come together, the act must necessarily occur. This definition rests
like in the case of al-Razi on the assumption that an act is a contingent
matter in the philosophical sense. However, al-Hilli holds firm to the
MuCtazilite position of man's free choice in his acts when he outrightly
rejects al-Razi's second argument that the motive for the act is created by
God. He rather adheres to the traditional MuCtazilite position that the
motive for an act is generated by man only.

In regard to the question of God's obligation to act in man's best interest
al-Hilli similarly agrees fully with the position of Abu I-Husayn al-Basri
who took a position between the school of Baghdad who maintained that
God is obliged to act for man's best interest in worldly and religious
matters and between the school of Basra who restricted this obligation to
religious matters.

The same applies to the question of pain which is inflicted by God and the
due compensation which God is obliged to render subsequently in regard
to which the school of Abu I-Husayn al-Basri disagreed with the
Bahshamiyya conceming a number of minor aspects. Al-Hilli follows
with regard to these usually the views of the school of Abu I-Husayn
al-Basri.

Other points with regard to which al-Hilli followed the positions of the
school of Abu I-Husayn al-Basri are his rejection of the view of the
Bahshamiyya that a thing can be asserted to be a thing in the state of its
nonexistence. The assumption underlying the position of the Bahshamiyya
was that the attribute of essence of a thing is prior to its existence. Since
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al-Hilli, as already mentioned, rejected the concept of the attribute of
essence, he maintained that a thing can be asserted as a thing only when it
becomes existent.

Following this view, al-Hilli agreed moreover with the position of Aba
I-Husayn al-Basri that God does not let the human bodies pass away into
nonexistence prior to their restoration (iCda) at the Day of Judgement
although He is able to do so. Since nonexistence is equivalent with the
vanishing of the essences themselves it would be impossible to restore the
individual essences for a second time. This, however, is necessary for all
those who are entitled to reward or compensation or who deserve
punishment in the Hereafter.

Al-Hilli agreed moreover with the school of Abu I-Husayn al-Basri when

he categorically rejected the view of the Bahshamiyya that certain
attributes are entailed by an entitative determinant (maa, pl. ma‘ani).
While the Bahshamiyya defined for instance kawn as an entitative
determinant which necessitates the atom's being in a particular position,
al-Hilli maintained that kawn is the occurence of the atom itself in a
particular position. The same difference applies to the variants of kawn
which are motion, rest, contiguity (ijtima¢) and separation (iftirag). Other
examples in regard to which the Bahshamiyya employed the concept of
the entitative determinant are the attributes of life and power of a living
being which are entailed by a determinant which subsists in some parts of
the body and which entails a state of the total composite and pf ﬂ?e
specific part of the body in which the determinants subsist. Al-Hilli, in
contrast, defined a being's being living and powerful simply as the
distinctive structure (binya makhsiisa) of the being which is as such living
and powerful without any need for a determinant.

In the realm of physics, al-Hilli and the school of Abu l-I;lusayn al-Bta.sri
rejected the view of Abli Hashim and his followers that an accident might
not subsist in a substrate (/4 fi matall). The Bahshamiyya who affirmed
this possibility enumerated among the accidents whichh belong to this
category God's will (irada) and hate (karaha) and the accident of passing
away (fana9 which entails the annihilation of all bodies and which itself
is not enduring. Moreover, al-Hilli and the school of Abq l-I;Iusayn
al-Basri denied the possibility that an accident may subsist in two
substrates. This possibility was asserted by the Bahshamiyya fgr the
accident of composition (faZjf) which subsists in two substrates with the
result that these two substrates turn out to be like one substrate.
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Having described al-Hilli's theological positions in some detail, some
remarks will now follow about the degree to which he was influenced by
the philosophical tradition in his theological works which led to
disagreement between him and the earlier MuCtazilites.

Before going into detail, it should be pointed out that al-Hilli was not only
well-trained in philosophy but he also wrote himself a number of
philosophical works. Unfortunately, only four of his philosophical
writings are partly extant. His Kitab al-asrar al-khafiyya which he wrote
among his first works was completed in 690/1291. His Kitab idah
al-maqasid, completed in 694/1294-5, which belongs likewise to the early
period of his activities as an author is a commentary on al-Katibi al-
Qazwini's Kitab Hikmat al-CAyn. From among his later philosophical
works, only a small portion of his Kitab Kashf al-Khata min Kitab
al-Shifa? is extant which he completed in 717/1317-8. Another
philosophical work which is extant is his Kitab Marasid al-Tadqiq
wa-Magqasid al-Tahqig. In addition to these works, we have the titles of
about ten more works which al-Hilli wrote on philosophy. As far as the
titles indicate, the majority of them is concemed with the philosophy of
Ibn Sina, especially the Kitab al-Ishirit wa-l-Tanbihat about which
al-Hilli appears to have written a number of commentaries and supercom-
mentaries. He further appears to have written commentaries on the Kitab
al-Talwihat of al-Suhrawardi and the Kitab al-Mulakhkhas of Fakhr
al-Din al-Razi. From his extant works, especially his Kitab al-Asrar al-
khafiyya, one gets the impression that al-Hilli's general attitude towards
the positions of the philosophers was very critical whenever their views
disagreed with al-Hilli's theological views. However, since so few of his
philosophical works are extant, this impression may not be representative
for his general attitude during his later life.

As for the question to which extent he adopted philosophical concepts in
his theological works, the following selected examples which are not
meant to cover all aspects in which al-Hilli chose philosophical positions
will be based mainly in his early work Kitab Manahij al-Yagm and his
relatively late work Kitab Nahj al-Mustarshidin.

Al-Hilh substituted the philosophical subdivision of existent matters into
necessary (wajib), contingent (mumkin) and impossible (mumtana©) for
the theological one which distinguishes between etemal (qadim) and
created in time (hadith). God i1s for him thus the necessarily existent
(wajib al-wujid) who is as such necessary by himself (wgjib li-dhatihi)
while everything other than God is contingent by itself (mumkin
li-dhatihi) and necessary or impossible because of something else (wajib



Al-SAllama al-Filli and Shi Gte MuSazilite Theology 25
li-ghayrihi/ mumtana® li-ghayrihi). This leads him to disagree with the

earlier MuCtazilites in regard to a number of points. The school of Basra

maintained that a body requires an effector only for its occurence

(fudith). Once it has gained existence, this body will continue to exist

without requiring any longer its effector. Al-Hilli disagreed. Since a body

like anything else other than God is by itself contingent and necessary
through a cause other than it, the occurence of the body does not modify
the body's basic characteristic of being in itself contingent. Therefore, the -
continuing existence of the body which is defined as a state of the body
being necessary by something other than itself, i.e. its effector, requires an
effector in the same way as the initial occurence did.

Moreover, the theologians usually denied that an agent, including God,
may annihilate anything. Power, in their view, is by definition only related
to the production (jjad) of something. The annihilation of something can
therefore be achieved only by way of producing the opposite of a thing
because of which the thing in question consequently passes away into
nonexistence. Al-Hilli denies this limitation of power. Since existence and
nonexistence are equally related to a contingent matter, a powerful agent -
may to the same degree either cause the existence or the nonexistence of
a thing,

With the adoption of the philosophical differentiation between existence of
a matter as a picture in the intellect (wujid dhihni) which is not linked to
its existence in reality and the actual occurence of the thing in the external »
world (wujid khariji), al-EHilli was able to avoid the long dispute among .
the theologians how it is possible to speak about something nonexistent. -

Al-Hilli adopts further Ibn Sina's understanding of essence (mahiyya) and
existence (wujtid). With regard to God, al-Hilli maintains that essence and
existence are identical. In regard to anything other than God, al-Filli
considers essences as concepts which are neither existent nor nonexistent.
When existence is attached to them, samples of essences occur in the

extermnal world.

In contrast to Nasir al-Din al-Tisi's usage in his Tajrid al-“Aqadd,
al-Hilli does not adopt the philosophical concept of jawhar as substance
which exists in no subject (mawjid 12 fi mawda©) and accidents (“rad,
pl. a%ad) which exist in a subject (mawjad fi mawdii©). Rather, 'he
defined jawhar in the traditional theological way as an atom which
occupies space (mutafayyiz) and which cannot be devided and he deﬁn_ed
an accident accordingly as that which inheres in something that occupies
space (fuall fr-I-mutaayyiz). Among the accidents, he enumerates those
which where traditionally accepted by the theologians excluding the
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passing away (fana9 and composition (ta9j) for the above mentioned
reasons.

However, despite this traditional theological approach, there are a number
of details in al-Hilli's views about atoms and accidents where he was
nevertheless influenced by the views of the philosophers. This shall be
demonstrated with the help of some examples.

Al-Hilli allows for instance that an accident may subsist in an accident
(qiyam al-Sarad bi-I-Grad) which was unanimously rejected by all
theologians with the exception of the early MuCtazilite MuCammar
b. CAbbad al-Sulami (d. 215/830), but which was generally accepted
among, the philosophers. In order to support this view, al-Hilli refers to
the example which was usually offered by the philosophers. Speed
(sur) and slowness (bufi9) are accidents which subsist in motion which
is similarly an accident. Having accepted this principle, al-Hilli is able to
define a letter (fuarf) similarly to the philosophers as an accident which
subsists in the accident voice (sawt) while the earlier theologians defined a
letter usually as a kind (jins) or part (juz 9 of the voice.

As for the attribute of colour (Jawn), al-Hilli does not follow the view of
the Bahshamiyya that there are five simple pure kinds of colours, namely
black, white, red, green and yellow, but he follows in his Kitab Nahj al-
Mustarshidin the position of the bulk 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 Kitab Manahij
al-Yaqin al-Hilli refrains from taking a position about this question.

4.

It seems, therefore, that al-Hilli's main importance in his theological
writings lies in the development of the "method of the modemns" which had
been introduced into ShiCite theology by Nasir al-Din al-Tusi. For the
fusion of the philosophical and the theological system which reached its
peak two centuries later with the work of Ibn Abi Jumhir al-Ahsadi, it
seems that Nasir al-Din al-Tusi was of far greater importance since he
went much further than al-Hilli in his adoption of the philosophical
system in his theological works. It is moreover evident that Nasir al-Din
al-Tusi's philosophical works were much more widely read by later
scholars than the philosophical writings of al-Hilli, most of which are lost
and only one of which has been edited so far. Al-Hilli's theological works

were in contrast considered by later scholars as authoritative theological
works.
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No manuscript known.

(81) Kashif al-astar fi sharh kashf al-asrar
(also: Kashf al-astar fi sharh kashf al-asrar) (logic)
No manuscript known.

(82) Kashf al-talbis wa-bayan sayr al-rais
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(105) al-Mugawamat al-hikmiyvya (philosophy)
No manuscript known.

(106) Mukataba bayn al-Allama al-Filli wa-1-Qadi al-Bay dawi (1aw)
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(116) Nihayat al-ibkam fi maSrifat ahkam (law)
Numerous manuscripts are known to be extant.

(117) Nihayat al-maram f7 Gilm al-kalam (theology)
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