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Sabine Schmidtke

Al-CAllama al-Hilli and ShiCite MuCtazilite Theology

L.

Hasan b. Yusuf 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 Mabadr al-wusul ila Glm al-usal and
his more extensive Kitab Nihayat al-wusil ila Glm al-usul 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 Minhaj
al-karama fi l-imama which was refuted by Ibn Taymiyya in his
K. Minhaj 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 MuCttazilite school in Shi€ism, this article will be subdivided
into two parts.

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
concerned 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 A.H., i.e. in the time of the sixth Imam Ja‘far
al-Sadiq (d.148/765). Their chief representatives were Muhammad b. al-
Nufman, usually called Shaytan al-Taq among his opponents, Zurara b.
ACyan (d.150/767), Hisham b. Salim al-Jawaliqi 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 eterity 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
MucCtazilite position of empowerment (fafwid). 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 (kafir).

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 Banu Nawbakht. Their chief representatives were Abu
IsmaCil b. Ali b. Abi Sahl b. Nawbakht (d.311/923-4) and his nephew
Abu Muhammad al-Hasan b. Musa 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%l al-maqalat by Shaykh al-Mufid
(d.413/1022) where their views are regularly mentioned.

It should be noted here that the Kitab 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-Yaqut does evidently
not reflect the views of the Banu 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
Banit Nawbakht. This view can be supported by the fact that Abu Ishaq
holds positions which are usually identical with the views of Abu
I-Husayn al-Basri (d.436/1044). Since it is highly unlikely that Abu
I-Husayn al-Basri would follow such an obscure writer, as al-Hilli
suggested concerning one question, one may rather assume that Abu Ishaq
belonged to those ShiCite MuCtazilites whose theological views were
influenced by the views of the school of Abii 1-Husayn al-Basri.

The Banu Nawbakht agreed with the MuCtazilites in their principal theses
of God's unity (fawhid) 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 Qur®an 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
Jatfar Muh. b. Abu I-Hasan CAli b. Husayn b. Musa 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 Muttazilites. This circumstance was apparently
the reason that MuCtazilism turned eventually out to be the prevalent
religious current in Shi€ism 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 CAl1 Rida (d. 203/818) support a concept of God which is in
its abstraction and rationality closer to the MuCtazilite than to the Sunnite
traditionalist view. Ibn Babuya relied in his views usually on those
traditions which are closer to the Mu‘tazilite position.

A major step towards the adoption of MuCtazilite theology among
ShiCites was taken by Shaykh Abu €Abd 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 Sharh CAqadd al-Sadiq, or Tashih
al-it%iqad, in which he criticizes especially Ibn Babuya's traditionalist
attitudes, and his Kitab awa%l al-maqalat.

In contrast to Ibn Babuya, 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 God
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
MucCtazilite 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 €Alam al-Huda (d. 436/1044) who was
a student of al-Mufid disagreed with his teacher in two respects. Reason
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 (usul
al-figh) where he outrightly rejected any authority of single traditions
(akhbar al-ahad). In 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 Aba Hashim al-Jubba®1 (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-I-%dl, 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-din and the Kitab al-Dhakhira fi Glm
al-kalam are partly extant in manuscript. A commentary on his more
concise kalam work Kitab Jumal al-GIm wa-I-tamal or Kitab Jumal
al-%qaid 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.

2.2

With al-Murtada, the fusion of MuCtazilism and Shiism was completed.
However, Imamism did not compromise with MuCtazilism concerning
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 is 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 (fahabuf). 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.

3.1

The last innovative MuCtazilite school in Shi®ism was introduced by the
philosopher and astronomer Nasir al-Din al-Tusi (d. 672/1274). His
positions as they appear from his kalam works, notably his Tajrid
al-%AqaYd, were shared by his contemporary Mitham b.Mitham al-
Bahrani (d.699/1300) and fully developed by his student al-CAllama
al-Hillt 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 MuCtazilism, Abu I-Husayn al-Basri (d. 436/1044) who
was a student of the Qadi C€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 I-Husayn
al-Basri'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,
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 kalam 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-fa%q fi wusual al-dm and the more
extensive Kitab al-muamad fi usul al-din which is only partly extant. A
further valuable source is the Kitab al-kamil fr-l-istiqsa’ 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 1-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.

Abu 1-Husayn al-Basri who seems to have studied with the Christian
Abu 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
modern 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 modemns"
(tariq al-mutadakhkhirm) 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-mabafith 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 MuCtazilite 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
1-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 Abu 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-Tusi 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-Aqadd philosophy for the theological views
where this did not interfere with theology, i.e. in the realm of physics and
what is usually called the "subtleties of kalam" (lata%f al-kalam).

Al-Hilli'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-Tasi 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-Qawatd f1 Glm al-kalam.

Among al-Hillt's works on theology the most extensive one is the
Kitab Nihayat al-Maram fi Clm 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-Suyuri (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
especially his Kitab Manahij al-Yaqm fi usil al-din which was completed
in 680/ 1281-2 and his Ma “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-Mustarshidm fi usil
al-din which was completed in 699/1299-1300 and the Kitab Taslik
al-Nafs ila hazirat al-quds which was completed in 704/1304-5. While
al-Hill1 often refrains in the Kitab Taslik al-Nafs from indicating his own
position restricting himself to the presentation of the views of the different
parties, he usually expresses his own view explicitly in his Kitab Nahj
al-Mustarshidm. 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
JT I-Imama. These later works are in general not very helpful for the
reconstruction of al-Hilli's theological views since his main concem 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-Llilla he was introduced to the earlier
ShiCite kalam literature by his father Sadid al-Din and the brothers Jamal
al-Din b. Tawus (d. 73/1274) and Radi al-Din b. al-Tawus (d. 664/1266).
At the latest during his stay at the Maragha observatory which was
founded by Nasir al-Din al-Tusi in 657/1258-9 during the reign of the
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Ilkhan Halaku, al-Hilli became acquainted with the positions of the school
of Abu l-Husayn al-Basri. Al-Hilli wrote a commentary after Nasir
al-Din al-Tusi's death on the latter's Tajrid al-€Agaid which is influenced
to a large extent by the doctrine of the school of Abu 1-Husayn 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 Abu
I-Husayn al-Basri in his theological work Kitab al-Qawabd fi Gilm
al-kalam.

Especially from his kalam work Manahij al-Yaqm fi usal al-dm it is
evident that al-Hilli must have had copies of Ibn al-Malahimi's Kitab
al-Fadq 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-Tusi with whom he
studied mainly the Z/ahiyyat of the Kitab al-Shifa? of Ibn Sina and
al-Katibi al-Qazwini who introduced him to the works of Athir al-Din
Mufaddal b. CUmar al-Abhari (d.663/1264) and Muh. b. Namawar
b. CAbd al-Malik al-Khunji (d.646/1247). On two of al-Katibi's works,
the Risala al-shamsiyya and the FHikmat al-tayn, al-Hilli wrote
commentaries.

He was probably at least to some extent acquainted with the mysticism of
Tbn 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
attributed to al-Hilli a work entitled Sharh Hikmat al-Ishrag by which the
FHikmat al-Ishrag by al-Suhrawardi presumably is meant. However,
al-Hill1 does not mention such a work in his own two lists of his works,
one in his rijal work Kitab Khulasat al-Agqwal, 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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3.2

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.

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 kalam terminology
which was usually also employed by Fakhr al-Din al-Razi. However, this
usually does not lead to disagreements in content between al-Llilli and the
earlier followers of Abu 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.

One of the chief points on which al-Hilli, following the school of Abu
I-Husayn al-Basri, disagreed with the Bahshamiyya is the rejection of the
notion of states (Aal, pl. afwal) which was introduced by Abu Hashim in
order to conceptualize among other things the nature of the divine
attributes. According to Abu Hashim essences (dhat, pl. dhawat) do not
differ from another because of themselves but rather because of the
attribute of essence (sifa dhatiyya/ 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 can al-dhat) as soon as the
essence comes into existence. In the specific case of God, who 1s etemal,
these essential attributes are His being knowing, powerful, existing and
living,

Al-Hilli, following the school of Abu I-Husayn al-Basri, 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 which
He knows and is powerful etc. but not as states. Accordingly, al-Hilli
rejected Abu 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. He rather
maintained that to be living means that it is not impossible for the living to
be knowing and powerful. As for God's being existent, al-Hilli similarly
rejected Abu 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
(fukm, pl. afkam) 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 (/al) of God.

In regard to the attribute of God's being willing al-Hilli similarly prefers
the view of Abu 1-Husayn al-Basri. Both theologians rejected the position
of the Bahshamiyya according to which God's being willing is a state
which is entailed through an entitative determinant (ma¢a) which does
not subsist in a substrate. Abu I1-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-Husayn al-Basri while he
substituted philosophical terminology for the traditional kalam termino-
logy.

Abu I-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
(falab/mutalaba) 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 (/alab). 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-Ilusayn 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. L.e., 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 I-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 (fa‘lluqg) 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 1-Husayn al-Basri could
defend his view against the allegation that he allowed change in God's
essential attribute of knowledge. Al-Hilli adopted Abu I-Husayn al-Basri's
view but substituted the philosophical term idafa for the term ta‘lluqg as
it was used by Abu I-Husayn al-Basri. Al-Hilli is moreover not only
concemed, as it was the case with Abu 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-Hillt's main concem 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 Abu I-Husayn al-Basri.

One of the views for which Abu I-Husayn 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¢i) 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. Abu 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. Abu I-Ilusayn 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 Abu I-Husayn al-Basri is equivalent
to determinism (jabr). He supported this judgement by two arguments.
First, he rejected the terminology used by Abti 1-Husayn al-Basri and his
followers that with the occurence of a motive the act is more likely to
occur (awla bi I-wuqu©. Al-Razi employs rather the philosophical
terminology of contingency and argues that an act is a contingent matter
which becomes necessary (wajib) when its cause occurs. This is the case,
according to al-Razi, 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 Abu I-Husayn
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 Abu
1-Husayn al-Basri that God does not let the human bodies pass away into
nonexistence prior to their restoration (ida) 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 (ma‘a, 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-Llilli 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 (ijfima©) 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 of the
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 makhsisa) 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 I-Husayn al-Basri
rejected the view of Abu Hashim and his followers that an accident might
not subsist in a substrate (/2 f7 mahall). The Bahshamiyya who affirmed
this possibility enumerated among the accidents which belong to this
category God's will (irada) and hate (karaha) and the accident of passing
away (fana?) which entails the annihilation of all bodies and which itself
is not enduring. Moreover, al-Hilli and the school of Abu I-Husayn
al-Basri denied the possibility that an accident may subsist in two
substrates. This possibility was asserted by the Bahshamiyya for the
accident of composition (fa¥if) which subsists in two substrates with the
result that these two substrates turn out to be like one substrate.
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33

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 1dah
al-magqasid, 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-
Qazwint's Kitab Hikmat al-@yn. 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-Tadqig
wa-Maqasid al-Tahqiq. 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 concerned with the philosophy of
Ton Sina, especially the Kitab al-Isharat wa-I-Tanbihat about which
al-Hill1 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-Yaqin and his
relatively late work Kitab Nahj al-Mustarshidimn.

Al-Hilli substituted the philosophical subdivision of existent matters into
necessary (wajib), contingent (mumkin) and impossible (mumtana®) for
the theological one which distinguishes between etemal (gadmm) and
created in time (hadith). God is for him thus the necessarily existent
(wajib al-wujid) who is as such necessary by himself (wajib li-dhatihi)
while everything other than God is contingent by itself (mumkin
li-dhatihi) and necessary or impossible because of something else (wajib
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li-ghayrihi/ mumtanaC 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
(fudath). 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 (fjad) 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 dhihnr) which is not linked to
its existence in reality and the actual occurence of the thing in the external
world (wujud khariji), al-Hilli 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 (wyjid). With regard to God, al-Hilli maintains that essence and
existence are identical. In regard to anything other than God, al-Hilli
considers essences as concepts which are neither existent nor nonexistent.
When existence is attached to them, samples of essences occur in the
external world.

In contrast to Nasir al-Din al-Tusi's usage in his Tajrid al-Aqadd,
al-Hilli does not adopt the philosophical concept of jawhar as substance
which exists in no subject (mawjud la fi mawdi®) and accidents (‘arad,
pl. a%ad) which exist in a subject (mawjud fi mawdiCf). Rather, he
defined jawhar in the traditional theological way as an atom which
occupies space (mutahayyiz) and which cannot be devided and he defined
an accident accordingly as that which inheres in something that occupies
space (fall fi-I-mutahayyiz). Among the accidents, he enumerates those
which where traditionally accepted by the theologians excluding the
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passing away (fana?) and composition (ta?if) 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
(givam al-%rad bi-I-%arad) 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 (buti19) are accidents which subsist in motion which
is similarly an accident. Having accepted this principle, al-Hilli is able to
define a letter (/narf) similarly to the philosophers as an accident which
subsists in the accident voice (sawr) 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 (/awn), 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 moderns" 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 Jumhur al-Ahsa?i, 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-Tust'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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Alphabetical List of al-Hilli's Works

(1) al-Abhath al-mufida f7 tahsil al-aqida (theology)
Numerous manuscripts are known to be extant.

(2) Ithbat al-raja
A manuscript is known to be extant.

(3) al-ljaza li-Ali b. IsmaCil b. Ibrahim b. Futuh al-Gharawi
No manuscript known.

(4) al-ljaza li-Taqi al-Din Ibrahim b. al-Husayn b. <Ali al-Amuli
No manuscript known.

(5) al-Ijaza li-Taj al-Din Hasan b. al-Husayn b. al-Hasan
al-Sirabshanawi al-Kashani
No manuscript known.

(6) al-ljaza li-T3j al-Din Mahmuid b. al-Mawla Zayn al-Din
Muhammad b. al-Qadi “Abd al-Watid al-Razi
Editions: Muhammad Bagqir al-Majlisi, Bihar al-anwar.
Edited by Jawad al-CAlawi et al. Tehran: al-Maktaba al-islamiyya, 107:142.

(7) Ijaza thaniya li-Najm al-Din Muhanna® b. Sinan b. ¢Abd al-Wahhab
al-FHusayni al-Madani
Editions: in al-Majlisi, Bihar, 107:147-149;
in Hasan b. Yasuf b. al-Mutahhar al-Hilli, Ajwibat al- masa2il al-muhannaiyya,
Qum: al-Khayyam, 1401H., 155-157

(8) al-ljaza li-Jamal al-Din Abi al-Futih Ahmad b. al-Shaykh Abi €Abd Allah
Balka b. Abi Taib b. CAli al-Awi
Editions: in H. CA. Mahfuz, "Nafa%is al-makhtatat fi Tran", 19-20.

(9) al-Ijaza li-Rashid al-Din Ali b. Mubammad al-Rashid al-Awi
No manuscript known.

(10) al-Ijaza li-Siraj al-Din Hasan b. Baha?al-Din Mupammad b. Abi al-Majd
al-Sirabshanawi
No manuscript known.

(11) al-Ijaza li-Sharaf al-Din Husayn b. Mubammad b. Ali al-CAlawi
al-Husayni al-Tasi
Editions: in Muhammad Muhsin Agha Buzurg al-Tihrani, 7abaqat a9am al-shi<a
Beirut: Dar al-kitab al-Carabi , 5:58-9

(12) al-Ijaza li-Diya? al-Din Abi Muhammad Haran b. Najm al-Din al-Hasan b.al-Amir
Shams al- Din €Al b. al-Hasan al-Tabari
No manuscript known.

(13) al-Ijaza li-CIzz al-Din al-FHusayn b. Ibrahim b. Yalya al-Astarab adi
No manuscript known.

(14) al-ljaza al-kabira li-Bani Zuhra
Editions: in al-Majlisi, Bihar, 107:60-137.
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(15) al-Ijaza al-kabira li-Najm al-Din Muhanna® b. Sinan b. ¢Abd al-Wahhab
al-Husayni al-Madanr
Editions: in al-Majlis1, Bihar, 107:143-146;
al-Hilli, Ajwiba, 114-117.

(16) al-Ijaza li-Mupammad b. IsmaCil b. al-Husayn b. al-Hasan b. €Ali al-Harqali
No manuscript known.

(17) al-Ijaza li-Mahmid b. Mubammad b. Yar
No manuscript known.

(18) al-ljaza li-Qutb al-Din Muhammad b. Mubammad al-Razi al-Buwayhi
Editions: al-Majlisi, Bifsar, 107:138-141.

(19) Ajwibat masa©il Ibn Zuhra
Several manuscripts are known to be extant.

(20) Ajwibat al-masail al-fighiyya
Several manuscripts are known to be extant.

(21) Aywibat al-mas a2l al-muhanna Jyya
(a collection of answers on a variety of topics)
Numerous manuscripts are known to be extant.

(22) al-AdSya al-fakhira al-manqila Sn al-A%mma al-tahira
No manuscript known.

(23) Arba Cin mas 2ala fi usil al-din (theology)
A manuscript is known to be extant.

(24) Irshad al-adhhan f1 alkam al-iman (law)
Editions: together with al-Ardabili's Majma%at al-fa%ida wa-l-burhan.
Qum, 1403/4H.

(25) Istigsa® al-iGib ar fi tahgiq ma Cani al-akhb ar
(also: Istigsa?al-iGibar [T talwir maCani al-akhb ar) (traditions)
No manuscript known.

(26) Istigsa? al-nazar f7l-balth an al-qada® wa-1-qadar (theology)
Editions: edited by CAli al-Khaqani al-Najafi. Najaf, 1354/1935.

(27) al-Asrar al-khafiyya [7 - Suliam al- Sagliyya (philosophy)
Several manuscripts are known to be extant.

(28) al-Isharat ila ma “ani al-isharat (philosophy)
No manuscript known.

(29) al-Alfayn al-farig bayn al-sidg wa-I-mayn (theology)
Editions: edited by Husayn al-AClami. Beirut: MuPassasat al-AClami, 1402/1982.

(30) Anwar al-malakit f7 sharh al-yagat (theology)
Editions: edited by Muhammad Zanjani. Intisharat-i Danishgah-i Tehran, no.543.
Tehran: Tehran University Press, 1338H.
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(31) Idah al-ishtibah fi asma? al-ruwat (biographic work)
Editions: Tehran, 1318H.

(32) Idah al-talbis f7 kalam al-rais (philosophy)
No manuscript known.

(33) Idah mukhalafat al-sunna (traditions)
Several manuscripts are known to be extant.

(34) Idah al-mu Cdilat min sharh al-isharat (philosophy)
No manuscript known.

(35) Idah al-maqasid 1 sharh fikmat Sayn al-qawaCid (philosophy)
Editions: edited by CA. Munzawi. Tehran, 1378/1959.

(36) al-Bab al-hadi Cashar fima yajibu ala Cammat al-mukallafin
min ma Sifat usil al-din (being the 11th chapter of no.110) (theology)
Editions: together with the commentaries al-Nafi¢ yawm al-hashr
by al-Miqdad al-Suyuri and Miftah al-Bab by Abu 1-Fath b. Makhdum al-Husayni.
Edited by Mahdi Muhaqqiq. Wisdom of Persia, no.38. Tehran 1365/1986.
Translations: English: al-Babu 'l-Hadi <Ashar. A Treatise on the Principles
of ShiCite Theology. Translated by W.M.Miller.
London: The Royal Asiatic Society, 1928.

(37) Bast al-isharat (philosophy)
No manuscript known.

(38) Bast al-kafiya (grammar)
No manuscript known.

(39) Tab sirat al-muta allimin [T abkam al-din (law)
Editions: Tehran: al-Maktaba al-islamiyya, 1372H.

(40) Tahrir al-abhath fi ma<rifat al-ulam al-thal atha (philosophy)
No manuscript known.

(41) Tahrir al-apkam al-sharSyya Sala madhhab al-imamiyya (law)
Editions: Tehran, 1314/1896

(42) Tahsil al-mulakhkhas (philosophy)
No manuscript known.

(43) Tadhkirat al-fugaha? %latalkhis fatawr al-ulama? (law)
Editions: Tehran: al-Maktaba al-Murtadawiyya, Tehran 1984
(repr. of the 1388/1968 edn.)

(44) Taslik al-adhhan ila ahkam al-iman (law)
No manuscript known.

(45) Taslik al-afham fi ma ifat al-apkam (law)
No manuscript known.

(46) Taslik al-nafs ila hazirat al-quds (theology)
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Numerous manuscripts are known to be extant.

(47) al-Ta9im al-thani (also: al-Ta9im al-tamm) (philosophy)
No manuscript known.

(48) Talkhis al-maram [T maSifat al-ahkam (law)
Several manuscripts are known to be extant.

(49) al-Tanasub bayn al-Ash Gariyya wa-1-firaq al-s dfis ta Jiyya (theology)
No manuscript known.

(50) Tangih al-ab hith f7 1- %l dm al-thal 2tha (philosophy)
No manuscript known.

(51) Tangih gqawa%d al-din al-ma%khuodha “an al-A%imma al-tahirin
(also: Tangih qawaCid al-din al-ma%hudha an Al Yasin and
Tangih al-gawa%d al-maY%hudha
Gan kitab al-durr wa-l-marjan fil-ahadith al-sihah wa-1-hisan) (traditions)
No manuscript known.

(52) Tahdhib al-nafs fT maSifat al-madhahib al-khamsa (law)
No manuscript known.

(33) Tahdhib al-wusdl ila Silm al-usal (legal methodology)
Editions: edited by CAbd al-Husayn al-Baqqal.
Najaf: al-Adab, 1970.

(54) Jawab al-su?al Gn fikmat al-naskh fil-ahkam al-il ahiyya (theology)
No manuscript known.

(55) Jawahir al-matalib f7fadadil Amir al-mu minin CAli b. Abi Talib
(on the virtues of the Imam CAli)
No manuscript known.

(56) al-Jawhar al-nadid 7 sharh kitab al-tajrid (logic)
Editions: edited by Muhsin Baydarfar. Tehran: Intisharat-i Baydar, 1363sh.

(57) Hashiyat talkhis al-ahkam (law)
No manuscript known.

(58) fHall al-mushkilat min kitab al-talwihat (philosophy)
No manuscript known.

(59) Khulasat al-aqwal [T ma “rifat al-rijal (biographic work)
Editions: edited by Muhammad Sadiq Bahr al-CUlum. Najaf: al-Haydariyya, 1972.

(60) al-Khulasa f1 usul al-din (theology)
No manuscript known.

(61) al-Durr al-maknin fi sharh al-ganin (grammar)
No manuscript known.
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(62) al-Durr al-maknan [T Gilm al-qanin (logic)
No manuscript known

(63) al-Durr wa-l-marjan [T l-ahadith al-sihah wa-1-his an (traditions)
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(94) Muhakamat bayn shurrah al-isharat (philosophy)
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(95) Mukhtasar sharh nahj al-balagha (also: Mukhtasar nahj al-bal agha)
A manuscript is known to be extant.

(96) Mukhtalaf al-shi%a [T ahkam al-shari‘a (law)
Editions: Tehran, 1322-24/1905-6
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(111) Minhg fT manasik al-hajj (legal work)
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No manuscript known.
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