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Abstract
The concept of divine wisdom (hikma) signifies that God’s acts are neither futile nor arbitrary, but unfold
within a framework of purpose and order. For this reason, divine wisdom has long occupied a central
place in kalam discussions, especially in relation to divine acts (af‘al Allah). These debates concern whet-
her God’s actions have a reason or purpose, to what extent divine wisdom is accessible to human reason,
and how it relates to God’s absolute power. Although these issues have been widely discussed in both
the classical tradition and modern scholarship, a comparative discussion explicitly organised around
divine wisdom in relation to divine acts still requires further clarification. Against this background, the
article examines the conceptions of divine wisdom articulated by the Mu 'tazila, the Maturidiyya, and
the Ash‘ariyya within a comparative theological framework, asking in what sense, and to what extent,
divine wisdom functions as an explanatory principle in accounts of divine acts. It analyses how each
school accounts for divine acts through causal explanation (ta ‘lil), through moral value theory centred
on moral rightness and wrongness (husn and qubh), through related notions such as justice ( ‘adl) and
welfare (maslaha), and through the relative weighting of divine will and power. The article argues that
the central disagreement is not whether God is all-wise (al-Hakim), but what explanatory role divine
wisdom may legitimately play in relation to divine acts. In this respect, the Mu ‘tazila, drawing on ethical
rationalism, interpret divine acts in accordance with moral rightness and most benefit (salah and aslah),
prioritising human welfare; the Maturidiyya affirm purposiveness and the non-futility of divine acts wit-
hout reducing them to rational necessity, and the Ash‘ariyya explain divine wisdom primarily through
divine will and power, while limiting its reconstruction in creature-centred terms. By comparing these
perspectives, the article aims to contribute to a more integrated and analytically grounded understan-
ding of divine wisdom and the intelligibility of divine acts in kalam.
Keywords: Islamic Theology (Kalam), Divine Wisdom (Hikma), Divine Acts, Causality, Justice.
Oz
i1ahi hikmet kavrami, Allah’in fiillerinin ne abes ne de keyfi oldugunu, aksine bir gaye ve diizen cerce-
vesinde gerceklestigini ifade eder. Bu sebeple hikmet, 6zellikle ilahi fiiller baglaminda, kelam tartisma-
larinda 6teden beri merkezi bir yer tutmustur. Bu tartismalar, Allah"n fiillerinin bir sebep veya gayeye
nispet edilip edilemeyecegi, ilahi hikmetin insan akl tarafindan ne 6l¢iide bilinebilecegi ve bunun Al-
lah’in mutlak kudretiyle nasil iligskilendirilecegi gibi meseleler etrafinda sekillenmektedir. Bu meseleler
her ne kadar klasik literatiirde ve modern aragtirmalarda genis bicimde tartisilmis olsa da ilahi hikmetin
ilahi fiillerle iligkisini kargilagtirmali bir zeminde ele alan analitik cergevenin heniiz yeterince belirgin-
lesmedigi goriilmektedir. Bu ¢ercevede makale, Mu ‘tezile, Matiiridiyye ve Es ariyye’nin ilahi hikmet an-
layislarinm kargilagtirmali bir teolojik bakigla ele almakta ve hikmetin ilahi fiillerin aciklanmasinda hangi
anlamda ve ne 6l¢iide agiklayici bir ilke teskil ettigini incelemektedir. Calisma, her bir ekoliin ilaht fiilleri
ta‘lil, hiisiin-kubuh eksenli ahlaki deger anlayisi, adalet ve maslahat gibi irtibatli kavramlar ile ilahi irade
ve kudretin 6ncelenmesi cercevesinde nasil temellendirdigini analiz etmektedir. Makale, asil ihtilafin
Allah’in Hakim olusu konusunda degil, hikmetin ilahi fiiller baglaminda hangi agiklayici rolii mesru bi-
¢imde iistlenebilecegi konusunda bulundugunu gostermektedir. Bu dogrultuda Mu ‘tezile, hiisilin ve
kubhun aklen bilinebilecegi anlayisindan hareketle ilahi fiilleri ahlaki dogruluk ve en uygun yarar ilkeleri
dogrultusunda yorumlamakta ve mahliikatin maslahatini 6ncelemektedir. Matiiridiyye, ilahi fiillerin ga-
yeliligini ve abes olmayisini kabul etmekle birlikte bunlari akli zorunluluga baglamamaktadir. Eg‘ariyye
ise hikmeti oncelikle ilahi irade ve kudret cercevesinde aciklamakta, onun mahliikat merkezli terimlerle
yeniden kurulmasini simirlamaktadir. Bu yaklagimlarin karsilagtirilmas: suretiyle makale, kelam diisiin-
cesinde ilahi hikmetin ve ilahi fiillerin anlasilabilirliginin daha biitiinciil ve analitik bir ¢ercevede ele
alinmasina katki saglamay1 amaclamaktadir.
Anahtar Kelimeler: Kelam, Hikmet, {lahi Fiil, Nedensellik, Adalet.
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Introduction

Despite broad agreement across the major kalam traditions that God is all-wise (al-
Hakim) and that His acts cannot be characterised as futile or purposeless ( ‘abath), classical
debates remain divided over how divine action is to be related to divine wisdom (hikma) and
purpose (ghaya) without undermining the requirements of divine transcendence (tanzih) and
the affirmation of God’s sovereign, unconstrained agency. More specifically, the point of con-
tention concerns the admissibility and meaning of causal explanation (ta lil)—that is, whether,
and in what sense, divine acts may be accounted for in terms of cause ( illa) and finality, inc-
luding appeals to welfare (maslaha) and normative value. The dispute also turns on the epis-
temic question of what, if anything, human reason can legitimately apprehend regarding such
purposiveness. Against this background, this article asks how, and to what extent, divine wis-
dom functions as an explanatory principle in Mu 'tazili, Ash ari, and Maturidi accounts of di-
vine acts, and how these accounts shape the intelligibility of divine action within the God—-
human-—cosmos relationship.

This article aims (i) to clarify the conceptual content of divine wisdom as applied to
divine action, (ii) to compare school-based explanatory models across the Mu ‘tazila, the
Ash‘ariyya, and the Maturidiyya, and (iii) to show how these models diverge with respect to
causal explanation, moral value theory centred on moral rightness and wrongness (husn and
qubh), related notions such as justice ( ‘adl) and welfare, and the weighting of power (qudra)
and will (irada) in accounting for divine agency. Methodologically, the article adopts a compa-
rative conceptual analysis developed through close reading of selected representative primary
kalam texts alongside relevant secondary scholarship. At the level of representative doctrinal
formulations, the discussion draws primarily on authors such as Qadi ‘Abd al-Jabbar (d.
415/1025), Bagqillani (d. 403/1013), Abit Mansiur al-Maturidi (d. 333/944), and Abu al-Mu ‘in
al-Nasafi (d. 508/1115). These scholars are selected because their works reflect foundational
and representative approaches to divine wisdom and divine action within their respective
kalam traditions. The analysis is organised along three interrelated axes: (i) the extent to which
divine acts may be described in terms of causal explanation and how this is articulated without
compromising divine transcendence; (ii) the role of moral value theory and related notions
such as justice and welfare in grounding claims about wise action; and (iii) the relative emp-
hasis placed on power and will in accounting for the God—world relationship. The scope is li-
mited to the three major classical schools at the level of school-defining doctrinal patterns; it
does not seek to exhaust intra-school diversity, but rather to clarify how each tradition concep-
tualises divine wisdom and its implications for the intelligibility of divine action.

While divine wisdom has been widely discussed in both the classical tradition and mo-
dern scholarship, contemporary studies have often examined the major kalam schools separa-
tely.! This article does not claim that comparative work on the subject is entirely absent; rather,
it argues that the relationship between divine wisdom, causal explanation, moral value theory,

1 Ismail Hakki Izmirli, Yeni flm-i Kelam (Istanbul: Matbaa-i Ahmed Ihsan, 1339), 275-282; Osman Oral,
Maturidinin Hikmet Anlayis1 (Kayseri: Erciyes Universitesi, Sosyal Bilimler Enstitiisii, PhD Dissertation,
2014), 45-46.
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and the relation between divine power and will has not always been examined within a single
comparative analytical frame.? In this respect, the article aims to contribute to the field by of-
fering a comparative reading that makes the principal doctrinal priorities and explanatory pat-
terns of the Mu 'tazila, the Ash ariyya, and the Maturidiyya more analytically explicit.3

It must be emphasised that there is no disagreement among kalam scholars concerning
God’s being all-wise and the impossibility that His acts involve evil, injustice, or absurdity (sa-
Jfah).4 This broad consensus is rooted in the principles of oneness of God (tawhid) and divine
transcendence, which require that the divine essence be affirmed as free from incapacity, defi-
ciency, and all created attributes.5 Within this shared framework, however, the theological
schools differ over how divine wisdom may be invoked in explaining divine acts without comp-
romising transcendence.

Kalam debates concerning this issue primarily revolve around whether God’s acts may
be explained in terms of wisdom, purpose, or end; whether His acts and creation can be attri-
buted to a cause; and whether such acts possess an underlying reason or goal.¢ In articulating
these questions, the theological schools emphasise different attributes within the God—human
relationship: justice in the Mu ‘tazili tradition, divine wisdom in Maturidi theology, and divine
power in Ash ‘ari theology.”

The Mu‘tazila approach the problem of divine wisdom from a rationalist perspective,
maintaining that divine will is bound to necessary or inferential truths known by reason. Ac-
cording to them, God’s acts necessarily rest upon divine wisdom and conform to principles of
justice and purposive order.8 Ash‘ari theologians, by contrast, approach divine wisdom prima-
rily through divine will and power. For them, God exercises sovereign authority over His

2 Ali Bardakoglu, “Hiisn ve Kubh Konusunda Akhn Rolii ve imam Maturidi”, Erciyes Universitesi Ilahiyat Fakiil-
tesi Dergisi 5/4 (1 January 1987), 59—75; ilyas Celebi, “Klasik Bir Kelam Probleml Hiistin-Kubuh”, Marmara
Universitesi Ilahiyat Fakiiltesi Dergisi 16-17 (1999), 55—90; Sehmus Bayler, Kelamcilara Gore Husun-Kubuh
ve Degerlendirilmesi (Konya: Selcuk Universitesi, Sosyal Bilimler Enstitiisii, Master’s Thesis, 2006); Bilal Tas-
kin, Kelamcilar ile Ustilciilere Gére Hiisiin-Kubuh Meselesi (Sakarya: Sakarya Universitesi, Sosyal Bilimler Ens-
titiisii, Master’s Thesis, 2011); Sibel Kaya, ilahi Fiillerde Zorunluluk: Viictib Alellah (Kayseri: Erciyes Universi-
tesi, Sosyal Bilimler Enstitiisii, Ph.D. Dissertation, 2021); Mustafa Bilal Oztiirk, “Hiisiin-Kubuh Baglaminda
Kelam'in Ahlak Kuramlar1”, Yakin Dogu Universitesi Islam Tetkikleri Merkezi Dergisi 7/2 (1 December 2021),
403—-438; Fatima Siimeyye Kilag, Sadriisseria'nin Osmanh Keldmina Etkisi: Hiisiin-Kubuh Meselesi (Istanbul:
Istanbul Universitesi, Sosyal Bilimler Enstitiisii, Ph.D. Dissertation, 2024); Hikmet Savluk - Muhammed Emin
Efe, “Matiiridilerin Hiisiin-Kubuh Meselesindeki Ozgiinliik iddialarina iliskin Bir inceleme”, Bingél Universi-
tesi Ilahiyat Fakiiltesi Dergisi 25 (30 June 2025), 39—57.

3 Mahmut Ay, “Kelam’da Adalet, Kudret ve Hikmet Baglaminda Tanr Tasavvurlari,” Eskiyent 31 (11 December
2015), 25-30; Faruk Ozdemir, “Kur’an Ayetleri Baglaminda Keldm Ekollerinin flah Tasavvurlarina Dair Bir in-

celeme,” Tefsir Arastirmalar: Dergisi 2/1 (20 April 2018), 1, 8, 16, 20; Resul Ersoz, “Kur’an’s Maksatlar1 Bagla-
minda Okumanin Degeri: Makasidi Tefsir Yontemi,” Tefsir Aragnrmalarl Dergisi 5/2 (30 October 2021), 747—
778.

4 Nur al-Din al-Sabuni, Kitab al-Bidaya min al-Kifaya fi al-Hidaya fi Usul al-Din, Critical ed. Fath Allah Khulayf
(Cairo: Dar al-Ma arif, 1969), 106; M. Sait Ozervarh, “Hikmet,” Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Ac-
cess 15 October 2025).

5 Sa‘d al-Din al-Taftazani, A Commentary on the Creed of Islam: Sa ‘'d al-Din al-Taftazani on the Creed of Najm
al-Din al-Nasafi, trans. Earl Edgar Elder (New York: Columbia University Press, 1950), 47, 50, 68—69; Metin
Yurdagiir, “Tenzih,” Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Access 16 December 2025).

6 (Ozervarh, “Hikmet”; Hulusi Arslan and Mustafa Bozkurt, Sistematik Kelam (Malatya: Ensar Nesriyat, 2018),
295—298.

7 Ay, “Kelam’da Adalet, Kudret ve Hikmet Baglaminda Tanr1 Tasavvurlari,” 25-30; Ozdemir, “Kur’an Ayetleri
Baglaminda Kelam Ekollerinin flah Tasavvurlarina Dair Bir inceleme,” 1, 8, 16, 20; Muhammed Bilal Giiltekin,
“Miitekaddimin Dénemi Es‘ari Kelaminda flahi Hikmet: Hikmet Neden Salt Fayda Olarak Yorumlanamaz?” Ka-
der 23/2 (31 December 2025), 443—445.

8  fbrahim Ozdemir, “Mu ‘tezile’de Hiisiin-Kubuh ve Kelami Ta 1il,” Bing6l Universitesi Ilahiyat Fakiiltesi Dergisi
13 (25 June 2019), 11-31.
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dominion, and His acts are subject to no external obligation.? In al-Maturidi’s understanding
of God, wisdom is presented as the central divine attribute upon which all other attributes are
grounded. 1°

The article first establishes the Quranic and conceptual framework of divine wisdom,
then examines the Mu ‘tazili, Ash ari, and Maturidi positions with particular reference to cau-
sal explanation, moral value theory, and the relation between divine power and will, and finally
offers a comparative synthesis of their theological implications.™

Conceptual and Terminological Framework of Divine Wisdom (Hikma)

To situate the ensuing school-based analyses, this section outlines key textual points of
departure for purposiveness and clarifies the conceptual contours of divine wisdom that inform
classical kalam discussions of divine action.

In the classical Islamic sciences, kalam functions as a foundational discipline for arti-
culating doctrines of God, creation, and human responsibility through rational-theological ar-
gumentation. For this reason, kalam is positioned as a discipline that seeks to understand the
relationship between God, the universe, and humankind by engaging not only with reason but
also with prophethood (nubuwwa) and revelation. When the Quran, as divine revelation, is
examined, it becomes clear that it employs a rational method in addressing the human mind
and directs it to contemplate and reflect. In this context, the Quran encourages human beings
to observe the order and harmony in the universe and to infer from this the existence of a
Creator. It does so by frequently drawing attention to natural phenomena and by presenting
them as signs (ayat) that point to divine wisdom and divine power. It can be said that this
emphasis forms one of the foundational methodological principles of kalam.:2

This methodological emphasis is further reinforced by the fact that a significant portion
of the Quran consists of verses that call human beings to reflect upon their spiritual and biolo-
gical constitution, their social life, historical events, and the phenomena occurring in the hea-
vens and the earth. These verses clearly instill notions of balance (mizan), purpose, divine wis-
dom, and divine providence (‘inaya). In the history of Islamic thought, many cosmological pro-
ofs demonstrating the existence and unity of God, particularly the arguments from order and
wisdom, derive their foundations from this Quranic emphasis on order, purpose, and divine
wisdom. 13

9 Ozervarh, “Hikmet.”

10 Abt Mansir al-Maturidi, Kitab al-Tawhid, ed. Fath Allah Kholeif (Cairo: Dar al-Jami‘at al-Misriyya, 1970), 23—
25, 44, 141, 262, 287.

11 Unless otherwise indicated, Quranic translations are adapted from The Holy Qur’an and Its Meaning (A. Abdul-
lah Yusuf Alj, 5th ed., Presidency of Religious Affairs/Diyanet, 2020), with references given by strah and verse
number. Arabic technical terms and names are transliterated consistently according to a single EI3-/IJMES-
based system used throughout the article. For concise encyclopaedic clarifications of selected theological terms
and figures, relevant entries in the Tiirkiye Diyanet Vakfi Islam Ansiklopedisi have also been consulted.

12 The Holy Qur’an and Its Meaning, trans. Ali Abdullah Yusuf (Ankara: Tiirkiye Diyanet Vakfi, 2020), al-Bagarah
2/29-30, Ibrahim 14/52, al-Nahl 16/78, al-Hajj 22/46, Ya Sin 36/33-35, Sad 38/75, al-Jathiya 45/13, al-
Mu'min 40/67, al-*Alaq 96/5.

13 al-Maturidi, Kitab al-Tawhid, 17, 80, 141; Abu al-Hasan al-Ash ‘ari, al-Ibana wa-Ustl Ahl al-Sunna: Es ‘ari Aka-
idi, trans. Ramazan Bicer (Istanbul: Gelenek, 1st ed., 2010), 131-134, 149; Qadi ‘Abd al-Jabbar al-Hamadhani,
Sharh al-Usiil al-Khamsa: Mu ‘tezile’nin Bes Ilkesi, trans. ilyas Celebi (Istanbul: Tiirkiye Yazma Eserler Kurumu
Bagkanhg1, 2013), 156; al-Taftazani, A Commentary on the Creed of Islam, 38—-39; Mehmet S. Aydin, Din Fel-
sefesi (izmir: Izmir Ilahlyat Fakiiltesi Vakfi, 2002), 62—67; Saban Ali Diizgiin, ed., Kelam El Kitab1 (Ankara:
Grafiker Yayinlari, 2015), 212.
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This human intellectual endeavour leads reason (‘aql) to recognise that the order and
function observed throughout existence (mawjudat) point to the absolute power of God, who
possesses infinite knowledge, will, and omnipotence. Indeed, within the God—human—world
relationship, principles of order, purpose, and providence, and consequently the principle of
divine wisdom, come to the fore. This perspective indicates that God’s creative acts involve
both purpose and divine wisdom. Such an understanding of divine wisdom constitutes the ba-
sis of the principle, widely accepted in Islamic thought, that “there is no futility in God’s acts.”
Accordingly, the conviction that there is no coincidence, meaninglessness, or absurdity in the
universe and in the world we inhabit has become a foundational methodological principle wit-
hin the Islamic kalam tradition.

The Quran explicitly affirms that creation has a purpose and an end. It states, for
example, “We did not create the heaven and the earth and what lies between them in vain; that
is the assumption of those who disbelieve”, and “Not for (idle) sport did We create the hea-
vens and the earth and all that is between!”5 These verses clearly convey, in a comprehensive
sense, that a definite purpose underpins the creation of the universe. This purpose entails that
the human being recognises their place within the order of existence, gets to know God’s power
and wisdom, worships God accordingly, and thus lives, both individually and socially, upon
justice, balance, and wisdom. Hence, according to the Quran, creation is not the result of pur-
poseless chance but the manifestation of an order determined by God’s will, knowledge, and
divine wisdom.1®

Likewise, the Quran emphatically states that the human being has not been created in
vain: “Does Man think that he will be left uncontrolled (without purpose)?”?” In this verse,
human creation is grounded in a purpose, a cause, and divine wisdom.’® Numerous verses
emphasising that the earth and all that is within it have been created for humanity, that the
heavens have been subjected to them, and that God has taught human beings what they did
not know assign humanity a vital position within creation in terms of the divine plan of wis-
dom. In this context, one of the key concepts for understanding the purpose of creation is
hikma. The Quranic conception of creation not only explains the coming-into-being of exis-
tence but also invites reflection upon the meaning and intent of the divine will underlying it.
The concept of divine wisdom thus emerges both as an intellectual framework enabling the
comprehension of this intent and as a moral principle guiding the human relationship with
existence. Consequently, attaining a holistic understanding of the purpose and goal of creation
is only possible through a proper grasp of the nature of divine wisdom. At this point, it is app-
ropriate first to examine the lexical and technical meanings of the term hikma.

Lexically, hikma derives from the Arabic root h-k-m (2<~) and is explained in dictiona-
ries with meanings such as “origination”, “a rational statement conforming to truth”, and
“knowledge accompanied by action”.? Ibn Manzir (d. 711/1311) defines wisdom in Lisan al-

‘Arab as the harmony between knowledge and action,2° while al-Zabidi (d. 1205/1791), in Taj

14 sad 38/27.

15 al-Anbiya 21/16.

16 gl-Maturidl, Kitab al-Tawhid, 17-19, 256—258.

17 al-Qiyama 75/36.

18 flhan Kutluer, “Gaiyyet,” Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (Access 16 December 2025).

19 al-Jurjani, al-Sayyid al-Sharif ‘Ali ibn Muhammad, al-Ta rifat, ed. Ibrahim al-Abyari (Beirut: Dar al-Kitab al-
‘Arabi, 1st ed., 1405), “al-hikma,” 61-62.

20 Muhammad b. Mukarram Ibn Manziur, Lisan al- ‘Arab, ed. ‘Abdallah ‘Al al-Kabir (Cairo: Dar al-Ma ‘arif, 1968),
“hkm,” 12/140.
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al-‘Arus, emphasizes the meaning of “placing everything in its proper position”.2* According
to al-Raghib al-Isfahani’s formulation in Mufradat al-Qur an, wisdom encompasses “benefi-
cial knowledge and righteous action”.22 Abu al-Mu ‘1n al-Nasafi further notes that within kalam
literature wisdom has been interpreted in two principal ways, lexical and theological: some
lexicographers understood it directly as knowledge; others associated it with restraining the
soul from base desires and reprehensible acts; and yet others defined it as knowing the realities
of things and placing them appropriately. According to these interpretations, the opposite of
wisdom is identified either as ignorance (jahl) or as foolishness and absurdity (safah). Within
the kalam schools, Ash ‘ar1 theologians define wisdom as the conformity of acts to their inten-
ded end, the Mu ‘tazila understand it as the benefit resulting from acts, and Maturidi theologi-
ans conceive it as acts yielding praiseworthy outcomes.23 Accordingly, wisdom is understood
as the manifestation of an act grounded in knowledge and purpose in practical life. While such
definitions pose no difficulty when applied to created beings, attributing acts conforming to
purpose and knowledge to God has become a central subject of debate in kalam.

Against this framework, the following sections examine how the Mu tazila, the
Ash‘ariyya, and the Maturidiyya differently conceptualise divine wisdom in relation to causal
explanation, moral value theory, and the relation between divine power and will.

1. Wisdom in Mu 'tazili Theology

One of the distinctive features of Mu 'tazili theology is the conviction that God created
existence intentionally, with purpose and divine wisdom. Mu 'tazili theologians have drawn
upon this fundamental perspective when proposing solutions to a wide range of theological
problems, from the creation of all animate and inanimate beings to the moral dimension of
human acts, the doctrine of acting rightly and promoting the best possible good (salah—aslah)
to the problem of evil.24 Indeed, it is suggested that the principles of justice they advance in
explaining many human-related questions rest upon the premise that this exalted Creator is
qualified by perfection and characterised as all-wise.?s Divine wisdom entails divine justice,
which in turn requires that all divine acts be good; therefore, the goodness of all divine acts
implies that God neither performs actions that are reprehensible nor violates obligations.26
Accordingly, the claim that God’s creation of beings is not grounded in any wisdom or cause
would be taken to imply that creation is vain and meaningless. What is meant by the “cause”
of creation is the wisdom that renders the act of creating good and fitting with respect to God.
To refrain from doing what is good and instead to do what is harmful is to act contrary to divine
wisdom; to act contrary to divine wisdom is to perform vain, that is, meaningless, acts and this
cannot be attributed to God.

21 Abu al-Fayd Muhammad al-Murtada b. Muhammad b. Muhammad b. ‘Abd al-Razzaq al-Bilgrami al-Husayn al-
Zabidi, Taj al- ‘Artus min Jawahir al-Qamiis (Beirut: Dar Sadir, 1386/1966), “hkm,” 8/352.

22 al-Raghib al-Isfahani, Mufradat Alfaz al-Qur’an (Damascus: Dar al-Qalam, 2011), “hkm,” 1/199.

23 Abii al-Mu ‘in al-Nasafi, Tabsirat al-Adilla fi Usiil al-Din, Critical ed. Hiiseyin Atay (Ankara: Diyanet Isleri Bas-
kanhg Yayinlari, 1993), 1/504—507.

24 Qad1 ‘Abd al-Jabbar al-Hamadhani, al-Mughni fi Abwab al-Tawhid wa-al-‘Adl, Critical ed. Ibrahim Madkiir
and Taha Husayn (Cairo: Dar al-Kutub al-Misriyya, 1958), 15/6—48; Abi al-Fath Taj al-Din Muhammad b. ‘Abd
al-Karim al-Shahrastani, Nihayat al-Igdam fi ‘Ilm al-Kalam (Beirut: Dar al-Kutub al- ‘Ilmiyya, 2004), 290.

25 Qadl ‘Abd al-Jabbar, al-Mughni, 4/49. See also Ibrahim Ozdemir, “Mu tezile'de Hiisiin-Kubuh ve Kelami
Ta'lil,” 26—27.

26 Muhammad Abt Zahra, Tartkh al-Madhahib al-Islamiyya fi al-Styasa wa-I- ‘Aqa’'id wa-Tarikh al-Madhahib
al-Fighiyya (Cairo: Dar al-Fikr al-‘Arabi, n.d.), 121, 170.
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In this respect, within Mu ‘tazili thought, the notion of futility is positioned directly as
the opposite of divine wisdom. Hence, it is inconceivable that God—who possesses infinite di-
vine wisdom—should perform an act of futility. The creation of the universe and the human
being must therefore have a purpose and an end. 27 It would not be inaccurate to say that, for
the Mu ‘tazila, the most general purpose behind God’s creation of the world and humanity is to
bestow goodness upon them and enable them to benefit from His bounties.28 This approach,
often described as the theory of benefit (nazariyyat al-manfa‘a), occupies a central place in
Mu tazili kalam as an explanation of the end of divine acts. On this account, God created beings
not for His own essence but with a view to their welfare and benefit. Since no benefit accruing
to God, nor any divine need, can be conceived, the goodness and benefit in question pertain
directly to creation above all to human well-being in this world and the next.29 For God’s acts
are held to possess a dimension of divine wisdom and justice that encompasses all created
beings; they are not confined to His essence alone. In this understanding, divine wisdom and
justice consist in creating beings on the basis of knowledge and purpose, meaning that God, in
an absolute sense, knows and brings into being what is desirable and beneficial.3°

When treating divine wisdom in relation to the end of divine acts, Mu ‘tazili theologians
also assigned a specialised meaning to the term motive (da‘1). For them, this term refers to a
motive that brings an act about. While this concept is intelligible and explanatory in the case
of human acts, its application to God leads to a significant theological problem. For although
the Mu ‘tazila affirm that God’s acts occur or are guided by His divine wisdom, claiming that
there is a da 7 “behind” those acts raises the question of whether there can really be anything
outside God that determines or limits the divine will. Nevertheless, the Mu ‘tazila considered it
acceptable to use da‘l in the sense of a non-compelling reason in virtue of which God brings
creatures into existence.3! Within the horizon of divine wisdom, it may be said that the purpose
of creation is to benefit creatures and to bestow goodness upon them; in this sense, divine
wisdom functions as the da‘1 of creation and of moral responsibility (taklif). Accordingly, since
the divine creative will is intrinsically characterised by goodness and divine wisdom, creation
is not construed as bearing a meaning other than goodness and benefit.32 In the same context,
it may also be said that the end of God’s imposing moral responsibility upon human beings is
to provide them with the opportunity to merit reward.s3

In explaining divine wisdom in relation to divine acts, Mu ‘tazili theologians did not
limit themselves to moral responsibility; they also employed notions such as intended aim
(gharad), beneficence (ihsan), and gracious favour (tafaddul). Here gharad denotes the inten-
ded aim behind an act or the outcome expected from it, whereas ihsan and tafaddul refer to
God’s beneficence and gracious favour toward His servants. Yet, for the Mu ‘tazila, it is not
sufficient for an act to have merely an aim or an outcome to be described as “wise”; rather, that

27 al-Shahrastani, Nihayat al-Igdam, 396—397. See also Ozdemir, “Mu ‘tezile’de Hiisiin-Kubuh ve Kelami Talil,”
26.

28 al-Shahrastani, Nihayat al-Igdam, 397.

29 For further details, see Hulusi Arslan, “Yaratma ve Géayelilik Baglaminda Mu ‘tezile’nin Fayda Teorisi,” Kader
14/2 (10 September 2016), 344, 348, 349.

30 Abii al-Hasan al-Ash‘ari, Maqalat al-Islamiyyin: Ik Donem Islim Mezhepleri, trans. Omer Aydin (Istanbul:
Tiirkiye Yazma Eserler Kurumu Bagkanligi, 2019), 368—-369; Hiiseyin Maraz, “Mu ‘tezile’de Yaratihsin Gayesi ve
ilahi Fiillerin Deger Analizi,” Kader 18/1 (30 June 2020), 90.

31 Maraz, “Mu ‘tezile’de Yaratihsin Gayesi ve Ilahi Fiillerin Deger Analizi”, 87.

32 Maraz, “Mu ‘tezile’de Yaratihsin Gayesi ve ilahi Fiillerin Deger Analizi”, 9o.

33 QOrhan Sener Kologlu, Ciibbailer’in Kelam Sistemi (Istanbul: ISAM Yayinlari, 2017), 360.
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aim must be in full conformity with principles of divine justice, welfare, and beneficence.34
Thus, within the Mu ‘tazila, what removes creation from meaninglessness and futility is God’s
intending, in creating, the goodness and benefit of creatures. At its most fundamental level,
this intention may be described as the benefit and well-being of a human being. Indeed, for a
Mu ‘tazili interpretation of divine wisdom that places the human being at its centre, it may be
said that creation as a whole is for the human being; even the occurrence of the Last Hour, that
is, the dissolution of the world, is related to the termination of the process of moral responsi-
bility.3s

At this point, the Mu tazili grounding of divine wisdom in a human-centred conception
of benefit made it necessary to account for the “problem of evil”.3¢ For if the end of all divine
acts is human welfare and goodness, then one must explain how phenomena such as pain,
calamities, oppression, and natural disasters observed in the realm of existence are to be un-
derstood within this framework. At first glance, an absence of divine wisdom might be presu-
med. Nevertheless, according to the Mu 'tazila, beings that appear ugly or harmful in fact con-
tain many forms of divine wisdom and benefit. Moral evils belong to human beings and cannot
be ascribed to God; and within the natural order, what we perceive as evil contains numerous
instances of wisdom. Even if some of these are not manifest in this world, they are held to yield
benefit in the hereafter; in the final analysis, therefore, they too are good.3”

The notion of “benefit” used to explain the divine wisdom in human creation occupies
a central position in the doctrine of moral rightness and most benefit, one of the issues for
which the Mu‘tazila have been most frequently criticised and contested. This approach also
generated a range of further debates. For once it is granted that “the purpose of God’s creating
is to consider the servant’s benefit,” certain questions inevitably arise. If the purpose of creat-
ing human beings is to benefit them, then is it permissible for God to create something that is
less beneficial when the most beneficial option is available? Is it obligatory upon God to create
what is most beneficial?38

At this juncture, it may be said that three distinct positions emerged within the
Mu ‘tazila.

The first position belongs to those who claimed that it is obligatory upon God to do
what is most appropriate and most beneficial (aslah) for the human being. They maintain that
God must do what is best for the servant in this life and the next. Since these proponents as-
sume that God performs in all acts pertaining to human beings, what is most beneficial for
them, they evaluate all divine acts, including the creation of the human being and the imposi-
tion of moral responsibility within the category of obligation.39

The second position is the doctrine of divine assistance (lutf) advocated by those affili-
ated with the Baghdad Mu ‘tazila. They regarded neither the bestowal of divine assistance upon
the morally responsible agent nor the observation of what is most beneficial for the servant as

34 Qadi ‘Abd al-Jabbar, Sharh al-Usiil al-Khamsa, 2/332.

35 Kologlu, Ciibbailer’in Kelam Sistemi, 360.

36 al-Taftazani, A Commentary on the Creed of Islam, 34—35.

37 Qad1 ‘Abd al-Jabbar, Sharh al-Usul al-Khamsa, 2/332; Abii Mansir ‘Abd al-Qahir b. Tahir al-Baghdadi, al-
Asma’ wa-al-Sifat (Damascus: Dar al-Taqwa, 2022), 2/51.

38 Arslan, “Mu ‘tezile’nin Fayda Teorisi”, 356.

39 Arslan, “Mu‘tezile’nin Fayda Teorisi”, 356.
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obligatory for God. They believe that God can always create something better than the best, so
there is no limit to His power and omnipotence. It is therefore impossible to describe anything
as obligatory for God, whose power is absolute.

In addition to the views noted above, there is a third position that maintains that God’s
responsibility regarding what is most beneficial begins only with the imposition of moral res-
ponsibility upon a human being. 4> According to this view, associated with Abu Hashim, Abu
‘Ali, and Qadi ‘Abd al-Jabbar, although moral responsibility itself is not intrinsically obliga-
tory, once moral responsibility has been imposed, it becomes obligatory for God to provide the
capacities and conditions necessary for the servant to fulfil their responsibility. Here, the ins-
titution of moral responsibility becomes the source of obligation. 4

The cause ( illa) that prompts God to create the universe is not an eternal reason that
renders creation necessary.42 In other words, God is not compelled to create anything, let alone
mankind.43 However, after creating mankind and addressing them with moral responsibility
taklif, it becomes obligatory to provide them with the capacity required to discharge that re-
sponsibility.44 According to the Mu ‘tazila, the most important and necessary conditions are
that the responsible agent has full freedom with respect to performing the act and possesses
the power to do so. Moreover, there must be no impediment preventing the person from per-
forming their act.4s

Closely related to the salah—aslah debate, the question of divine wisdom is seen to oc-
cupy the centre of the Mu 'tazili moral theory. For if all divine acts are wise and beneficial, then
the nature of the evils observed in existence must be explained accordingly. According to the
Mu ‘tazila, wrongness or ugliness (qubh) and evil (sharr) are not, in an absolute sense, proper-
ties of being; rather, they belong to the sphere of moral evaluation. The fact that something is
found pleasant or beautiful by people does not entail that it is truly advantageous; likewise, the
fact that it is deemed ugly does not mean that the act is necessarily evil. Hence, whether an act
is good or ugly must be determined not by personal tastes but by reason’s moral criteria. In
this context, while aesthetic judgements may vary from person to person, moral values, ac-
cording to the Mu 'tazila are objective and do not change with the agent.4¢ By framing the con-
ception of divine wisdom in an ethical framework, this approach aims to cultivate in human
action a consciousness of rational and moral responsibility. Even from a contemporary per-
spective, this line of thought retains its importance as a theological ethic that is defensible,
explicable, and in principle intelligible in terms of human cognition.

2. Wisdom in Maturidi Theology

For Abu Mansur al-Maturidi, hikma signifies isaba in the sense of “perfect appropria-
teness.” It is also expressed as “putting everything in its proper place” and at the same time
corresponds to justice ( ‘adl). To describe wisdom in terms of justice attributes a moral quality

40 Maraz, “Mu ‘tezile’de Yaratihsin Gayesi ve flahi Fiillerin Deger Analizi,” 100.

41 Kologlu, Ciibbailer’in Kelam Sistemi, 412—413; Yusuf Sevki Yavuz, “Ciibbai, Eba Ali,” Ttirkiye Diyanet Vakfi
Islam Ansiklopedisi (Access 30 November 2025).

42 Maraz, “Mu ‘tezile’de Yaratihsin Gayesi ve ilahi Fiillerin Deger Analizi”, 100.

43 QOgzervarli, “Hikmet.”

44 Arslan, “Mu ‘tezile’nin Fayda Teorisi”, 356.

45 Kologlu, Ciibbailer’in Kelam Sistemi, 351.

46 Hulusi Arslan, “Ahlaki Degerlerin Nesnelligi ve Oznelligi Agisindan Mu ‘tezile ve Es arilik”, Hikmet Yurdu 9/17
(2016), 18.
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to the divine acts, for, according to Maturidi, any agent who is unaware of the consequences of
what he does and does not know why he acts is devoid of the quality of being hakim.

According to Maturidi, what causes one to depart from divine wisdom in this world is
human ignorance and need. Divine wisdom, by contrast, is grounded in God’s infinite
knowledge. He knows all existence in the best manner. God is the supreme being, so no one
else can know the essence of all things. Therefore, the true hakim is God alone, for He is, in
Himself, the possessor of judgement and wisdom.47

Maturidi considers fatuity or senselessness (safah) to be the opposite of wisdom
(hikma). He defines safah as an act performed without expecting any outcome or as a careless
deed committed despite knowing that it is wrong. The phrase is also used as a term of reproach;
one person may say to another, “O safih,” meaning “fool, imprudent person, or senseless”. For
this reason, such terms cannot be applied to God.

God Most High did not create the heavens, the earth, and what lies between them in
vain. Rather, God brought creatures into existence for a discernible purpose. Maturidi states
that this purpose is the testing of living beings in the heavens, the earth, and what lies between
them.48

In worldly affairs, the action of someone who undertakes an activity yet expects no re-
sult from it is meaningless. For Maturidi, the claim that God acts without wisdom would vali-
date the unbelievers’ assertion that “we were created in vain.” Yet God refutes this claim by His
saying: “Did ye then think that We had created you in jest, and that ye would not be brought
back to Us?”49 If there were no resurrection, reckoning, and recompense, then the creation of
the heavens, the earth, and what lies between them would be in vain.5°

Maturidi also notes that Hasan al-Basr1 (d. 110/728) held similar views regarding divine
wisdom. According to Basri, God created the heavens and the earth not in vain but in accor-
dance with divine wisdom. 5! This divine wisdom consists in showing to those who observe the
sky and the earth God’s oneness, creative power, sovereignty, and knowledge; thus, all these
are signs that point to God. Maturidi’s approach is based on the belief that divine acts are pur-
poseful and that the cosmos has a meaningful order. Nevertheless, Maturidi theologians do not
treat divine wisdom as a necessary cause or as a determinant that compels God’s acts, because
God is not subject to accountability for what He does. Maturidi explains this by three conside-
rations:52

1. God performs His acts within His own dominion and sovereignty, whereas those
who act in another’s property are held accountable for their actions.

2. God is not accountable for His acts because He is, by His essence, wise; His acts
cannot fall outside wisdom. Only those beings whose acts may fall outside wisdom are subject
to interrogation.

47 Qgzervarli, “Hikmet.”

48 Abu Mansiir Muhammad al-Maturidi, Ta ‘wilat al-Qur’'an Terciimest, trans. Bekir Topaloglu and Yusuf Sevki
Yavuz (Istanbul: Ensar Nesriyat, 2015), 350—356.

49 al-Mu’'miniin 23/115.

50 al-Maturidi, Ta wilat al-Qur’an Terciimesi, 9/354.

51 al-Maturidi, Ta wilat al-Qur’an Terciimesi, 9/350.

52 al-Maturidi, Ta wilat al-Qur 'an Terciimesi, 9/356.
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3. It is also impossible for God to be subject to commands and prohibitions in His
acts. A command can only be issued by a higher authority to one below; since there can be no
authority above God, this too is impossible.

Maturidi explains the divine wisdom in God’s creation of creatures and human beings
within a Quranic framework. In his view, the universe and all that it contains are signs indicat-
ing God’s existence and oneness and were created for the human being. The universe is a field
of observation in which human beings engage in deep and coherent reflection. Through such
observation, the human being will grasp that the universe did not arise mechanically, turn to-
wards divine unity, recognise the majesty of the divine bounties, and respond with gratitude.

The universe is for humans, who are created to be tested for happiness in this life and
the next.ss

Maturidi maintains that, due to the limits of human knowledge and cognition, the hu-
man being cannot encompass all dimensions of divine wisdom. Fully understanding the na-
ture, aims, and scope of these pieces of wisdom is beyond human comprehension. In this res-
pect, Maturidi’s position differs from that of the Mu‘tazila, who emphasise the sufficiency of
reason in grasping God’s acts. Whereas the Mu ‘tazila hold that all wisdom in divine acts can
be comprehended by reason, Maturidi argues that reason can recognise the existence of divine
wisdom but cannot fully grasp its nature and limits.54

This line of reasoning may be seen more clearly in Abu al-Mu ‘1n al-Nasafi, a major later
representative of the Maturidi tradition. In al-Tabsira, divine wisdom is affirmed as a real and
meaningful quality of God’s acts, but it is not treated as an external principle that imposes
necessity upon the divine will.55 A comparable tendency appears in Abu al-Yusr al-Bazdawi (d.
493/1100), who maintains that nothing may be deemed obligatory for God and that God’s ac-
ting wisely does not arise from any necessity imposed upon Him, but rather from the fact that
He is hakim.5¢ Taken together, Maturidi, Nasafi, and Bazdawi suggest an approach that affirms
purposiveness and intelligibility in divine action without reducing that action to rational com-
pulsion.

According to Maturidi, to create without the aim of reviving living beings and granting
life is contrary to divine wisdom. For in worldly life, someone who constructs a building only
to demolish it cannot be wise; such an act is meaningless. Likewise, the verse, “Did you think
that We created you only in vain and that you would not be returned to Us?” indicates that
creation is not purposeless.57

In his view, God created worldly life to test human beings and originated a second realm
to grant the recompense of this test. If there were no afterlife, the creation of the world and
what it contains would be meaningless, for a creation without outcome is futility. The existence
of the afterlife completes the divine wisdom of creation.58 For this reason, Maturidi holds that

53 al-Maturidi, Ta wilat al-Qur'an Terciimesi, 1/85; Hulusi Arslan, “Maturidi’'ye Gére Evren ve insanin Yaratilig
Hikmeti,” Hikmet Yurdu, Imam Matiiridi ve Matiiridilik Ozel Sayist 4 (December 2009), 71.

54 al-Maturidi, Kitab al-Tawhid, 107, 141; al-Maturidi, Ta wilat al-Qur 'an Terciimesi, 1/85.

55 al-Nasafi, Tabsirat al-Adilla fi Usul al-Din, 1/504—507.

56 Abu al-Yusr al-Bazdawi, Ehl-i Stinnet Akaidi, trans. Serefettin Golciik (Istanbul: Kayhan Yayinlari, 1988), 179.

57 al-Maturidi, Ta wilat al-Qur’an Terciimesi, 354.

58 al-Maturidi, Ta wilat al-Qur 'an Terciimesi, 1/84-85.
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if there were no afterlife, the abilities bestowed upon the human being would also lose any
intelligible meaning.59

In everything God has created, there are pieces of wisdom for human beings: in the
creation of the heavens and the earth, in night and day, in water, in the living beings on earth,
in the winds, and in the clouds suspended between heaven and earth, there are many instances
of wisdom. Maturidi says that those who do not see this divine wisdom cannot understand the
value of beings; for those who do not know the wisdom of creation, existence and nonexistence
are the same.°

From this perspective, the Maturidi conception of wisdom, grounded in divine justice
and beneficence, requires human beings to apprehend the universe from the perspective of
wisdom. According to Maturidi, in order to understand God’s acts and live in a state of well-
being in the world, mankind should look at everything from the perspective of wisdom and
discern the positive aspects of all things.o!

Within the divine wisdom-based system outlined above, by incorporating justice as an
immanent dimension of the concept of wisdom, one may say that Maturidi views God’s acting
in accordance with divine wisdom as acting in accordance with moral norms that He has Him-
self established. Accordingly, since God’s acts are morally fitting by virtue of divine wisdom,
the human being derives the basis of moral existence from this. The existence of a Creator who
acts by intelligible and predictable principles and measures grounded in divine wisdom may
be regarded as a foundation that makes the existence of a moral order possible for human be-
ings.

3. Wisdom in Ash ari Theology

Like the other two schools of kalam, Ash ‘ari theologians affirm that God’s acts are wise.
However, the Ash‘ariyya approach divine wisdom primarily through divine will and power. In
this framework, divine acts are wise because they proceed from God’s eternal knowledge, will,
and power, not because they are grounded in creature-centred welfare or externally identifi-
able purposes. Accordingly, divine wisdom is not explained with reference to the creature’s
welfare, but rather by reference to God’s eternal knowledge and will. Therefore, one should
avoid seeking purposes or welfare considerations from the perspective of created beings. To
enquire into the aim or end of divine governance presupposes a cause that would delimit God’s
absolute will, a presupposition that conflicts with the very notion of divinity. Since nothing can
be conceived as restricting God’s will, Ash‘ar1 kalam is generally reluctant to explain divine
wisdom in terms of purpose, cause, or welfare as a necessary basis of divine action.62

In Mu ‘tazili and Maturidi thought, divine wisdom is more readily invoked to explain
divine acts in terms of order, purpose, and welfare. In Ash ‘ari theology, by contrast, an act is
wise precisely because it proceeds from God. Hence, one cannot speak of an additional aim,

59 al-Maturidi, Ta wilat al-Qur’an Terciimesi, 1/84.

60 al-Maturidi, Kitab al-Tawhid, 17-19; al-Maturidi, Ta ‘wilat al-Qur’an Terciimest, 1/324.

61 Qral, Maturidi'nin Hikmet Anlayisi, 4; Sami Sekeroglu, “Maturidi’de Hikmet-Ahlak iliskisi,” Harran Universi-
tesi Ilahiyat Fakiiltesi Dergisi 41 (15 June 2019), 138.

62 Tbn Farak, Mujarrad Magqalat al-Shaykh Abi al-Hasan al-Ash ‘ar1 (Beirut: Dar al-Mashriq, 1989), 48, 96—97;
al-Shahrastani, Nihayat al-Igdam, 390, 392; Abii al-Hasan al-Ash‘ari, Magqalat al-Islamiyyin: ilk Dénem Islam
Mezhepleri, trans. Omer Aydin (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanhg, 2019), 236; al-Baghdadi,
al-Asma’ wa-al-sifat, 2/47-48, 53; Aba Bakr Muhammad b. al-Tayyib al-Bagqillani, Tamhid al-Awa’il wa-
Talkhis al-Dala’il (Beirut: Mu’assasat al-Kutub al-Thaqafiyya, 1987), 50.
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intent, or motivating cause standing behind divine acts as a determining rationale. Divine wis-
dom is understood through God’s will and divine power, and no cause or necessity may be
posited that would constrain His boundless agency. In this sense, Ash‘ari theology does not
favour explaining divine wisdom in creature-centred terms of welfare or purpose.®3

In reaction to the Mu ‘tazili view that regards creating what is ‘most beneficial’ (aslah)
as obligatory for God, Ash‘ar1 theologians foreground the attribute of will and resist treating
divine acts as dependent upon a purpose or welfare accessible to human reason.®4 From this
perspective, the point is not that divine acts are devoid of wisdom, but that such divine wisdom
is not to be reconstructed primarily in creature-centred terms. Explaining divine wisdom by
appealing to aims and welfare graspable by human reason risks implying that a determinate
end restricts God’s will.s Ash‘ari kalam therefore does not favour accounts of divine wisdom
that make creaturely benefit or purposive teleology the necessary basis of divine action, and
instead places greater explanatory weight on divine will and divine power.%¢

For Ash‘ar1 theologians, creation belongs to God alone, and all beings are brought into
existence directly by Him. Hence, one cannot speak of a necessary principle of causality ( il-
liyya) in the universe. This position rests on a conception of God’s boundless will and divine
power: whatever is possible with respect to God is wise. In some presentations of Ash ‘ar1 vol-
untarism, it has been taken to follow that, considered solely from the standpoint of divine
power, scenarios such as the punishment of those deemed “innocent,” the differential distri-
bution of blessings, the creation of persons known to disbelieve, or the assignment of dispro-
portionate recompense cannot be ruled out in principle; and such possibilities are interpreted
as not constituting an objection to divine wisdom in that framework.¢7

While emphasising God’s absolute divine power, Ash ‘ar1 theologians also affirm that
God knows by His eternal knowledge. For this reason, no cause is sought in the creation of the
world or of humankind. The existence of a cause would imply deficiency or need in the agent,
whereas God is exalted above need. To search for a cause would be to suppose that God’s act is
completed only through a reason, which is incompatible with the principle of divine transcen-
dence.%8 Yet this account raises an important question: if divine wisdom is affirmed while its
purposive and creaturely intelligibility is sharply restricted, in what sense can the divine attri-
bute “wise” retain a clear meaning in theological discourse? Since revelation addresses human
beings through concepts accessible to human understanding, one may ask whether such a
construal risks weakening the connection between theological language and the order of crea-
tion. In this respect, the Ash‘ari position powerfully safeguards divine transcendence. At the
same time, however, it leaves open the question of how divine wisdom can be meaningfully

63 Muzaffer Barlak, “Itikadi Mezheplerde ilahiyyat ve Niibiivvet Bahislerinin Biitiinliigii Sorunu,” E-Makalat Mez-
hep Arastirmalar Dergisi 10/2 (30 December 2017), 569—572; Maraz, “Mu ‘tezile’de Yaratilisin Gayesi ve ilahi
Fiillerin Deger Analizi,” 91; Muhammed Bilal Giiltekin, “Miitekaddimin Dénemi Es‘ari Kelaminda ilahi Hikmet:
Hikmet Neden Salt Fayda Olarak Yorumlanamaz?” Kader 23/2 (31 December 2025), 448—451.

64 Abu al-Hasan al-Ashar1, Kitab al-Luma' fi al-Radd ‘ala Ahl al-Zaygh wa-al-Bida* (Beirut: Dar Lubnan li-al-
Tiba‘a wa-al-Nashr, 1987), 148-153; irfan Abdiilhamit Fettah, “Es‘ari, Ebii’l-Hasan,” Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi (Access 21 December 2024).

6 Y. Sevki Yavuz, “Es‘ariyye,” Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Access 21 November 2025).

66 al-Jurjani, al-Sayyid al-Sharif, Sharh al-Mawagif, trans. Omer Tiirker, 3 vols. (Istanbul: Tiirkiye Yazma Eserler
Kurumu Bagkanlhigi, 2021), 1/104—105; Yavuz, “Es‘ariyye.”

67 Hikmet Yagh Mavil, Es ‘ari (Ankara: DIiB Yayinlari, 2017), 82; Maraz, “Mu ‘tezile’de Yaratihsin Gayesi ve ilahi
Fiillerin Deger Analizi,” 114.

68  Arslan, “Maturidi’ye Gére Evren ve Insamin Yaratihs Hikmeti,” 76.
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affirmed apart from some analogical relation to humanly intelligible notions of order, purpose,
and fittingness.

A number of criticisms have been directed against this Ash ‘ari view of wisdom, which
is often associated with rejecting causality. For example, Ibn Hazm (d. 1064) argued that deny-
ing that each being has its own distinctive nature is contrary to Islam, since the Prophet’s had-
iths employ terms such as tabi‘a, ghariza, and jibilliyya and do not repudiate them. If the
principle of causality is not accepted, miracles would lose their meaning, because events such
as a camel emerging from stone or a staff turning into a serpent can be regarded as miracles
only if beings possess determinate natures.®

An even sharper critique comes from Ibn Rushd (d. 1198). In his view, causality accords
with reality; cause—effect relations are established by experience and observation.7 To deny or
ignore such evidence does not correspond to what is actually the case. In that event, one not
only rejects causality but also rejects the divine laws that secure the orderly and wise function-
ing of the universe. Some contemporary discussions have suggested that this stance can sit
uneasily with certain scientific assumptions and may complicate apologetic engagements with
the natural sciences.”

This Ash‘ar1 conception of divine wisdom, grounded in divine power and will, offers a
different account of how divine acts may be rendered intelligible at the human level. It safe-
guards divine sovereignty by resisting creature-centred teleological explanation, while at the
same time narrowing the extent to which purposiveness may be reconstructed from the stand-
point of human moral appraisal.

Conclusion

This article has examined the conception of divine wisdom in classical kalam through
a comparative analysis of the Mu ‘tazila, the Maturidiyya, and the Ash‘ariyya. The comparison
suggests that the central disagreement is not whether God is all-wise, a shared affirmation, but
what explanatory role divine wisdom may legitimately play in accounts of divine acts under the
requirements of divine transcendence and the affirmation of God’s sovereign, unconstrained
agency. Viewed through the interrelated questions of causal explanation, moral value theory,
and the relation between divine power and will, the three traditions emerge as offering distinct
accounts of how divine action may be described as wise and rendered theologically intelligible.

On the axis of causal explanation, the Mu tazili account renders divine action intelli-
gible by binding divine wisdom to purposiveness and creature-centred benefit, thereby groun-
ding moral accountability in objective value and in a justice-oriented understanding of divine
agency. The main tension within this strategy is that rationally accessible norms can appear to
function as constraints upon divine volition. The Ash ‘ari account, by contrast, safeguards di-
vine sovereignty by resisting creature-centred teleological and welfare-based explanations that
would operate as determining rationales behind the act; divine wisdom is affirmed, but its
explanatory weight is located in the act’s derivation from God’s pre-eternal knowledge and will.

%9 Yavuz, “Es ariyye.”

70 Tbn Rushd, Averroes’ Tahafut al-Tahafut (The Incoherence of the Incoherence), trans. Simon van den Bergh
(London: Gibb Memorial Trust, 2008), 319—320.

7 QOzgiir Koca, Islam, Causality, and Freedom: From the Medieval to the Modern Era (Cambridge: Cambridge
University Press, 2020), 231—254
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This secures divine freedom while narrowing the extent to which purposiveness may be re-
constructed from the creaturely standpoint. The Maturidi model may be read not simply as a
mediating option but as a distinctive account of divine wisdom with its own explanatory logic:
it affirms purposiveness and non-futility while maintaining an epistemic distinction between
recognising wisdom and comprehending its ultimate grounds. This calibration preserves both
divine transcendence and a meaningful account of moral responsibility without implying that
divine action is compelled by an external normative standard.

These comparative findings also show that divine wisdom functions in kalam not me-
rely as a shared divine predicate, but as a key point of divergence in explaining divine acts.
Where causal explanation is admitted more robustly, the moral dimension of divine gover-
nance becomes more readily intelligible within a rational-ethical horizon; where it is more
sharply restricted, divine freedom and sovereignty are more strongly foregrounded, but the
extent to which purposiveness may be reconstructed in creature-centred terms correspon-
dingly narrows. In this sense, the disagreement over divine wisdom may also be read as a di-
sagreement over how far explanatory language about God may proceed without compromising
divine transcendence.

Accordingly, the contribution of this study lies in offering a more clearly delimited com-
parative account of divine wisdom across the Mu ‘tazila, the Ash‘ariyya, and the Maturidiyya,
organised around causal explanation, moral value theory, and the relation between divine
power and will. In this respect, the article aims to clarify more precisely where these traditions
converge and diverge in their accounts of divine acts. Future work on divine wisdom may build
on this comparison by specifying more closely the sense of causal explanation at stake—cause,
purpose, and welfare—and by tracing its interaction with moral rightness and wrongness and
the relation between divine power and will as an integrated cluster rather than as isolated the-
mes.
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