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KALĀM. In common usage kalām signifies speech, lan-
guage, sentence, proposition, words, but in the field of Mus-
lim religious thought it has two particular meanings: the
word of God (kalām Allāh) and the science of kalām ( Eilm
al-kalām), which may be understood as dogmatic theology
or more precisely the defensive apologetics of Islam. Apart
from a few preliminary remarks on kalām as the word of
God, the present article is devoted to kalām in the latter
sense.

ETYMOLOGY AND DEFINITIONS. Kalām Allāh is mentioned
several times in the QurDān (for example, sūrahs 2:75, 9:6,
48:15). God spoke to the Prophets (2:253). He “spoke clear-
ly to Moses” (4:164, 7:143, and elsewhere). However, one
finds neither kalām nor mutakallim (speaking) in the list of
the most beautiful names of God (asmā D Allāh al-h: usnā).
Rather, it was the theologians who, on the basis of QurDanic
evidence, ascribed the attribute of kalām to God and desig-
nated the QurDān as kalām Allāh. From this development
arose the very controversial problem of the relationship of
the QurDān to the Word as a divine attribute. Here it may
be mentioned in passing that during the European Middle
Ages, Thomas Aquinas described the mutakallimūn (whose
occasionalism and negation of causality he refuted) as “lo-
quentes in lege maurorum” (“those who speak on behalf of
Islam”).

As for the science of kalām, this term came to mean
Muslim dogmatic theology. In his effort to determine the or-
igin of the usage, Harry A. Wolfson suggests that the word
kalām was used to translate into Arabic the different mean-
ings of the Greek term logos as “word,” “reason,” “argu-
ment.” It was also used to signify the act of expounding or
discussing a specific science, and the mutakallimūn became
those who deal with this science, for example al-kalām
al-t:abı̄ E ı̄, peri phuseos logoi. The “physicians” (phusikoi, phu-
siologoi) are sometimes called al-mutakallimūn fı̄ al-tabı̄ E ı̄yat,

those who deal with questions of physics. The Greek term
theologoi is translated by as:h: āb al-kalām al-ilāhı̄ or
al-mutakallimūn fı̄ ilāhı̄yāt (i.e., those who deal with the di-
vine). Gradually, the term came to signify the specific, per-
fectly defined science that is the object of the present study.

In his renowned Muqaddimah, Ibn Khaldūn gives the
following definition of Eilm al-kalām: “The science of kalām
is a science that involves arguing with logical proofs in de-
fense of the articles of faith and refuting innovators who de-
viate in their dogmas from the early Muslims and Muslim
orthodoxy. The real core (sirr) of the articles of faith is the
oneness of God” (Cairo, n.d., p. 321; trans. Rosenthal, New
York, 1958, vol. 3, p. 34).

This role of defensive apologia and of apologetics attri-
buted to the science of kalām has remained standard in
Islam. The modernist shaykh Muh: ammad EAbduh wrote that
the purpose of kalām was the “fixing of religious beliefs for
the aim of working to conserve and consolidate religion”
(Ris: ālat al-tawh: ı̄d, p. 5; trans., p. 5). 

Al-Ījı̄ (d. 1356), commented on at length and intelli-
gently by al-Jurājnı̄ (d. 1413), initially defines the function
of kalām as seeking “to guarantee the proof (of the existence)
of the Creator and of his unicity” (Mawāqif, vol. 1, p. 26).
Later in the same work he explains that “kalām is the science
that bears the responsibility of solidly establishing religious
beliefs by giving proofs and dispelling doubts” (pp. 34–35).
He goes on to state explicitly the purpose, the usefulness, the
degree of excellence, the questions treated, and the explana-
tion of the chosen term.

Finally, to cite a nineteenth-century popular manual,
al-Bājūrı̄’s gloss on the Jawharat al-tawh: ı̄d, kalām or tawh: ı̄d
is defined as “the science that enables one to establish clearly
religious beliefs, based on definite proofs of these beliefs”
(H: āshiyah Ealā Jawharat al-tawh: ı̄d, p. 8). For al-Bājūrı̄ this
definition is the first of the ten “foundations” that converge
to form each branch of knowledge. The second element is
the subject: God, the envoys and the prophets, the contin-
gent being insofar as he serves to give existence to his Maker,
and the sam E ı̄yāt, or traditionally accepted truths. The third
element is its utility: the knowledge of God supported by de-
cisive proofs and the acquiring of “eternal happiness.” The
fourth is the degree of excellence, and the fifth, the relation-
ship of this science to the other disciplines. The people of
kalām consider their science to be the most noble of all be-
cause of its subject and see it as the basis of all other fields
of knowledge. The sixth element specifies the founders of the
science: for orthodox kalām, al-AshEarı̄ (d. 935) and
al-Māturı̄dı̄ (d. 956), who “coordinated the writings related
to this science and refuted the specious ambiguities intro-
duced by the MuEtazilah.” The seventh element is the name:
tawh: ı̄d or kalām. The eighth is the means used, namely ratio-
nal and traditional arguments. The ninth is its legal category,
because the study of kalām is considered obligatory by its ad-
herents. Finally, the tenth includes the questions treated,
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which deal with what is necessary and impossible to attribute
to God and to the prophets.

ORIGINS AND SOURCES OF THE SCIENCE OF KALĀM. Among
the influences that can be detected in the science of kalām,
direct sources include the QurDān, h: adı̄th, consensus of the
community, and reason, while indirect sources can be traced
to the pre-Islamic religions of the Byzantine and Sasanid em-
pires and Greek philosophy as well as political dissensions of
the early Islamic period.

The QurDān. This is the primary element on which the
science of kalām is built. Islam is first of all the religion of
the Book: It is a surrender to a God who, in the eyes of the
believers, reveals himself in the book par excellence, the
QurDān, his uncreated word. The QurDān is neither a history
of the people of God nor a life of Muh: ammad; it is rather
a “discourse” that God holds with humanity in the first
person.

The QurDān presents itself in effect as an absolute begin-
ning of revelation. The earlier revelations (Jewish and Chris-
tian) have not been preserved in the authentic versions and
thus cannot serve a “given.” Consequently Muslim theology
finds itself before an all-encompassing document, transmit-
ted by a single man and corresponding to a very limited peri-
od of time. There is no progressive revelation, no preparatio
coranica according to a divine plan, no development compa-
rable to that of the Old Testament in relation to the New,
or that within the New Testament itself. All the dogma is
explicitly given in the QurDanic text.

This QurDanic core, the starting point of the science of
kalām, is not systematic. It is essentially a collection of “reve-
lations” stretched out over approximately twenty years, in
which the Prophet informs his followers of the orders of God
according to the circumstances, some of which are political.

A person knowledgeable in kalām finds four elements
in the QurDān. First there is a theodicy: the existence of God,
his unity, his eternal self, his omnipotence, the source of life
and death, his fixity, his omniscience, and his mercy. God
is endowed with speech and with will. He is the Creator. Sec-
ond comes an anthropology: God created humankind from
dust. He breathed his spirit into humanity (wa-nafakha fı̄hi
min rūh: ihi). The human intelligence is superior to that of
the angels. Adam disobeyed God, but his sin is not passed
down to his descendants; thus, there is no original sin in
Islam. The human being is the vicegerent of God (khalı̄fat
Allāh) on earth, the ruler of the created world, which must
be submitted to God’s will. Third there is an eschatology:
the judgment of the individual, heaven, hell, and the Last
Judgment; God is the master of death. Finally there is moral-
ity: personal, familial, social; the rights of God.

Although the QurDān presents itself as a divine revela-
tion, it nonetheless communicates no mysteries that are truly
supernatural. There is the global mystery of the divine being
(al-ghayb), which is transcendent and entirely inaccessible in
itself to human intelligence, but no mystery of the Trinity

nor of the incarnation, nor of the redemption, and therefore
no mystery of the church or of the sacraments. Quite the
contrary, the very idea of the incarnation is vigorously reject-
ed. Thus the theologians, those knowledgeable in kalām,
have only to organize the elements of a natural theodicy in
their attempt at synthesis. If one disregards the pejorative
connotation that the word rationalism has acquired in West-
ern Christian milieus since the eighteenth century, one can
say that Muslim theology is basically rationalist: In practice
it denies the possibility of access to an order of supernatural
mysteries. For its clearest representatives who are not neces-
sarily always the most religious, Muslim theology is essential-
ly a superior metaphysical system to which are added, in an
incidental manner, a few positive notions relating to matters
of cult, which are revealed by God in the QurDān.

Finally, the QurDān was revealed in Arabic. For Muslim
theologians this fact indicates an essential link between the
religious notion and the nature of God. The Arabic QurDān
is the very word of God himself. Consequently the Arabic
language is seen as itself revealed, or at least as the one that
best expresses the word of God. This explains the primary
role played by language in the elaboration of Muslim theolo-
gy and the importance of the schools of grammar in the in-
terpretation of the sacred texts.

H: adı̄th. This term refers to the corpus of words and ac-
tions of the Prophet, the “perfect model” whose least word
assumes normative value. In dogmatic and moral authority,
the canonical collections of these h: adı̄th are second only
to the QurDān, at least according to traditional Muslim
thinkers.

The consensus of the community (IjmāE). This con-
sensus of the community as represented by its doctors is an
internal factor of regulation. According to Henri Lammens,
it is a kind of instinct of the people, who when faced with
certain innovations react according to the spirit of Islam. The
Prophet had said, “My community will never agree on an
error,” and from this his disciples concluded that the com-
munity is infallible as far as its beliefs and religious practices
are concerned.

The idea of ijmā E, although quite complex in theory,
showed itself to be effective in practice to maintain a tradi-
tional line of orientation through the stirrings caused by new
conditions. Because Islam has neither an official ministry nor
an advisory body, the ijmā E exercises more or less tacitly the
role of regulator within the Muslim community. Qualified
reformers aroused by God could legitimately undertake to
reestablish the Muslim community in the purity of its origi-
nal line or could propose solutions to the demands of the
modern world in conformity with the religious law.

Reason. For a certain number of narrow traditionists,
especially in the early period, the only acceptable attitude
from the religious point of view was an exclusive loyalty to
the QurDān and the h: adı̄th with no rational elaboration. Nev-
ertheless, for traditional theology reason became an essential
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factor in the problem of faith. It is necessary for every adult,
who should not be satisfied with a blind acceptance of tradi-
tion (taqlı̄d) but must be able to demonstrate rationally the
existence of God and the truth of the Muslim religion. The
theologians themselves use reason to establish the authentici-
ty of their historical notions, to criticize evidence, to defend
dogmas, and to refute objections. This tendency went so far
that in certain treatises on theology the major part is devoted
to Eaqlı̄yāt, those truths that reason can reach on its own,
with the QurDān serving as a confirmation. A certain number
of positive notions, the sam E ı̄yāt, are known only by revela-
tion; these are concerned with eschatology, prophetology,
the caliphate, and similar matters. The degree to which rea-
son is used also varies with the schools: Some restrict its use
to logic as instrument; others apply an untiring dialectical
zeal to the smallest theological problems.

Christianity. The influence of Christianity was felt ei-
ther in an informal way, notably through the Bible itself or
through contacts that Muslims had with Christians living in
Muslim lands, or formally via discussions with Christian
theologians, especially in Damascus and Baghdad. Among
these theologians were the Nestorians concentrated in Hira,
the Jacobites (monophysites), and finally the Melkites, in-
cluding John of Damascus and his disciple Abū Qurrah, as
well as several dissident sects that were more or less Christian.
As they attempted to defend the dogma of Islam in discus-
sions with these groups, Muslim theologians were led to ad-
dress certain problematic issues such as free will and predesti-
nation, the divine attributes, and the uncreated QurDān. (In
the QurDān Jesus is considered to be the word of God.)

Greek philosophy. In the eyes of Muslim thinkers,
Greek philosophy was perceived as a single body of knowl-
edge within which Plato and Aristotle, far from being in op-
position, played complementary roles in relation to each
other. Apocryphal Neoplatonic writings such as De causis
and the Pseudo-Theology of Aristotle served to reinforce this
conviction. These Greek teachings, known directly or via the
commentators, exercised an influence in two directions. Cer-
tain Muslim thinkers adopted an orientation that was
straightforwardly rational in the eighteenth-century French
sense of the term. They denied all revelation, maintaining
only a vague notion of a distant philosophical God. This was
especially true of Abū Bakr al-Rāzı̄, the Rhazes of the Latins.

Other thinkers, loyal to their faith, took on the task of
defending the principal dogmas of their religion with this in-
strument newly placed between their hands—Greek
thought. These were the MuEtazilah, the first theologians of
Islam. They soon split into two main groups. The dissidents
among them, such as al-AshEarı̄, wished to retain only the
minimum of philosophy indispensable for theological elabo-
ration and stressed more the properly religious core of the
QurDān. The other group, the falāsifah, including hellenizing
philosophers such as al-Kindı̄, al-Fārābı̄, Ibn Sı̄nā, Ibn
Rushd, and others, were more philosophers than Muslims;
for them religious ideas were only a superstructure or a pre-

text for philosophizing. The ijma E came to favor the first
trend, and the ideas of the AshEarı̄yah became the shared phi-
losophy of Islam, while the second tendency was met with
great reticence, and its doctrine was hardly tolerated.

Manichaeism and Mazdakism. The invasion of Iran
brought the Muslims in contact with a very rich and complex
cultural climate, where the Armenian and Syrian Christians
in particular were already engaged in controversies with the
Mazdaeans and the Magians. The ardent monotheism of
Islam, which for fear of taking anything away from God’s
omnipotence made God the creator of evil as well as good,
offered a new battlefield for Mazdaean apologists, as is dem-
onstrated by the Shkand gumānı̄k vichār, a ninth-century
Mazdaean apologetic treatise. The theologians responded by
elaborating treatises against the dualists.

As for the Manichaeans, their survival in the tenth-
century East, attested by Ibn al-Nadı̄m’s Fihrist, leads one
to believe that with the fall of their Mazdaean persecutors
and the period of calm that followed the Muslim conquest,
their doctrine was able to find a new lease on life.

Political dissensions. The political struggles among
Muslims mark the starting point for the elaboration of theo-
logical problems. Given that traditional Islam is inseparably
dı̄n wa-dawlah, “religion and state,” it is normal that every-
thing concerning the polity, the transmission of power, legit-
imacy, and the struggle for public authority should express
itself in religious terms and provoke violent conflicts among
the partisans of opposing opinions. It was in this way that
the problems of the nature of faith, of its relationship to
works, of the possibility for faith to increase or decrease, of
the status of the unrepentant sinner who is nevertheless a be-
liever, of the caliphate, and like questions developed among
the Muslims.

THE PRINCIPAL SCHOOLS AND MAJOR THEMES. Here this
article shall pursue a mainly chronological order that will
permit the author to trace the emergence and development
of the problem.

The early creeds. The earliest surviving documents that
give an official expression of doctrine are the first creeds,
some of which have been studied by A. J. Wensinck in The
Muslim Creed. From what has been observed concerning the
fragmentary nature of the QurDān, it is not surprising to find
no systematic résumé of doctrine there. What Muh: ammad
affirms above all are the divine transcendence and unity, the
declaration in fiery terms of the horrors of the judgment, and
the prophetic character of his message.

But a few decades after Muh: ammad’s death, the expan-
sion of the new religion and the political and social questions
that arose led the heads of the community to express the es-
sential traits of Islam and to condense them into a formula
that was easy to recite and easy to remember. Some of these
formulas are found in the h: adı̄th collections. For example,
Muh: ammad is asked, “What is Islam?” and he answers, “It
is to associate nothing with God, to perform the ritual
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prayer, to give the prescribed alms, and to fast during
Ramad: ān.” When he is asked, “And what is faith?” he an-
swers, “It is to believe in God, his angels, his book, his meet-
ing [with believers in Paradise], and his Prophet, to believe
in the resurrection and the final destiny.”

The development of Islam, the struggle with the tribes
in revolt, and the conquests slowly necessitated a distinction
between islām (“submission”) and ı̄mān (“faith”). It is possi-
ble to be Muslim in different ways, and external posture is
not necessarily a sign of inner faith. It was at this point that
the “five pillars of Islam” were defined. These are usually ex-
pressed in the following terms: “Islam is built on five pillars:
faith, ritual prayer (s:alāt), the tithe (zakāt), the fast of
Ramad: ān, and the pilgrimage.” Thus Islam presents itself in
its entirety as faith and acts. The holy war is not yet men-
tioned.

However, conversion to Islam prompted the develop-
ment of a simple formula expressing in a few words the essen-
tial message of the new religion: the shahādah (“witnessing”)
served this function. By reciting it, the new converts entered
the Muslim community; it was their profession of faith:
“There is no god but God, and Muh: ammad is the messenger
of God.”

A profession of faith reduced to its simplest expression,
the shahādah would be sufficient as long as internal discus-
sions did not pit the disciples of the same master against one
another. But once dissension arose, there was inevitably an
orthodox party that sought to set down its position in precise
terms and heaped anathema on those who did not accept it
in its entirety. It was in this context that the first creeds
would appear.

The Fiqh al-akbar. One of the principal creeds to come
down to the present is the Fiqh al-akbar. Although it is
tempting to see it as nothing more than the simple develop-
ment of the formula of the profession of faith, such is not
the case. The shahādah is a formula of adherence to the Mus-
lim community; the creed is the profession of faith of the
community itself, which wishes to state its position in rela-
tion to the dissenting sects. This particular profession men-
tions neither the unity of God nor the mission of
Muh: ammad, because neither is called into question. It states
the following articles: 

(1) We consider no one (of those who profess Islam) to be
an unbeliever on account of his faith, nor do we deny
his faith.

(2) We command the good and forbid the evil.

(3) What reaches you could not have missed you, and what
misses you could not have reached you.

(4) We do not disavow any of the companions of the Apos-
tle of God, nor do we adhere to any one of them in par-
ticular.

(5) We leave to God the question of EUthmān and EAlı̄. He
alone knows the secret and hidden matters.

(6) Knowledge in matters of religion is better than knowl-
edge in matters of the law.

(7) The difference of opinions in the community is a bless-
ing of God.

(8) Whoever believes what should be believed but says, “I
do not know if Moses and Jesus are prophets or not,”
is an unbeliever.

(9) Whoever affirms that he does not know if God is in
heaven or in hell is an unbeliever.

(10) Whoever says he does not know the punishment in the
tomb belongs to the sect of the Jahmı̄yah, which is
condemned to perdition.

The Was: ı̄yah. It is with the Was: ı̄yah (Testament) of
Abū H: anı̄fah (d. 767) that the major problems begin to
emerge; it is true that these are not yet classified in homoge-
nous groups, but one feels that the work of conflicting has
started. The twenty-seven articles of this creed can be sepa-
rated into the following themes.

1. The problem of faith. The text affirms that faith resides
in witnessing with the tongue, believing with the mind, and
knowing with the heart. It does not increase or decrease (art.
2). The believer and unbeliever really are such (art. 3). Mus-
lim sinners do not cease to be Muslim (art. 4). Works are
distinct from faith (art. 5). Finally, faith allows people to be
classified in three categories: believers with pure intentions,
unbelievers who recognize their lack of belief, and hypocrites
(art. 14).

2. Predestination. This problem is treated throughout
the Was: ı̄yah. First of all it is affirmed against the dualists and
the Qadarı̄yah that God alone controls good and evil (art.
6), that mortal acts are created by God (art. 11) because
human beings have no natural power (art. 12), and that God
creates the faculty at the same time as the act (art. 15). Finally
it is God who orders the (celestial) pen to write (art. 17); that
is to say, he determines all things.

The theme of human actions is very closely associated
with that of predestination, because these actions are totally
dependent on divine will. The relationship between these
two forms the crucial problem of speculative moral philoso-
phy. Along with predestination, the distinction of three
kinds of actions is affirmed: These are the obligatory, the op-
tional, and the reprehensible. About ten affirmations follow
to detail the eschatological beliefs: the punishment of the
tomb (art. 18), questioning in the tomb (art. 19), heaven and
hell (art. 20 and 27), the scale (art. 21), the reading of the
book (art. 22), the resurrection (art. 23), God’s meeting with
the inhabitants of Paradise (art. 24), the intercession of the
Prophet (art. 25), and God’s sitting on the throne (art. 8).
In addition there are affirmations concerning the uncreated
or created nature of the QurDān (art. 9), the order of prece-
dence of the first caliphs (art. 10), the precedence of EĀDishah
(art. 26), and the validity of ablutions performed on shoes
(art. 16).
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Fiqh al-akbar II. The Fiqh al-akbar II leads one onto
much more defined ground, for debate had obliged the reli-
gious leaders to clarify beliefs, to reject anything that could
threaten the transcendence of God, and to specify the role
of the prophets and the value of their message.

From the very first affirmation, the global content of the
faith reveals itself: God, the angels, his envoys, the resurrec-
tion, the decree concerning good and evil, the calculation of
sins, the scale, heaven and hell. The entire theological base
to date is thus set out: Theology already possesses all the ma-
terial it will have to systematize. The different articles of the
creed, about forty in all, take up each point in turn and devel-
op them slightly without, however, following the order pro-
posed at the start.

MuEtazilı̄ problematic and theses. The MuEtazilah,
“the first thinkers of Islam,” gave the science of kalām a sys-
tematic form. The great MuEtazilah lived either in Basra
(Abū al-Hudhayl al-EAllāf, d. 849; al-Naz: z: ām, d. 846;
al-Jāh: iz: , d. 872) or in Baghdad (Bishr ibn al-MuEtamir,
d. 825; Abū Mūsā al-Mirdar, d. 841; Thumāmah ibn al-
Ashras, d. 828).

Although they did not teach the same doctrine on all
matters, they nonetheless shared a common spirit. Historians
and heresiographers have not been wrong in summarizing
the characteristics of their doctrine in five affirmations called
al-us: ūl al-khamsah: the unity of God (al-tawh: ı̄d), his justice
(al- Eadl), the promise and the threat (a: l-wa Ed wa-al-wa E ı̄d),
the “neutral” position in relation to the sinner (al-manzilah
bayn al-manzilatayn), and finally the “commanding of good
and forbidding of evil” (al-amr bi-al-ma Erūf wa-al-nahy Ean
al-munkar).

First thesis: tawh: ı̄d. Concerned with avoiding the sligh-
test anthropomorphism in the question of divine attributes,
the MuEtazilah applied in all its vigor the via remotionis,
God’s transcendence (tanzı̄h). The anthropomorphic verses
should be “interpreted” symbolically, and in some cases even
rejected. Similarly, contradictory h: adı̄ths were set aside.
Against the “people of h: adı̄th” and the EAlids, the MuEtazilah
could affirm their agnosticism on the matter of the nature
of God. Without going as far as the Jahmı̄yah, who com-
pletely denied the attributes of God, they affirmed that all
these attributes are identical with God’s essence and that they
have no real existence. Against the Dahrı̄yah (materialists)
they affirmed a personal creator God. If God is completely
spiritual, he cannot be seen by the senses, from which came
their rejection of the “vision of God” in the future life, the
ru Dyah of the traditionists. The absolute transcendence of
God in relation to the world led them to distinguish rigor-
ously between the preeternal and the muh: dath (that which
has begun to be) and made them reject energetically any no-
tion of h: ulūl (the infusion of the divine into the created).

The MuEtazilah accepted a “contingent” or “created” di-
vine knowledge of free intentions and of possibilities in gen-
eral. They studied the object and the limits of divine power,

analyzed human control over their actions, and affirmed that
they created such actions by “generation” (tawallin).

With the same concern to eliminate any suspicion of as-
sociationism, they affirmed the created character of the
QurDān, the word of God. In the history of the MuEtazilah,
this position attracted the most attention because of its polit-
ical repercussions. The QurDān, they held, is a “genus” of
words, created by God. It is called the “word of God” be-
cause, in contrast to human words, the QurDān was created
directly.

Second thesis: the justice of God. In conjunction with
tawh: ı̄d, this belief served to describe the MuEtazilah, or rath-
er, they proudly described themselves as the “people of jus-
tice and unity.” By analyzing the notion of human justice
and extending it to God, they drew two conclusions.

1. As an intelligent and wise being, God must necessari-
ly act according to a purpose, with a view to a determined
plan. There is a chosen, objective order in the universe, and
thus intermediary purposes, themselves related to an ulti-
mate purpose. Consequently there are an objective good and
evil prior to the determination brought by religious law. God
is obliged always to do the best, al-as: lah: ; he can wish only
the good.

2. God does not want evil. He does not order it because
his wish (irādah) and his commandment (amr) are identical.
Evil is created by humans, as is good for that matter, because
people create all their actions, good or evil. They have in ef-
fect received from God a “power” (qudrah), that allows them
to act freely. For this reason they will inevitably receive a re-
ward for their good actions and a punishment for their evil
ones.

Third thesis: the promise and the threat. This concerns
the fate of the believer (mu Dmin), the sinner (fāsiq), and the
unbeliever (kāfir) in the hereafter. The term “the names and
the statutes” (al-asmā D wa-al-ah: kām) is also used, referring
to the juridical statutes that determine the fate of each group.
The basic problem is that of faith and disbelief. For the
MuEtazilah, to have faith is not merely to assent in the heart
and to make the verbal profession (shahādah) but also to
avoid the “major sins” (kabā Dir). The unbelievers and the un-
repentant Muslim sinners are condemned to hell.

Fourth thesis: the “intermediate position” between faith
and disbelief. This is a corollary to the MuEtazilı̄ concept of
divine justice and faith and is easily assimilated to the preced-
ing thesis. The position of the Muslim sinner (fāsiq) is inter-
mediate between that of the believer and that of the unbeliev-
er. Although condemned in the hereafter to eternal
damnation (albeit one less rigorous than that of the kāfir),
the sinner remains nonetheless a member of the Muslim
community while on earth.

Fifth thesis: “commanding the good.” In contrast to
those who saw internal criticism as sufficient, the MuEtazilah
favored direct action. Order must be reestablished “by the
sword.” If there is a hope of defeating adversaries one must

KALĀM 5063

ENCYCLOPEDIA OF RELIGION, SECOND EDITION



overthrow the guilty leaders, even kill them if necessary, and
force them, on pain of death, to accept the true doctrine.

This is not the place to discuss the history of the
MuEtazilah, their temporary triumph and final defeat. Histo-
ry books recount different stages of the mih: nah (inquisition),
which represents the final struggle of the upholders of ratio-
nal doctrines against the narrowly traditionalist thinkers.
The rationalists were defeated and the “people of h: adı̄th” tri-
umphed decisively. The fact remains nevertheless that the
MuEtazilah represent a turning point in the history of Mus-
lim thought and they left a definitive mark, even if by reac-
tion, on the problematic of kalām.

It was one of the deserters from the MuEtazilah, Abū
al-H: asan al-AshEarı̄, who succeeded in finding the concilia-
tory via media between their rationalism and the literalism
of the traditionists. A longtime disciple of al-JubbāD ı̄, the
head of the MuEtazilah of Basra, he broke publicly with his
teacher and turned violently against his former companions.
At first he attempted to win over the literalists by expressing
his admiration for Ibn H: anbal, as can be seen at the start of
his Ibānah, or “elucidation” of the principles of religion.

However, his real theological work would consist of at-
tempting to reconcile the different schools. By his conversion
he intended to rediscover the meaning of traditional doc-
trine, to “return” to the QurDān and to the teaching of the
first Muslims. In the field of exegesis he energetically rejected
the overly drastic tanzı̄h of the MuEtazilah as this led to ta Et: ı̄l,
a complete dissection of the notion of God. He wished to
maintain a literal interpretation of the text and in this respect
appeared to present himself as a faithful disciple of Ibn
H: anbal. This was a literalism peculiar to al-AshEarı̄, however,
because the later AshEarı̄yah would distance themselves con-
siderably from the rigid literalism of their founder and thus
would provoke the anger of Ibn H: azm and the H: anābilah
themselves (Laoust, Ibn Taymiyya, pp. 81–82). Likewise on
the question of the “vision of God” and of the anthropomor-
phic terms and the attributes (Ibānah, p. 47), he presented
positions to which Ibn H: anbal would have ascribed without
hesitation.

Such was the al-AshEarı̄ of the direct sources. But for
al-Juwaynı̄ (d. 1085), who became al-Ghazālı̄’s master,
al-AshEarı̄ was not a theologian following the opinions of Ibn
H: anbal but rather a conciliator of two extreme positions. In
his Tabyı̄n (pp. 149ff.) Ibn EAsākir demonstrates how his
master, when dealing with the principal questions, followed
a middle course between the exaggerations of the MuEtazilah
and those of the h: ashwı̄yah who, it is true, were recruited
among the extremist H: anābilah. Table 1 summarizes the
principal AshEarı̄ positions in comparison with those of the
extremists. All later kalām would see al-AshEarı̄ as its founder.

Al-Māturı̄dı̄ was a follower and contemporary of
al-AshEarı̄. His disagreements with al-AshEarı̄ stemmed above
all from the fact that they followed different legal rites.
Al-AshEarı̄ was probably a disciple of al-ShāfiE ı̄. Al-Māturı̄dı̄

was by contrast a clear disciple of Abū H: anı̄fah, a Persian
like himself. He favored liberal, rational solutions, staying as
close as possible to the MuEtazilah while remaining within
the limits of orthodoxy. An example of this approach is seen
in his attitude toward the problem of liberty and kasb.
Al-Māturı̄dı̄’s solution attempted to respect the intervention
of the human being, to whom he attributes the “qualifica-
tion” of acts. Similarly al-Māturı̄dı̄ affirms that the believer
can say, “I am a believer in truth,” whereas al-AshEarı̄ re-
quired the restriction, “if God wishes it.” (This is the prob-
lem of the istithnā D.) For the Māturı̄dı̄yah it was inconceiv-
able that God would punish those who had obeyed him,
while the AshEarı̄yah accepted the possibility, at least in theo-
ry. For the Māturı̄dı̄yah, often called “shameful MuEtazilah,”
reason, even without the religious law, would have taught
that there is an obligation to know God; for the AshEarı̄yah,
this awareness comes exclusively from revelation. The differ-
ent points of divergence, which number about fifty, remain
secondary and in no way prevent the AshEarı̄yah and
Māturı̄dı̄yah from being considered without distinction as
“people of tradition and h: adı̄th,” the former in the western
part of the empire (Syria, Iraq, Egypt), and the latter in the
eastern part.

The AshEarı̄yah spread into Persia under the Seljuks,
then into Syria and Egypt under the Ayyubids and the Mam-
luk sultans, and finally into the Maghreb under the Almohad
dynasty led by Ibn Tūmart (d. 1130?). This triumph was
characterized by ongoing development of the doctrine, with
the names of the qād: ı̄ al-Bāqillānı̄, al-Juwaynı̄ (Imām
al-H: aramayn), and finally al-Ghazālı̄ serving to demarcate
the principal stages.

From the via antiqua to the via moderna. In his fa-
mous Muqaddimah, Ibn Khaldūn (d. 1406) presents the
time of al-Ghazālı̄ (d. 1111) as a watershed in the evolution
of kalām. The via antiqua, characterized by a dialectic in-
spired primarily by the logic of the doctors of the law, gave
way to the via nova, which relied on the Aristotelian syllo-
gism. This break should not be overemphasized, however: At
least from the point of view of the subjects discussed, influ-
ences must have been felt earlier via the MuEtazilah, some of
whom had read Aristotle. This tendency can already be seen
in the writings of al-Bāqillānı̄ (d. 1013), himself an untiring
opponent of the MuEtazilah, and even more strongly in those
of his disciple al-Juwaynı̄. The latter was indeed an ancient
in his dialectic, but an ancient who foretold the victory of
the new method, which would triumph through his disciple
al-Ghazālı̄ and come even closer to the falāsifah with later
theologians.

This article shall now trace this evolution in the Tamhı̄d
of al-Bāqillānı̄, the Irshād of al-Juwaynı̄, and the Iqtis: ād of
al-Ghazālı̄. It shall finish with the treatises in which the new
tendency takes full shape.

The Tamhı̄d of al-Bāqillānı̄. In his Tamhı̄d,
al-Bāqillānı̄, who has not yet broken away from his apologet-
ic preoccupations, mixes his presentation of beliefs with long
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The attributes
Denied (ta‘t l, ibtal) by the They are real, but not like They are like human attributes
Mu‘tazilah, Jabar yah, Rafidah. human attributes. (hashw yah).

Human acts
People have a power (qudrah). No power. God creates the Neither power nor kasb (Jabar yah).
They are susceptible to acts of human beings, who are endowed 
kasb (Qadar yah, Mu‘tazilah). with kasb (attribution, juridical charge).

The vision of God
Denied by the Mu‘tazilah, God will be seen (by the eyes) God will be seen like things of
Jahm yah, and Najjar yah. but without hulul, without terms, the senses (hashw yah).
 without modes, as he sees us.

Omnipresence of God
God is everywhere without God existed before there was place. He God is “infused” (hulul) in the throne.
hulul or direction (Mu‘tazilah). created the throne and the seat. He He is seated on the throne which is

has no need of place. The creation of his place (hashw yah).
place has in no way changed his nature.

Ta´wil (interpretation)
Hand = power and grace; face of The hand and face are real attributes The hand is a real limb, the face is a
God = his existence; descent of like hearing and sight . . . = face with human form. The descent is
God = descent of certain verses, attribute . . . = attribute. . . . real, as is sitting on the throne
or of his angels; sitting on the (hashw yah).
throne = domination (Mu‘tazilah).

The Qur´an
It is the created word of God The [eternal] Qur’an is the uncreated All is uncreated (hashw yah).
(Mu‘tazilah). word of God, eternal, unchangeable. 

The individual letters, the ink with 
which it is written are created.

Faith
It is created (Mu‘tazilah, Jahm yah, Faith is of two kinds: that of God,  Faith is absolutely uncreated
Najjar yah). uncreated; that of the believers, created. (hashw yah).

The eternal punishment
The Muslim who commits a grave The Muslim sinner is given up to divine  The fate of the Muslim sinner will be
sin is eternally damned (Kharij s, goodwill. God can accept that person debated only on the Day of Judgment
Mu‘tazilah). immediately into Paradise or mete out (Murji’ah).

punishment in a temporary Hell.

Intercession
The Prophet does not have the Intercession of the Prophet on behalf of  Muhammad and ‘Ali can intercede
power of intercession (Mu‘tazilah). believing sinners with the permission   without God’s order or permission,

 of God. even for unbelievers (Rafidah).

The caliphate
Mu‘aw yah, Talhah, Zubayr, and  Every mujtahid achieves a result. There  All these people are unbelievers 
`A´ishah are guilty. Their  is general agreement on this principle. (Rafidah).
testimony is not accepted 
(Mu‘tazilah). They are not guilty (Umayyads). 

SOURCE: Gardet and Anawati (1948), pp.58-59

Extreme by Default Al-ash‘ar Extreme by Excess

T ABLE 1 .  The conciliating position of al-AshEarı̄, according to the Qād: ı̄ Abū al-MaEali ibn EAbd al-Malik (al-Juwaynı̄) as reported
by Ibn EAsakir, Tabyı̄n (pp. 149ff.)

discussions against non-Muslim sects and dissident Muslims
themselves. The following is the schema of his presentation:

Preliminary. Science; nature; foundations.

I. De Deo Uno. (1) Existence of God: (a) division of
known objects; (b) accidents; (c) created nature of the
word and proof of the existence of God. (2) His attri-
butes: he is one, living, knowing, hearing, seeing, speak-

ing, willing; he has no appetite. (3) Divine action: nei-
ther motive (gharad: ) nor cause ( Eillah); he acts freely.

II. Apologetic Section. Refutation of the astrologers, dualists,
Magians, Christians, Brahmans (Hindus), Jews, and
corporalists (mujassimah, i.e., those who maintain a lit-
eral interpretation of the anthropomorphic verses of the
QurDān).

III. The Caliphate. (1) Principles of methodology and na-
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ture of the caliphate. (2) Qualities required of the ca-
liph. (3) The first four caliphs. (4) Validity of their ca-
liphate. (See also Gardet and Anawati, 1948,
pp. 154–156.)

The Irshād of al-Juwaynı̄. Al-Ghazālı̄’s master, also
called Imām al-H: aramayn (“imam of the two holy places”),
presents the principles of his classification more than once
in his Irshād. At some points he divides his treatise between
what exists necessarily in God and what is possible, that is
to say, between what God can and cannot accomplish. At
others he distinguishes between matters accessible to reason
and those attainable only through the traditional path. Al-
though it is not easy to find one’s way through the Irshād,
its plan can be drawn up in the following manner: 

Introduction. The character of reason; the nature of science.

I. The Existence of God. (1) Contingency of the world (its
beginning in time). (2) Proofs of the existence of God
(a novitate mundi).

II. What Necessarily Exists in God. (1) Attributes of the es-
sence: the unity of God. (2) Attributes of qualification:
(a) knowledge of the attributes; (b) knowledge of the at-
tributes themselves (the word; the divine names; other
attributes).

III. What God Can and Cannot Accomplish. (1) Visibility of
God: the creation of human acts. (2) The promise and
the threat. (3) Prophetology. (4) The “traditional” ques-
tions (sam E ı̄yāt): (a) sundry aspects: terms assigned to
things, subsistence for maintaining life, censure of
human actions; (b) eschatology; (c) names and the ju-
ridical qualifications; (d) the caliphate.

The Iqtis: ād of al-Ghazālı̄. The author of the Ih: yā D dis-
cussed ex professo and with precision the science of kalām in
a compendium entitled Al-iqtis: ād fı̄ al-i Etiqād (The just
mean in belief). He intended to remain loyal to AshEarı̄ or-
thodoxy, simplifying to the extreme the dialectical debates
and eliminating the philosophical investigations that his
master al-Juwaynı̄ had integrated into his treatises.

Al-Ghazālı̄ devotes four chapters to a general introduc-
tion on kalām. The first underlines the importance of this
science: It allows the reader to know God, his tributes, and
the work of his messengers. However, he takes pains to state
in the second chapter that this concerns only a certain num-
ber of people, because, with relation to the truths of faith and
the doubts that can arise, one must distinguish different cate-
gories of people who are not equally able to devote them-
selves to this science. Kalām is safely used only to resolve cer-
tain doubts of the believers and to try to convince intelligent
unbelievers. Finally, the fourth chapter analyzes the sources.

Next al-Ghazālı̄ divides all the questions considered
into four large sections, each precisely articulated. Because
God is the object of kalām, one must first study him in his
essence; this is the aim of the first section. The second section
deals with the attributes; the third, with the action of God
and his personal acts; and the fourth, with his envoys. The
following is a general outline of the whole work: 

Preliminaries. The nature of kalām; its importance; its
methodology.

I. The Divine Essence. (1) God exists. (2) He is eternal. (3)
He is permanent. (4) He is insubstantial. (5) He is in-
corporeal. (6) He is nonaccidental. (7) He is undefined.
(8) He is not localized. (9) He is visible and knowable.
(10) He is one.

II. The Attributes of God. (1) The attributes in themselves:
life, knowledge, power, will, hearing, sight, speech. (2)
The “status” of the attributes: (a) they are not the es-
sence; (b) they are in the essence; (c) they are eternal;
(d) the divine names.

III. The Acts of God (what God can or cannot do). (1) God
can choose (is free) to impose no obligation on his crea-
tures. (2) Or he can choose to impose on them what
they cannot do. (3) God does nothing in vain. (4) He
can make innocent animals suffer. (5) He can fail to re-
ward one who obeys him. (6) The obligation of know-
ing God comes from revelation alone. (7) The sending
of prophets is possible.

IV. The Envoys of God. (1) Muh: ammad. (2) Eschatology
(and faith). (3) The caliphate. (4) The sects.

Evolution of the via moderna. Elsewhere (Gardet and
Anawati, 1948) this author has shown the evolution of the
via moderna with the progressive introduction of philosophy
through an examination of kalām treatises such as the
Nihāyat al-aqdām of al-Shahrastānı̄ (d. 1153), the Muh: as: s:al
of Fakhr al-Dı̄n al-Rāzı̄ (d. 1209), and the T: awālı̄ E al-anwār
of al-Bayd: āwı̄ (d. 1286). Here shall be given the end result
of this evolution as it is crystallized in the Mawāqif of al-Ījı̄
with the commentary of al-Jurājnı̄. With this work is
reached the high point of the science of kalām in Sunnı̄
Islam. Ījı̄/Jurājnı̄, with the glosses of other commentators,
represent the largest (four volumes of more than five hun-
dred pages each) and most systematic work of orthodox
Muslim speculative thought. The work supplied material for
years of specialization in the great Muslim universities, and
one is obliged to recognize, especially by comparison with
previous works, that its fame is well deserved. Even if the
truly traditional parts, and the theology strictly speaking, are
treated soberly, the philosophical part with its long critical
introduction receives ample development. Consisting of six
treatises and an appendix, the work is divided and subdivided
with care: 

I. Preliminaries. (1) The presuppositions of kalām and all
knowledge. (2) Science (or knowledge) in genere. (3)
The division of knowledge (the first two operations of
the spirit). (4) The existence of sciences or necessary
knowledges. (5) Reasoning. (6) The different forms of
reasoning.

II. General Principles. (1) Being and nonbeing. (2) Essence.
(3) The necessary and the possible. (4) The one and the
many. (5) Cause and effect.

III. The Accidents. (1) In genere. (2) Quantity. (3) Quality.
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(4) The relations (nisab): local relations, space, move-
ment. (5) Relationship (id: āfah).

IV. Substance. (1) The body. (2) Accidents of bodies. (3)
The separate soul. (4) The intellect.

V. “Rational” Theology (Ilāhı̄yāt). (1) The divine essence.
(2) The transcendence of God (the via remotionis). (3)
His unity. (4) The positive attributes. (5) “Possible” at-
tributes: visibility, knowability. (6) The acts of God
(problem of human acts). (7) The divine names.

VI. The Traditional Questions (Sam E ı̄yāt). (1) Prophet-
hood. (2) Eschatology. (3) Statutes and names. (4) The
caliphate.

Appendix. The sects.

Rigid AshEarı̄yah. The so-called way of the “modern-
ists” was in effect the most original line of thought in the
fully evolved AshEarı̄ kalām. One can note among the most
characteristic representatives al-Shahrastānı̄, Fakhr al-Dı̄n
al-Rāzı̄, and al-Isfahānı̄ (d. 1348). Al-Rāzı̄, although he
called himself an AshEarı̄, did not hesitate to adopt Māturı̄dı̄
theses, or even MuEtazilı̄ influences.

Other modernists, possibly less daring, nonetheless did
not hesitate to borrow in their turn from falsafa various ideas
on logic, nature philosophy, or metaphysics. This was the
most orthodox of the tendencies that issued from the
thought of al-Ījı̄, including al-Jurājnı̄, who called himself an
AshEarı̄. Very close to him in methodology was his adversary
al-Taftāzānı̄ (d. 1389), who attempted to oppose the conclu-
sions of falsafa while still placing himself on the same plane
as philosophy.

The glosses, commentaries, and discussions multiplied,
often with a great richness of argumentation and certain orig-
inal views. But this did not serve the elaboration of kalām
as a theological science: The clearest result of such studies
was to throw the teaching of kalām by reaction into the con-
straints of “rigid conservatism.”

Kalām would soon ossify under the AshEarı̄ writ, and,
losing the freshness of its early years, it would become frozen
in the stereotyped forms of “manuals” endlessly commented
and recommented. If one compares the nineteenth-century
Jawharat al-tawh: ı̄d of al-Bājūrı̄ with the Muh: as: s:al of al-Rāzı̄,
one finds the same major divisions, the same responses, the
same “intemporality.” The manuals of that age are often a
compendium of all the past, but framed and codified by the
most rigid solutions of the school.

An enumeration of these manuals and their authors
would be lengthy indeed; suffice it to mention the two writ-
ers who are situated at the beginning and the end of this long
period, and who had and still have an important place in offi-
cial teaching. One is al-Sanūsı̄, from the fifteenth century,
famous for his kalām treatises set out according to the three
cycles of teaching (Umm al-barāhin) called Al-s:ughrā (The
small), or the Sanūsı̄yah, then Al-wust: ā (The median) and
Al-kubrā (The great). The other is Ibrāhı̄m al-Bājūrı̄,

(d. 1860), rector of al-Azhar, who wrote commentaries on
his predecessors, al-Sanūsı̄ himself, al-Laqānı̄, and his own
master, al-Fad: āl ı̄. The differences are minimal between
al-Sanūsı̄ and al-Bājūrı̄. One of those who would attempt
to arouse theology from its sleep, Shaykh Muh: ammad
EAbduh (d. 1905), would write of this period, “Whoever
studies the works of this era will find only discussions on
words, studies on methodology. And he will find these in
only a small number of works chosen by weakness and conse-
crated by impotence.”

Reformist period. It was precisely Muh: ammad
EAbduh, the disciple of the reformer Jamāl al-Dı̄n al-Afghānı̄
(d. 1897), who would try to renew the problematic of kalām
within the scope of the general renaissance of the Middle
East. His originality in this field was his religious rationalism.
He believed deeply in Islam, but he wanted a thoroughly in-
terpreted religion that could respond intellectually to the de-
mands of criticism, socially to the desire of the humble to
live a decent life, and politically to the ardent passion among
the people for liberty.

Against the traditional AshEarı̄ ideas that crushed the be-
liever under the weight of a fatalist predestination, he would
state the existence of human liberty as the basis of all action
and responsibility. He did not want to concern himself with
what he considered metaphysical subtleties and turned in-
stead to a somewhat agnostic pragmatism. It was practice
that interested him above all. Thus divine law, reason, con-
science, and common sense affirm human responsibility and
therefore human freedom. It was useless to go over the old
discussions again on the bases and nature of this freedom.
It was enough to recognize that it did not contradict God’s
omnipotence, because, as he said, “God is the cause to the
extent that people act, and people are the cause to the extent
that God acts.” This is far from the AshEarı̄ kasb
(“acquisition”) that denies any real power to human beings.

He added to this clear attitude toward human freedom
an affirmation of natural law, which once again suggests the
influence of the MuEtazilah. Like the latter he recognized that
there are things objectively good or evil, naturally beautiful
or ugly, and concludes that a “natural law” is possible. Reli-
gious law does not differ essentially from natural morality.
“The law came simply to show what exists (al-wāqi E). It is
not the law that makes it good” (Risālah, p. 80, trans.,
p. 56).

In his discussion of prophecy, he shows similarly ratio-
nalist tendencies. While keeping the orthodox position, he
stresses the psychological and social aspects of prophecy
(ibid., p. 127/86).

In discussing kalām he insists above all on the political
factor in the formation and differentiation of the schools. He
recognizes that foreign elements integrated into the commu-
nity prompted the first dogmatic discussions (ibid., intro.,
p. 55). The rational character of the science of kalām is af-
firmed forcefully: It is reason that is called upon to examine
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the proofs of the beliefs and rules of conduct imposed by reli-
gion in order to show that they truly come from God (ibid.,
p. 129/88). In response to Hanotaux he does not hesitate to
write, “In the case of a conflict between reason and tradition,
it is reason that must decide. This is a position that would
only be opposed by a few people, from among those whose
views cannot be taken into consideration” (Gardet and An-
awati, 1948, p. 86, n. 3).

In his Ris: ālat al-tawh: ı̄d, Shaykh EAbduh spends little
time on the metaphysical introductions so common in tradi-
tional manuals. After stating the usual definitions of the im-
possible, the contingent, and the necessary, he establishes the
classic proof of the existence of God and his attributes. To
be necessary, endowed with life, knowledge, and will, to be
all-powerful, free, one—these are all attributes that reason
can discover on its own. He is very circumspect on the ques-
tion of the relationship of the attributes with the essence of
God: He advises [the believer] to have the wisdom to “stop
at the limit that our reason can reach” (Risālah, p. 52/37).

The “new theology” of the Egyptian grand muftı̄ also
shows itself in his attitude toward the origins of faith: He
contests the authority of the juridical schools resting on the
consensus of the community (ijmā E) and rejects servile tradi-
tional imitation (taqlı̄d). Only the QurDān and authentic sun-
nah should serve as the base of ijtihād, this effort of personal
elaboration of religious positions by qualified theologians.
The same concern for adaptation is shown in his commen-
tary on the QurDān, which he wished to be pragmatic and
oriented essentially toward “moral direction” (hidāyah); it
was to be in accord with modern civilization and encourage
activity, energy, and personal labor. The anthropomorphic
passages should be interpreted by using reason (ta Dwı̄l Eaqlı̄)
in the manner of Ibn Rushd. God’s transcendence (tanzı̄h)
must be ensured at all costs.

Muh: ammad EAbduh was able to inspire the best of his
disciples with a spirit of openmindedness and renewal. Espe-
cially worthy of mention is Shaykh Mus: t:afā EAbd al-Rāzı̄q,
who was appointed rector of al-Azhar in 1945.

Parallel to this reformist movement in Egypt and the
Near East a no less sustained effort for renewal, sui generis,
occurred in British India. This was particularly due to the
work of Sayyid Ah: mad Khān (d. 1898), whose Tabyı̄n
al-kalām (Commentary on the Holy Bible) dates from 1862
to 1865; Syed Ameer Ali (d. 1928), author of The Spirit of
Islam (London, 1922), and Muh: ammad Iqbāl, whose Six
Lectures on the Reconstruction of Religious Thought in Islam
was published in 1934.

TWO FINAL REMARKS. A complete presentation of kalām in
Islam should also take into consideration Shı̄E ı̄ kalām, in par-
ticular the disciples and successors of Mullā S: adrā (d. 1640)
in the nineteenth and twentieth centuries. These include
among others H: āj ı̄ Mullā Hādı̄ Sabziwārı̄, Ashtiyānı̄,
T: abāt:bāD ı̄, RāfiE ı̄ Qazwı̄nı̄, and Muh: ammad Amūlı̄ (see
Seyyed Hossein Nasr’s articles on the school of Isfahan and

Mullā S: adrā in M. M. Sharif’s A History of Muslim Philoso-
phy, vol. 2, Wiesbaden, 1966).

Among contemporary Muslim writers a certain number
outside the traditional framework of theology have tried to
speak of God and Muslim doctrines in a way adapted to the
modern world, including Kāmil H: usayn, Sayyid Qut:b,
Tawfı̄q al-H: akı̄m, EAbbās Mah: mūd al-EAqqād, and Mus: t:afā
Mah: mūd. The historian of kalām should not overlook their
contributions.

SEE ALSO AshEarı̄yah; Creeds, article on Islamic Creeds;
Imān and Islām; MuEtazilah; QurDān.
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KALĀM5068

ENCYCLOPEDIA OF RELIGION, SECOND EDITION



théologie moEtazilite: le Moghni du qād: ı̄ EAbd al-Jabbār,” in
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GEORGES C. ANAWATI (1987)
Translated from French by Richard J. Scott

KALEVALA SEE LÖNNROT, ELIAS

KĀLĪ SEE GODDESS WORSHIP, ARTICLE ON THE
HINDU GODDESS

KALISCHER, TSEVI HIRSCH (1795–1874),
rabbi, messianic theorist, and activist. Kalischer spent his en-
tire life in the Posen district of Prussia. He received an inten-
sive education in Talmudic literature and independently
studied Jewish philosophy. With his wife’s financial support,
he pursued a life of community service and scholarship. His
works include commentaries on Jewish law, exegeses of the
Bible and Passover Haggadah, and philosophical studies rec-
onciling religion and reason. In his messianic writings he ar-
gued that Judaism encouraged efforts to accelerate the arrival
of the messianic age. Historically, this opinion was accepted
by only a few religious authorities; the dominant rabbinic
tradition regarded messianic activism as a rebellion against
God.

Starting with the rationalist assumption that God steers
the course of history toward the messianic age without abro-
gating natural laws, Kalischer asserted that human participa-
tion in the redemptive process was essential. He contended
that biblical prophecies, when interpreted through the ideol-
ogy of messianic activism, indicated that the messianic age
would arrive in gradual stages. A nonmiraculous stage, in
which the Holy Land would be repopulated and made agri-
culturally productive by Jews, would be followed by a mirac-
ulous stage consisting of the other features described in bibli-
cal prophecies. The miraculous stage would be ushered in
when the Jews reestablished their intimate connection with
God by offering sacrifices on the rebuilt altar in Jerusalem.

In 1836, encouraged by European interest in the Jews’
return to Zion and the Orthodox rabbinate’s insistence on
retaining in the liturgy prayers for the restoration of sacrifi-
cial worship, Kalischer wrote to Meyer Anschel Rothschild
and several influential rabbis about acquiring the Temple
Mount and studying the possibility of restoring sacrificial

worship. Most Jewish leaders withheld their support when
they realized that to Kalischer the sacrifice renewal was not
academic and was actually part of a messianic plan. By 1860
he realized that focusing only on the agricultural develop-
ment of Palestine would receive wider support; he still be-
lieved that the sacrifice renewal and other messianic events
would flow naturally from that. This tactical change has led
some historians to the mistake of describing Kalischer as a
Zionist rather than a messianist.

Kalischer’s writings and activities eventually helped le-
gitimize messianic activism, and religious Jews who regard
the State of Israel as a step toward the messianic age have
adopted his formulation of this ideology.
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KAMALAŚĪLA (c. 740–795) was an Indian Buddhist
scholar and monk, who was famed for his role in the legend-
ary Bsam yas debate in Tibet and for his prolific writings on
Buddhist philosophy and practice. A disciple of Śāntaraks: ita
(c. 725–790), he is known for his strong commitment to in-
ferential reasoning, his integration of diverse schools of Indi-
an Buddhism, and his teachings on Buddhist meditation and
practice. His many works, preserved mostly in Tibetan, in-
clude independent philosophical tracts, commentaries on
Mahāyāna Buddhist sūtras, and an encyclopedic commen-
tary on Śāntaraks: ita’s Tattvasaṁgraha (“Collection of Reali-
ties”). Although little is known of his life in India, later Ti-
betan sources indicate that Kamalaś ı̄la was a preceptor at the
renowned Nālandā monastic university in present-day Bihar.

THE DEBATE AT BSAM YAS. Historical records show that
Kamalaś ı̄la did not accompany Śāntaraks: ita to Tibet but was
summoned there some time after his teacher’s death. Accord-
ing to legend, near the end of his life Śāntaraks: ita and his
followers at the court of the Tibetan king Khri srong lde
btsan (c. 740–798) came into conflict with the followers of
Hva-shang Mahāyāna, a Chinese Buddhist monk also resi-
dent at the court. At the heart of the dispute was the question
of whether awakening (bodhi), the ultimate goal of these
Buddhist practitioners, must be obtained gradually, as
Śāntaraks: ita maintained, or whether it could occur suddenly,
as held by the Chinese camp. Apparently Śāntaraks: ita fore-
saw on his deathbed (c. 788) that the followers of Hva-shang
Mahāyāna would gain ground in Tibet, and he therefore
asked the king to invite Kamalaś ı̄la from India to challenge
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