
Editorial

Ibn Hazm: Profile of a Muslim Scholar 

As one of history’s most prolific Muslim writers, the theologian and jurist Ibn
Hazm (d. 1064) had a remarkably successful intellectual career. Scholars con-
tinue to argue over him, perhaps due to his own diverse perspectives, poten-
tials, and achievements. I consider his multiple achievements, notwithstanding
any deserved negative impressions, a cause for celebrating this intellectual
giant. Consequently, it is appropriate that he be profiled here. While this format
may be restrictive, I hope to pursue some specific aspects in subsequent edi-
torials to paint a more comprehensive and coherent picture of this multi-
faceted scholar. Charles Pellat, in his article on “Ibn îazm al-Andalus¥” writes:
“Ab´Muúammad ‘Al¥ ibn Aúmad ibn Sa‘¥d ibn îazm, a poet, man-of-letters,
historian, polemist, juriconsult, theologian, logician, metaphysician, and psy-
chologist, was certainly one of the most refined and productive representatives
of the Arab culture in Spain.”1

His Genealogy

One of the most complete genealogies of Ibn Hazm is Abu Muhammad Ali
ibn Ahmad ibn Sa‘id ibn Hazm ibn Ghalib ibn Salih ibn Khalaf ibn Sufyan
ibn Yazid.2 Ibn Hazm was born at Cordoba (Andalusia/Islamic Spain) in 994
to an influential family and died in 1064 in Manta Lisham,3 which came to be
known as Casa Montija4 and is believed to be near present-day Seville. Evi-
dence exists, however, that he was of Persian descent. Thus some modern
scholars speak of the “obscurity” of his origin.

According to one authority, Ibn Hazm’s ancestor Yazid was a Persian con-
vert and freedman (mawlŒ) of Yazid ibn Abi Sufyan.5 Ibn Hazm, in fact, men-
tions his Persian origin with pride. One of his students, al-Humaydi (d. 1095),
used to repeat it on his teacher’s direct authority. In addition, Ibn Hazm’s con-
temporary Muhammad ibn Mu‘adh al-Jayyani (d. 1105) confirms its validity.
Other scholars, most notably Ibn Hayyan (d. 1075), challenged it. In any case,
Ibn Hazm’s family had moved to Spain during the time of Khalaf, his grand-
father of five generations ago. This must have occurred sometime around the
eighth century, when Khalaf settled in Manta Lisham.6



Ibn Hayyan, the first scholar to proclaim Ibn Hazm’s origin among
Spain’s non-Arab peoples, also suggested that Ibn Hazm fabricated a Persian
lineage to enhance his prestige.7 Meanwhile, Eric Ormsby concludes that “al-
though he [Ibn Hazm] claimed descent from an early Persian convert to Islam,
there is evidence that his family was of indigenous Iberian stock and that one
of his ancestors had converted from Christianity to Islam.”8

It is necessary to stress Ibn Hazm’s Spanish identity – he, his father, and
his grandfather were all born there – because scholars have indulged in point-
less debates and assigned clandestine motives to each other. Ihsan Abbas has
accused many “European” scholars of insisting on Ibn Hazm’s Spanish origin
in order to link him with Spain and Christianity so they can study him in that
light. Muhammad Abu Laila points to most western scholars’ “nationalistic”
tendencies, claiming that they insist upon Ibn Hazm’s Spanish origin “to as-
cribe the ancestry of a great scholar to Europe rather than Persia.”9 The truth
is, however, that his intellectual stature renders the debate about his origin al-
most superfluous. As Asin Palacios proclaims, “the genealogy of ibn Hazm –
be it noble or plebeian, Christian or Muslim, Arab, Persian or Spanish – could
hardly influence the formation of his mental outlook and character.”10

Among the western scholars who stress Ibn Hazm’s Spanish origin are
Dutch scholar R. Dozy, who characterizes him, among other things, as “the
most Christian” Muslim poet. Others are F. J. Simonet and E. Garcia Gomez.
Such contemporary Muslim and Arab scholars as Taha al-Hajiri also incline
toward this opinion. In contrast Muhammad Abu Zahra, one of the best mod-
ern scholars on Ibn Hazm, tends to believe in his Persian heritage.11

It is ironic that Ibn Hazm, who wrote the genealogical classic Jamharat
AnsŒb al-‘Arab, never defended himself “against the claims by some of his
contemporaries that he was of ‘ajam¥ blood.”12 He acknowledges his western
roots13 and does not seek to claim either an Arab or a Muslim origin. The only
difference is that the Persian lineage gives him slightly earlier Muslim fore-
fathers. But whichever scenario is correct, its significance, at least as far as
Ibn Hazm is concerned, is negligible. The majority of scholars consider him
to be Spanish.

His Early Life and Education

Ibn Hazm’s “privileged childhood” was marked by more than the advantages
of early education, for as he himself insists, he was raised and taught exclu-
sively by his father’s female slaves: “In fact, I have witnessed (shŒhadtu)
women and knew their secrets to the extent nobody else could know. This is
because I was raised in their rooms, and I grew up among them. So I did not
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know any one beside them … And they taught me the Qur’an, recited to me
many poems, and drilled me in calligraphy.”14

Scholars have tried to justify this rather unusual upbringing on the grounds
of “infant ill health.” Several symptoms are mentioned: palpitations, dry eyes,
and occasional losses of consciousness. Thus it is understandable that his fa-
ther Abu ‘Umar Ahmad (d. 1012), who in late 991was appointed Ibn Abi
‘Amir al-Mansur’s (d. 1002) vizier, would have kept him indoors. Ibn Hazm
might have needed such close attention, and the female slaves were well-
equipped to provide him with a primary education. 

Another explanation contends that his father sought to raise and educate
his favorite child away from the obscenities of male society in Cordoba.
This was particularly feasible when there were women who had mastered
all of the relevant disciplines. Scholars insist that this conclusion is suppos-
edly based on Ibn Hazm’s own account of Ahmad ibn Fath, an outwardly
pious and innocent man who nevertheless fell in love with Ibrahim ibn
Ahmad.15 Although possible, this conclusion perhaps reads too much into
Ibn Hazm’s story, for it neither offers a complete picture of Cordoban society
nor explains his father’s motives. After all, Ibn Hazm did not relate this story
as a child or use it to explain his father’s decision. So the best explanation
may be the simplest one, namely, that the father was overprotective of his
sickly favorite son. The clearest proof that his father’s close supervision was
motivated by intellectual concerns is Ibn Hazm’s remarkable progress. His
ÿawq al-îamŒmah reveals his effective early learning in the form of sur-
prising scholarship and his account of how he began writing poetry at an
early stage.

Being raised and educated among female slaves also led him to believe
that he had an intimate knowledge of women. Another impact was his “sen-
sitivity to women,” as reflected in, for example, his argument that women and
men feel the same measure of desire.

In fact, I hear many people say that “ability to curtail the desires is found in
men rather than women.” And I have long been surprised about that. I there-
fore say something in which I will never stop believing. [That] men and
women, in their inclination toward these things, are equal.16

A further impact may have been his subsequent favorable view on the pos-
sibility of female prophets. Intriguingly, his acquaintance with women did not
lead to an obsession with them, for he claimed to have preserved his virginity
and never became actively involved with either them or sex. This does not
mean, however, that he never fell in love, for he recounts in his ÿawq how, as
a youngster, he once pursued a girl in his father’s mansion – but to no avail.17
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His Breadth of Knowledge

From his father’s slave women, Ibn Hazm learned the Qur’an, poetry recitation,
and calligraphy. He later studied from scholars of Qur’anic exegesis, tradition,
and Arabic language. At the western side of Cordoba’s mosque he studied Ara-
bic grammar, other Arabic-language disciplines, astronomy, philosophy, logic,
and several human sciences. After equipping himself with a wide variety of
learning, Ibn Hazm embarked upon his career. Even Ibn Hayyan, his best-
known critic, confirmed that he was a master of tradition, jurisprudence, debate,
genealogy, all that is related to literature, logic, and philosophy.

Ibn Hazm was not ashamed to boast of his knowledge.18 According to his
son Abu Rafi‘, he produced about 400 volumes (containing about 80,000
pages) on a variety of subjects. Ibn Hazm was thus almost as prolific a writer
as Ibn Jarir al-Tabari (d. 923). But the majority of Ibn Hazm’s works did not
survive; most were burnt, especially in Seville, by his political detractors who
also caused him to be imprisoned more than once. Ibn Hayyan does, however,
mention about ten titles of Ibn Hazm’s work that he considered to be the most
popular.

Out of his presumed immense corpus of writing, Carl Brockelmann iden-
tifies about thirty-six surviving titles,19 while ‘Abd al-Halim ‘Uways’ Ibn
îazm al-Andalus¥ provides a list of fifty-three titles.20 Al-Humaydi mentions
that his teacher’s most important works are Al-¡§Œl ilŒ Faúm KitŒb al-Khi§Œl,
Al-IúkŒm li U§´l al-AúkŒm, Al-Fi§al21 f¥ al-Milal wa al-AhwŒ’ wa al-Niúal,
Al-IjmŒ‘ wa MasŒ’iluh, MarŒtib al-‘Ul´m, and Al-Taqr¥b li îadd al-Man‹iq.22

My subsequent editorials will address Ibn Hazm’s legal and theological
contributions, including his zahir¥yah perspectives as well as his theory of fe-
male prophets. 

This Issue

We open the second issue of 2013 with “Combating Terrorism through an Ed-
ucation for Democratic Iteration” by Yusef Waghid and Nuraan Davids. Argu-
ing that democratic iteration can mitigate contemporary terrorism, they insist
that this iteration should be among people who conduct as well as suffer from
such acts. They assert that such an iteration would also be emancipatory and
instill in people the willingness and openness to engage in interculturalism.

Next is Md. Mahmudul Hasan’s “An Introduction to the Islamization of
English Literary Studies.” Hasan tries to establish not only the urgency but
also the feasibility of Islamizing English literary studies. He contends that
among all western disciplines, English literature is arguably the most culturally
charged carrier of western value-laden ideas. As a result, looking at it from
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Islamic perspectives would allow Muslims to maintain their sociocultural and
religious values and traditions.

Zahra Seif-Amirhosseini follows with her “A Critical Reassessment of
Huntington’s ‘Clash of Civilizations’ Thesis.” This detailed and sustained cri-
tique from an Islamic perspective, as well as from the perspective of political
science and sociology, reveals Huntington’s inaccurate views that Islam is an
inherent threat and stumbling block to democratic development. Seif-
Amirhosseini also analyzes this thesis’ impact on policymaking and its con-
sequences for the United States.

Finally, we present “Humanity as Homo Culturus” by Mahmoud Dhaou-
adi. Stating that human beings are first of all Homo Culturus before they are
Homo Politicus, Homo Sociologus, or Homo Oeconomicus, he insists that
humanity is distinguished from all other species by “human symbols” (HS),
namely, language, thought, religion, knowledge/science, myths, laws, and cul-
tural values and norms. In his words, all of these are central to the human
identity and are lacking in all other species.

In the forum section, we feature Sulaiman Kamal-deen Olawale’s “The
Emergence of a Muslim Minority in the Ado-Ekiti Kingdom of Southwestern
Nigeria.” In addition to providing a sociological reinterpretation of Islam’s
presence there, he traces the factors that facilitated Islam’s spread and the
problems faced by local Muslims.

I hope that our readers will find these papers not only thought-provoking
and stimulating, but also sources of inspiration and motivation for their own
research. 
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