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* PREFACE

I have chosen for my study a person who in spite of his rare personal
and academic qualities has greatly been neglected by authors.

‘Izz al-Din al-Sulami, my author, was among those very few who
greatly influenced their age. It would not be an exaggeration to say that
he was the man of the seventh century A.H. (13th AD.) as a religious
reformer. His acute sense of righteousness and extra ordinary moral
courage in criticising and rebuffing the absolute Sultans and powerful

viziers of his time amazed and deeply impressed the early authors.

In modern times, two Arab essayists have introduced this particular
aspect of ‘Izz al-Din’s life to the general reader in their two essays. Never-

theless, his high academic qualities remained unknown or known only to
a very limited circle of specialised scholars.

By choosing this author for my study I have trodden virgin soil.
Excluding my own previous work in Arabic, this study is the first of its
kind in either a European or an Oriental language.

I had planned to discuss my sources separately and in detail, but

this plan I dropped later because of the growing bulkness of the disserta-
tion. However, a few words seem necessary in this respect.

Those who are familiar with the nature of the biographical dictio-
naries in Arabic know how little information is supplied, generally in them;
and how this insufficient information is arranged in bits and pieces, so that
to get a vivid and complete portrait of a person 1s almost 1mpossible.

The later biographers tediously repeat their predecessors, very seldom
adding any new information.

Mé.ffat.com



‘IZZ AL-DIN AL-SULAMI

However, I have endeavoured to produce a complete and live
image of the author, putting my information in chronological order.

My frequent recourse to the historical sources — that is, the annals of
the period — was of great help in this achievement.

I have viewed my sources in historical order and have referred,
preferably, to the earliest and most original of them. References to
later authorities have only been made to complete some gap or confirm
controversial or important points.

Fortunately, one of my author’s sons wrote a monograph on his
father’s life. 1t is by no means a full biography, nor was it meant to
be so. However, it has preserved a good deal of information on his
relationship with the monarchs of his time. Another original and per-
haps detailed biography was written by QadI ‘Abd al-‘Aziz al-Hakkari
(d. 727 A.H.). This is unfortunately not extant.

Al-Subki (d. 771 A.H.) has always geen considered the earliest and
most comprehensive source for my author. He is still the most compre-
hensive source, since he incorporated the above-mentioned monograph
by ‘Izz al-Din’s son in his {abagat. By his own account, al-Subki is no
longer the earliest authority. For I have discovered another earlier and
original source. He is Qutb al-Din al-Y@nini (d. 726 A.H.), in his supple-
ment to Mir'at al-Zaman of Sibt Ibn al-Jauzi. This author provides us
with some first-hand accounts of ‘Izz al-Din’s life which are not found in
any other biographical work.

I have aiso kept a critical Cy¢ on my sources. Their statements

have been accepted only after careful scrutiny and comparison with the
more scrupulous and reliable authors, 1

I had agreed with my supervisor to translate my previous Arabic
work on the author’s life into English, my main research work at Camb-
ridge being the edtion of the text and 1ts annotation. But I did not feel
content with a mere translation, and so I re-examined the whole subject
material and consulted scores of MSS. as well as printed works. I conse-
quently reached some new conclusions and introduced a new chapter,
along with several new topics, such as, for instance, the mystical life of the |
author, his relationship with Tbn ‘Arabl, a critical list of his works, with
comments when necessary and a discussion of his two principal works.

Marfat.com



PREFACE 3

I have referred to Fliigel’'s edition (189}) for the Qur’anic verses
both in the English section and in the Arabic text. I have not always used

diacritical marks on common words such as Ayyubid, Mamluk, Wazir
(Vizier) qadi (Kadi) etc.

Finally, I hope that I have made, with this study of mine, a further
contribution to the history of Islamic culture.

The following system of abbreviation has been used for the works
most frequently referred to in the footnotes:

*EI + Encyclopaedia of Islam

Ibn Hajar : Raf’ al-Isr ‘an Qudar Misr MS.

al-Isnawl : Tabaqat al-Shafi‘iyyin

Ibn Kathir . al-Bidaya wa’l-Nihaya

al-Kutubi : Fawat al-wafayat

al-Maqrizi > al-Sulnik

Ibn Rafif . Tarikh ‘Ulamad’ Baghdad

Abii Shama : al-Dhail ‘ala 'I-Raudatayn

al-Safadi  al-Waft bi ‘I-Wafayat

al-Subki : Tabaqat al-Shafi'iyya al-Kubra
" Tabri‘at Ibn Arabi : By al-Suyati

Ibn Taghri Bardi : al-Nujum al-Zahira

al-Yafin | : Mir'at al-Janan

al-Y Ginini . Dhail Mir’dt al-Zaman

* In the alphabetical arrangement the Arabic afticle al and Jbn
and A4biz have been disregarded. The same method applies to

the bibliography given at the end of this Dissertation.

Méii‘fat.com
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CHAPTER-I

LIFE ACCOUNTS

SOCIO-POLITICAL CONDITIONS OF THE TIME

‘Izz al-Din (577-660A.H./1181-1262 A.D.) lived the earlier part of
his life in Syria and the later in Egypit.

Thus he outlived the Ayyubid period, and saw the birth and growth
of the Mamluk dynasty.

He was 12 when Sultan Salih-al-Din (Saladin) died in 589 A.H.
An unsettled period of dynastic disputes for power followed his death.
This was soon settled largely by the efforts of al-Malik al-‘Adil, who him-
self came to power in 597/1200, and ruled over both regions of the Ayyubid
empire (greater Syria and Egypt) peacefully and successfully. He died in
615/1218. Al-‘Adil had divided the principlaities of Damascus, Palestine,
and the Mesopotamian provinces among his sons in his life time, and a
a few of his nephews. Saladin’s sons were retained as masters of Aleppo,
Hims, and Hamj in Syria. His able son al-Kamil was his viceroy in the

capital of the Empire, Cairo, and he himself, as the head, held the Empire
united. But after his death this unity broke up.

Al-Kamil succeeded his father in Egypt; but his brothers and

cousins in Syria and Palestine declared themsevles independent rulers and
kings.

Rivalries and petty wars followed. Al-Kamil, however, exercised
a great influence upon the family and maintained, on the whole, a sort
of peaceful co-existence with his brothers in Syria. He was the third
most powreful and able Sultin of the Ayyubid house.



6 ‘127 AL~DIN AL-SULAMI

Except for some occasional minor clashes on the northern frontier
in Egypt he maintained the policy of peace with the Crusaders. After

a firm steady rule of 20 years he died in 635 A.H.

After his death his eldest son, al-$alih Najm al-Din, occupied the
throne of Egypt. He had to resort to force against his youngest brother
in Egypt to come to power. The situation among the members of the
family now grew worse in the eastern region of Syria. Fresh rivalries
and enmities arose and petty wars followed. Damascus, in particular,
was a permanent trouble spot, being continually besieged, captured, lost
and reoccupied. Reading the annals of the period one gets the impression
of a very chaotic state of affairs in this part of the Arab world.

The indigenous historian Abd Shama tells us of two sieges of Damas-
cus in less than 10 years (between 626 and 635 A.H.) and describes the
appalling conditions in which the people lived. High prices, impoverish-
ment, moral corruption and scarcity of provisions prevailed to such an
extent that some people ate corpses and &'cgs.l !

On the other hand the Crusaders, stationed in the occupied coastal )
towns of Syria and Palestine, were keeping a covetous eye on the lost inner

lands. sometimes, in fact, benefiting from the dynastic rivalries of those
self-made monarchs to renew their attacks. At other times they
would assist one king against another, taking advantage of those rivalries,
and gain some territory in the bargain. After Najm al-Din’s succession
the situation again deteriorated, and the Franks started new Crusades,
the biggest of which was that of St. Louis in 647 A.H.

‘Izz al-Din watched the unhappy state of affairs with great anxiety. 1
And at last angered by the treacherous alliance of the Sultan of Damascus '*
with the Crusaders against his nephew in Egypt, and clashing with him he
emigrated from his homeland, Damascus, 1o Cairo in 638 A.H., as there
was no hope for any respectable and constructive life while such a selfish
and despotic King ruled the courntry. He had, presumably, much hope
in Najm al-Din of Egypt, who was steadfast, strong and sincere. He was
the last among the four most mighty and successful sultans of this dynasty.

The Ayyubid period ended, however, with the assassination of Turan

Shah by the Mamliik troops in Egypt in 648 A.H., and the new dynasty of
of the Mamliks came to power. :

- . I-I. .1": . -
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LIFE ACCOUNTS 7

; : | After a precarious period of about ten years thetr rule was stabilized,

and extended to Syria by the mighty Mamlik King Baybars, who seized

power in 658 A.H. He had been two years on the throne when

‘Izz al-Din
died.

In brief, in the later part of his life, ‘Izz al-Din saw internal struggle for
power, wars and instability of rule, and external assaults and Imvasions.
Calmer periods did occur and peace prevailed but only for a short while.

o m wwg e

Dynastic feuds and hostilities weakened the Ayyubids, until finally
they gave the better ogranized Mamliiks a chance to overthrow them.

The external troubles came first from the renewed Crusades on the

Palestinian and Egyptian frontiers. Then came the most formidable
menace of the Tartars, who, after shattering Baghdad, marched into Syria,

subduing its cities, on their way to Egypt. They were, however, checked
and defeated by the Egyptian army 11 658 A.H.

‘Izz al-Din’s name was assoclated with some of those Ayvyubid
and Mamlik sovereigns, and with the outstanding events of the time in
which he played a remarkable role. Although he was preoccupied in

academic activities, he yet spared no opportunity to check or advise
those absolute monarchs at crucial moments.

SOCIAL AND LITERARY ENVIRONMENT

On the whole, a current of probity and earnestness prevailed in
society in ‘Izz al-Din’s age. This was because of the example set by

the strong, earnest and upright Sultin, Salah al-Din: an example which
was followed later by al-‘Adil, al-Kamil and other able and steadfast kings
of the family. These kings impressed the people with their religious zeal
and good conduct, and thus maintained and encouraged a sort of religious
consciousness among their subjects. One finds a few exceptions; frivolous
and rash kings in Damascus and Cairo who sometimes impressed society
with their personalities. Their grip on healthy moral values, however,
remained firm. Sincere and pious religious authorities were, in general,

highly venerated, and their word had power over both the public and the
rulers.
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This atmosphere was, naturally, beneficial to the advancement of
learning. The Ayyubids were enthusiastic patrons of learning. Salah
al-Din, though most of his time busy in military campaigns, founded many
colleges in the cities of Egypt, Syria and Palestine. This tradition was
carried on by his descendants. In the peaceful periods of al-*Adil, al-Kamil,
al-Ashraf and others, more distinguished colleges were built. Even some
ladies of the family such as Saladin’s sister, Sitt al-Sham, contributed,
materially, to the promotion of education.2 As the Ayyubids were in
general Shafi'ite and orthodox, this school of law, and the science of Pro-
phetic tradition benefited much from thetr zealous patronage of learning.
Some of them were devoted to knowledge, as will be shown later on.

Some of the kings, particularly the three just mentioned, took
great personal interest in the theological issues of the time, and this affec-
ted greatly both the learned circles and the public. The sovereigns’ favour

or disfavour towards a particular doctrine played a remarkable role in re-
ligious controversies. ?

Two great houses demand our attention for their overwhelming

literary impact upon the contemporary mind. Both showed a notable
academic productivity. First was that of the celebrated scholar Ibn

‘Asakir (‘Ali) of Damascus, a prodigious writer and his successive descen-
dents. Many of them were eminent scholars in Tradition, and the Shafi-
ite law. Almost everyone in Damascus owed some debt of gratitude to
this magnificent house. The second was the house of Ibn Athir in Hama
(Syria). The three Ibn Athir brothers wrote on varied subjects of history,
religion and literary criticism. They produced works of outstanding merit,
which are still valued greatly in their respective fields.3

This is just an outline, as further details would take us beyond
the limit of our subject.

In the spiritual side of life, a mystical tendency was common
among the different classes of society in this period. Al-Ghazzali’s pre-
dominant influence in the 5th century A.H. had made mysticism popular
among the religious doctors. In the first half of this centruy (7th A.H.,
13th A.D.) appeared some most celebrated champions of tasawwuf, Shihab
al-Din al-Suhrawardi in Baghdad, Ibn ‘Arabi in Damascus, Abi ‘l-Hasan
al-Shadhili in Egypt. They made a great appeal to contemporary scholars
and to the common people. A large number of them with their respective
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tastes whether for speculative or devotional mysticism, were attracted to
them.

‘Izz al-Din had close personal contact with them, in particulr, with
al-Suhrawardl and al-Shadhili, the founders of those two orders.

Thus he benefited equally from the literary and spiritual authorities
of s time. The personal contact with the eminent figures of his age
moulded ‘Izz al-Din’s personality which was independent, distinctive and
cogently impressive.4

EARLY LIFE, EDUCATION AND PROFESSION

Abii Muhammad ‘Izz al-Din ‘Abd al-‘Aziz b. ‘Abd al-Salam b.
Abi ‘1-Qasim b. al-Hasan b. Muhammad b. al-Muhadhdhab al-Sulami?
al-Shafil, called Sultan al-‘Ulama was generally known as al-‘Izz ibn

‘Abd al-Salam. ¢ The nisba is derived from the well known tribe of Banii
Silaym, a branch of the Mudar.7

He was born of Maghribi (North West African) ancestry8 in 577/
1181, m Damascus. Almost all original sources are uncertain as to the
year of his birth. They state it to be 577 or 578 A.H. However, in the

light of his age at his death, which is said to be 83,9 we can definitely say
that he was born 1n 577 A.H.10

He was descended from an insignificant family, and therefore we

know nothing of his upbringing and early education. Nevertheless, it

is certain that he could not have had any education in his early age, ‘being
very poor’. 11

It seems that he was brought up in a pious atmosphere, or was

virtuous by nature, and developed an acute religious consciousness in his
early youth.

On the subject of his education and virtuous youth there is a very
Interesting illustration which points to the conclusion we have set forth.
"He was sleeping once in al-Kallasal2, The night was exceptionally chilly.
He experienced three wet dreams in that night. Each time he washed
himself thoroughly for religious ablution, with the ice-cold or freezing
Wwater of the open fountain in the courtyard. As a result, after the third
bath he fainted. In the state of faintness he heard a voice asking him:
“O! Ibn ‘Abd al-Salam, dost thou want learning or good conduct?”.
He replied: “Learning; for it leads to good conduct.” The next morning

L £ -
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when he awoke he acquired the book al-Tanbth13. In a short time he had
learnt it by heart, then turned to further learning and became, in due time,
the greatest scholar of his age’14.

This clearly shows that he began to educate himself rather late, that
is, after puberty.t3 This story, apart from its supernatural texture, points

to the fact that ‘Izz al-Din had a genuine desire, and great esteem for learn-
ing, and that he was talented, for he progressed rapidly. Besides, another
statement tells us that: ‘He was at first very poor and could not start
learning until he was well on towards manhood’,16

He studied the various subjects of jurisprudence, theology, language
and rhetoric etc. under the prominent scholars of his time. The chief of
them were al-Hafiz al-Qasim b. al-Hafiz al-Kabir b. ‘Asakir (d. 600/1203)
for the Hadith, Fakhr al-Din b. ‘Asakir (d. 620/1223) for law or figh, Saif
al-Din al-Amidi (d. 631/1233) for jurisprudence or Usil al-figh.

He also attended the lectures of Barakat al-Khush@'i and Ibn al-
Harastani. To read ‘Hadith’ he travelled to Baghdad in 597 A.H. where
he attended the lectures of ‘Umar b. Tabarzad and Hanbal al-Rasafi for
a few months.17

‘Izz al-Din had ‘a remarkable clarity of vision and keen intelli-
gence’1®. In a statement of his own he illustrates his mental sharpness
and quick powers of learning: ‘I never needed to complete the subject
I read under any of my teachers. When I reached the middle he would

say: “You need my help no more; go on by yourself”. The last phrase
of this statement: ‘in spite of that I never stopped until I had completed

the particular subject under him’!? shows his eagerness and high esteem
for his teachers.

‘Izz al-Din was an accurate judge of his tutors. He has recorded
his impressions and admiration of some of them. He was especially at-
tracted to al-Amidi who was a noted legist and an outstanding rational
scholar of his time.29 Praising him ‘Izz al-Din says: ‘If Islam was chal-
lenged by any heretical philosopher no one but al-Amidi was to be appoin-
ted to dispute with him, as he was the most capable person for that.’21
‘Izz al-Din’s systematic legal thinking, with its scientific method, was
moulded by this teacher. The pupil generously and most gratefully ack-
howledges this in these words: ‘I learned the method of academic investi-

gation and scientific approach from no one but Saif al-Din al-Amidi.?2
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After the completion of his studies he took up the teaching profes-
ston and taught in several colleges in Damascus; among them only one,
al-Madrasa al Chazziliyya, is named.23

‘Izz al-Din was appointed to that noted college in Jumada I, 635
A.H. by al-Malik al-Kamil, king of Egypt and Syria.24

In the meantime he gave legal advice and farwas to people.
In due course he gained the public title Mufti al-Sham (i.e. the jurisconsult
of Syria) for his ingenuity in matters of law, and ready service to the
public.

The Khitaba (i.e. the post of addressing the public at the Friday
mass prayer) at a chief mosque of any Muslim capital city was a respected
and influential position at this period. The Umayyad Mosque of Damas-
cus, being one of the oldest great mosques (built in 82 A.H.) enjoyed high
regard in the Muslim world. Leading scholars and sometimes eminent
qadis were assigned to the post of the Khitdba in that mosque. Among
them, for instance, at the same period was Ibn Khallikan (d. 681 A.H)),
the celebrated author and chief qadi of Damascus.23 Considering the
importance and influence of this position one might compare it, leaving
aside its religious nature, with the office of national guidance in modern
terms. But in modern times it has lost this significance altogether.

However, ‘Izz al-Din was assigned to the Khitaba of the Umayyad
Mosque in Rabi* II, 637/Nov. 1239 by al-Malik al-Salih Isma‘fl, Sultan of
Damascus. Abii Shama, recording the appointment in the chronology
of that year, remarks: ‘On this day the Khitgba was given to the most
meritorious person al-Shaykh al-Fagqih ‘Izz al-Din b. ‘Abd al-Salam26.

The office, nevertheless, was not held by him for long, as he was

dismissed in 638/1240 for criticising the Sultan publicly, in a Friday sermon,
for his political treachery.27

He is also reported by some authors as having been the gadi of
Damascus.28  But this information does not stand critical scrutiny.
Contemporary annalists like Abi Shama, Sibt Ibn al-Jauzl and other early
biographers never mention it. Also Ibn Tildn 1n his standard and comp-
rehensiv biographical dictionary of the gadis of Damascus has not included
him among them. The earliest hint, in affirmation, on the point, we find
in these words of ‘Izz al-Din’s son Sharaf al-Din; ‘Then al-Malik al-Kamil

Marfat.com



12 ‘1ZZ AL-DIN AL-SULAMI

entrusted him with the office of qadl of Damascus, after he had imposed
many conditions on the king and he had accepted them’.2%

Analysing this statement historically we notice that the said king
did not rule Damascus more than two and a half months; that is from
10 Jumada I, 635 A.H. when he took it, till 22 Rajab of the same year when

he died there.39

Now, it is likely that al-Kamil, who respected °‘lIzz al-Din very
much and held him in high esteem3! might have offered him the office
when he held the city for that short period. But after the king’s death,
when his brother and rival al-Salih Isma‘ll, who did not like ‘Izz al-Din,
came to power, he perhaps cancelled the offer. Al-Subki himself, although
he preserves this affirmative statement of ‘I1zz al-Din’s son, does not men-

tion him as gadi of Damascus.

Finally, if this office was supposedly assigned to him, the short
duration of the tenure, presumably, mq’de his biographers overlook it.

The case is similar with another assignment: an embassy from
Damascus to the Caliphate in Baghdad. The same source, Sharaf al-Din, :
informs us briefly that al-Kamil also appointed ‘Izz al-Din to lead an em-
bassy to Baghdad. But nowhere is it recorded that he actually carried out

the mission.- Thus again the fact that the job was never done made all the
biographers and historians drop the point.

Here we come to the end of ‘Izz al-Din’s life m Damascus. In
fact, it ended on his actual dismissal from the Khitaba of the Umayyad

Mosque.

In 638/1240 al-Salih Isma’il (d. 648/1250) of Damascus, concluding

a military alliance with the Crusaders, ceded to them some of the towns
and fortifications of Syria. ‘Izz al-Din condemned him for his treach-
erous action. Immediately he was dismissed from the Khitaba, arrested
and imprisoned. However, after a short time he was released on condi-
tions which made him forfeit his freedom of speech and action.3? He
then migrated from Damascus, and set out for Cairo.

On his way to Egypt he passed through Palestine. Here the ruler
of al-Karak, al-Malik al-Nasir Dawiid (d. 656/1267) greeted him on his
way and invited him pressingly to stay in his small kingdom. ‘Izz al-Din

Marfat.com
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LIFE ACCOUNTS 13

was his guest for some time but did not accept his offer to reside there
permanently.33

He then came to Jerusalem where he was caught up by the same al-
Sdlih Isma‘ll. The King attempted by temptations and threats to win
him back to his kingdom, and, on ‘Izz al-Din’s firm refusal of the offer,
arrested him again. He was, however, shortly afterwards released during
the incidents which followed his arrest.34

The biographers and the chroniclers disclose that he was dismissed
in 638 A.H. and arrived in Cairo in 639 A.H.35 Keeping in mind his
short stay in those two cities of Palestine, we therefore assume that ‘Izz
al-Din’s dismissal in Damascus occurred towards the end of 638 A.H.

He came to Cairo and settled there. Here he was warmly welcomed
by Najm al-Din Ayyiib (d. 647 A.H.) the Sultan of Egypt, and as a token
of high regard he was soon offered the Khitaba of the great mosque of
Cairo (Jami‘ ‘Amr ibn al-‘As), the first and the most revered mosque in the
country. Along with this tenure he was also entrusted with the office of

rehabilitating the old and deserted mosques of the new and old cities of
Cairo.36

After a little while, when a vacancy happened to occur, he was
appointed chief qadi of old Cairo (called at that time Misr) and upper
Egypt. He took over this office on © Dhu ‘I-Hijja 639/21.6.1241.37

As qadt he was exceptionally strict and inflexible. He never allowed
Justice and the administration of law to be influenced or hindered by the
ruling authorities. There are a number of cases in his short period of
‘qadiship’, which cast light upon this quality of his.

Qutb al-Din al-Yiinini quotes Prince Husam al-Din (al-Hadhabani)38
‘I had evidence to give on behalf of Sultan Najm al-Din. The
Sultdn ordered me to deliver the evidence before Shaykh ‘Izz al-Din who
was qadl of Egypt at the time., I said: “Your Majesty, he would not
accept my witness”’. But the Sultan urged me on. “Then, master, get
his permission for me”. He sent for his permission, to which ‘Izz al-Din
replied: “I would not accept his evidence”. So the matter was suspended
till he was replaced by qadi Badr al-Din al-Sanjarl. 1 then went to the
new qidi. He received me at the gate. 1 delivered the evidence, he accepted

it and the matter was finished’. Al-Yiinini then comments: ‘So Shaykh
‘Izz al-Din never showed partiality to anyone against the law’, 39
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Two other cases of the kind occurred with the viceroy and the wazlr
which made him tender his resignation in protest each time. In one of
these cases he even faced, according to al-Subkl, the danger of losing his
life. The original source, ‘Izz al-Din’s son says succinctly: “And after
a while he resigned from that post of *‘qadiship”. But the Sultan requested
him to remain in the office, and duly succeeded in his request. Then again
he resigned. This time he tried discreetly and politely to persuade the
Sultan to accept his resignation, and he accepted it.40

The details of these resignations are preserved in other sources.
As they involve legal incidents of outstanding interest, they will be dealt
with separately in a relevant chapter.4! In short, following a clash with

the wazir of the kingdom, ‘Izz al-Din finally resigned on 13 Dhu ‘1-Qa’da
640 A.H.42 Thus he served as chief gadi for just one year.

The Sultan was compelled by ‘Izz al-Din, as the previous quotation
shows, to accept his resignation, and he regretted it.43 This iS no exaggera-
tion, for Najm al-Din indeed loved and adwired ‘Izz al-Din for his personal |
and professional qualities. But at the same time he was an absolute !
monarch of a despotic nature44 and it was too much to expect him to tole-
rate the uncompromising attitude of the strict q3di. This ‘lzz al-Din
perhaps realised, and thought it better to keep 2 vay from any further
conflict with the Sultin or his wazir, with no positive results. So he with-
drew from his responsible position and occupied himself completely with
academic activities.

Najm al-Din, taking advantage of this, also relieved him of his
other post of the Khitaba. This he did because he was advised to dis-
miss him from this public post; otherwise he would be condemned pub-
licly by ‘Izz al-Din, as was the fate of the Sultin of Damascus.43

During his short service as chief qadi ‘lzz al-Din gained an ex- _i
emplary reputation for his impartial justice. Abi ‘l-Husayn al-Jazzar '
(d. 679 A.H.) a famous poet of the period praises him in a2 poem thus;

e gl S ot @ e @Sl pallaes e
4652 9 kit 95N Jold hows dam &S L

(.e. ‘Abd al-Aziz¢7 did justice in such a way
As no one except Ibn ‘Abd al-Aziz48 could do
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He treated us with impartial justice,
Fair to all, and brief in words).

In the same year (640 A.H.) when ‘Izz al-Din resigned, Najm al-
i Din had founded a new college, or rather colleges, named after his title al-
; Salih, al-Madaris al-§alihiyya, in Cairo.4® Now, the Sultan, seeing ‘lzz
| al-Din’s unwillingness in the office of qadi offered him the professorship
in Shafi‘ite law, which he accepted, and retained until his death.

It seems certain that this appointment took place soon after ‘Izz

al-Din’s resignation just mentioned: or so it appears from the manner in
which the event is recorded in the various sources. For mstance, ‘lzz
al-Din’s son’s statement:. .. .. .‘then he was appointed professor in.....’s0
We do not know the precise date of this appointment. But al-Magqrizl’s
statement: “In-this year (i.e. 652 A.H.) ‘Izz al-Din b. ‘Abd al-Salam taught
in al-Salibiyya’s! is obviously misleading, as it suggests that he began to
teach there in that year, which is incorrect. For it is well known from
vartous sources cited above that Najm al-Din himself appointed ‘Izz al-
Din to the college; and he died in 647 A.H.52

- Thus Najm al-Din, losing him as chief qadi, secured his academic
services for his kingdom.

A distinctive feature of ‘Izz al-Din’s teaching was the introduction
of lectures on the exegesis of the Qur'an, He was the first to do this in
i Egypt.53

In addition to this he contiuned to give fatwas, Before his emi-
gration to Cairo he had acquired a certain reputation in this field. He
was also acknowledged as an authority on the subject in Egypt. The pro-
minent scholar of the country al-Hafiz al-Mundhirl (d. 656 A.H.) in re-
cognition of his supremacy stopped giving the fatwas saying: ‘1 did give
Jatwas before ‘Izz al-Din’s coming, but now he is the proper authority to

. be consulted in legal matters.5 4

He also received religious and legal questions from other countries,
in reply to which he wrote his decisions and opinions (fatawd). These
responsa prudentium formed two collections known as ‘al-Fatawda al-Mis-

riyya’, and ‘al-Fatawad al-Mawsiliyya’, the latter being answers to the
the questions addressed to him from Mawsil, Iraq.

Presumably in this quieter period of his life ‘Izz al-Din compiled
most of his works.
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16 "IZZ AL~DIN AL-SULAMI

In his later years, at about the age of 70 he was present at a battle
against the Crusaders in Damietta, Egypt, with al-Malik al-Mu‘azzam
Turan Shah.55 Stll later (658 A.H.) he gave his courageous and well
remembered advice to the King of Egypt at the crucial moment of the
Tartars’ advance on Cairo.36

He taught until his last days in al-Salihiyya College$7; he died
on Saturday afternoon, 9 Jumada 660/1262 and was buried on the next
Sunday 10 Jumada, according to his son’s account.38

DEATH

The sources differ as to how long he lived. We have two state-
ments on this point. Al-Subki (V; 102) says: ‘He was aged 83 years’.
Al-Dhahabfi in one place says: ‘He lived 82 years59 and in another discloses:
‘In this year (1.e. 660 A.H.) died ‘Izz al-Din at the age of 83 years’.60 This
difference is probably due to the differing opinions as to his year of birth
or vice verse. However, if we prefer th® concordant statements of al-

Dhahabl and al-Subkl the variance may be ignored. I am therefore
inclined to say that he lived to the age of 83.

In this connection, an interesting anecdote is related by al-Subki,
which is as follows:

‘It is said that a man came to ‘Izz al-Din once and said: I bave
seen you in my dream reciting:

oA Ol L ey Uy L N YR N PORT- L UKL

(i.e. I was like a person having two legs; one perfect, and the other paralised
by the mortal blow of destiny). Listening to the verse he kept silent for
a moment and then said: “I shall live 83 years because this verse is by
Kuthayyar ‘Azza,é! and there is no resemblance between him and myself
except our ages. For (this reason): I am a Sunnite, and he was a Shi‘ite;
I am not small and he was small; I am not a poet and he was; I am Sulami
and bhe v as not; but he lived to that age” (i.e. 83). Then al-Subki com-
ments: ‘And thus, 1t was as he said.’62

He was buried in al-Qarafa cemetery at the foot of the al-Muqattam
Hills (Cairo), with a great ceremonial funeral.

The dignity and honour with which his burial ceremony was carried
out was notable. His son Sharaf al-Din says: ‘Al-Malik, al-Zahir Baybars




LIFE ACCOUNTS 17

felt very sorry and mourned him saying: “Alas! his death occcrred in my
reign”. And he ordered his royal chiefs, personnel and army troops to
accompany his corpse to the burial ground. He himself shouldered his
coffin and attended the burial’.63 A contemporary historian al-Mufaddal
b. al-Fdaa’il says: ‘King Baybars came down and attended his burial
prayer in the parade ground.64 Al-Y{inini (1, 505) adds: ‘Nearly all the
people attended his funeral; if the Sultan’s guards had not been there the
corpse would not easily have reached the grave, because of the crowd.65

The Damascsanes kept their love and respect for ‘Izz al-Din, which
they demonstrated on hearing the news of his death. They called for
mourning for him in a mosque, namely, Jami al-Aqiba or al-Tauba where
a prayer was held for him on 25 Jumada I, 660 A .H.&$

The reputation and popularity which ‘Izz al-Din enjoyed in his
hifetime can be realised from the tribute paid to him at his death. Besides
the prayer in Damascus just mentioned others likewise were held for him
in all the cities and towns of Egypt and Syria as far as the borderlands of

the Euphrates, at al-Bira¢?7 and al-Rahba; and later on in Medina,
Mecca and also in the Yemen.68

Abu ‘I-Husayn al-Jazzar, the poet, lamented him in an elegy, the
first two verses of which are as follows:69

o O | KV R ST AR yeadnd (gotzit) L
(i.e. It 15 all over with ‘Fatwas’,

Since Shaykh Ibn ‘Abd al-Salim passed away,
God be with us, for the loss of a man

Who stood for the right truly as one should).
Another poet Ibn Hamdiin al Malaqi (Ali b. Ahmad) of al-Andalus

composed a long elegy on his death, which begins:

70,0m; 8 Lo 5lE clle yeal Cade WS slowl ]

DESCENDANTS

As for his descendants, it has been possible to discover the names
of four male children after much investigation.

The oldest was Abid ‘Abd Allih Sharaf al-Din Muhammad, some-
times known as Sharaf al-Din b. ‘Abd al-Salam (as in al-Safadi’s al- Wafi).
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18 ‘1ZZ. AL-DIN AL-SULAMI

He was born in 605 A.H. and died in 681 A.H.7¢ It was he who compiled
a monograph on the life of his father.

The second was Abi Ishaq Ibrahim (born in 611 A.H. and died in
- 686 A.H.).72

The third was Muhyl al-Din ‘Abd al-Latif (born in 628 A.H. and
died in 695 A.H.)73

His fourth son was Yahya.74 I have not been able to discover any
particulars of this last except that he was Khatib in al-Tauba Mosque in

Pamascius.

All others except ‘Abd al-Latif were preachers or Imams; and ach-
ieved no importance. Only a few lines on them are found in the more
comprehensive biographical dictionaries of al-Safadi and Ibn Taghri
Bardi. ‘Abd al-Latif, on account of his learning, occupied a place in al-
Subki’s ‘al-Tabagdt al-Kubrd'. He studied jurisprudence under his father,
and the Hadith and other subjects by him;elf, and compiled a commentary
on the Qur’an.?>

NOTES

Al-Dhail ‘ala al-Rawdatayn, the annals of those years.

2. A glance at al-Nu‘ami’s al-Daris min al-Madaris, for Syria and al-Maqrizi’s al-
Khirar shows the abundance and prominence of these colleges.

3. Al-Kamil (history) 9 vols. by ‘Ali, ‘Gharb al-Hadith by Mubarak, al-Mathal al-
Sa'ir by Nasr Allah, all Ibn Athir’s, are famous. ‘Izz al-Din directly benefited
from the first house.

4. In preparing this background contemporary annals of Abl Shama, Sibt Ibn al-

Yawzi and later al-Magqrizi and Ibn Taghri Bardi’s histories have constantly been
consulted. Also Kurd ‘Ali's Khigat al-Sham has been referred to for the

literary and social aspects of life.

5. Ton Rafi', P. 104. In original sources, both old and modern, he is never referred
to by his nishe. This has been done in some European sources and consequently

he has sometimes been confused 'with the famous mystic al-Sulami (4bi ‘Abd al-
Rahman), see page 49-50
6. There is another scholar known as al-‘Izz b. ‘Abd al-Salam, whose name is Muh.

b. Muh. b. ‘Abd al-Salam (d. 865 A.H.) (al-Sakhawi, al-Dau’. ...IX; 106). His
son Ahmad is known as Ibn ‘Abd al-Salim al-Manufi d. 931 A.H. (al-Sakhawi,
11: 181). They must not be confused with our author as has been done by some

bibliographers, See page 67.
7. Ibn Athir, al-Lubdb, 1; 553
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Al-Isnawi, Fol. 129 a, Ms. Cambridge.
Al-Subki, V. 102

This also is preferred by Brockelmann, I: 554
Al-Subki, V. 82.

A Madrasa just outside the northern gate of the Umayyad Mosque. It no longer

exists. The gate of the building was closed, so that he could not go out for the
pbulic hot bath.

A standard book on the Shifi‘ite law, by Ab@ Ishaq al-Shirazi.
Al-Subki, V; 82, see also al-Yafi‘l, 4: 154,

The ceremonial ablution of the whole body is only incumbent upon a Muslim after
his puberty, as is well known.
Al-Subki, V; 82.

Ibn Rafi, p. 106, al-Yafii, IV 157

18. 1Ibn Hajar, Raf" al-Isr. Fol. 62 a, Ms. Faid. 1400.

19. Ibn Hajar, Fol. 62 a.

20. He was, therefore, disliked by some orthodox Ayyubid kings and finally even
persecuted for his interest in, and studies of, rational sciences such as logic,
philosophy etc. (Sibt Ibn al-Jawzi, Mir'at al-Zaman, V; 1I; 691, Abu ‘I-Fida,
Tarikh, annals 631 A .H.

21. Al-Subki, V; 130

22. Al-Subki, V; 129

23. Al-Subki, V; 81°. It was named after al-Ghazzali and was attached to the Umay-
yad Mosque, al-Nu‘aymi, al-Daris, I. 53. The naming of another college, ‘al-
Shibliyya al-Barrariyya’ is a mistake by the editor of al-Ddris’. ‘Izz al-Din ‘Abd
al-Aziz named in the text among the teachers of this college is some Hanafite scholar
and later than our author, because the'college was for Hanafites and the teacher
was appointed after the Tartar invasion, when our author was in Egypt. The
editor has wrongly completed the name as ‘Ibn ‘abd al-Salam. in his footnote
(al-Daris, I; 532)

24. AbQ Shama, p. 151

235. Abft Shama, p. 170.

26. Al-Dhaiyl, p. 170

27. For the details see Chapter V.

28, Al-Miaghribi (CAbd al-Qadir), Mukammad wa 'I-Mar’'a p. 55, al-Nadwi, Bankipur
Aral:flc MSS C_latalogue, XVIII; 2. The date of this and the next posts is prior to
one just mentioned, but because of their dubious nature they are discussed here,

29. Al-Subki, V: 100

30. Abt Shama, p. 166

31. See Chapter V.

32. Ibid.
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47.
48.

49.

50,

51.
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33.

54.
58.
56.
52.
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of. Al-Subki, V; 101.
See page 126-seq. below.,
Abll Shiama, p. 162, al-Maqrizi, I; 303 etc.

Al-Subki, V; 83 (i Wl ,av)  meaning the old town, also called al-
Fustat, after the first Arab Conquest in 1 Century A.H., and the new capital built
by the Fatimides in the 3rd century A.H. These two parts were, at the time, under
the jurisdiction of two different gadis.

Abii Shama, p. 162, al Maqrizi, op. cit., I; 308, Sibt Ibn Hajar, Akhbdr Qudit
Misr....Fol. 50 b. Br. Mus. Ms., Add 23, 360. The latter gives the date as 19
Dhu ‘}-Qa’da. The difference, however, obviusly is not of much significance, and
al-Magqgrizi is much more accurate. |

He was the most confidential chief and sometime viceroy of Najm al-Din, he died
in 658 A.H.

Al-Y(nini, II: 174, The vassal prince presumably was lackmg in the required
qualities of an acceptable legal witness.

Al-Subki, V: 101. Abl Shama (p. 172), and al-Kutbi (I; 595) also mention briefly
the two resignations.

See Chapter V.
Ibn Hajar, Fol. 62b. For the details see Chapter Y

Al-Kutbi, I; 595

See Chapter VI

Al-Safadi, XIX; Fol. 4b, Ms. Ahmad III, al-Kutbi, I; 595
M-Subki,_iv; 103, Al-Safadi, XIX; 35a

‘Izz al-Din’s first name

‘Umar II, the famous Umayyad Caliph (d. 101/720)

For the magnificence and detailed description of this college see al-Magrizi, a/-
Khitag, 1; 374. A.S. Tritton also significantly mentions it in his Materials on

Muslim Education in the Middle Ages, p. 105. For the first time in Egypt, this
sultan established 4 chairs for four schgnls of law in this college.

Al-Subki,V; 81 immediately after referring to his resignation.

Al-Magqrizi, 1; 394,

It might be a mistake by the copyist, like another on page 474, vol. I: ‘al-‘Izz died
at the age of 62.° Both were overlooked by the editor Dr. Ziyadah.

Al-Isnawi, Fol. 129 a, Ibu Shuhba, Fol. 74 a, Ms. Br. Mus. Add. 7356, al-Suyhi,
Husn....II; 173.

Al-Subki, V; 81
See Chapter IV
See Chapter V
Al-Kutbi, I; 595
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lddh al-Kalam, Ms. Princetown 1847, (it is unnumbered), also Ibn Rafi, p. 107

An incorrect date, ‘10 or 11 Jumada is given by AbQi Shima (p. 216), and al-YGinini
(11, 176) Other sources; al-Subki (V: 102), Ibn Kathir, (XIII, 236) Brock (I: 554)

etc. generally give the day of burial as the date of his death.
Duwal al-Islam, 11, 128

Preserved by Ibn Taghri Bardi, VII: 208

The verse is by Kuthayyar ‘Azza, the famous early poet.

Al-Tabagat, V;IIOZ, also Ibn Hujja, Thamarat al-Aurdqg, p. 22. All the details
about Kuthayyar are accurate, except his age, as his date of birth is unknown.

Al-Marzubani, Mu‘jam. .. p. 242, however, informs us: ‘Kuthayyar lived 81 or
82 years’.

Idah al-Kalam, Ms. op. cit. al-Subki. V: 102

Al-Nahj al-Sadid by him p. 105.

See also Abli Shama, p. 216 Ibn Rafi*, p. 107, Ibn Kathir, XIIH:; 266

Abt Shama, p.216. Thedate 15 Jumada’ in al- Y tinini, I; 505 seems more accurate.

Frontier towns of Syria to the extreme north east on the bank of the Euphrates,
Yaqat, Mu‘jam al-Buldan.

Al-Yinini, I; 505

Ibn Hajar, op. cit. Fol. 62 b, no more traces of this clegy are available, as his

Diwan does not exist. The verses are shaky in metre; (the mistake s surely the
copyist’s.)

Al-Maqgqari, Nafh al--Tib, 1; 880. He gives three more verses. I could mot find
out any particulars about this poet.

Al-Safadi, III; 263, Ibn al-Furiat, Tarikh, VII, 256.

Al-Safadi, V; Fol. 48 3 Ms. Bodeian Arch. Seld. A. 20, his lagab in Ibn Taghri
Bardi (al-Manhal al-Sifi, p. 7) is ‘Izz al-Din

Ibn Taghri Bardi, loc. cit. p. 214, al-Subki V; 131; he wrongly gives his lagab
as Sharaf al-Din.

Inscription on the gate of al-Tauba mosque, Damascus. He was ‘Imam’ in this
mosque and reconstructed it.

Iljj. Khalifa, II; 370, al-Isnawi, Fol. 1293.
yor2



CHAPTER—II

ACADEMIC ACHIEVEMENTS

"x

A MUJTAHID OF THE TIME

The subjects in which ‘Izz al-Din took great interest were the Sha-
fi'ite law and the foundations of law. He excelled in this latter subject
and produced original works on it. He wys also given to Qur’anic studies,
and in this field, too, he showed his masterly scholarship. But this latter
aspect of ‘Izz al-Din’s academic life is rather neglected and his reputation
lies chiefly in the field of law.

‘Izz al-Din was a Shafi‘ite jurist and taught this law most of his
life. But he was not a strict and blind adherent of this school. He showed
a notable tendency to independent legal thinking, and exercised it, which
won for him the title of Mujtakid (i.e. independent legal authority). This
is attested in the following words by al-Yiuininl (d. 726 A.H.): g5 s3le 3
sy V1 Cabidl s OK 3 W (i.e He became the master scholar of the
world, and gave farwas according to the Four schools of law).! Ibn
Kathir (d. 771 A.H.) further says: ‘In his later yeras he wouid not limit
himself to one school of Law, his outlook grew wider, and he gave
fatwas from his own independent reasoning (ijtihad).2

That he had reached the higher status of ijtihdd is also confirmed
by so scrupulous an authority as al-Dhahabl, who explicitly says: °‘He
rose to the status of ijtihdd, and the mastery of the school (1.e. the Shafi’te)
terminated with him.? An authority of modern times, Rashid Rida of
Egypt, emphasises this further: “The religtous doctors acknowledge for
him the right of uniimited ijtihad.?

Besides, his remarkable work on the foundations of law, entitled
pUY o Y aelyd s entirely based upon the theory of considering

[ 37214
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the welfare of people as the main foundation and chief motive of all
the laws of the Shari‘a. Considering it a permanent source of law, he
set up new derivative laws; while the general tendency of the Shafi‘ite school
had been unfavourable to this theory of public ‘welfare’ (al-Mayalih)s.

However, this does not necessarily imply that he claimed himself to
be an independent mujtahid or established a new school of law. On
the contrary, he remained loyal to his Shafi’ite school, but did not follow
it unquestioningly to the end. A contemporary scholar and a student
of his, Ibn Musdi, was more precise in describin g him as ‘a leading Shafi’ite
jurist who revived the fundamentals of that school, and derived new laws
based on these fundamentals.6

To judge his academic qualities it seems necessary to find out how
he was regarded by his contemporaries, and the opinion held of him by
later scholars, in addition to the testimony we shall seek in the works
he produced. Here, then, are some quotations from a few of those
authorities.

The highest compliment paid to him was by a reputed Malikite
jurist Ibn al-Hajib in his words: ‘He is more profound in law than al-
Ghazzalr’.7

Ibn Dagqiq al-‘I, the pre-eminent scholar of the 7-8 century A. H.

calls him "Wl Jkl. (ie, The Sultan of the scholars).8 This actually
became his distinctive title,

Al-Sharif ‘Izz al-Din al-Husayni (d. 695 A.H.) an Egyptian histo-
riographer remarks: ‘He was the most outstandingly learned man of his

age, and he is so renowned that we hardly need to dilate upon his life and
expatiate on his affairs’.?

Jamal al-Din al-Hasirl (d. 636 A.H.) the grand Mufti of the Hana-
fites, addressing the Sultan of Damascus, commends him in these words :
"He is a man of such calibre that, were he in India or in the farthest end
of the world, you should try to win him as a citizen of your country,

so that you could have his blessing and vaunt yourself over all other
kings in having him.

One of his great admirers was the author of -Yafi‘1 al-Yamani
(d. 768 A-H.). He begins ‘Izz al-Din’s biography in florid language,
loading him with an accumulation of high sounding epithets, then in
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2 moderate and balanced way gives his judgement of ‘Izz al-Din’s academic
standing in these words:

‘He was among those whose learning, as it is said, was greater
than their compilations, not among those whose discernment is inferior

to their expression. And his ‘place in the intellectual sciences was with
the pioneers of the early group.’!1

And finally, al-Subki his chief biographer, and a renowned jurist,
remarks: ‘He was the undisputed leading scholar of his time, well in-
formed of the true and abstruse meanings of the Shari‘a, profoundly con-
versant with its goals. He saw no one¢ like himself, nor did anyone who

knew him see his peer in scholarship’.!?

Ibn Khaldiin also felt bound to give ‘Izz al-Din his due credit,
along with the very few eminent Shafi’ite jurists whom he mentioned.1?

Thus these outstanding scholars and writers unanimously acknowl-

ledge ‘Izz al-Din’s high academic qualiffes, and legal genius. When we
recall the variety of the authors, these words of great esteem cannot be
regarded as being dictated by any feeling of partiality. For these writers
are not all of the same school of law as he, nor followers of the same
doctrine of scholastic theology (Kalam). He was a militant Ash‘arite,
while one of his early admirers, al-Dhahabi, was a Shdfi‘ite or Tra-

ditionalist.

Beside these admiring opinions there are many incidents which
throw light on the position he enjoyed in the eyes of people of distinction
and of the masses of scholars and kings. We have already seen how 2
celebrated scholar of Egypt refrained from giving legal decisions in acknow-
ledgement of his supremacy.!'4 In dealing with the other aspects of ‘Izz
al-Din’s life we shall see more examples of such honour.

Apart from his well known distinction in law he was also disting-
uished in rhetoric. This side of his learning is comparatively unknown and
neglected. Some of his early biographers pass OVer this point, men-
tioning briefly’ his excellence in Arabic!? The evidence for the extraor-
dinary qualities of ‘Izz al-Din in this field might well be noticed in his
masterly work on the figurative usages in the Qur’an.16

In his time the _doctrinal struggle in theology had long been
settled in favour of the Ash‘arites and the majority of the Arab world
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followed the doctrine laid down by al-Ash‘arl. But some vigorous Han-
balite voices still rose in opposition from time to time, in particular those
of them who were much inclined to traditionalism. ‘Izz al-Din was not only
himself an Ash’arite, but also a devoted exponent and zealous defender of
that doctrine.!? The late Dr. Ahmad Amin rightly considers him a pro-
minent supporter, in the sixth generation, of Ash‘ari’s school of theology. 18

- He compiled in defence of this doctrine a small treatise which became very

popular.19

Praising his genius, a contemporary poet, Rashid al-Din al-Fariqi
(d. 689 A.H.) in an interesting verse says:

B8 Lo 04 o wd, S el Gl mi L
B Yy e bl wdelyi” pad Uye dem ) o

(1.e. ‘Izz al-Din rose high in scholarship, and attained to a degree which
the constellations could not approach. He who could not enjoy the

aroma of the well known ‘Qawa‘id’ (foundatios) he laid down, was either
catarrh-ridden or asleep).

The most interesting example of the common applause for his
superiority in learning is a proverb which was in vogue 1n Egypt. Al-
Safadi reports: ‘And people as a proverb say: pledt YD o8l L
pAedlds 2l =57 48 5 (e, You would be but one from the commonality
even if you were Ibn ‘Abd al-Salam).6

HIS CONCEPT OF THE THEORY OF MASLAHA

Now that we have seen the external evidence for ‘Izz al-Din’s pro-

found scholarship in law it is time to look for internal evidence of the merits
claimed for his thought and wroks.

'Izz al-Din’s genius is to be found not in the substantive law (furi’),
as 1s the case with the majority of jurists, but in the thorough and deep
understanding of the foundations and motives of the laws of the Shari‘a.
One of the general impressions one gains from reading his works is that he
was gifted with an exceptional intellect which penetrated to the very heart
of things and perceived the inmost factors of the problems without stopping
short at outward appearances,or becoming involved in the diverse phases
and froms of things. Such was also the impression of a great scholar and
religious authority of the 9th century A.H., Ibn Hajar, who remarks: ‘He
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possessed the utmost clarity of intellect and an extraordinary intelligence’,
and again: ‘He was extremely keen and profound in apprehending the
various subjects of learning’.23

This remarkable talent developed, with intensive reading and
application to the problems of law, into a comprehensive legal insight.
His searching glance penetrates the depths of innumerable laws of the
Shari‘a, fixedly aims at their essential and central points, and comes out
with the basic elements lying beneath the surface; elements which are
the prime factors, or work as the current enlivening the uncountable
and ever varying injunctions of the whole body of law. Hence comes
‘Izz al-Din’s wholesome treatment of the theory of ‘public welfare’
(al-masalik) in law and that peerless work on the fundamental emeiments
of the laws.

The other impression which is to be gained by looking into his
various works is that of his systematic and well classified method of dealing
with the subject he chose to write on. More will be said on this point
later on. Here we shall attempt to discuss his characteristic and excep-
tional legal theory of al-masalih and illustrate it in brief.

This theory is closely connected with the ‘all-embracing bases’
of law (al-Qawd’id al-Kulliyya) which consist of general fundamental
legislative theories drafted in short formulae; we may translate them as
legal maxims. The number of these legal maxims varies, according to
the variant conceptions of legists, from hundreds to tens and finally to the
five primary fundamental maxims.24¢ These were reduced by Sultan al-
“Ulama’ ‘Izz al-Din to one basic foundation, as was observed by al-Suy-
iiti25 and as he himself declares, on which he built his above-mentioned
theory. The corner-stone of the Shari‘a in ‘Izz al-Din’s view 1s the secur-
ing of the general welfare, and the avoiding of causes of the evil. This,
in fact, is not a new theory put forward by him for the first time. Many
Hanafite and Malikite jurists, especially the latter, and indeed the founders
of these two schools themselves, (long before his time) had taken it into
account, and had derived many laws on its basis. He, then, was not the
first to have recourse to that theory. His creativeness lies in the promi-
nence he gave to it and the comprehnsive way in which he treated it. He
looked thoroughly at the whole Sharia from this view-point, and chec-
ked its unrestrained course through myriads of cases and injunctions, ori-
ginal or derived. He pursued this factor so far that he became convinced
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that the whole Sharf‘a was founded upon that essential and all-embracing
foundation. |

Explaining the ends at which his above-mentioned book aims he
says: “The Shari‘a in its entirety is nothing but a collection of questions of
interest (mmasalih), either warded off, which implies that they are harmful:
or secured which suggests that they are beneficial.

‘If you listen to God when he says: “'O believers”, and contemplate
His commandment immediately after that call you will notice either some

good he urges you to, or some evil he prohibits you from, or both, urging
and prohibiting together.’

He then expresses the general formula in these words: ‘And He has
explained in His Book the underlying evil of some of the prohibited things
so that all evils may be avoided and the underlying good of some of the
prescribed things, so that good always may be done’. His positive evidence
for this inference is the most comprehensive of those verses in the Qur’an,
which 1ncite to all good and proscribe all evil, which runs -

‘Lo, Allah enjoineth justice and good and to give to Kinsfolk:
and forbiddeth wickedness and wrong and oppression. He exhorts you
in order that ye may take heed.’26

But how can one recognise good or the beneficial and act accord-
Ingly, or recognise evil or the harmful and avcid it when there 1s no speci-
fic account or clear definition of them in the reliable sources? Here, the
author leads us to a general and practical method of common sense for
accomplishing this.recognition. He says ‘One who pursues the goals of
the Shari‘a in prescribing good so as to bring about the beneficial and
prescribing evil so as to ward off the harmful, acquires, through his general
notion, a firm conviction that certain good must not be neglected, and that
certain evil must not be approached even if there Is no ‘consensus’ ({jma),
or ordinance, or ready analogical judgement in the case; because the very
comprehenston of the ‘Law’ makes it incumbent upon him. For example,
consider a person who lives in close assoctation with some decent and
prudent man, and takes careful note of what he likes and dislikes in every-
thing. Now, if he encounters a particular situation, good or bad, about
which he does not know the wise man’s view, he will still recognise, in
the light of what, on the whole, he observed of the other’s way of life
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and customs, with which he has become so familiar, that the sage would
have preferred that particular good and avoided that particular evil.’27

He further asserts: ‘If we follow the intentions of what is contained
in the Qur’an and the Sunna we shall realise that God has prescribed every
s00d, minute or enormous, and has proscribed every evil, minute or
enormuos. For the good is another expression for bringing about the
beneficial and warding off what is harmful, and evil is another expression
for bringing about the harmful and warding off the beneficial. The Qur’an
says: ‘and whoso doth good an atom’s weight will see it then. And who-
so doth ill an atom’s weight will see it then’.28

.,

This is then the wholesome and independent view which made him
~ surpass his contemporaries, and raised him to the status of mujtahid.
Undoubtedly, he made himself distinguished by putting forward that
theory, with full details and ample illustrations. ‘

With this thoroughness of mind andssharp perception he was in addi-
tion free-thinking, realistic and rational in matters of law.

ON THE QUESTION OF BLIND TAQLID

‘Izz al-Din’s tendency to free-thinking is well portrayed in his
emphatic pronouncement that the founders of the schools of law were not
the prophets, to disagree with whom is not allowed.2%. The statements
quoted by Ibn Kathir and others to the efiect that ‘Izz al-DiIn did not
confine himself to one school of law and ‘reached the higher status of
ijitihad3® actually tend to indicate his independent thought.

An example of this can be seen in ‘Izz al-Din’s view concerning the
change from one school of law to another, a controversial point which
represents, for the student of Islamic law, the rigidity of many of the
legists.

‘Is he who follows one of the Imams (i.e. the four recognised legal
leaders) and later on wants to follow another allowed to make such change?
This is a controversial subject. The prefereable thing, however, is to take
:nto consideration the circumstances of the case. So, if the school he
wants to adopt is one in which a judgemnt may not be annulled he cannot
change to a school according to which 1t must be annulled, as this annul-
ment was only permissible if the judgement was that that decree was void.
But if the two decrees were not contradictory then the change of ‘school’
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and the following of the other is permissible, for people continued, from

the time of the Prophet’s companion until the founding of the ‘Four Schools

; of Law’, to follow any legal authorty they happened to find, and none

whose opinton had any weight expressed any objecton to that free, varied

a choice. Were it wrong they would have condemned it. This is 1 subject
about which no sensible person can have any misgiving’.3!

Continuing, he vigorously criticises those who do not make use of

their reason, and remain contented with their rigid thinking, lethargy and
blind following (taqglid).

‘The curiously odd thing about the ‘blind-follwing jurists’ (al-
fuquha’ al-Muqallidiin) is that one of them comes to learn the weak point
of his imdm and can find no defence for his weakness, and yet follows him
unquestioningly and ignores the chief criteria of the Book, the Sunna and
sound "analogical deductions’ just because he is fond of his ‘school’ (inadh-
hab) and wants persistently and rigidly to follow his imdam. He even seeks
false excuses to push aside the obvious literal meanings of the Book, and
the Sunna, and gives them undue, far-fetched and incorrect interpretations
to defend what he follows. I have seen such persons gather together in
learned circles, where, if one of them was told of some opinion in his
favour on a certain point, he would be extremely satisfied with himself
for holding to the right point, and would not trouble to seek evidence for
his viewpoint, but simply be satisfied with what happened to be right and to
favour his imam. This goes to such an extent that he would think that
il ‘truth’ was confined to his ‘school’ only. Such a person is more to be
wondered at than his biased admiration for his own ‘school’.

with this sort of person will only lead to bitterness and the severance of
relationships without bearing any fruit. I have not seen one of them give
up his imam’s school when it became evident to him that there was truth
in another’s ‘school’ than his own. On the contrary, he continues to follow
it, despite its unsoundness and remoteness from the truth. So, it is better
not to argue with such people, because if one of them cannot advance
sufficient arguments in defence of the school of his imam, he will say:
“Perhaps my imam knew the proof which I do not know”. The poor
fellow misses the fact that this can be counter-poised, and then his

opponent will have in addition the manifest proof and incontestable
evidence which the other had put up against him.

To argue
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‘Alas! how many people have been blinded by this type of imita-
tion to the extent of what has just been mentioned. May God lead us to

follow the truth wherever it may be, and by whatever mouth it be proclai-
med’.32

This self-evident and down-right assertion on independent legal
thinking hardly needs any comment. Continuing with this principle of
following the truth impartially, he disagreed with his own imam, al-Shafi7,
whenever he found it necessary or preferable to do so.

We find an example of this reasonable principle of ‘12z al-Din in the
case of a.ruler who, though himself an independent legal authority (muj-
tahid), follows another such authority. Al-Shafi‘l does not permit it, while
Abii Hanifa does. ‘Izz al-Din maintained the latter’s view, arguing in his

favour thus: ‘This, when we hold that every mujtahid is right, is obviously
plausible’.33

Ancther example we notice in th2 case of a Caliph or any other
respectable dignitary whom an ordinary person claims to have hired to
sweep his house, or to take care of his beasts. Al-Shafi'T considers this
claim legally right, but ‘Izz al-Din thinks it highly unreasonable and
aganist the conspicuous facts.34 That is, he dismisses this claim.

To this rational outlook we must add his realistic approach to the
actual problems of life. His wholesome and proféund discernment of the
nature and spirit of the Shari‘a led him to realistic thinking such as this, by
which he gave his judgements and opinions, without its being upheld by
theoretical and literal applications. At this point one has to recall his
strictness in religious and legal affairs and his keen consciousness of his
responsibility towards God, the ultimte lawgiver.

Discussing the various and frequent allowances provided by the Law
in all the affairs of life, he gives his own deductive opinion in the following
case of practical importance.

‘If the only things to be found in some country were those which
were unlawful, and none of those things which were lawful were to be
found there, it would then be permissible to use what was needed of those
unlawful things, and such permission would not be limited to the necessities.
(Darirat). For if it were limited to them it would create a weakness in the
community, and consequently Muslim countries might by dominated by
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idolatrous and hostile nations; and also because the abandonment of arts
and crafts and other vocations, which are indispensible for the sustenance

of mankind, would not be allowed.’36

Besides these qualities, his habit of giving prodigious illustrations to

illumine the subjects he discusses is worthy of note. It indicates his amaz-
ing mastery of the Substantive law (furi’) as well.

In scholastic theological questions ‘Izz al-Din’s logical and realistic
approach 1s also remarkalbe.

Discussing the problem of actions and rewards or punishments
he says: ‘Some ignorants think that the sufferer will be rewarded for
his suffering. This is a complete mistake. The mishaps are not of his
producing, directly or indirectly. So, were his child murdered, or his
property Hlegaily seized, or he afflicted by some calamity of the body, he
would not be repaid for these misfortunes because they were not brought
about by him, directly or indirectly. He would be rewarded with the re-
ward of the patient, if he showed patience, or with the reward of the content,
were he contented. That is, he would not be rewarded for the distress

itself, for it was not the product of his own action. Allah says: “You
shall be requited according to your deeds” 37

‘Besides, the calamities of this world are a punishment for sins,
and the punishment cannot oboviously be a reward. The Qur’an says:
“Whatever of misfortune striketh you, it is what your hands have ear-
ned.”38  And also the Prophet says: ““The sins of believers will be
washed away for every disease or injruy they receive, even so trivial a suffer-

Ing as inquietude of mind (caused by some worry), or the prick of a thorn”.
An (ostensibly opposite) saying of the Prophet: “Whoso offers condolence
to the distressed shall have the same reward as the latter”, would be inter-
preted: he shall have the same reward as the distressed for his forbearance.

Such is the interpretation because of the Quranic verse: “Man hath only
that for which he maketh effort”, 39

Of ‘Izz al-Din’s logical acuteness and acumen an idea can be formed
in the following discussion.

Propounding the relation between sins and various harmful actiosn
he says: ‘The sin of Damages (Darar) is assessed according to the gravity
or slightness of the damage done to a person, and according to the degree
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of the loss of the use or the benefit (or whatever member is damaged).
So the sin of amputation differs from homicide, or the doing away with the
functionary powers of the limbs. That is the sin of amputating the little
and second toe of the foot is not the same as of cutting off the little and
ring-finger of the hand, because the assault has made the damaged person
miss some worldly and religious uses.40 It makes no difference whether
the criminal performs the amputation himself or through some agent.

‘Further, he who kills a dissolute, unjust and tyrannical Muslim
‘s not the same as he who Kkills a just sovereign, an equitable ruler, or a
righteous governor because of the loss of justice, equity and righteousness
caused to Muslims by the latter.4!

The distinction of ‘Izz al-Din’s juristic precepts and discernment
of the spirit of the Law, as regards the Substantive Law { furit) can be seen
in his fatwas (responsa prudenbium) and his judical deeisions. They are
unfortunatey not published. Al-Subki cijes a few of the author’s opinions
for their prominence on specific questions, under a special heading along-
side ‘Tzz al-Din’s biography.42 The first and most outstanding of them 1s
that he did not consider usury a cardinal sin, finding no reliable sources
to affirm such gravity.43 No eivdence in favour of this extraoridnary
opinion is advanced, or rather recorded by al-Subki, except the rational
unlikeliness of such a liability. -

In some particular details and situations the question has been,
and still is, disputed.44 But in the present case ‘Izz al-Din’s view can be
regareded only as a matler of persondl opinion. The general Muslim
view, was and is, against usury.

Another significant opinion 1s that, if a murderer repents with

the determination of not committing any further murder his repentance
is perfect, though he does not surrender himself for punishment. For
not to surrender is a fresh crime, different from the former one, for which
the conditions of repentance have been fulfilled. This opinion is in sharp
discordance with the ruling of the Shafi‘ite school, preserved in al-Maward!
and al-Rafi'I’s canonic works, which necessitates the surrender of the killer
for punishment as an indespensable condition for repentance. Al-Subki
remarks the singularity of ‘Izz al-Din’s opinion, yet considers it more rea-
sonable and fitting, as it gives the remorseful culprit, whose conscience has
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awakened with a fresh, good determination, an opportunity to benefit
from that fair, merciful and humane verdict.45

ON SCHOLASTIC THEOLOGY

In matters of scholastic theology ‘Izz al-Din was a follower of
al-Ash‘arf and a notable supporter of this school, as has been previously
mentioned. In fact, this school, after the defeat and extinction of its earlier
rivals, the Mu‘tazilites, represented the standard raional school of Islam.

It exercised, and still does, a predominant influence on Muslim religious
thought.46

In later times the Ash‘arite school faced the opposition of the
rigidly orthodox school of the Hanbalites. The vigour of this Hanbalite
opposition varied at different periods of Muslim history.

This, however, is not our concern at present. We only want to
point out that it was at a time when the Ash‘arites were facing such a

crisis that ‘Izz al-Din’s significance in scholastic theology, or Kalam,
came to be greatly noted.

A more orthodox group of the Hanbalites had won the favour of
the Ayyubid ruler of Damascus, al-Malik al-Ashraf (d. 635 A.H.). This
followed their hostility towards the Ash‘arites, the overwhelming theo-
togical school, and their sincere, or malicious, desire to outdo them. In
due course almot all of the Ash‘arites of Damascus were overpowered by
them, with the support of kingly power74. ‘Izz al-Din, too, was provokd
by their putting to him certain theological questions, namely: the nature
of the letters and sounds of the volume of the Qur’an, and the nature of

human action. They hoped by this to make him yield to their creed, or
else to excite the Sultdn against him, were he to persist in the Ash‘arite
doctrine. This actually gave a vital impetus to ‘Izz al-Din to procalim
his creed aloud. He wrote a rather long reply to these questions, with dis-
tinctive clarity and in remarkably bold terms. In it he vehemently defended
the Ash‘arite creed. After some dispute and some fiery correspondence
with the antagonistic Sultdn, and some persecution, he finally came out
of the trial triumphantly. This gave him a certain prominence and re-
putation in the field of Kalam, too. His reply became a populr tract,
entitled ‘Mulhat al-I‘tigad*® (Bon Mot of the creed) and gained for its
author a name among the outstanding suppoters of al-Ash‘arl. He is
reckoned by Ahmad Amin in the sixth grade, along with al-Razi and al-
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Amidi, who defended and served the cause of the Ash‘arite doctrine of
creed.49

The aforementioned tract is a summary of the Ash’arite doctrine
which the author justly claims to be the creed of all Muslims except that
small group of rigid and letter-bound Hanbalites whom he calls Hashwiyya
(the stuffed ones). It deals mainly with the nature of the body of the
Qur’an on the lines of Kalam; that is, the divine qualities of its inscribed |
letters and pronounced sounds and words. The tract is excellently written, '

well argumented, vigorous and readable.

Some later followers of Ibn Hanbal developed a rather extreme
view of the written letters of the Qur’an in the existing volume, and of
" their sounds. They held them to be uncreated, or divinely immortal.
For this literalism they were, in condemnation, called al-Hashwiyya
(the stuffed ones). These were the people who, intoxicated with their
temporary power or blinded with their pedantic and shallow thinking,
wanted to provoke and put ‘Izz al-Din on'trial. But they received in turn
strong criticism from him. He constantly calls them, in that tract, ‘un-
reasonable, ignorant, dullinnovators and anthropomorphists!3® His
most rigorous utterance against them was: ‘Peril shall be the lot of those
who claim the letters pronounced by His creatures or the inscription
written by the ink to be the immortal word of God’.5!

The subjectis rather delicate. ‘Izz al-Din positively holds that
the Qur'an, being the word of God, is a divine attribute of Him, and
therefore, is obviously eternal, But it is not that which is read and
written by people, because this can be obliterated, and is a function of
people, who are undeniably mortal. In the meantime, this read and
written thing must be faithfully respected, as it marks the word of God,
like all other attributes of Him which denote His being.52

This subtle rational concept was feared to lead, indirectly, to the
undervaluation of the book of the Quran (al-mushaf). In fact, this
ostensibly weak point was utilised by his opponents to accuse ‘Izz al-Din,
along with al-Ash‘ari, of being disdainful of the text of the Qur'an. He :
cleared up this misinterpretation of his opinion by declaring forcefully
and definitely his belief in this respect in the following words: ‘We (1.e.
Ash‘arites) hold that any Muslim who shows .disrespect to the volume of

the Qur’an, or amy part of it, is a blasphemer, and is liable to all the
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severe legal and religious consequences of blasphemy. That is, his mearriag
tie would be broken and his property confiscated, he would be beheaded,
would be deprived of the burial ceremonies of washing, shrouding and
prayer, and would not be buried in the Muslim cemetary, but would be
left for the beasts to feed upon,53

Again he declares explicitly: ‘Our creed is that the word of God,
the Perfect (i.e. the Qur’an) is eternal, immortal and existing along with
His Being; it is unlike the speech of the created as His Being is unlike the
being of his creatures. And it is unimaginable that any of his attributes
should exist separate from His Being, because, should it be separated from
Him, He would become, may He far transcend what the transgressors say,
deficient. It is, notwithstanding, inscribed within a volume, preserved in

hearts and read by tongues, while God’s eternal attribute is neither ink of
the inscriber, not sounds of the utterers; and he who believes contrary to
this is separated from the faith and led astray from the creed of Muslims.
Moreover, only an ignorant and dim-witted person might hold such a view
and ““Our Lord, the Beneficent is to be implored against what ye utter”,54

Defending the standard creed of Islam, he took the opportunity
to expose those extremist groups of the Hanbalites. He classifies them
Into two main categories: “Those who openly propagate their unreasonable
stuff, deeming that they are on solid and sound ground. These, indeed,
are good for nothing. The second group 1s of those who shield themselves
under the pretence of following the early orthodox authorities (al-Salaf),
for wordly greed and goals, and play the role of hypocritical pacifists, or
moderates. The ideal olthodox path, in fact, is the belief in the divine
unity of God, and deanthropomorphism unimpared by any personification
and similarisation’. Anthropomorphism in ‘Izz al-Din’s words is the

most abominable thing, while the belief in ‘pure divine Unity’ is the highest
g20o0d.55

It was this denunication of the rigid Hanbalites which, (nearly
50 years later,) aroused Ibn Taimiya, a militant critic of all the schools of
Kalam and somewhat extravagant in literal applications of the canonic
texts, to comment on ‘Izz al-Din. He, however, agreed with our author

in his condemnation of the first group of Hashwites, who openly applied the
human attributes to God, but he refuted ‘I1zz al-Din in the other part of the

latter’s criticism, defending, or rather mterpreting, ‘the early orthodox

1 .. '; :: ..
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authorities’ in his own way, or according to their approach to the theolo-
gical problems.36

The problem of human actions and reward or punishment therefore
is of a dual nature, the legal, and theological. It is, however, mainly a
topic of the works on theology. ‘Izz al-Din, nonetheless, discusses the
problem in his work on the foundations of the laws. His view of the matter
has been represented a little while ago.  There the discussion was concerned
with the negation of a misconception of the question. Here is, now, the
positive treatment of the subject by the author.

Expounding the problem in a very precise and compact style he
says: ‘A human being is only rewarded or punished for what he ‘earns’
or does, and this can be eiher by his direct, indirect, immediate, or dis-
tant action. For, Allah says: “Ye only receive the reward of your doing,,37
nothing shall be reckoned to a man but that for which he hath striven;”58
“no soul shall labour but for itself”.59 JAnd also because the goal of the
religious duties is to glorify God by obeying Him, and avoiding His dis-
obedience, and this is related to a person’s own action, as the glorfier of
the sacrosanctities does not become sacrilegious because of the sacrilege
of some other person, nor does the sacrilegious become a glorifier because
of the glorifying of any other person. Similarly, substitution for violations
of the religious duties is unthinkable’.60

Nevertheless, ‘Izz al-Din’s contribution to Kalam must not be
exaggerated. Beside the already discussed tract on the creed, he wrote
another treatise on the Divine Unity, which, like most of his works, 1s un-
published.6! It does not, however, add much to the reputation of its a
author in the field of theology.

THE IMPACT OF HIS SCHOLARSHIP

‘Izz al-Din significantly influenced his age in the academic as well
as in the political and religious fields. His influence in the second two fields
is much better known than in the first.

His literary impact upon minds, contemporary and later, can be -‘
observed through the study of the lives and works of his students. It
would be unprofitable, and in any case, impossible, to attempt to enumerate
every instance of this influence, but we shall give a few examples as an
illustration.
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‘Izz al-Din’s significance in this respect made al-Dhahabi remark
il &y myd s GUY) e &l oensel (1.e. seekers of learning came to him
from distant lands and the leading scholars of the future graduated under
him).62 Another early writer, al-Isnawi (d. 772 A.H.), indicates the same

thing n these words: ‘He was the master scholar of Islam by virtue of his
learning. . .., works and pupils’.63

A number of these pupils are mentioned by al-Subki (V; 80), 1bn
Rafi* (p. 104) and other writers. The most prominent of them were
Shaykh al-Islim Taqi al-Din b. Dagqiq al-‘Id (d. 702 A.H.), al-Qarafi
al-Mabki (d. 634 A.H.), Abli Shima al-Maqdisi (d. 665 A.H.), al-Hafiz
Ibn Musdr al-Andalasi (d. 663 A.H.), and Taj al-Din b. Bint al-A‘azz (d.
693 A.H.), the chief qadi of King Baybars.

The first, Ibn Daqiq al-‘Id was a very close pupll of ‘Izz al-Din and
acquired his learning chiefly from him. In the practical side of life some

Characteristic featurdes of ‘Izz al-Din are well reflected in him, particularly
in his dealing with the ruling authorities. The same is to be observed in

the last one, Ibn Bint al-A‘azz. He, as a chief qadi, reproduces his master’s
qualities very vividly,64

Nevertheless, at present we are concerned with the purely literary
impact of ‘Izz al-Din on those who came in contact with him, or were
influenced by his works later on. Al-Qarafl, an eminent Malikite scholar

stands as a significant example in this respect. He was closely attached to
'Izz al-Din and obtained much of his knowledge from him.65 “Izz al-Din’s

literary influence on his mind can be seen vividly in his outstanding work,
‘al-Furig on the foundationary laws, which is more or less on the same lines

as his master’s work, Qawa'id al-Ahkam. He seemsto have been inspired

by his master, who was a Shafi'ite, to produce a primary work for his own
‘Malikite school’.

This particular branch of law, legal maxims on foundationary
laws, was until that time practised only by the Hanafite legists. ‘Izz

* al-Din was the first of he non-Hanafites to attempt the subject, and thus

he later on inspired the Malikite scholar, and after him a Hanbalite doctor,
Ibn Rajab (d. 795 A.H.), to make similar attempts for their schools.66

A Hanbalite jurist Najm al-Din al-TafT (d. 716 A.H.) seems to be
especially impressed by ‘Izz al-Din’s legal theory of ‘public welfare’. He

wrote a monograph on this particulr subject, in which he in fact over-
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emphasised the ‘idea of public welfare’ (al-magsalils) as a source of Law,
giving it priority over the generally accepted major sources: the Qur’an,
the Sunna, the ijmd’ and the giyas.?

‘Izz al-Din’s theological clash with the Hanbalites also shows the

influence he exerted upon the minds of contemporary scholars. He turned
the tide in favour of the Ash‘arites who had been oppressed for some time
by the Hanbalites of Damascus, and its King who patronized them.s8
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CHAPTER —II]

WORKS

SUBJECTS OF HIS INTEREST AND A LIST OF HIS WORKS

‘Izz al-Din was a distinguished author, as is remarked admiringly
by many early authorities.! He wrote on the various subjects of exegesis
of the Qur’an, the law, mysticism, and other topics.  His academic genius
and masterly authorship, however, are manifested chiefly in the fields of
the foundationary laws, or motives of law, and the rhetoric of the Qur’an.
On these subjects he produced two works of exceptional quality, which will
be discussed shortly. These two are however, by no means, his most
voluminous works. ‘Izz al-Din’s largest works are on the Shafi‘ite law, but
are not original. One of them, al-Jam‘bayn al-Hawi wa ’I-Nihaya, incom-
plete, was of an encyclopaedic nature.

An exhaustive list of his works, extant and lost, follows. Care has
been taken to prepare the list in as accurate a form as possible, referring to
all the source catalogues of Brockelmann. Examining it, some errors
have been corrected which have unavoidably crept into that work of un-
equalled comprehensiveness. Similarly the accounts of original Arab

authors and cataloguers have been examined and some works wrongly

ascribed to our author have been pointed out in a separate list with neces-
sary discussions.

New discoveries of Mss. have been added from some recently pub-
lished and unpublished catalogues. 1 have mentioned editions and
the names of Libraries where Mss. are to be found, only in the case of these
last; as for the rest Brockelmann can be easily referred to. When no re-
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mark has been made against the title of a work 1t implies that the workis -
included in Brockelmann.

It has been considered useful to classify the works by subjects.
Brief introductory comments have been made to all important works.

These are arranged separately.

THE LIST

The Qur’anic sciences: OLA edd <
OLA jlae -y

OLi ewis 3 Slp -y

de LA JF ) dF I S5 -n

Mentioned by al-Subki (V, 103) Ot jle eze _ o
only.
b2
Hadith:
Mentioned by al-Subki (V; 103) plom  putme pelf o g
only.
Theology:
Two Mss. Ch. Beatty, 3406 (I, aayd g dagll (§opldV QS L,
2) and
Zahiriyya (Damascus) 5207 to be
added to Brockelman.
Two other Mss. Lala 1T (Istanboul) SEd or st dimde .4

3701, Ch. Beatty, 3849 (5) to be
added to Brockelmann.

Usial al-Figh and the Qawa‘id.

Three Mss. Istanbul University SNy WITIPEEEA LI S [ R JL_.,;‘Ui ALYl -4
1197, Ch. Beatty, 3148, el Gl Gl

(I) to be added to the one mentio-
ned by Brockelmann (Berlin 2304)

rN'-"-:‘ o oAl edde o g

Hj. Khalifa (II, 1855) and al-Babani, Jusdly Jae¥l ule (3 Jisdl (e s -y
Hadiyya... (I; 580) only.
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Printed by first title. The printing e VLU S PO R TR IR
has escaped Brockelmann’s notice. daly
Thefollowing Mss. to be added

to Brockelmann:
(Istanbul) Ahmad III, 1088, an-

other, No. 10892 (Damascus)

Zahinyya, 119, another, No.
42583 (Baghdad) Auqaf, 7052,
Ch. Beatty, 3132

One Ms. Ghota 947 entitled Srmall Aclyill .
i ol algi should be omitted from

Brock., as it is identical with
the main work, i.e. &N Ll
another Br. Mss, Suppl. 1203,
II1 should be added to his list.

delgdll or pU'Yl plban 4 A5V el
S 3

The Shafi‘ite Law and Fatwas: alibai s Sleatt LKal L a
“11'1“1]'_3 (S.stoell e c?'-” -} a

15—Mentioned by al-Subki only W G R, oppY Wy -y
16. Paris 5291 not mentioned by Rl jlatal §oaldl o,
Brockelmann. A paal (Sakzifl A

Ao gall (gaidl - | 4

Two Mss. Zahiriyya, 6962, 7826

to be added to one mentioned by
Brockelmann.

Short monographs S W] '.1..u_. or shalt Lbss” Ly,

pyatl QAT C
>l Sl —py
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The Stra of the Prophet:

Short monographs

Tasawwtf:

The Berlih Ms. 2812 of this work
has escaped Brockelmann’s notice.
A second newly discovered Ms. 1s

Ch. Beatty 3148 (2).

Hj. Khalifa (I1I,
Hadiyya... 1; 580

429) Babani,

Miscellany:

Al-Subki (V; 103) and H;j. Khalifa
(1L, 77)

2 Mss. Zahiriyya, 4605, 7914 to be
added to one in Brockelmann.

Ibn Rafi‘(p. 106) and Hj. Khalifa
(IV; 107).

Mentioned by Brockelmann only,
(Berlin, 6068).

Zahiriyya, 5258
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A SURVEY NOTE ON HIS WORKS

1. A copy of this work mentioned by Brockelmann in ‘Damad-
zadeh 81’ is actually by Abii ‘Abd al-Rahman al-Sulami, the well known
mystic writer, which is referred to, as in the Instanbul Catalogue, by the
tutle, Tafsir al-Sulami or Haga'iq al-Tafsir, while ‘Izz al-Din’s work is men-
tioned (Cairo, Tafsir; Istanbul. Qilich ‘All, 43) by the title of ‘Tafsir [br
"Abd al-Salam’.

The Cairo Ms., which has been used by me, is a complete commen-

tary in one volume, 232 Fol. On its title page 1t is stated to be the abridge-
ment of al-Mawardl’s al-Nukat wa al-‘Uyin.+.

Ibn Qadi Shuhba (Tabagat, Fol. 74 a Ms. Br. Mus. Add. 7356)
praising the work describes it as in two volumes: (g (3 fen ki aly)

These seem to be two works by ‘Izz al-Din on the subject, as Qatar’s recent

library possesses a volume of this work (bought from Turkey) in 300
folios which contains the commentary of only half of the Qur'an.s So.

perhaps, it is one portion of that menticned by Ibn Qadi Shuhba.

[

See introduction to the text.

3. In early sources this work is mentioned by the title ‘Majaz al-
Quran (Mss. Bankipur, 1373-4 and Br. Mus. 834 bear the same title).
The second longish title is that of the printed one and the Istanbul Ms.
Salim Agha, 1016. This latter is rather a descriptive title, and misleading
In 1ts abridged form. As the last word is curtailed the work seems to be
of a pure rhetorical kind. 1In fact in some Arab libraries it has been classi-

fied under the subject of rhetoric. which has caused It to remain in obs-
curity.

Another Ms. landberg, Brill, 503 bears the title; ! jlxel
Seedt Fls (256 pages).s

Brockelmann (1, 554) considers them three separate works, (entries
6, 7, 24). But as appears from the bulk of Mss. and the printed one, it is
one work. The variation of titles, which misled Brockelmann, is, pre-
sumably, due to later naming by the different copyists.

This work was abridged by al-Suyitf and entitled 12 4] O, iz
700,30
7+38. Short treatises.
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9. This work is on the ‘sources of law’ and praised by al-Subkl

(V, 103) as being ‘an excellent work’. But there is confusion as regards
the title as he first mentions a work o=y &ALy adlazdl BV S
seaeal gixls . One line later he mentions another work entitled:
R AL rL.‘JI
The title given in our list is that of the Istanbul and Ch. Beatty Mss. But
it is certainly a repetition by al-Subki, as one Berlin Ms. 4787 bears the
title cpebeall STl 3 ebuyadly 43S ailazadl 5V Olz and the other Ms. 2304

& .8 Y&l el When compared chapter by chapter, they
appear to be identical with each other.

10. The main work Jasdly dse ¥ Wle ¢ Ji3d! 2 15 by lon al-
Maliki (d. 664 A. H. ), ‘lzz al-Din’s friend.

11. A tract.

12. Again there is a confusion due to the variant titles of the same
work. In early original sources (al-Subf, V; 103, Ibn Rafi* p. 106 etc.)
it is called. &< L1431 . A few of the Mss. mentioned bear this title. Some
other Mss., Cairo, I; 533 and Zahiriyya, 4258 (copy dated 733 A.H.),
Mawsil, 707 bear the titles 4slsdl ez § Lilt and delicdl Hlasl (3 EH P
respectively.

Another reason for the confusion in identifying these works 1s the
existence of an abridgement of this mainwork, entitled el 4sl5it (in
original sources and some Mss. mentioned) by the author himself.
Brockelmann {I; 554, 511; 761) mistakenly considers b VI phhes je Vil

and pRAY! asts of Cairo the same as Syiell elydl as he has mentioned all
three under one entry (2, 2a, 2b). The fact is that Jbes S sl Al
+Y1 s identical with ;N 2=L@l as the respective sizes of the two, as

described in catalogues, reveal.

13. This work in addition to two above mentioned titles (No. 12)
also bears the title Jwlialls mladt 4 JU Y as indicated in Brockeimann

(I; 554, 51; 767).
14. A short monograph.

15. Al-Subki (V; 103) mentioning this work remarks: ‘And T do
not think he was able to complete 1t’.

Marfat.com



WOV JEIE A

WORKS 47

This was a gigantic plan undertaken by ‘Izz al-Din to combine two
early standard works on the Shafi‘ite law. The first 341§ el
1s by al-Mawardi (d. 450/1058) in more than twenty volumes (Zarkali, 5:
146), or in 4 thousand leaves (Yaqgut. Irshad, V: 408). The second

bt LS is by Imam al-Haramayn al-Juwayni (d. 478/ 1085) in 12 volumes.

t_ﬁhhj‘ ﬁ{_}‘-} l._.f!
No trace of this work is to be found. Had it been completed it would
have served as an encyclopaedia for the Shafi‘ite law.

16. The abridgment of Imam al-Haramayn’s work just mentioned.

18. A short volume.

22. Another MS. of this work is in ‘al-Fatih’, but it is in 139 Fol,
as described by the cataloguer of microfilmed Mss. n the Arab league
Institute, whereas the one in the Escorial, used by us, is only a tract of 6

foll. Either they are separate works or the ascription of the first
take.

IS @ mis-
26.  An excellent work of modderate size (109 Foll) on spiritual
knowledge, mystical conditions and moral conduct, based mostly

on the Qur’an and the Prophstic traditions with constant references to
them,

27. A concise epitome of al-Harith al-Muhasibi's well known work

@l 35> aley only the second abridgement as noted by Dr. Margaret
Simth,

30-34. Short monographs.
WORKS WRONGLY ASCRIBED TO THE AUTHOR

Certain works are mistakenly ascribed to ‘Izz al-Din, in some cata-
logues of MSS. and printed Arabic works.

Brockelmann as well as some other works
checked list of those works

These mistakes have crept into

. Here I produce a carefully
to avoid further misunderstanding.

L. 55N mbas s jsa)t Ja printed together with another mystical
work, == =¥ in Cairo, 1317 A.H.

2, Al b Lezid) i e ad k)t L

10, printed together with
Olsa¥l 2ixi in Cairo,1322.
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These two works are ascribed first by Sarkis (Mu‘jam al-Matbii‘at. .)
to our author, and we then find them mentioned by Brockelmann, in the
later edition, (SI; 768, I, 554). He also signalizes a Ms. of it at Rampur,
India.t?!

(I) In none of the original sources, including Hj, Khalifa, are
these works attributed to ‘Izz al-Din al-Sulami.

(II) The first work is ascribed to ‘Izz al-Din “Abd al-Salam b.
Ahmad b. Ghanim al-Wa‘iz al-Maqdisi (d. 678 A.H.) in
numerous old and new catallogues of Arabic Mss. and Brock-

elmann himself mentions 18 copies of it as belonging to this
later author.

(1I1) This mistake has arisen because of the similarity of their
titles (‘1zz al-Din), not the first names. However, the slight

difference is misleading, as our author’s name is ‘Abd al-
‘A7iz ibn ‘Abd al-Salam, while the other’s name is ‘Abd al-
Salam ibn Ahmad. Buttwo differences in the shuhra and
nisba distinguish them from each other, as the former is often
known as Ibn ‘Abd al-Salam and the other as Ibn Ghanim;
the former’s nisba is al-Sulami and the latter’s al-Magqdisi.

Nevertheless, the similarity of their titles and the addition of
‘Ibn’ to the latter’s name sometimes produced this misunder-
standing and, as a result, the incorrect ascription of the works
in question. This is precisely the case with the printed editions,
as on the title pages the author’s name is given as ‘Izz al-Din
Ibn ‘Abd al-Salam. The addition of ‘Ibn’ by the unscholarly
publisher, or copyist, misled Sarkis into ascribing it to our
author.

It is astonishing and deplorable to find one modern author relying
solely upon the printed editions and consequently ascribing them to our
author. He quotes at length from them, and gives ‘Izz al-Din credit for
the authorship of mystical works.!2 Apart from the correct accounts 1n
original sources and catalogues of Mss., his own quotations bear witness
to the falsity of his ascription:

]
]
E
4

() In the case of first work js! J= a quotation is given concern-
ing a filthy and cynical darwish of Aleppo whom the author
of the work defends as a saint.
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(I) The style is so condensed as to be almost unintelligible, as was
that of Ibn ‘Arabl sometimes.

(III) That which argues most against the ascription of this work to

‘Izz al-Din s the presence of many verses, of a high standard
of poetry, the work of the author himself;

Now, 1t is obvious that none of this agrees with what we
know of our scholar, the orthodox ‘Izz al-Din.

The Bodleian Ms. is the same, but is correctly ascribed
to its real author, Ibn Ghanim al-Maqdisi.

The second tract (3 Foll) provides simlar internal evidence. It
1s written in an ambiguously compact style, and takes the form of questions

on tasawwuf and very short answers. One could not expect such a work
from the author of Shajarar al-Ma‘arif, and the opitomiser of al-Muhasibi’s
standard mystical work, al-Ri‘Gya.

The other ‘Jzz al-Din, a contemporary of our author, was a safi,

a preacher, and also a poet, the author of ya;Vls ekl Ko 4 51 LY iios
a known poetical work.13

3.0 iVl ekl Sa 6 LWY) GidSTaseribed to our author only by
al-Babani, Hadiyyat al-'Arifin (I; 580). It is by ‘Izz al-Din al-Maqdisi.
as just mentioned.

4. LLI L2y SE)0 men Brock, SI; 768 referring to Zahiriyya
Mss. catalogue (1299 A.H.). Itis, in fact, by Ibn ‘Abd al-Da’im al-“Asqa-
lant (d. 831 A.H.) as clearly written on the title page. 14

3. &l ol das )il Brock., SI: 768 referring to Paris 1176, 25.
The Ms. in the catalogue is actually ascribed to ‘al-Imam al-Sulam?,
The ‘Nisba’ apparently refers to the mystical author Abu ‘Abd al-Rahman
al-Sulami, as in old texts ‘Izz al-Din 1S never mentioned with the mere
nisba. Moreover, no other source ascribes it to our author, and Brochel-
mann himself again (SI; 362) considers it synonymous with al-Sulami’s

oyl a9 &xalt QST | As a confirmation of this, a Ms. by the
same title &2 &\ is ascribed to  the mystic, al-Sulami, with his full
name, Muh. b. al-Husayn b. Msi, in Land. Brill, 618.

6. AoVl BWYI G gy ,alliig al-Babani, op. cit., I; 580.
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This work on grammer is actually by Ibn ‘Abd al-Salam al-Manifi
(d. 931 A.H.). Al-Babani himself 1n another place (Hadiyya., I, 141)

correctly ascribes it to him.
7. Lla W55 e Brock., SI; 768, reference: Ms. 1056, 2.

In the catalogue the nisba of the author is al-MaqdisI with a question
mark after the name....ibn ‘Abd al-Salam. This evidently suggests
that it is not by our author, and might be by the afore-mentioned ‘Izz al-Din

al-Maqdisi.

g8, >l caslee 4 skt Habib al-Zayyat's catalogue of Mss. 1n
Damascus etc. page 40, also Kahhala, Mu'jam al-Mu’allifin, V; 249. '

This is by some other ‘Ibn ‘Abd al-Salam as the date of the inscrip-
tion at the end of the Ms. is 570 A.H. (Fol. 179), that 1s before our autbor’s

birth. |
9. Y81 i Brock., SI; 768, reﬁerence, Cario I; 58 (Tafsir, No.
836)

This is actually an anonymous work and compiled much later.

A DETAILED OBSERVATION ON HIS TWO OUTSTANDING
WORKS

After this exhaustive list of ‘] zz al-Din’s works and brief comments
on them it seems necessary to discuss here his two most important works.

\. Fawdid al-Ahkam fi Masalih al-Andm

The work has been printed twice in Cario in two volumes, contain-
ing 430 pages. Both prints are commercial, and misprints and errors are
not infrequent in them. The one printed in 1934, presumbly the first, 18
comparatively accurate.

The subject of the works is an exposition of the foundations on which
all the laws of the Shari‘a, including religious observances, are based. The

theme is that the whole body of the Law tends to provide means for public
welfare, in the wider sense of the word. More strictly, the book is con-
cerned with this main foundation or motive of the law. A prominent con-
temporary legist, Mustifa al-Zarqa’,!5 describing the work as ‘an exposi-
tion of ‘al-qawd@‘id al-Fighiyya al-Kulliyya gives Principles of law’ as
an equivalent to the subject, in modern legal terminology.1¢ The rendering
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is not accurate, The gawd'id... are actually legal maxims consisting of
some fundamental laws, as I have explained elsewhere, different from the

Usal al-Figh (sources and methodology of the Islamic law), which is often
rendered by orientalists and English-writing Muslim jurists as principles

of Law17 or Islamic jurisprudence.!® The subject of Qawa‘id laterdeve-
loped into a separate branch of figh.

Al-Suyiiti, reckoning the various branches of the law, defines the
branch in question thus: ‘It is the knowledge of the rules which hold to-

gether most of the articles of law, and the bases on which stand the canonic
and derived laws. This is the most useful, the most essential and the most
- thorough branch of the law. And on the merit of It a jurist rises, with sub-

sequent efficiency, to the higher stages of ijtihdd’. 1t is truly the science of
Usul al-Figh’.20

On the importance of this branch another great Malikite legist,
as-Qaraf], long before al-Suyitl, says: ‘These qawd'id are of great impor-
tance 1n the law, and of great use. According to his greater or less grasp
of them the status of a jurist is determined, and the paths of ‘legal decision’
(fatwds) are opened up to him’.2!

The work in question is not precisely on these qawa‘id, enumerat-

Ing and expounding, or a applying them, as the name suggests, It is, in
fact, an attempt to observe a particular ‘gd‘ida that is, ‘magslaha’ which lies
hidden behind the countless laws of the Shari‘a. He has arranged the
material under the main and subdivided topics of the law, and then, dis-

cussing the vairous laws, he explains them in a way which shows the wisdom
of the legal injunctions, which, in his view, are based on the public welfare.
The book is in perfect harmony with his theory of the ‘maslaba’.22 1t
1s a masterly attempt to show the said theory in its wider application,

not, ‘quite an important introduction to the Law’ as stated by Professor
al-Zarqa’,23

As for the historical importance of the work, al-Suyuati considers
it the first attempt on the subject.24 This swpeeing generalization is, how-
€ver, an exaggeration, as the Hanafites preceded ‘Izz al-Din in compiling

works on the ‘gawd‘id’. He was, nevertheless, the first non-Hanafite to
take up the subject,25 Al-Suyitl’s statement could be accurate were it
taken to mean that the work is the first attempt on the ‘¢qa‘ida of masiaha’,
but this is a rather far-fetched Interpretation, as his remark is made in the
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context of the science of gawacid.

The work is written in a very systematic manner, in compact, but
fluent language, and is easily readable.

2. Al-Ishdra ila’l-ljaz fi Ba'd Anwa* al-Majaz:

This work is named as Majaz al-Qur’an in old texts. We wish that
the printed edition had kept this short and expressive title rather than
the longer descriptive one. It was printed in Istanbul in one volume
(223 pages) in small and neat type. Although it was published before the
previous work on law, it remained unknown, or rather of lttle repute.

The reason, presumably, was that the author was, and is, much
better known as a jurist than as a scholar on Qur'anic subjects, or as a
rhetorician. The title indicates falsely that the work is one on pure rhetoric.
It is, undeniably, related to rhetoric, but only as far as it concerns Qur’anic
passages, as it is actually an exposition of the figurative usage s in the Qur'an
Thus the work is more properly to be classified under the Quranic

sciences than rhetoric.

Works on this particular subject are very few. The oldest book
known, and lately published, is that of Abi ‘Ubayda (d. 210 A.H.) entitled
‘Majaz al-Qur’an’.26 But it is not, as observed justly by a contemporary
writer ‘Abd al-Ghani Hasan, on the ‘Majaz’ in its sense of a term of rhetoric
which is actually a later development of the word in the terminology of
that science.27 It is simply a glossary of the Qur’an.

The only work preceding ‘Izz al-Din’s, however, is Talkhis al-
Bayan f1 Majazat al-Qur’gn?® by al-Sharif al-Radi (d. 406 A.H.), in the
scientific sense of ‘Majaz’ (i.e. the figurative usage).

Ignorance of ‘Izz al-Din’s work was, and is so common that the
learned editor of the work of al-Radi, in his lengthy and informative
introduction (106 pp., of them 70 on the author’s life), almost denies
the distinction of having written on the subject to anyone except al-Radl.
He overpraises the said work, Talkhis, and declares (p. 30): ‘It seems that
God wanted al-RadP’s work to remain unequalled, so that no Arabic book
should share this subject with it’. Immediately afterwards (p. 30), quoting
Hajji Khalifa he mentions ‘Izz al-Din’s work, but is sceptical as regards the
precise nature of the work, and its survival, even if Hajji Khalifa’s account
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is true. Finally, in an unscholarly despair he concludes that the work,

perhaps, has perished. However, being unwilling to admit even the possi-
bility of anyone’s sharing with al-Radi, the editor again expresses (p. 31)
his doubts as to the existence of ‘Izz al-Din’s compilation, simply because
al-Kutubi, the biographer, does not mention it along with the other few
works of the author.

I do not wish here to comment on the unscientific way In which
the editor has approached the subject. My intentoin, in this brief dis-
cussion, Is merely to show to what extnet ‘Izz al-Din’s work is unknown
to writers on that specific subject, let alone the general reader.

Our author’s work not only equals but surpasses that of al-Radi.
both in 1ts comprehensiveness, and its elaborate treatment of the subject.
The other work (Cairo ed.) comprises 255 pages, 1n a rather bold type, with
frequent short paragraphs, and many blank pages separating the chapters,
not to mention the frequent footnotes; while ‘Izz al-Din’s work comprises,
as just stated, 223 pages of a (larger size) of neat and much smaller type

with no paragraphs or footnotes. It deals also with many elaborations
of rhetoric developed after al-Radi’s time.

I do not wish to minimise the value of al-Radr's work. It was. as

its author justly claimed an original and creative work on the subject,
but, after the publication of ‘Izz al-Din’s work it was no longer pre-emi-

nent or, indeed, fully comprehensive. It is possible that ‘Izz al-Din followed
his example but there is no indication of this.

He was undeniably more thorough than his predecessor, as the
science of rhetoric itself had developed significantly in the past two cen-
turies. It is to his credit that he attempted to find examples for the
elaborately defined modes of ﬁgurative usages, m all their richness and
varlety, in the Qur’an. This fine work of his deals, indeed, with the applied
rhetoric in the Qur'an. Tt is of use not only to those who wish to study the

Qur’an from this particular angle, but also to those who wish to read
‘applied’ rheoric.

The work was praised long ago by al-Subki (V: 103) as ‘a masterly
example of its author’s splended scholarship in the Islamic sciences’.

Later on, al-Suyiiti, the celebrated and authoritative writer on the Qur’anic

sciences significantly mentioned the work informing us that he himself had
epitomised it29.
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Apart from its importance for pure Quranic and rhetorical studies,
the work has also great 1mportance from the juristic standpoint. The
subject of the Qur'an’s literal and figurative meaning is one of the prin-
cipal subjects of the Ugsiil al-Figh (sources of law), and also of theology.
Much depends on the consideration of the literal or figurative meamngs
of the Qur'an when a legist derives new laws which have become necessary.

As for the exegesis of the Qur'an, the ‘Ulama’ long ago reckoned
rhetoric as one of the 15 sciences necessarily required for an exegete
before he could make any attempt on the subject. Later on, al-Suyutl
classified this subject of figurative usage as a special science of Qur’anic
studies, namely, ‘Ilm Hagqiqa! al-Qur'an wa Majazuhii,’® 1o which our
quthor’s work is a remarkable contribution.

NOTES

1. See al-Yanini, II; 172, al-Dhahabi in Ibn Taghri Bardi’s al-Nujam, VIH; 203, Ibn
Kathir, XIII; 235, Abu 'I-Fida’, Tarikch, III? 215.

F. Sayyid, Fihris al-Makhgatas. .. .p. 249
Discovered by myself.
In 5 volumes, unpublished, al-Zarkali, 1; 146.

Personal inquiry through correspondence.

2 I o

This Ms. is actually anonymous as the title page is lacking. However, the catalo-
guer, reproducing the copyist’s note that its author was a significant person in

the Egyptian battle against the Tartars, and buried by the Shafi’is tomb, gives the
clue to the supposed author, Izz al-Din.

7. Al-Suy0ti, al-Itqan, II; 43, Hj. Khalifa, II, 1359 (Flugel, IV 577} mentioning the
work remarks: ‘And al-Suyiiti could not complete this work’.

8. In Berlin Catalogue the full title is s Y1 23l 3 3jlaall & 25 This is actually the com-
bined title for two quite separate works; the first is on Tagawwuf (see No 27 in our
list), and the other is this one. Both had originally longish titles, and in this Ms.
they are collected together. This misled Brock into considering it a separate work.

9, Fu’ad Sayyid, op. cit. I, 318.
10. Both are commerical prints.

11. On personal inquiry it appears that it is identical with the printed one, and is in an
old catalogue (1928) wrongly ascribed to our author.

12. Mabmid R. Salim, (4§ Saldgin al-Mamalik., 3; 188-195

13. First edited and published by de Sacy, Paris 1821. He has worngly added, with his
own suggestion, ‘Ibn’ to the correct name of the author ‘Abd al-Salam b. Ghinim
al-Maqdisi.
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Personal inquiry by correspondence.
Professor of Islamic law in the University of Damascus.
His work, al-Madkhal al-Fighi, 11; 945.

For example, A Rahim's The Principles of Muhammadan Jurisprudence, Madras
1911, reprinted, Lahore, 1958.

A.A A, Fyzee, Outline of Muhammadan Law p. 20; the title of J. Schacht’s The
Origin of Muhammad Jurisprudence, Oxford 1950,

For the literature on this subject see al-Zarqa’, op. cit. pp. 939-49
Al-Ashbah wa 'I-Nazd'ir al-Nahwiyya, p. 4

Al-Zargd’, op. cit,, II: 945

See Chapter, 11

Al-Madkhal, op. cit,, 11: 945

Al-Ashbdh, op. cit.,, Hj. Khalifa II; 135

Al-Madkhal, loc. cit., II; 945

Edited by Fu’ad Sayyid, Cairo, 1954,

See his introduction to al-Sharif al-Radi’s Talkhis al-Bayan., p. 5.

Edited with nine indexes by ‘Abd al-Ghani Hasan, and published in Cairo, 1955,
It was first published in facamile, in Tehran 1953 by M. al-Mishkat. Curiously

enough its Persian translation by M.B. Sabzwiri was published before the original
(in 1951) in Tehran.

Al-Itgan, 11; 43. The epitome is not included in his own list of hijs works in Husn

al-Muhadara, see also Chapter, III
Al-Itqan, 1I; 43



CHAPTER —IV

AL-SULAMI AND MYSTICISM

N,

A FOLLOWER OF THE SUHRAWARDI ORDER

7z al-Din was greatly interested in mysticism in addition to his
principal subjects of J urisprudence and Qur’anic studies. It was the
practical merits of mysticism which attracted him, not its speculative or
ecstatic aspects, in other words the mysticism of orthodox scholars, through-
out Muslim history, such as al-Hasan al-Basrl, al-Junaid, al-Muhésibl!
and so on. In his own time the speculative and ecstatic appeal of mysti-
cism was strong. Ibn ‘Arabi and Ibn al-Farid were its influential exponents,
but neither they nor their doctrine impressed him very much. He
sought spiritual perfection and the ideal moral life through mysticism,
4s evidenced by the particular mystical order Tariga he joined, and the
works he produced on the subject?.

He chose Shihab al-Din al-Suhrawardi3, the master of the Suhra-
wardi order, as his spiritual guide, and was invested with the mystical
robe (Khirga) by him, and received instruction from him.4 We do not
know when his investiture took place, but al-Suhrawardl came several
times to Damascus as an emissary from the Caliphate in Baghdad.®

His last visit was in 612 A.H.6 and it was presumably in that year
that ‘Tzz al-Din came in contact with him and received initiation. He
was then 35, well versed in the religious sciences and able to benefit soundly
and safely from al-Suhrawardl’s spiritual training.

After his emigration to Egypt ‘Izz al-Din met Abu ‘l-Hasan al-
Shadhili? and enjoyed his company. Some authorities even state that he

was initiated into the Shadhill order as well.3
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Whether ‘Izz al-Din chose al-Shadhill for his second spiritual direc-
tor or not, it 1s certain that they had close contact and admired each other.?9
This admiration was based on their respective high positions, as one was
a celebrated legist of his time, and the other a leading spiritual master. To
illustrate this relationship a few quotations may be given.

A group of learned men and Sifls, among them ‘Izz al-Din, once
met al-Shadhill at a circle of learning (Halga). They were reading al-
Qushayri’s ‘Treatise’. At the request of the gathering al-Shadhili spoke
to illuminate some ambiguous points. ‘Izz al-Din was so much impressed
by his words that, withdrawing himself, he commented: ‘Listen to these
marvellous words which have just com down from their Lord’.!10

On the other hand, al-Shadhili expresses his admiration of him thus:
“There is no more brilliant circle in the subject of Law than that of Shaykh
‘Izz al-Din.1!

Al-Shadhill also conveyed to ‘Izz al-Din the Prophet’s greetings,
as 1t is said, on the former’s return from a pilgrimage.12

Thus we see his name more often mentioned with that of al-Shadhili
than with that of his actual ‘spiritual guide’, al-Suhrawardi in earlier days.
In fact, he did not have much opportunity to associate with al-
Suhrawardi, because the latter lived in Baghdad and died fairly early, in
632 A.H.

SOME SAINTLY MIRACLES (KARAMAT)

This 1s a subject greatly beloved of and excessively popularised
by the writers of hagiographical works. However, there is general agree-
ment mn Islam that thaumaturgic gifts are granted to saintly persons,
and that miracles (Karamat) are worked by them. Even a militant ortho-

dox and anti-Saf7 authority such as Ibn Taymiya!3 and a philosopher his-
torian such as Ibn Khaldian!4 acknowledge this fact.15

Superficial mystics, however, and many credulous adepts of the
different Sufl orders showed a deplorable laxity in exaggerating things.

In our case, the moderate and scrupulous biographers did not
ascribe to ‘Izz al-Din any such miracles. His principal early biographer,
al- Subki, however, records some incidents of this nature, without alluding
to them as Karamdt. Later on, in his shorter biographical dictionary
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he categorically states: ‘And many miraculous deeds were done by Shaykh
‘[72 al-Din.’t6 Thus it was al-Subki who inspired later writers such as
al-Suyiiti and Ibn Iyas, the historian, and others, to pass on, or rather
repeat, such remarks!7 and rerecord such deeds.

Three such miraculous deeds have been usually attributed to ‘Izz
al-Din:

1. ‘Abd Aliah al-Balataji, a friend of ‘Izz al-Din, and a pious

person, once sent him a present which include-some cheese. The cheesepot
fell down, broke, and the cheese was soiled. The man bought some more

chesse from a non-Muslim shopkeeper. When he brought the present
to ‘Izz al-Din he accepted the other things, but returned the cheese saying:
‘O son, what have we to do with this? The hand of the woman who drew
the milk for this cheese was unclean, for she had touched the pig.” The

man had thought that the Shaykh would not notice the substitution,

because nobody had seen him when he bought the cheese.18
k.

2. He was present, in Damietta (Egypt), at a battle against the
Crusaders. The muslims were nearly defeated because of the strong
wind and stormy Nile, when, seeing the difficult situation, ‘Izz al-Din called
loudly several times: ‘O wind, (beckoning to it) take them.” The wind
turned towards the Franks’ ships and as a result they were defeated. At
that moment someone cried out: ‘Thanks be to God who showed us a

person from among the followers of Muhammad... who is given power
over the wind.’19 |

All facts about the battle and the place are historically correct.
It took placein 647 A.H. and is remembered in history as St. Lows’

Crusade. °‘Izz al-Din was there with the Ayyibid King Turanshah, the
winner of the battle. Beyond that, however, the historian does not re-
cord any such supernatural event as he is a mere annalist, concerned with
facts, not a biographer or a good-hearted bagiographer.

3. This miracle, as interpretated by SufT writers, is the culmina-
tion of the famous case of his auctioning the Turkish slave vassal princes:31
The chief of them, vexed by the unbearable humiliation, came to ‘Izz al-
Din, holding an unsheathed sword, to kill him. As soon as ‘Izz al-Din

cast a glance at him, the prince’s hand became paralysed. The sword fell
from his hand and his joints began to tramble.22
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This last miracle can be rationally interpreted, provided that the
whole story is true, as the effect of ‘Izz al-Din’s truthful, daring, and
awe-inspiring personality, which struck the prince with such sudden awe
that he lost control of himself. Such a thing is not uncommon, but Safi
writers have interpreted it, from their own point of view, as a miracle.23

The second instance is recorded in a loose mode of speech (1.e.
‘1t 1s said’) which obviously implies that it is poorly authenticated. Even
if the statement were correct, a sudden change of wind....is not
a very unusual thing. It may be that ‘Izz al-Din, like all devout religious
persons, called for divine help at the crucial moment of battle, and, as

a heavenly favour, or by mere comncidence, the direction of the wind changed

in favour of the Muslim army, whereupon the ordinary enthusiastic mus-
lims took it as a miracle.

The first case is, indeed, of a peculiar nature and a sort of ‘un-
veiling’ (i.e. Kashf) in mystical terms, but again 1t is not satisfactorily

authenticated and in the later source (1.e. Ibn al-Mulaqqin) is related in the
looser manner of ‘it is said’.

This sort of unusual occurrence was over-emphasized by hagio-

graphers like al-YafiT and al-Nabhani, who have given ‘Izz al-Din great
credit for them.

Finally, we fortunately possess some words on the subject by the
man who is credited with these Karamat, which can be regarded as con-
stituting a final verdict on the matter.

Izz al-Din in enumerating, very methodically, the means of attain-
ing a virtuous character, says: “The fourth (after reason and the mental
faculties) is the supernatural gift of ‘unveiling the things that are veiled’
(Sleialt LiiS7) and of using them as the ‘breaker of nature’ (s>Wl G,2), This
gift is a ‘temptation’ (*3) for the ‘Treaders’ of the path of virtue or truth.
That is, those who adhere to them are cut off, for they avoid their Lord by

reason of their adherence to them. Those who turn away from them rise
high, for they are engaged with their Lord’.24

This is the opinion of almost all orthodox SufT scholars.2s

Thus the statements and anecdotes of ‘Izz al-Din’s admirers con-
cerning his Karamdat appear to be imaginary. Obviously, a person
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who held such a low opinion of miracles as that quoted would not perform
them himself.

ON MYSTIC ASSEMBLIES AND ESTATIC DANCES

This is another matter which appears to disagree with what we
know of ‘Izz akDin’s orthodox views and general earnest character.
There are, however, frequent reports, not only by bagiographers, but
by numerous scrupulous biographers, of his attending singing assemblies
(sama*).26 Because of its disagreement with what we know of ‘Izz al-Din’s
personal character, it seems necessary 1o discuss the matter in some detail.

It was Qutb al-Din al-Yinini (d. 726 A.H.) who first stated:
¢ CL.......” ot ) OB 9 ¢ dedla A8y sdis ¢ oy Y1 eda G Ade sals - ol éﬂl Ik s
Aalg 3 gadp

(i.e. ‘Izz al-Din, notwithstanding these qualities (of piety, strictness etc.)
had fine taste. He used to attend the ‘singing assemblies’, and would
dance and experience ecstatic trances)2” The last sentence concerning
his attending sama‘ and dancing in a state of ecstasy is repeated by many
subsequent authorities.2® It 1s noteworthy that al-Subki, the most
thorough biographer of al-‘izz, avoids this matter altogether. On the
the other hand, al-Yafi'i, a contemporary of his, after repeating the same
words (udin 3 glewliram) emphatically comments: ‘This is widely known
of him, and abundantly testified to, and has gained such common repute
that it cannot be denied.” He uses the example of Tzz al-Din as a weapon
aganist other authorities who disagree with the practice of sama’.

Another writer, al-‘Amirl of the Yemen, who supplemented YafiTs
work, states in a reserved and moderate tone: ‘And in spite of that (strict
character) he had a liking for poetry, and possibly attended the ‘singing
assemblies’ of respectable personages, and possibly was caught up by the
ecstasy (wajd) and dancing thereof.’??

One point is worth remarking, namely, that it is only al-Yafi'i,
himself a Soff, who represents ‘Izz al-Din’s presumably occasional atten
dance at the sama’ as his regular mystical practice. If we disregard this
opinion, it would appear from the earlier original sources which we
have cited above that he simply enjoyed listening to poetry and songs
occasionally, and that he was sometimes overcome by a sort of ecstasy
(Wajd). This can be presumed, of course, only if the statements in this
connection are accurate.
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Nevertheless, al-Yafi'f's enthusiastic comment that ‘the evidence
for the matter is abundant’ is misleading and inaccurate. It is, in fact,
repetitive, as we have found out in tracing it. But it is repeated by authors
of high scholarship, as stated before, a fact which gives the idea consider-
able weight.

The problem lies in the discord between such statements and the
strict character and orthodox outlook of ‘Izz al-Din. Al-Subki, it scems.
completely overlooked the point. We cannot stmply avoid it, or reject
the repeated statements made, in affirmation, by more than one early
writer. However, my investigation has led to some clartfication, as follows.

It 1s helpful that ‘Izz al-Din himself discussed the point in detail,
and unhesitatingly declared his disapproval of the samg*

Writing, in his celebrated work on the foundations of law, about the
grades of the gnostics, he deals with the sama’, and classifies it in five
grades. The gnostics are also graded downwards in correspondence with
these grades. The first grade is that of listening to the Qur'an: the second
that of listening to sermons and admonition; the third that of listening to
chanting, military songs and poetry; and the foruth that of listening to
musical instruments, the lawfulness of which IS controversial, such as the
tambourine and reedflute. Commenting on this fourth kind he Says:
It the listener believes it to be unlawful he is an ill-doer as regards his
listening, but a well-doer as regards the divine perceptions and emotional
states he experiences through it. If he believes that 1t is lawful, following
the religious doctors who maintain S0, he falls short of piety by listening to

it, but does right as regards the divine perceptions and fine emotional states
which he experiences as a result. 3¢
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':ji The fifth kind of the sama‘ is that which is generally meant by

the use of the word in a mystical sense and that with which we are con-
cerned. Speaking of it, he says: ‘In the fifth grade are those who attain
these perceptions and emotional states by listening to musical instruments
which are considered as prohibited by the majority of religious authorities,
such as stringed and woodwind instruments. Those who listen to this
sort of instruments commit sin by enjoying themselves by prohibited means.
Now, if any perceptions, or a state of spiribial emotions relevant to those
perceptions befall them it would imply that they have mixed good with
evil, gain with loss, well-doing with evil-doing. Besides, if they look at, as
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well as listen to, the musician, at whom they are not permitted to look,
their misfortune and sin 1s doubled.’31

After this definition and elucidation, he gives his judgement thus:
“To sum up, listening to chanting, military songs and poetry is an innova-
tion, but there is no objection to listening to some of them. Nevertheless,
listening to forbidden instruments is a wrong committed by ignorant folk,
‘blind-immitators’ (mugallids) and those who disobey God. Were it a
supererogatory act, the prophets of God would not have neglected to prac-
tise it and to recommend it to their followers and companions. But this
is not reported of any of them, nor of any great saint, nor has any divinely
revealed Book sanctioned it. Allah says: “This day have I perfected your
religion for you; and completed my favour unto you, and have chosen

Islam as the religion for you.”32  Were listening to diverting musical
entertainments something of religious 1mportance, God’s Prophet would

have recommended it, in view of what he says: “By Him in Whose Hand

is Muhammad’s life, I have not left anything which may bring you nearer
to Paradise and take you farther from Hell unprescribed to you, nor have
I left anything which may bring you nearer to Hell and take you away
from Paradise unforbidden to youw”.33

This, then, is ‘Izz al-Din’s own opinion on the subject of the samd’
in its popular meaning. He decidedly considers it unlawful.

He is much more outspoken and severe 1n condemning the ecstatic
mystical dance. ‘Dancing and clapping is a trivial and frivolous practice,
similar to the frivolity of females; only a flippant person or a false preten-
der would do it. How could a person who has lost his wits and whose mind
has failed him dance rhythmically to music? Besides, the Prophet says:
“The best age is mine, then the age of those who come next after them,
then of those who come next after them”. None of those’ who are fol-
lowed® (religious sauthorities) did anything of the sort. But Satan has
overpowered some people, and they think that their ecstasy during the
sama’ is related to God.  They are, in fact, liars and false in their words
and claims’. He ends the subject by saying: ‘One who glorifies God and
realises a little of His transcendence cannot be imagined dancing and
clapping. Clapping and dancing is the act of an ignorant and foolish
person, not of a wise and self-respecting man’,34

Thus, in plain and sharp words he criticeses the idea of ecstatic




.:l-'-.-lh “iqh-\. 1] "" AT W g i e

WOV JEIE A

AL-SULAMI AND MYSTICISM 63

dance and ridicules those who practice it. Now, one is puzzied how
to accommodate the sttements of his attending the sama’, and dancing in

ecstasy with his own sharply contradictory view. It might be said that he
changed his opinion afterwards. We cannot be certain of this, as the

However, there seems grain of truth in the biographers’ statements.
We find an indication of this in a factual account preserved in a fairly early
and rehable source. It is worth quoting here in detail.

lon ‘Ata ‘Allah al-Ishandarani3s (d. 709 A.H.) relates in an autho-
ritative manner that: when Abu ‘i-Hasan al-Shadhili returned from the

pigrimage, he immediately called on ‘Izz al-Din and conveyed to him
the Prophet’s greeting from al-Madina. ‘Izz al-Din considered himself
too humble to be worthy of such an honour (1.e. he doubted the genuine-

ness of the message). Shortly afterwards he was invited to the Khangals
al-Sitfiyya, in Cairo. There also attended with him Muhyial-Din b.
Surdqa3s and Abu ‘l-‘Alam Yasin, one of Ibn "ArabI’s friends., Ibn
Suraqa there expressed his appreciation of ‘Izz al-Din saying: ‘O Sir, con-
gratulations to you on what we have heard. Indeed it 1s a very pleasing
thing that there is, in this age, someone to whom the Prophet sends his
greetings’. ‘May God protect us’, ‘Izz al-Din replied ‘C God’, Abu ‘-
"Alam retorted, ‘Expose us, so that the truthful can be distinguished from
the untruthful’. Then they beckoned to the singer {(gawwal, literally
sayer), who was a such a distance that he could not possibly hear what
had just passed between them. The first thing he recited (or rather sang)

Was! Cadally Gamadl Glo (g, WS (1.e. the speaker has spoken the truth,

and the speech is of what actually happened). ‘Pleased with it. Shaikh
'Izz al-Din stood up, and the party stood up wih him.’37

This is unique positive evidence on the matter, though rather
vague. Nevertheless, interpreted according to the terminology of mysti-
1sm, it confirms the statement of the biographers in some way. To reconcile

this positive witness with ‘Izz al-Din’s own negative view we may say that,
presumably, he enjoyed on occasions the third kind of the samda’ i.e. with-

out musical instruments (more precisely the chanting of mystical poetry),
which he defines as ‘an unobjectionable innovation’; or at most the fourth
kind, i.e. with some specific Instruments, ‘the lawfulness of which is con-
troversial’ and which intensifies the spiritual excitement. This simple
fact is perhaps exaggerated by the mystical biographers.

Leaving aside the particular case of ‘Iz al-Din, the subjec of sama“
I8 a controversial one. Many mystic, and some non-mystic orthodox
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scholars, such as al-Ghazzall and Ibn Hazm, consider it lawful. They
have their points of argument, and have been refuted in turn.38 But it
‘<« not the concern of this study at present. Our aim in this discussion is
to find out the truth of a matter which seems so discordant with ‘Tzz al-Din’s
strict orthodox piety, and to harmonise it with his general mode of thought
and character. This, perhaps, we have done to some extent, although we
must not forget that men are liable simply to change their minds.

THE IDEAL OF MYSTICISM IN AL-SULAMTI'S LIFE

‘I, al-Din was one of those outstanding religious figures who
emphasise both learning and spiritual perfection on mystical lines. In
his book on the Law, he puts it in these words: ‘The method for the
improvement of the heart, to which is bound the probity or iniquity of
the body, is to purify it from everything which draws it away from God,
and to adorn it with everything which brings it nearer to Him, and ensures
His favour. To have good expectations, gne must adorn it (the heart) with
good sentiments, speech and actions: one must be attentive to Him and
present with Him aiways; one must stand in His presence at every moment
and in every condition, as far as possible, but not to the extent of fatigue
and weariness. The knowledge of all this is called ‘the science of Truth’
(hagiqa) . . . ..However, Truth is not outside the boundary of the Law
(Shari‘a). On the contrary the Law is full of instructions for improving the
heart by means of knowledge and emotions, firm intentions and ideal
motives. In fact, the apprehension of the injunctions concerning the out-
ward aspects of life is the knowledge of the manifest features of the Law,
and the apprehension of the injunctions concerning the inward aspects
of life is the knowledge of its subtle feaures. No one save an infidel or an
ignorant man can deny the importance of either of these two things.39

This pleasant synthesis of the "Law and Truth’ is the most manifest
characteristic of ‘Izz al-Din’s personality. The spirituality of tasawwuf
gave a mild touch to his natural strictness of religion and brusqueness of
speech for which he was so famous.49 It also enriched his personality
with a tenderness and dignity which overwehlmingly impressed people,
and which was the secret of his success in his reformative activities. A
modern writer, Dr. Hamza, rightly remarks that the mysticismm was One of
the three main characteristics of ‘1zz al-Din’s dominant personality.41

His mystical attitude affected his style of writing as well; hence
his delicate and alluring style even when he writes on such austere subjects
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as law. Evidence for this is found in the prelude and epilogue of Qawa'id
al-Ahkam. 1 give a passage from it in which he personifies his ideal of
a godly Muslim. He is speaking about the preference of those who love
God for the gains of the next world to the gains of his world, in the course

of a discussion on causes of good and things conducive to it. and he Says
in a decorative style:

‘Glorified be He who makes Himself known to thee without any
r. toil and strain, or proof-seeking and exertion on their part. He showers
! them with His generosity, and offers them a ‘drink’ from His pure ‘down-
pour’ and sheer favour; and thus He attracts them to himself alone, alienat-
ing them from all other things. Thus they have no concern but Him,
no intimate but Him no one on whom to depend but Him, for they know
well that there i1s no refuge in anyone, and no recourse to anyone but Him.
So they are content with His decree, bear the tribulations which He sends
and thank Him for His grace. They are made happy by that which grieves
others, and are grieved by that which makes others happy. Their culture
is the Qur’an, their tutor is The All-Compassionate, their companion is
The Omnipotent, and their garb is Obedience. They cut themselves off
from their fellow men and emigrate from their lands to His realm. Their
weeping is constant, and their joy is brief ’42

Ghimpses of this ideal spirituality are found in ‘I»» al-Din’s per-
sonahty.43

Al-SubkI, pointing to ‘Izz al-Din’s significance in mysticism remarks:
‘He was well versed in mysticism, and his works on the subject sufficiently
prove this hypothesis, 44

‘Izz al-Din wrote two main works on the subject of mysticism,
which I have already mentioned in the list of his works. These are extant
but unpublished and not well known. Two other published works,

with which a modern writer of al-Azhar has credited him, are falsely attri-
buted to him.45

However, ‘Izz al-Din’s contribution to mysticism is of secondary
importance. The main field of his literary productivity was the law and
Qur’anic studies, as stated before. The mystical side of his life, however,

has been rather neglected, and it is hoped that the present study has shed
some hight on it.
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RELATION WITH IBN AL-‘ARABI

The great mystic Muhyi al-Din Ibn ‘Arabi (d. 638/1240) was a
contemporary of ‘Yzz al-Din. It is certain that they were associated,
although the nature of the association is unknown. We are told by al-
Dhahabi in the usual way in which the authenticity of a tradition is estab-
lished (i.e. by following it back through the chain of its transmitters:
himself - Ibn Taimiya - Taj al-Din al-Fizari)4? that ‘Izz al-DiIn used to
borrow 1bn Hazm’s work al-Muhalla*? from lbn ‘Arabi8,

Another authority, ‘Abd al-Ghaffar b. Nih al-Quisi¢? informs us-
by way of direct reliable sources - that’” ‘Izz al-Din was once with Ibn
‘Arabl’ in the latter’s room, where an incident predicted by means of

kashf took place.>®

This fairly indicates their associationn. However, we never come
across Ibn ‘Arabl’s name mentioned in “12z al-Din’s biography; the latter,
on the other hand, is cited, in numerou® works criticising or defending
Ybn ‘Arabi, by the rival groups of orthodox scholars and pro-Ibn ‘Arabl
Saf1 writers, respectively. It 18 noteworthy that both of the groups seem
very eager to quote ‘Izz al-Din to strengthen their conflicting views.

Indeed, there is a remarkable difference between the two person-
alities. and only a slight common interest, [bn ‘Arabi was a mystic philo-
sopher and subscribed to a monistic doctrine;s! ‘Izz al-Din, as is well
known, was an orthodox scholar - jurist. His attitude to Stafism was
that of early orthodox $ufT masters He regarded 1t as a means to purify
the spirit and to promote piety, in agreement with the ‘Sunnah’ of the
holy prophet. Yet, because there are such cnotradictory statements
attributed to him concerning Ibn ‘Arabi it is necessary to investigate the
matter, as far as possible in the present circumstances, and to discuss the
subject in some detail.

Before representing ‘Izz al-Din’s view of him we must recall that
Ibn ‘Arabl is one of the figures of great controversy in the history of
Islam. From the beginning, people were divided into three groups in
their attitudes towards his teachings:

1. Traditionalists, 1n general, who opposed and criticised him
bitterly; Ibn Taimiya was the chief among them. He empbatically and |
repeatedly denounces him as a heretic. |
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2, Scholar-jurists (fugaha) and SGfT writers who favoured and ad-
mired bim highly, such as Qadi al-Zamalkani (d. 651 A.H.) and later on al-

Firizabadi, al-Suyiti, al-Sha‘rani etc., and prior to them our author,
‘In his later days’.52

3. Moderate scholars, who reserved their judgement on him. such
as al-Yafi'T, Ibn Kathir and many others, up to the present day.s?3

.. To begin with ‘Izz al-Din’s denunciation of Ibn "Arabl, he is repor-
2 ted as saymng of him: i pm Yy QMW adis oy QI35 s &= (1.e. He is an evil
‘ disposed person and a liar; he maintains the eternity of the world and
does not consider adultery to be prohibited).54

This is indeed a striking denunciation, and one which, in fact,
created a problem for me, and was the starting point for my investigation
of the relations of those two distinguished contemporaries. In the light
of their association, as portrayed in the foregoing passages, I began to
doubt that ‘Izz al-Din had written these severe words, and I attempted to
examine them historically and analytically.

The authorities who record this saying are Ibn Taymiya, al-Dhahabi,
and al-Safadl. They are contemporaries, Ibn Taymiya being the senior.
and independent in their transmission. The final link in the chain of
authorites going back to the speaker is Ibn Dagqiq al-Id (d. 702 A.H.),
an admirable student of ‘Izz al-Din, from Egypt.55

We note, referring to these sources, that the remark is transmitted
in a very careful manner, particularly by al-Safadi. He copies it from
the writing of Ibn Sayyid al-NasS6 (d. 734 A.H.) who had it direct from the

final authority: Ibn Daqiq al-‘Id, his master. This leaves scarcely any
doubt as to its authenticity.

Now, this condemnation, set against the fact of ‘Izz al-Din’s bor-
rowing books from Ibn ‘Arabi as stated before, makes the position rather
difficult. We cannot Imagine that a person who borrowed books from
another would hold such a low opinion of him. There is another point
to be noted: al-Fizari’s statement that he fetched books from Ibn ‘Arabi
for his master, ‘Izz al-Din, is earlier in date than that of Ibn Dagqiq al-‘Id,
the central point of the problem. The latter met ‘Izz al-Din after his
emigration to Cairo in 639 A.H. Moreover, Ibn Taymiya’s version of
the denunciation indicates Clearly that ‘Izz al-Din uttered it when asked
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his opinion of Ibn ‘Arabi on arriving at Cairo.37 This means that ‘Izz
a1-Din changed his opinion of Ibn ‘Arabi in Cairo, which 1s not very

plausible, in the light of the argument which follows.

There is another way to take this short, sharp ad ambiguous remark
of ‘Izz al-Din. Reading those words together with the remaining part of
‘17z al-Din’s speech illuminates the whole subject and solves the problem.

The first man who heard (i.e. Ibn Daqiq al-Id) this mysterious and
cruel remark was shocked and 1n turn asked: ‘And what is his (i.e. Ibn
‘Arabi’s) lie? ‘He’, replied ‘lzz al-Dip, ‘maintains that human beings
cannot marry the Jinn, because a Jinni is a subtle spirit and a human
being a concrete being, sO that they cannot be united! Later he claims
that he married a woman from the jinnfolk. She stayed with him for
<ome time. Afterwards they quarrelled; she hit him with a camelbone
and injured him. ¥e showed us the scar on his face.38

This, then, is the explanation of bn ‘Arabl’s lie, and his ‘not con-
sidering adultery to be vrohibited’, for he maintained the unlawfulness
of marriage between human beings and the jinn, and at the same time
himself claimed to be married to a woman of the jinn.

As for the third allegation (‘he maintains the eternity of the world’)
we find that too illustrated in the same statement of ‘Izz al-Din, which
continues as follows: ‘Ibn al-‘Arabl®? and Ibn Suriqas® passed through
the ‘Fradis gate’s1, whereas 1bn al-‘Arabi said that after so and so many
thousand years he and Ibn Suraqa would pass through that gate in the very
same manner’ .62

In the light of this peculiar claim of Ibn ‘Arabi ‘Izz al-Din’s critical
remark appears natural and reasonable, although the severity of his
words cannot be denied. However, 1t was unjust on the part of Ibn Taymiya
and al-Dhahabi to misrepresent ‘1zz al-Din’s view (i.e. cut off from
its context), which as we saw was a comment on 2 particular unreasonable

calim of Tbn ‘Aarbi.

It seems that this remark of ‘Izz al-Din’s was quite well known, as
some SGfI writers also record i ‘Al-Yafi'i (4. 768 A.H) i his book
al-Irshid says: ‘I heard that Shaykh “1zz al-Din used to vilify Ibn al-Arabi,
and said that he was a zindig (i.e. heretic}.®3 Abd al-Ra’iif al-Munawi,
a staunch adherent of Ibn ‘Arabi, 64 says much the same.
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The other extremist group of SufT scholars not only categorically
deny that ‘Izz al-Din made any such denunciation of Ibn ‘Arabi. but
even represent him as a great admirer of Ibn Arabi

Al-Firlizabadi, the author of al-Qamiss (d. 817 A.H.) refuting Ibn
al-Khayyat al-Yamani¢5, a critic of Ibn ‘Arabl, says: ‘His citation of the
% opinion of ‘Izz al-Din against Ibn ‘Arabi is incorrect, or rather, a lie
‘ and falsehood for we have been told by...” He then relates an interesting
story on the authority of an attendant and student of ‘Izz al-Din: Once,
at one of ‘Izz al-Din’s lectures on law they came across the word zindiq.
A linguistic question was raised as to the origin of it. When one of the
audience replied that it was a word of Persian origin, meaning: ‘One who
conceals his disbelief and simulates belief’, someone asked: "Who, for
example? Another student replied: ‘Ibn ‘Arabi, in Damascus’. ‘Izz al-
Din did not speak, nor did he comment on this exemplification. Later
the same day, at dinner, the attendant asked him: ‘Who is the quth (1.e.
hierarch of the saints) in our days?” He first tried to 1gnore the question,
and then, as the questioner persisted, said smiling: ‘Shaikh Muhyi al-Din
Ibn ‘Arab?”. The man was bewildered, and argued: ‘At the lecture a

severe remark was passed on him and you kept silent’. ‘Be silent; That
was a gatherling of the canonists (fugahd')6s, said ‘Izz al-Din.

WOV JEIE A

All-Sha‘rani (d. 973 A.H.), who also relates this story, puts into

: 1zz al-Din’s mouth as a defence of Ibn ‘Arabl in these words: ‘Some of the
EE religious doctors condemn him, in sympathy with the mediocre canonists
who cannot grasp thoroughly the divine mental condition of the saints
(Le. fugara’). They fear that, otherwise, such rigid persons would, per-

haps, understand the Shaykh in a way which is contradictory to the Shari‘a
(canonical doctrine), and thus would 80 astray. If they had mixed with

the fugara they would have learned their terminology and would have
escaped the risk of breaking the Shari‘a’.67

This apologetic statement s€ems to accord well with the above-
quoted words of ‘Izz al-Din. But it is lacking in authentification, for al-
Sha‘rani gives no Source, and it is, therefore, doubtful.
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tis books, is a lie. If they had been burnt, no copy of them would have
survived in Syria and Egypt, and no one would have transcribed them after
the condemnation of these two authorities’.68

The argument is evidently not a strong one. However, we find in
no other source a mention of ‘Izz al-Din’s giving such advice.

In the third group are those who admit that ‘Izz al-Din condemned
Ibn ‘Arabl as a heretic, but state that he later changed his view to the other
extreme, and considered him to be the holiest of saints. All-Yafi'i, admitt-
ing the fact of Ibn ‘Arabi’s being condemned by ‘Izz al-Din, relates the
same ‘story of the guth’, but his story is quite different in its details from the
one cited before. Here ‘some companion of ‘1zz al-Din’ asks him to show
him the guth. ‘Izz al-Din points to Ibn ‘Arabl saying: ‘He is there’.
Being asked ‘Do you not denounce him?" he gives an explanation: ‘T keep
the exoteric teaching of the Shari‘a’. To vouch for the authenticity of
the story the author, al-Yafi'l, says: ‘b was informed of it by numerous
reliable persens of Egyipt and Syria’6?

The same anecdote of the Qutb he again copies from the mystic-
‘Abd al-Ghaffar’® (d. 708 A.H.). There is a slight difference in details
this time, but it is more precise. Here the scene is the great Mosque of
Damascus. ‘Izz al-Din eniers the mosque with his attendant. The
attendant reminds him of his promise to show him the quth. He, in
answer, points to Ibn ‘Arabi, who is sitting among 4 crowd of people:

“That is He’. The amazed attendant asks: ‘Sir, in spite of what you say
against him? The master repeats his words again and agam.?!

In this version there 1s no explanation of his contradictory view by
‘Izz al-Din himself.

We find the original transmitter ‘Abd al-Ghaffir trying to solve
the problem. He comments: ‘If he was the holiest of saints it does mean
that there is a paradox In Shaykh ‘Izz al-Din’s opinion about him, because
the Shaykh judged him in the light of his outward actions and works, in
keeping with canonic doctrine. Secret beliefs and intentions are the res-
ponsibility of God, who will deal with them as He likes. It is possible that
Shaykh ‘Izz al-Din happened to realise Ibn ‘Arabi’s high spiritual rank and
-ould not deny it. But when some opinion contrary 1o the canonical doc-
trines was expressed by him, ‘1zz al-Din condemned him 1n order to keep
firm the hearts of the shallow ones, and to abide by the exoteric teachings
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of the Sharl‘a, which he was bound to. Thus he gave to each of the cases
its due consideration.?2

Al-Suydtl realises the incongruity of ‘Izz al-Din’s opinion concern-
ing Ibn ‘Arabi, for he says specifically: ‘Izz al-Din held two views of
him. On the one hand he vilified him, and on the other he described him
as the holiest of saints.73 In fact, he cited the story just quoted and ‘Abd
al-Ghaffar’s comment to reconcile these contradictory views, but he was
not satisfied with this attempt at reconciling them, and cites another such
attempt by Taj al-Din b. ‘Ata’ Allah (al-Iskandarani d. 709 A.H.) from
his book Lata’if al-Minan: ‘Tzz al-Din, in his earlier days, was preoccupied,
ike the other scholar-Jurists, with denouncing the mystics, But when
Abu al-Hasan al-Shadhill, returning from his pilgrimage, conveyed to him
greetings from the Prophet, from then on he vielded to mysticism; chose
the company of al-Shadhili and began to overpraise the mystics, as he now
understood their ways’.7¢ And on this statement al-Suyfiti comments:
"The reconciliation brought about by Ibn ‘Ata’ aAllah is preferable’.75

This solution on chronological lines seems. at first glance, con-
vincing, and it actually did satisfy some later SafT writers as al-Sha‘rant,76

al-Munawi’? and a contemporary scholar Dr. al-Munajjid,78 who takes
the same view.

This solution is, however, quite improbable, because:

. Al-Suyiti’s source, Ibn Ata’ Allah, says nothing about ‘Izz
al-Din’s first denouncing the mystics and then over-praising them. The
case of al-Shadhill’s meeting and ‘greetings’ is mentioned there,79 but
no attempt 1s made by the author to reconcile ‘Izz al-Din’s conflicting views.

2. Al-Shadhili was not from the same school of monoistic mystics
as was Ibn ‘Arabl. On the contrary, his able successor al-Mursi is cited
against Ibn ‘Arabi by his bitter critic Ibn Taymiya.80

3. ‘Izz al-Din met al-Shadhill in Cairo after the death of Ibn
"Arabl (638 A.H.) and those who attribute to him the words describing

Ibn ‘Arabi as the quth mean that he did so during the lifetime of Ibn ‘Arabi.

S0, if this attribution is correct it must be before ‘Izz al-Din’s meeting with
al-Shadhili.

To the same criticism is subject another such attempt of reconcilia-
tion, this time by al-Sha‘rani who, on his own behalf, says: ‘After his (i.e.

Marfat.om



72 *1ZZ AL-DIN AL-SULAMI

‘Izz al-Din’s) accompanying al-Shadhill, he began to attribute to him the
high qualities of saintship, gnosis and ‘Poleship’8! (Rekdly Oyl 39 MY ),

Thus the solution on a chronological basis, offered by these two
authorities, does not help and is historically incorrect. At this point we
also recall that ‘Izz al-Din’s unfavourable opinion of Ibn ‘Arabl was ex-
pressed in Cairo — that is, after the death of Ibn ‘Arabl.

After the exposition and analytical examination of these conflict-
ing statements on the subject we conclude that both the orthodox scholars
and Sifi or pro-Ibn ‘Arabl writers were driven by their respective con-

flicting tendencies. They saw the matter from one point of view and 1g-
nored the other. No attempt was made by any of them to discover the

relationship between the two great contemporaries, so that ‘Yzz al-Din’s
opinion of Ibn ‘Arabi could be scientifically weighed. To quote ‘Izz al-
Din for their judgement for or against Ibn “Arabi was not a proper way to
show their relationship. It was more irresponsible on the part of Ibn
‘Arabi’s sentimental admirers and defénders, who related curious and
inaccurate stories to support their view, We recall, for example, the ‘story
of the quth’, which is once said to have taken place in Cairo, and another
time in Damascus; this disagreement is both confusing and significant.

In our opinion, ‘Izz al-Din did not give a considered judgement
of Ibn ‘Arabi. He knew and met him, but they did not come into close
contact because the subjects in which they were interested were quite
unrelated; and also, in mysticism, ‘Izz al-Din preferred, from his earliest
days, the orthodox ‘path’ (fariga) of al-Suhrawardiyya.® 2

His striking denunciation of Ibn ‘Arabi is in a particular context,
which justifies it, and it is no more than a passing remark. It does not
stem from a thorough study, or perhaps indeed, from any study at all of
Tbn ‘Arabi’s thought and works. It is not the whole truth, and cannot
be relied upon as a considered judgement.

It seems that ‘Izz al-Din thought beiter of Ibn ‘Arabi as a spiritual
personality, and admired him, but did not agree with, and even criticised,
his opinions and sayings which apparently contradicted the canonic teach-
ings of the Shari'a. In this conclusion I agree with the view of the early
mystic, ‘Abd al-Ghaffar, quoted above. My point is that a good rela-
tionship existed between the two of them. This was demonstrated and

Marfat.com



AL-SULAMI AND MYSTICISM 73

discussed at the beginning of this topic. I quote here a unique and interest-
ing story which also sheds light on this good relationship.

As an introduction to a few verses of his own, Ibn ‘Arabi says that

" B he once, in a dream, saw ‘Izz al-Din giving a lecture at which he too was
. present. After the lecture they sat together. Ibn ‘Arabi recited to him
i some of his verses, extemporised there and then, on the subject of the mercy
% of God, about which they were conversing. Then one of Ibn ‘Arabis
%‘ admirers passed by and greeted him cordially, asking his blessing. Ibn
Lt "Arabi kissed him on the lips. ‘Izz al-Din, observing it, objected to such

kissing, saying: ‘What is that?” To which Ibn "Arabl gave a polite and
acceptable excuse. The session, in the dream, grew friendlier. ‘Izz al-
Din asked him indirectly of his family affairs. Tbn ‘Arabi was inspired
and replied in these extaemporary verses:

T e R T LI JCIO S U1 Lo oI P ‘_}.ai L;[, Y
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(l.e. If my wife saw my pocket tull, she would smile and approach play-

fully. If she saw it empty of money she would frown, turn away
from me and reproach me).

'1zz al-Din smiled and said: ‘All of us are like this man with his wife’.
‘;‘:' Here the dream ended.83

8 The account, although of a dream, suggests their good friendship.

| Finally, Hj. Khalifa informs us of a treatise of ‘Izz al-Din on
i | the lines of saints.84 This work is of extreme 1mportance for the subject
] of Ibn ‘Arabi’s "Poleship’, and ‘Izz al-Din’s authentic view. He would

certainly have referred to Ibn "Arabl, conceding him or denying him his

honour. But Hj. Khalifa observes: ‘He disproved in it the existence of

those saintly figures’. If this observation is accurate the whole story of

o 1zz al-Din and Ibn ‘Arabi’s Poleship is exploded. But inaccuracies in
Hj. Xhalifa’s most comprehensive work are not infrequent, and so if we

consider the persistent and repeated assertions of the Siifi writers on the

subject, we should perhaps, reserve our final Judgement until this lost treatise
of ‘Izz al-Din is discovered.8s “
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NOTES

The early theologian and mystic of Baghdad (d. 243 A H)) ‘Izz al-Din epitomised
his chief wrok, al-Ri‘aya, which L. Massignon (EI, III; 699) wrongly ascribes to
“{zz al-Din al-Maqdisi d. 678 A H.

See this dissertation, Chapter, 1.

The author of most popular treatise ‘Awarif al-Ma‘arif, an orthodox 30fi and the
founder of the Suhrawardi Jariga, died in Baghdad in 632/1234.

Al-Subki, V; 83, on the authority of Abd 'l-*Aziz al-Hakkari, the only early compiler
of a monograph on ‘Izz al-Din’s life.

Abt Shama p. 133.

Abd Shima, p. 89. |

The founder of the Shadhili mystic order, a devout ascetice, died in 656/1258.
Al-Kohen al-Fasi, Tabagar ai-Sﬁ:i‘dhﬂiyya p. 54, Dr. Margaret Smith, An Early
Mystic of Baghdad, p. 267.

Al-Sha‘rani, Tabaqat, 1; 163

Al-Yafii, IV; 142, Ibn ‘Ata’ Alldh, Lat@’if aRMihan p. I; 74, he gives precise details
of the gathering; al-Subki (V; 83) wrongly describes this meeting as being with Abd
1.Abbas al-Mursi, al-Shadhili’s successor,

Al-Sha‘rani, op. cit., II; 6, al-Suyuiti, Husn., I1; 173 Iban *Ata’ Allah op. cit., I;
81, he does not ascribe this saying to al-Shadhili himself, but says that he was
told of it.

Tbn ‘Atd’ Alldh, I; 76.
Risdlat al Karamat. .. etc. Ras@’il, V; 14,

D.B. Macdonald, El, article: Karama.

For a definition of Karama and Mu’jiza (miracle performed by a prophet) See
R.A. Nicholson Mystics of Islam, Ch., ‘Saints and Miracles.,

Biographical note on ‘Izz al-Din, Bodleian Ms. Marsh, 428 (unnumbered). This
work is wrongly ascribed to Baha’al-Din Ibn Khallikdn in the catalogue.

Al-Suyti, Husn., IL; 173, Ibn Iyas, Tarikh Migr, 1; 112,
Al-Subki, V; 82, Ibn al-Mulaqqin, 7abagdt, Fol. 72b, Ms. Bodleian, Hunt. 108.

Al-Subki, V; 84 (To indicate the importance of the event he has related it under a

separate heading), Ibn al-Mulaqqin op. cit., Fol. 72a, Ibn lyas, op. cit., Fol. 151a
Br. Mus. 18, 514,

Al-Magrizi, al-Suliik, I; 354.
See this dissertation, Chapter V

Al-Subki, V; 85.

See al-Yafi'i, Nashr ﬁf-Mah&sfn al-Ghaliya, p. 84, al-Nabhani, Jami’ Karamat. . . .
I; 71-72.
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‘I1zz al-Din, Shajardt al-Ma'‘Grif, Fol. 5a, Ms. Escorial, 1536.
Se¢ R.A. Nicholson, op. cit., chapter ‘Saints and miracies’.

For a definition and a brief exposition of this term see Nicholson op. cit., chapter
‘Ecstasy’; D.B. Macdonald, EI, article SAMA®,

Dhaiyl Mir'at al-Zaman, 1I; 175
Al-Dhahabi, al-‘Thar, Fol. 286b, Ms. Bodl. Laud, A., 109 he refers to the same source.

And he himself, presumably, was the source of the later authors, al-Safadi, Vol. 19
Fol. 4b, al-Yafi, IV; 154 al-Isnawi, Fol. 129b, Ibn Hajar, op. cit., Fol. 62a.

Al-‘Amiri, Ghirbal al-Zamdn Fol. 72a, Ms. Br. Mus. Add. 21587,
Qawa'id al-Ahkam, 11; 183

Qawa'id al-Ahkam, 11; 183.

Qur‘an V: 5.

Qawa'id al-Ahkam, 1I; 183

Ibid. IT; 186.

Al-Shadhili’s successor, al-Mirsi’s disciple, and the well known mystic author.
The direct sources for ‘1zz al-Din were, obviously, accessible to him,

Muh. b. Muh. b. Ibrahim Muhyi al-Din, jurist s0f1 and poet, died in 662 A H. in
Cairo (Kahhala, Mujam, XI; 176).

Ibn ‘Atd’Allah, op. cit.,, 1I: 76-77.

The last phrase 4 b 3 il sexdl Uy is ambiguous, The text is after the
mystical style, as the words used are J!s¥ and J not 40t and s (‘singer’ and

‘sang’). However, they generally mean the same. Thus, this phrase might suggest
a sort of ecstatic excitement, which was later interpreted explicitly as ‘dancing’.

See D.B. Macdonald’s short article: samd* in EL
Qawa'id al-Akkam, 11, 179

See page 149

A.L. Hamaza, op. cit., p. 204.
Qawa'id al-Akkam, 1; 7-8
See chapter 5.

Tabagat, V; 82.

See pages 64-65,

A student of ‘Izz al-Din from Damascus, known as al-Firkah, died in 690 A.H.
(al-Subki, V; 60). He used to fetch the books for his master, as he tells us himself.

The well known published work on figh. Ibn ‘Arabi was a follower of the Zahirite
school of law and presumably brought this work with him from Spain. He also
started to epitomise al-Muhalld (see al-Qari al-Baghdadi, Mandqib p. 47)

Ibn Rajab, Tabagat, I1; 140,

He was a g0fi author and wrote only one work; al-Wahid ft suliik al-Tauhid. Died
in 708 A.H. See Brock. I; 117, S, II; 145.
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50. Al-Suyati, Tabri‘at Ibn ‘Arabl. Fol. 3a, MS. Zahiriyya, 5258,

s1. This is the general view, thogh disputable as noted by Ibn Hajar (Lisan al-Mizan
V: 312) and argued against, inadequately, by al-Munawi.

52 This is remarked by Dr. al-Munajjid. See his recently edited ‘manaqib Ibn ‘Arabl,
by al-Qari al-Baghdadi, p. 7 No evidence for the theory is provided. It is actually
a repetition of what some early gQifi writers such as al-Suyiiti, al-Munidwli etc.
maintan. |

53. For the details of these groups see Mandgib loc. cit., pp. 25-43 and the introduction
to that work by al-Munajjid; Ibn Taymiya, Madhhab al-Ittihadiyyin, pp. 75-77;
al-Maqgqari, Nafh... 1; 567-583, al-Sha‘rani, al-Yawigqit, I; 6-14, Ibn ’I-‘Imad,
Shadharat. .. 192-193.

54. 1Ibn Tayﬁliya foc. cit. p. 75 (in the Ras@’il coliection vol. 4), al-Dhahabi, Siyar al-
Nubala, Vol. 13, Fol. 231, MS. Ahmad ITI, also al-Wafi of al-Safadi, 1V; 174.

55. Latera c\iistinguishad judge and scholar of repute. Itis noteworthy that he was a

pious person, conciliatory and cautious in words he spoke; he is not noted as being
anti-Ibn ‘Arabi. See Ibn Hajar, Lisan al-Mizan Vol. 5, and al-Subki, vol. 6 for his
biography. There are a few other transmitters between him and the three sources.
56. The well known author of the biography of ale holy Prophet: ‘Uyiin al-Athar. . . .

57 Ibn Taimiya, op. cit. p. 75.

53. Al-Safadi, IV; 174. Ibn Hajar, Lisan., V; 311. In his version of the story there is
slight elaboration, and the subject of the unnatural marnage was discussed between
them: he had three children from her; after the quarrel she vanished and he never
saw her again. Ibn Hajar, in his comment dose not consider it a deliberate lie, but
4 hallucination of Ibn ‘Arabi caused by his long recessions and fasting.

59 Thus, with the article, in Spain and in many early Eastern writings.

60. Seec previous footnote. In EI (II: 361) it is wrongly said to be the Shuhra of Ibn
‘Arabi in Spain; a mistake copied seemingly from al-Maqqari, I; 599.

61. A famous old gate in DDamascus,

62. Al-Safadi IV; 174

63. Al-Suynfi Tabriat Ibn ‘Arabi, Fol. 3a.

64. See Ibn ’l-‘Imad, V; 193,

65. Jamal al-Din Abu Bakr; he is accused of having introduced many unorthodox
opinions into Ibn ‘Arabi’s works. See al-Sha‘rani, al-Yawaqit, I; 9.

66. Al-Magqqari, II; 575, al-Qar! al-Baghdadi op. cit., p. 27-29. This author was a stu-
dent of al-Firazabadi and relates the story directly from him. Also al-Sha rani,

al-Yawagit, I, 13, but his source is Siraj al-Din al-Makhzomi’s (d. 885 A.H.) work,
Gl 2 et AT Ll e el aAST
67. Al-Yawagqit, 1; 11
68, Ibid. I; 12
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Tabri’at Ibn ‘Arabi, Fol. 3b.
See footnote 49
Tabri’a, Fol. 1b.

Tabri’a. Fol. 3b.

Ibid., Fol. 1a.
Ibid.

Ibid.

Al-Tabagat al-Kubra, I; 163 (ed. Cairo, 1925)
Ibn °1-‘Imad, Shadharat, V: 193.

See Chapter, IV

Ibid.

¥bn Taymiya, Madhhab al-Ittihadiyyin, p. 76 (Collection of al-Rasa’il, vol. 4)
Al-Tabagqgat, I; 163, (biographical note on Ibn ‘Arabi).

The meeting of Ibn *Arabi and al-Suhrawardi and their mutual complimentary
remarks are often quoted in biographical works. The former sajd of the latter that

he was an extreme follower of the Sunna, and we should remember that ‘Izz al-
Din was a disciple of the latter.

Ibn ‘Arabi’s Diwan p. 133 (Bombay edition) The whole account is in the Ist. person,
'See: also al-Maqqari, Nafh., IT; 571, 1In it ‘Izz al-Din’s name s replaced by ‘Some
jurist’,

See Chapters 1T & I1T.

I have trieS:l harfi to discover it by searching in the catalogues of Mss. and by
corresponding with Istanbul, but no trace of it can be found.
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CHAPTER —V

RELIGIO - POLITICAL ACTIVITES

A SOCIAL AND RELIGIOUS REFORMER

‘Tzz al-Din’s reformative activitie_% in the fields of religion and poli-
tics are of great significance. His general reputation hangs upon this ’

particular aspect of his lfe.

| e
-
P

He did not devote himself to narrow selfish piety, nor was he a
retiring and detached scholar and author. From his earliest days he
showed a great interest in the political problems of his times as well as in

the religious life of his country.

In the following pages I shall first give a sketch of his religious
reformative activities, and then describe the outstanding political events of

his life.

In Islam religious, social and political affairs, as is well known,
intermingle, and, in fact, there is no such division. Life in all its diverse
aspects is one unit, and is governed by a living religion. However, for
the modern mind it is preferable to introduce some such distinction.
The Islamic text: ‘al-Amr bi ‘-Ma‘riaf wa ‘I-Nahy‘ an ‘I-Munkar includes
all sorts of reformative activities, that is, the prescription and promotion of
what is good and beneficial, and the proscription and avoidance of what 1s
evil and harmful. But for the sake of clarity we shall here restrict the appli-
cation of this text to religious and social reformation.

‘Izz al-DiIn s noted for his active contribution in this particular
field. None of his early or later biographers fail to mention his significance
in this. Al-Safadl remarks: @Y ) &l § Sba ¥ Kl e lolgs syl Tt OF° 4
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(ie. He was a constant and vigorous preacher of good, a persistent
proscriber of evil, never fearing the censure of any censurer in the cause

of God.)!.

He criticised *Alf al-Hariri2 for his disregard and renunciation of
the 1njunctions of Islam.?3

In purely social and administrative spheres he draws our attention
to his advice to the Sultan of Damascus, al-Ashraf, to abolish the taxes
which his corrupt officials had unjustly imposed upon the public, and to
redress all the grievances of the oppressed people. When the king requested
further advice, he asked him to check his officials who, by their example,
encouraged others to indulge in the unlawful pleasures of drink and de-

bauchary. This advice was taken sertously by the Sultan, and carried out
accordingly. 4

On another occasion, he advised Najm al-Din, King of Egypt, to

take action against a similar state of moral corruption in Egyptian society,
and criticised him for his inefficient contro] of public affairs. s

He not only criticised the responsible authorities for their lack
of proper control over public affairs, and advised them to keep a watchful
€ye on the moral condition of their people, but also he personally tried to
put things right, whenever he got the opportunity or obtained the necessary
authority. This he did in Damascus by removing some places of ill-

fame$é, and in Cairo, by demolishing the music rooms built by the ‘wazir’
of the kingdom.7

4 ; i 1—4..;‘1-1_ e T R
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We can well imagine the impact of the words and actions of ‘1zz
al-Din. Sovereigns would take notice of the growing decadence, become
aware of their responsibilities, and take action to uproot evil and pro-
mulgate good. Unjust and corrupt officials and courtiers would be warned
and desist from the unfair and oppressive use of their authority. The
educated calss (‘Ulama’) would be reminded of their moral obligation
to check and advise the public and their rulers. The public wolud be

stirred to realise their denjed rights and oppressed interests. Thus a
religious and social awakening would be brought about.

In the purely religious sphere, ‘Izz al-Din constantly endeavoured
to eliminate the prevailing innovations, and purify religion. 8

b '.. )
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He wrote a tract in denunciation of the prevalent religious innova-
tions, particularly that If a prayer, called ‘Salat al-Ragha’ib’ which was
commonly offered by many religious doctors and the common people.?
He was subsequently opposed by some of those who took this prayer for

granted. Ibn al-Salah (d. 643 A.H.), the famous traditionist and Shafi‘ite
jurist, wrote against ‘Izz al-Din, and a severe dispute ensued between
them. Men of sound scholarship, and scrupulous religious authorities,
however, approved ‘lIzz al-Din’s viewpoint.1¢ And Ibn al-Salah, realis-
ing the truth, gave in.!!

Prompted by conscience, ‘Izz al-Din advanced this cause not only
by his speeches and writings but also by means of his official authority,
whenever he held any. His own assertion: ‘Blessed be the person who
has control over Muslims’ affairs, and directs his efforts towards the
uprooting of innovations and the restoring of the practice of the Sunna’!2,
reveals his attitude in this respect. Na-_}urally, therefore, when he had the
power he implemented this ‘blessed which’,

Soon after his appointment as the Khatib of the great mosque of
Damascus, he banned the above-mentioned prayer, and another similar one
used on the 15th of the month of Sha‘ban. This latter was also an 1n-
novation, and such innovations were always disappproved of by the
strict orthodox authorities, because they lead people to invent new prac-
tices and to introduce them into purely religious matters. This was
condemned by the Prophet.

He was so zealous and observant in this respect that even very
minor and generally accepted unorthodox practices did not escape his

notice, and he abolished them. The preachers of the great Umayyad
mosque had adopted certain practices on the occasion of the Friday ser-
mon, such as donning a black cloak, beating the sword on the pulpit,
delivering the sermon in rhyme, and praising the present sovereigns. He
jmmediately put an end to all these trivial and formalistic practices. ‘He
neither wore the usual black cloak, nor rhymed the sermon but spoke un-
affectedly in an easy and impressive manner. He also avoided the praise
of the Sultin, and prayed for him instead’.13 In order to return mot<
closely to the ‘Sunnah’ of the Prophet in matters of worship he also

stopped the second call (Adhdn) for the Friday prayer.14
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Thus ‘Izz al-Din became the model of a sincere and zealous reli-
gious leader, who objectively examines the right features of religion, and
then preaches and enforces them faithfully. He never cared for the
unsound and unorthodox practices which had infected the community.
There are solid grounds for supposing that by these reformative activities
of his he greatly inspired the outstanding reformer, Ibn Taymiva, who
was born 1n the year after ‘Izz al-Din’s death (i.e. 661 A.H.). Ibn Taymiva
carried on the task more seriously and profoundly, although in a polemical
manner which lacked the spiritual charm and appeal of that of his prede-
CESSOT.

CONFLICT WITH THE EXTREME HANBALITES

The affairs with which we are now going 10 deal might also be
presented under the heading of ‘Kings and ‘Izz al-Din’, for the important
stands he took were mostly against Kings, or at least involved them in-
directly. But such a heading savours rather of a historical narration.
However, if we keep in mind the idea that ‘Izz al-Din was concerned prin-

cipally with kings and princes, we shall be better able to grasp the charac-
teristics of his personality as demonstrated in political matters. In fact,
these clashes with the ruling authorities play such a celebrated part in his
career that his reputation with the general reader rests chiefly upon them.

The first of these incidents was a theological one, and proved
a severe trial for ‘Izz al-Din, involving as it did a direct clash with the
Sultin of Damascus.

The affair might be called ‘Fitnat al-Hanabila’, for the trial was
brought upon him by the Hanbalites.

There 1s a short anonymous monograph on the affair entitled
Qissat Ibn ‘Abd al-Salam'5. 1t did indeed become the story of the time,
for the King of Egypt, taking an interest in the matter, wrote to ‘Izz al-
Din and asked him to inform him of the true nature and the details of the
unhappy affair. We are indebted to this King for first hand and detailed
information on the matter, for he made ‘Izz al-Din set down the parti-

culars. He did not, however, care to write it down himself, but entrusted
his son Sharaf al-Din Muhammad with the task. The son not only re-

corded the affair in question, but also preserved, or rather added later,

some other particulars of his father’s life, all of which he incorporated into
a small booklet.16
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Some other early biographers mention the incident briefly, in these
words: ‘A quarrel arose between the Hanbalites and the Shificites, because
of their controversy over a theological question. ‘Izz al-Din was
against the Hanbalites, and an uproar ensued. He wrote to al-Malik al-
Ashraf... 17, ‘He, when in Damascus, suffered much trouble from the
Hanbalites’ 8,

Relying upon the original sources just mentioned, 1 shall give a
detailed account of this affair.

The opposite figure in the incident was al-Mahk al-Ashraf (d.
4 Muharram 635 A.H.) of Damascus. No date for the incident is given.
-ﬁbwevef, most probably it happened in the year 634 A H., as suggested by

- Z:Eé manner in which it is recorded.

i 3
o'

ZA Al-Ashraf was inchned to Hanbalite and the Traditionist ideas.
“"He had associated, from his early days, with a fanatical group of Hanbalites
who maintained that the letters and soupds of the Qur’an are divine and
eternal. Through them he had come to believe that this was the cononical
creed, and also the creed of Imam Ibn Hanbal and his distinguished follo-
wers. This doctrine was so deeply implanted in al-Ashraf’s mind that
‘anyone who did not believe it was considered by him an infidel deserving

of execution’.

‘When he learned of ‘Izz al-Din’s profound scholarship and reli-
gious influence he was tmpressed by his reputation, and often wanted
to meet him, but ‘Izz al-Din never visited him’.

We have seen that ‘Izz al-Din was an Ash‘arite. 'When the group
of Hanbalites realised that al-Ashraf was favourably disposed towards
‘Izz al-Din, they tried to turn him against him by stressing his Ash*arite
creed. They stirred up the King against him. Their charge was ‘that
he denounced the believers in the doctrine of the eternity of ‘Letters and
Sounds of the Qur’an’ as erroneous innovators; and also that he believed
in what is maintained by al-Ash‘ari, namely that broad does not satisfy,
water does not quench thirst, and fire does not burn’. The King consi-
dered the allegations too grave to believe, and he accused the Hanbalites
of being biased against ‘Izz al-Din. In order to prove their case ‘they
drafted a number of questions on these theological points, and sent the

- questionnaire to ‘Izz al-Din, asking him to reply. They had hoped that
‘1zz al-Din would reveal his creed in his answers, and would consequently
be condemned by the Sultan’.

r /37147
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‘Izz al-Din had heard of their intrigue, and when the paper came
to him he emphatically asserted: ‘This questionnaire has been composed
in order to examine me. I swear, I will write nothing but the truth’.

Then and there he wrote the spirited, explicit and long reply,
openly declaring his creed. In it he vigorously supported the Ash‘arite
doctrine, held by the vast majority of Muslims. and rigorously refuted
the points of his adversaries.!9
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His opponents were greatly pleased with this reply, which they
could use to incite the Sultin against him. They took it to the Sultan,
he read it, and was infuriated. He exclaimed ‘Indeed, what they accused
him of is true. We thought that this man was unique in learning and good
in faith. But now it appears that he is irreligious, or rather an unbeliever.

“The Sultan uttered these words before a large gathering of reli-
grous doctors from different countries at a royal dinner in the month
of Ramadan. No one dared say anything in defence of ‘Izz al-Din, but
a prominent person among them asked the Sultan’s pardon for him, parti-
cularly in such a month of forgiveness as Ramadan. Some others expressed
k themselves equivocally, as if the creed of ‘Izz al-Din’s adversaries was the r
1 right one, and apparently declared their agreement with the king’s con-
demnatory words’.

Thus almost all the ‘Ulama’ betrayed him. Only one scholar stood
in ‘Izz al-Din’s defence. He was Ibn al-Hajib (d. 646 A.H.), a Malikite
jurist. The news of al-Ashraf’s condemnation of ‘Izz al-Din had spread
through the city. Ibn al-Hajib went to all the religious authorities who
13 had attended the Sultan’s meeting.  He strongly criticised them for
] betraying ‘Izz al-Din even though they held the same doctrine. He even
' reproached the others who had asked pardon for ‘Izz al-Din, because the
fact that they had done so suggested that he was in the wrong. He pleaded
"lzz al-Din’s case and aroused them to agree to sign a paper on his behalf.2¢

I X et

After this, ‘Izz al-Din wrote a letter to the Sultdn, asking him
to call a ‘debate on the subject which should be attended by all the reli-
glous authorities’. This letter shows his courage in addressing an in-
furiated Sultan. He wrote: “The scholars who were present at the royal
gathering have now expressed, in writig, their agreement with my views.
They could not express themselves freely beforf the Sultan, for they feared
his indignation after seeing his angry mood. I believe that if the truth is
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put before the Sultin he will acknowledge it, and punish those who beguiled
him with falsehood. He ought to follow his father, Sultin al-‘Adil, who
inflicted a severe and deterrent punishment on a group of Hanbalite in-
novators, denouncing them as deviationists and discrediting them’.

This outspoken letter, demanding a disputation, made the situation
worse. The Sultan was more indignant than ever, an immediately wrote
a strong reply in his own hand. He refused ‘Izz al-Din’s demand for
9 debate and declined to meet him. He further accused him of forming
2 new school of doctrine and creating dissension among the people. The

letter ended with the following threat:

‘Many an offence committed by the ignorant brings punishment on
the innocent.21 The Tradition says: ‘Dissension is sleeping; may God.
curse him who arouses it’. So, if anyone tries to arouse it, we shall meet
him with what will relieve us from our responsibility towards God, and will

support His Book, and the Prophet’s Sunna’.22
)

‘Izz al-Din read this letter and, not wishing to act indiscreetly,
and to cause a general uproar, chose to remian silent. He said to the

messenger; ‘I have read the letter and understood; you may go now In
peace’. But the Sultan intended the letter as a challenge, and wanted com-

plete subservience from him. The messenger replied: ‘The royal com-
mand is that T should take back an answer’.

However, the conflict between ‘Izz al-Din and the Sultan was only
intensified, for ‘Izz al-Din was not a man to be overawed and intimidated
by a royal warning. He was neither shaken nor subdued by the menace.
On the contrary, he immediately wrote an outspoken reply defying it.
This long letter is indeed, surprisingly downright and sharp in tone. He
cites the appropriate condemnatory verses from the Qur’an, and making
clear his position towards the Sultin as that of a dutiful adviser,23 he
reasserts his Ash‘arite creed. With regard to the accusations that he
was mischieviously stirring up dissension among the people and that he
intended to establish a fifth ‘School of Law’, he replied: ‘My request for
a debate was made from the sense that it was my duty to refute and era-
dicate false doctrine; religious authorities are bound by God to do that,
and it is not the action of a troublemaker. There are no ‘schools’ for the
fundamentals of religion, for they are unanimously agreed upon. Con-
troversies exist only in secondary matters and in details’. He ended the
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letter with this bold assertion: ‘And that we claim that we are of God’s
party, defenders of His religion, and his soldiers. No soldier who will
not risk his life is a true soldier’.24

The author who records the affair and who was actually a witness
describes the writing of this letter in these words -

‘He wrote it fluently, without any pause or hesitation. When
he had finished, he sealed it and handed it to the messenger. A respected
scholar who used to attend the Sultan’s court was present at the time.
He (1.e. ‘Izz al-Din) showed him the Sultan’s letter. The man’s face changed
colour as he read it and he thought that the Shaykh would not be
able to reply to it, because of the Sultin’s menacing tone. But when he
wrote the reply so quickly, before his €yes, the man was astonished, and,
In amazement, he remarked: ‘If scuh a letter had been received by Quss

ibn Sa‘ida he would have been bewildered and would not have answered
it. But divine providence is with you,2 5
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The situation was so hazardous that a man familiar with the temper
of the Sultin was moved of fear. ‘Izz al-Din, however, did not panic.
He realised what would follow the Sultan’s threat, but, in spite of that, he

fearlessly declared what he believed to be right, caring nothing for the royal
anger and the certainty of persecution.

Persecution did, in fact, follow. When the reply was read to
the Sultin, he was so overcome by fury that the opponents of ‘Izz al-Din
thought that he would undoubtedly be executed’. However, the Sultan
ordered his wazir, al-Gharz Khalil, to convey to ‘Izz al-Din the decree

of his punishment, which was: (I) He should deliver no more Jatwas.
(2) He was not to meet anyone. (3) He was to be confined to his house.
“The wazir conveyed to him this decree of forced confinement with great
courtesy and regard, for he loved the Shaykh and believed in him.’ He

also expressed his regret that ‘Izz al-Din had avoided the Sulatn’s court,
since the Sultan had originally greatly desired to meet him.

This unpleasant verdict was, however, no surprise to ‘Izz al-Din.
He received it in good spirits, and said to the sorrowful wazir: ‘O’-Gharg,

these restrictions are a great benefaction from God, for which I must thank
Him,
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‘As for the issuing of fatwas, God knows, I was displeased with
the task and disliked it, for I believe that the mufti is on the verge of Hell.26
Had not I believed that God had charged me with the task in these days,
I would not have entangled myself with it. Now I have been relieved.
The duty has dropped from me, and my responsibility is over. My thanks
and gratitude to God. |

‘As for being forbidden to meet people and being detained i my
house, I am not at present at home, but in a summer-house. To stay at
home and be completely free for the worship of my Lord 1s a blessing
for me. Fortunate is he who stays in his dwelling and weeps for his
sins, and occupies himself with devotion to God. This is a decree of
freedom and a favour from God, which He has bestowed upon me through
the Sultin. He is angry, while I am pleased.

‘O’ Gharz, God knows that if I had a robe wrothy of the good news
which you have brought me I would, bestow it on you. However, we
are subject to God’s providence. Take this prayer-mat; you may pet-
form your prayers on it’. The wazir accepted the present and respect-
fully kissed It.

“The wazir returned to the Suiltin and informed him of what ‘Izz
21-Din had said to him. Frustrated by this news, the Sultan said to his
courtiers: “Now, tell me what I can do with this man who receives punish-
ment as a favour.”27

‘T al-Din remained in solitary confinement, outside the city,
for some time. Shortly afterwards an influential religious authority,
Jamal al-Din al-HasirT (d. 636 A.H.) the grand Muftl of the Hanafites,
intervened in the matter. Our original source, describing his visit to the
Sultan, meticulously records the minutest details, which are of interest,
in that they show the dignity and respect he enjoyed in the Sultdn’s eyes.
He strongly stressed ‘Izz al-Din’s meritorious qualities and praised him
highly in a speech which has already been cited.28 Al-Ashraf fetched
‘Tzz al-Din’s declaration and letter and read them to the Shaykh to demons-
trate his case. The Shaykh agreed with ‘Izz al-Din’s views and said:
‘Of course, this is the believe of all Muslims and the acknowledged view
of righteous people. All that is said in these papers is correct, and if
anyone disagrees with it and upholds the other side’s theory of the divine
qualities of the letters and sounds of the Qur'an, he is a fool.’
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The Sultin was duly impressed by this wholehearted defence
and this revelation of the correct view. He regretted his decree and

ordered ‘Izz al-Din’s release. Moreover, he sent for ‘Izz al-Din. asked
his pardon for what had passed, and sought his company".29

However, ‘Izz al-Din stayed away from the court, because of his
ascetic nature. His victory was yet to be completed.

The ‘uproar’ to which al-Dhahabl alludes briefly is described in
detail in our source, as follows:

“The Hanbalites had overcome (after the decree against ‘Izz al-
Din) all the non-Hanbalite Ash‘arites. Whenever they met with, or
passed by Ash‘arites in some lonely place they would maltreat them
abusing, insulting and beating them. But after al-Hasiri’s Intervention,
the Sultan ordered both parties to keep silent and not to deliver any farwa
on theological matters. This was a step taken to prevent such conflicts.
So the Hanbalites received a set-back, but the ill-will in their hearts re-
mained’,30

Thus the persecution of ‘Izz al-Din ended with his victory and all
was peacefully settled. The victory was, however, not a positive one, as
he was forbidden to speak on the subject. It was to be completed by the

intervention of the King of Egypt, al-Kamil, al-Ashraf’s elder brother.
This Sultan was a great lover of sincere religious scholars.3! and was

himself a militant Ash‘arite, like almost all the Ayyubid Sultans. Hear-
ing the news of the affair, he wrote to ‘Izz al-Din and asked to meet him.
‘Izz al-Din, however, excused himself. The King then asked him to tell

him of the affair in detail; his son made a record which he sent to Egypt.
Al-Kamil read it and waited for the opportunity to settle the matter finally.

In due course al-Kamil came to Damascus, and at his meeting
with al-Ashraf, the conversation turned to the partly settled dispute.
Al-Kamil asked his brother what steps had he taken io resolve it. Al-
Ashraf said: ‘T have forbidden both parties to argue about theological
matters’. ALKamil reproachfully remarked: ‘What kind of states-
manship and justice is it to treat the right and the wrong equally, to forbid
the righteous to perform their duty by preaching the truth, to forbid them
to declare what is revealed by God? Your proper course would have been
to allow ‘Ahl al-Sunna’ (i.e. the Ash’arites) to advance proofs for their
view, so that they might defend the true doctrine and disseminate it, and
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to hang perhaps some twenty of the blasphemers, so that the others should
be given a warning. At the same time you should have enpowered the
righteous theologians to guide the Muslims and to explain to them the
right path’.

‘Izz al-Din’s victory was thus complete and the opposite faction
was silenced. Al-Ashraf whole-heartedly apologised for what bhe had
done to him, saying: ‘We made a great mistake over him’. From then
| on he constantly tried to please him and to follow his religious opinions.
A tract by ‘Izz al-Din on the prayer entitled Magasid al-Sald was read
! to al-Ashraf three times in one day, and whenever some closefriend
called on him he asked his court-reader to recite the tract to him. ‘Izz
al-Din’s remark on the Sultan’s extravagant flattery is interesting and real-
istic. He says; ‘If this tract had been read once to any of the pious students
i or Sifi adepts he would not have read it or listened to it a second time’,
The Sultin, however, either because he genuinely admired it, or because
; he wished to compensate its author,,offered the tract to a great historian

and preacher, Sibt Ibn al-JauzI (d. 654 A.H.), a friend and frequent visitor

of the Ayyubid Sultans; the historian read it in his presence and praised it.
| The Sultin asked him to recommend it to the public at his coming speech
in the great mosque of Damascus, which he did. In consequence of this
' countless copies of the tract were copied and circulated.32

‘Izz al-Din, however, was not much impressed by these marks of
favour, just as he had not previously been frightened by the Sultan’s
threats, and still stayed away from the court. He called on the Sultan,
at the latter’s request, only when he was ill, in fulfilment of the religious
obligation of visiting the sick. He used this one meeting which he had with
al-Ashraf to advise him on some social and religious reforms.33

We can easily imagine the effect of this first bold stand of ‘lzz
al-Din on the contemporary religious authorities, the majority of whom dar-
ed not express themselves freely in the presence of an angry Sultan. They
later saw how the truth triumphed, and how sincerity and courage were
rewarded; an impressive lesson for the hypocritical religious leaders, who
were over-fond of compromise. ‘Izz al-Din’s truthfulness and moral
courage also impressed the sovereigns of his time, for it was because al-
Kamil of Egypt was so impressed by these qualities of his that he was
; moved to defend him: others, too, like al-Salih Isma‘il, the successor of
j al-Ashraf, and Najm al-Din of Egypt, took lessons for the future.

i
'-ﬂ'i'wﬁ
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CLASH WITH AL-SALIH ISMA‘IL, THE RULER OF DAMASCUS

‘1zz al-Din’s second remarkable stand was of a purely political
nature. It occurred in 638 A.H.

Al-Salth Isma‘Tl succeded al-Ashraf as ruler of Damascus in 635
A.H. From the beginning of his rule political enmity existed between
him and his nephew, Najm al-Din of Egypt. Najm al-Din had suffered
much personal imnjury from Isma‘ll when, after a desperate sirunggle he
had settled himself on the throne of Egypt, he wished to take revenge
upon his uncle,

Al-Salih Ismél, fearing the advance of his nephew against Damas-
cus, swiftly made an alliance with the Crusaders, who were occupying
some of the coastal towns of Syria. By the terms of this treaty he ceded
to them the territories of Safad and Shaqif, along with their two strong
forts, the remaining half of Type, Tiberias, ’Amila hiliside and all the
coastal provinces.34 Most of these places were of great strategic impor-
tance, and were coveted strongholds.

Furthermore, he allowed the Franks to enter Damascus, and to buy
arms there. The inhabitants of Damascus were concerned at this develop-
ment, and some conscientious arms dealers referred the matter to ‘I[zz al-

Din’s judgement. He strongly opposed the sale of arms to the Crusaders,
and 1ssued a farwd to that effect.3s

He further criticised the Sultan, Isma‘il, from the pulpit of the
great Mosque of Damascus at a Friday sermon. He had been accustomed
to pray for the Sultan of the time in his sermons, but now he dropped
the mention of Isma‘il’s name, and even prayed against him, asking God’s
help in putting matters to rights.36 That is to say, ‘he started to incite
the people against the Sultan’, as a historian explicitly says.37

Al-§alih Isma‘il was away from Damascus. When the news of this
open criticism reached him he immediately dispatched an order for ‘Izz
al-Din’s dismissal from the post of the KhitGba, and for his arrest. Ibn

al-Hajib was also arrested, for siding with ‘Izz al-Din. Both of them were
imprisoned in the fort of Damascus,38

When the Sultin returned to the capital he ordered their release,
after being subjected to some pressure and many requests, 39
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However, it was not a complete release for ‘Izz al-Din, for he
was confined to his house with orders not to meet anyone and not to
issue any fatwas. He was only permitted, at his request, to go out for
the Friday prayer, an to receive the physician and barber when necessary.4@

But this dull solitary life during such a period of political crisis
became intolerable for him, and he decided to leave the couniry. Having
received permission, he set out for Egypt in 638 A.H. and arrived in
Cairo in 639 A.H.4!t This indicates that the clash in question took place
about the end of 638 A.H.

On his way to Cairo, he stopped at Jerusalem. In this city he
was again disturbed by al-Salih Isma‘l, who had arnived there with his
allies to meet the hostile Egyptians. Isma‘ll wanted to win ‘Izz al-Din
back and sent a messenger to him with orders to persuade him to returne to
Namascus. where he would be given jhis previous office and several
new ones besides. ‘Otherwise’, the Sultan ordered the messenger, ‘arrest

and detain him in the tent next to mine.42

The messenger conveyed this promise to ‘Jzz al-Din making the sole
condition that, to show his obedience, he should kiss the Suitdn’s band.
To this conditional offer ‘1zz al-DIn gave a reply which will be long re-
membered in history as that of an undaunted, resolute and stoical man.
He said to the messenger: ‘My poor fellow, I swear that 1 should not even
like him to kiss my hand. Oh men! you are in one world, and I am in
another world. Thanks to God who has plagued you with that from
which He has protected me’. Eventually he was arrested and detained 1n
a tent, as had been ordered.*3

An interesting event followed his arrest. ‘Izz al-Din was chanting
the Qur’an one day, and was heard by the Sultin and some of his allied
Frankish knights. The next day the Sultan said to the knight: ‘Did
you hear that man chanting the Quran? ‘Yes’, they said. ‘He is’, said
the Sultan, ‘the grand pastor of the Muslims (cpelws! w58 x5 1). 1 imprisoned
him, and dismissed him from his offices, for criticising my ceding the -1
Muslim forts to you. Afterwards I expelled him from the country. Now
I have rearrested him for your sake’. The knights, in reply to this flatter-

ing speech, said: “Were he our pastor we would have washed his feet and
drunk the water’.44
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A later reliable source, Ibn Hajar (d. 851 A.H.) says that he was
then released through the mediation of the kinghts.45

The original source, ‘Izz al-Din’s son, on the other hand, informs
us that he was released after the Egyptian forces arrived and won the

battle of Jerusalem. This statement seems to me more probable than the
former.

‘Izz al-Din then proceeded to Cairo, where he was warmly welcomed

by Sultan Najm al-Din, and was appointed the chief qadi of Egypt, as
we have seen.

Here he again came into conflict with the absolute Sultan and some
of the most powerful officials of the Kingdom. I give an account of
these events in chronological order, with comments where necessary.

AUCTIONING OF THE MAMLUK VASSAL PRINCES

The first and the most outstanding event of ‘lzz al-Diri’s life in

Egypt was the case which is remembered as ‘The sale by action of some
slave Turkish princes’. This is, indeed, a most amusing and courageous
case 1n legal history, and is related, originally, by al-Subki. It has been

much popularised by later writers and has gained ‘Izz al-Din a unique
reputation.46

Before giving an account of this case it seems necessary to say
something of the origin of these vassal princes.

Al-Salih Najm al-Din, who was his father’s viceroy in the Mesopot-
amian territories of the Ayyubid Empire, had gathered together a large
number of Turks, enslaved in wars or bought, for his army. They were
collectively known as Turks, but were, 1n fact, of mixed origins: Turku-
mans, Armenians, Byzantines (al-Ram), Circassians etc. Turks, how-
cver, formed the majority and were most prominent.47

When Najm al-Din came back to Egypt to occupy his father’s seat
in Cairo this slave army came with him and helped him to secure the
throne. These Mamliiks thus became his chief military power. They
were the same who later formed the strong ruling dynasty of the Mamliiks.
Some of their chiefs were even given the title of prince by the Sultan.
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When ‘Izz al-Din took office as chief qadi, these Mamlik princes
were at the zenith of their power.48 '

‘He found that these princes had not been legally freed, and thus,
from the legal standpoint were still slaves. He issued a decree announc-
ing their slave status, which implied that they could not act as free citizens,
according to the law of the time. He did, in fact, refuse to ratify any
coniracts that they made, financial or civil, that is to say, concerning
the sale and purchase of property: marriage and divorce, etc.’ This was 1
a great annoyance to them and made their lives very difficult.

Among these Mamliiks was the Viceroy of the Kingdom (rlledt (5L,
who was infuriated by this humiliation. The princes met together and
sent for ‘Izz al-Din. They asked him what he wanted to do with them.
He said: ‘I shall call a court meeting an there you shall be put up for
sale for the public treasury (oedes! Jy =), and will thus be legally

freed’.43

Seeing that the chief qadl was determined on this ‘they took the
matter to the Sultin (Najm al-Din). The Sultan asked ‘lzz al-Din to
spare them and to drop the case, but he refused. The indignant Sultan
severely rebuked ‘Izz al-Din, and accused him of interfering in a matter
which was not his concern’.

‘Izz al-Din was angry, and 1n protest against the Sultdn’s inter-
ference in a case of law, resigned and resolved to quit the country. As
the original source says: ‘He actually loaded his luggage on one ass,
mounted his family on another, and set out, himself on foot, from Cairo
for Syria’. He had not gone half a league, when a large number of people,
men, women, chiidren, an in particular, religious doctros, pious people
and merchants, caught up with him and joined him.

“The news of this (mass exodus) reached the Sultan, and he was

warned that if the Shaykh went away his Kingdom would be gone. He
immediately rode out himself, caught ‘Izz al-Din up, asked his pardon
and appeased him. ‘lzz al-Din then returned to Cairo, on condition

that the decree in question should be put into effect’.

The Viceroy now approached him directly, politely requesting him
to dro- . i1e case; but this also did not work. The Viceroy lost his tem-
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per and, in a fury, arrogantly cried: ‘How can this Shaykh auction us

while we are the lords of the land? 1 swear that T will strike off his head
with this sword of mine’.

Furious and determined to kill ‘Izz al-Din, ‘he came with a few

of his men to his house, holding an unsheathed sword in his hand. At
his knock ‘Izz al-Din’s Son came out, and frightened by what he saw,
went in and informed his father. ‘Izz al-Din, unshaken and undisturbed,
pacified his son, saying humbly: “O my son, your father is not worthy
to be killed in the path of God” (1.e. for the sake of establishing His law).

He then came out fearlessly, as if he were divine fate descending upon the
Viceroy. The moment he glanced at the Viceroy his hand was stiffened,
the sword fell from it and he began to tremble. Shedding tears, he begged
12z al-Din to pray for him’. Then, turning to the vital matter, he asked
him: ‘O Sir, tell me what you intend to do’ ‘Auction you’ replied ‘Izz al-
Din. ‘What would the price money be spent on? asked the other. ‘On

public welfare’ came the reply. ‘Who would collect it? the viceroy asked.
‘T, answered ‘Izz al-Din.

His decision was carried out. He auctioned the princes one by

one, and demanded high prices; he collected the money and spent it on
public welfare.’

After this detailed account, al-Subkl remarks: ‘Such a thing is
related of no one elge.’50

I have told the story of the affair in the words of the original autho-
rity, and 1 shall now attempt to discuss it.

It is a singular case, Some later authorities, historians and bio-
graphers, also mention it briefly5! but their source 1s, almost certainly,
al-Subki. It is surprising that ‘Izz al-Din’s son, who recorded some
of the outstanding religious and political events of his father’s life in
the monograph already mentioned does not mention the case at all. In
fact, he gives only a brief account of his father’s life in Egypt, for there
ar¢ some other events, recorded elsewhere, which he does not mention.
Nevertheless, while €numerating ‘Izz al-Din’s posts in Egypt,52 he makes
what may be an allusion to this affair: ‘While he occupied these posts, he
performed some very singular deeds.53 He also mentions ‘Izz al-Din’s
resigning twice. The cause of his second resignation is mentioned in many
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other sources, and thus the accasion of his ‘first resignation, after which he
returned to his post as qadr,®4 was certainly this case of the Mamliik
princes. This, then, is the earliest piece of evidence from a direct source,

(al-Subki, although earlier, and the chief source for *1zz al-Din, 1s not a
direct source). The reliable annalists of the Ayyiibid period never allude

to this strange event.

Modern essayists such as al-Rafi‘T and Tantawi,55 and scholars such
as al-Maghribi, 56 Dr. A. Hamza,57 Mahmiid, R. Saleem,38 take the case
for granted and cite 1t as an example of ‘Izz al-Din’s moral courage and

sense of duty. Their source is also al-Subkl,

Recently (1959), the famous Egyptian playwright, Taufiq al-Hakim,
wrote a play #ud! Ol based on this case.59

The producer of the play actually mentions this case of ‘Izz al-Din’s
as that which forms the plays’ historical basis.69

3
It has been studied and historically and analytically criticised by
the noted scholar and critic, Amin al-Khall, in an Egyptian periodical.61

The playwright, in his preface, describes the main point of the

play as: ‘A conflict between the Sultan and the Qadi; between the execu-
tive and the judicial authorities; between the sword and the law.’

This is accurate and in accordance with the historical facts but

Taufiq al-Hakim has greatly confused, or even distorted, the characters.

In the play the Sultan himself is a slave whom the Qadi is determined

to auction, and the wazir is a free man. The worst mistake is that the

Qadi (i.e. ‘Izz al-Din) is represented as being reluctant, hypocritical and
unsuccessful. This is the fault of the playwright’s personal views and
prejudices.

I felt it necessary to make this brief observation on the play, in
order to show that, although the author claimed that his main characters

were historical personages, the plot is, in fact, historically quite 1naccurate. ]‘-

The point which I wish to make is that the learned critic of the

play also took the case in question for granted, again copying from al-
Subki, in his attempt to reveal the historical background of the play.62

So much for the authenticity of this odd case.

The astonishing fact is that in spite of its being an outstanding, _;:-
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and indeed unique event in legal history, none of the Mamlik princes
In the case is identified in any of the sources. It is even more surprising,
when we reflect that a Viceroy of the Kingdom was included in the auction.

It 15 astonishing, however, that not ony the essayists but scholars
also, although they express great admiration for ‘Izz al-Din’s courage
in this case, have failed to remark what is, to me, one of 1ts most singular

points; the fact that none of the princes, not even the Viceroy, has been
identified.

It 1s, perhaps, this lack of identification which makes a later writer
Ibn al-Mulaqqin (d. 809 A.H.) qualify his account of the case with the
vague phrase: ‘it is said (S~ 3).63 Tt is presumably the strangeness
of the case and the lack of identification which makes Brockelmann, too,
(suppl. I, 768) allude to it briefly: ‘he (Izz al-Din) legally disqualified some
Turkish princes in Cairo’.

Only Mahmiid R. Saleem felt the case to be a peculiar one. He,
however, ended by accepting it although he produced no evidence other
than the fact that al-Subki’s detailed and circumstantial account leaves
not doubt as to its actual occurence. He did not raise the question of
the 1dentity of the princes and the principal figure, the Viceroy.

In fact, n spite of brief notices such as these, this extermely strange
case has never been objectively studied. I was first made sceptical, and
consequently had to discuss the case in detail, by the fact that the Viceroy
1s not identified. Since this is an objection which will, ] suppose, occur
to every reader, I fetl that I should make every effort to discover the identity
at least of this one important figure.

Seeing that ‘Izz al-Din held the post of the chief gadi for one year
only, (640 A.H.), during the reign of Najm al-Din and the Viceroy was
one of very few most powerful officials of the kingdom, the task of identi-
fication and of reaching a satisfactory conclusion seemed possible to me.

The Arab annalists carefully record all the important and even many
of the trivial events of each year, but of this extraordinary event (we
should recall the public protest and the Sultan’s concern and immediate

action) there is no trace in any of the contemporary or reliable later annals
of the year,
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Najm al-Din appointed several of his Mamlik military chiefs or
vassal princes as Viceroys, at different perids, to represent him in Damascus
or in Cairo, when he himself was absent. They were, indeed, specifi-
cally called &dldt o536, Among them were Rukn al-Din Baybars, (later
Sultin al-Zahir..), J amal al-Din Yaghmiir and Husdm al-Din al-Hadha-
béni, to mention only the most celebrated. None of these, however, or
indeed, anyone else, represented the Sultan:in Cairo in the year when
‘Tzz al-Din was the chief qadl. 1 perused the accounts of their lives in
contemporary and other early histories to see if I could find any hint of the
affair, but in vain.

It might be supposed that the last of the men I mentioned (i.c. al-
Hadhabani) entitled al-Amlr (prince), was the Viceroy who figured in the
case. The evidence to support this view derives from another case con-
cerning this prince and ‘Izz al-Din, in the time of the latter’s gadiship,
when he refused to accept the prince as a witness for the Sultin.64 This
case is very well attested, for it is recorded by the prince himslef. No
reason is given, however, for 1zz al-Din’s refusal to accept him as a wit-
ress. Tt was perhaps that, in ‘Izz al-Din’s view, al-Hadhbani had only
slave status.63

I cannot be sure that al-Hadhbanl was among the Turkish slave
chiefs. However, his grandfather’s name, Bashak, (which might be written
with P in its non-Arabic form) indicates that he was not of Arab origin,
and might be of Kurdish, Armenian or Turkish origin, and that he might
have been one of those who came with Najm al-Din from those regions.

The riddle of the Viceroy is partially solved by al-Subkt himself,
later. In his shorter unpublished version of al-Tabagat, where he again
cecorded the affair, he crossed out the words (sl S6) (the Viceroy)
which he corrected in the margin to Seadl 61 (commander - in-chief)
and most high prince of the time’.6¢

The chief prince of the story, then, was not a Viceroy, as has been
popularly supposed, owing to al-SubkT’s earlier inaccurate statement, but
was the military chief. Al-Hadhabanl was, in fact, the most powerful
chief and the one who was most loyal, and most dear, to Najm al-Din.
He had served his master in his earlier destitute state, before he became
Sultan of Egypt, when all the other Mamlik chiefs of his army had left
him in Palestine.¢?
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The legal point in ‘Izz al-Din’s acting thus sternly with these vassal
princes only, and not all the other thousands of Mamliiks in Najm al-Din’s
army, was that these princes held the important administrative and military
posts which a person of slave status is not allowed to hold. ‘Izz al-Din,
therefore, determined to put right a state of affairs which was legally in-
admissible, and which was also of considerable importance.

As well as ‘Izz al-Din’s exemplary sense of duty as a judge, we may

also admire his noble desire to benefit the poor with the money obtained
by the sale of these feudal lords.

A modern writer, also a judge, has tactfully rescued these princes

from the disgrace of having been sold, by stating that the Sultan himself
paid the money demanded for them.68

To sum up, even if the identity of these princes is not established
and the supposed identity of the main character is doubtful, or even
proved to be false, the main features of the case are beyond doubt. It
1s unjust and unscientific to imagine that the whole story was fabricated
by al-Subkl. As far as his own direct source is concerned, it is likely
that he drew on some work which is unknown to us.6% The reakness of
his account, his failure to mention the names of the Mamltk princes, is
due, probably, to the fact that these same Mamliiks shortly afterwards
became the masters and rulers of both Egypt and Syria. In al-Subki’s
time their descendants were still the rulers of the Empire, and it would
obviously be dangerous for him to mention the names of the Mamlik
Sultan’s, governers’ or military chiefs’ fathers or kin in connection with
anything so disgraceful as a slave auction. The same argument applies to
the contemporary or later popular historians, who were in most cases
closely attached to, and patronised by, the Mamliik Sultans and princes.

To conclude, I am inclined to believe that the case occurred, in
spite of the unhistorical nature of al-Subki’s account, which I have tried,
as far as possible, to fit in with the historical facts,

1zz al-Din’s general character, and his reputed strictness and
courage strengthen my belief.

A DECREE AGAINST THE EGYPTIAN WAZIR

The next courageous stand that ‘Izz al-Din took was against a wazir
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of the Egyptian Kingdom, in the same year, is 640 A H., and is his-
torically much more vividly and fully documented.

The wazir in this case was Mu‘in al-Din Hasan b. Shaykh al-
Shuyiikh7¢ (d. 643 A.H.) He was the most powerful of the four sons of
Shaykh al-Shuyiikh Ibn Hamawayh al-Juwayni, three of whom held the
highest posts, as wazirs and generals, in the Ayyiibid kingdom of Egypt.”!

The power and honour which Mu‘In al-Din enjoyed is demonsira-
ted by a quotation from a scrupulous historian, al-Maqrizi: ‘The Sultan
treated him with royal honours, as his equal. He was allowed to sit
at the head of the royal dinner table, and to go riding in the kingly man-
ner. The Sultan also ordered that his chamberlain, Shihab al-Din Rashid,
should stand to serve the wazir at table, and that the chief of the cavalry
and the chamberstaff should stand in his presence, as if he were the Suitan
himself.7 2

It was this wazir who had a music hall built on the roof oa a mosque
in Cairo. °‘Izz al-Din, as a chief qadi of the Kingdom condemned this
act of sacrilege. Taking immediate action against the profane behaviour
of the wazir he went himself with his sons, demolished the building and
cleared the roof. He then declared the wazir disqualified from witnessing
in court, arid resigned, in protest.73 Al-Safadi says: ‘He knew that the
Sultan and the wazir would be enraged (by the demolition). ‘His resig-
nation’ al-Safadi continues ‘grieved the Sultin’74 because, perhaps,
he knew well the high qualities and the sincerity of his qad. However,
he accepted his resignation.

‘Izz al-Din’s decree against the wazir, that is, the legal withdrawal
of confidence, was of considerable consequence. The following case
denotes the gravity of the issue and the power of ‘Izz al-Din’s word,
even in the exalted court of the Caliphate in Baghdad.

The wazir thought that he would not be affected by this decree
abroad, but it happened that the Sultin sent a message 10 the Claiph
al-Musta‘sim, in Baghdad. The messenger was asked at the Caliph’s
court: ‘Did you receive this message from the Sultan? ‘No, but Ibn
Shayk al-Shuyiikh, the wazir, gave it to me on behalf of the Sultan’, the
messenger replied. ‘He’, rejoined the Caliph, ‘has been declared un-
trustworthy, so we cannot accept his word’. 'The emissary then came back

:. ';' . ‘.r ‘[h '-..“'.'. ‘:. .
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to Cairo,and the Sultin personally gave him the message, which he again
delivered to Baghdad’.7s

Relating the affair, ‘Abd al-Qadir al-Maghribi, the late vice pre-
sident of the Arab Academy, Damascus, comments: ‘His word was as
powerful as the word of the Popes of Rome in the Middle Ages. Al-‘Izz
1ibn ‘Abd al-Salam’s disqualifying Fakhr al-Din?6 b. Shaykh al-Shuvakh
In this way is analogous to the excommunication of Christians by the
Church authorities.77

The comment is interesting, though the comparison and analogy

are not obviously relevant. It does, however, emphasise the effectiveness
of ‘Izz al-Din’s word.

WITH QUTUZ DURING THE TARTAR INVASION

-J; The Tartars, after the destruction of Baghdad, advanced into Syria,

conquering and subduing its cities. They were later to march victor-
1iously westward to Egypt.

At this time the young al-Mansiir Ali, the son of Mu’izz al-Din
Aybak, the first King of the Mamliik dynasty, was on the throne of Egypt.
A general, Qutuz, was his regent.

‘Izz al-Din was now about 80, and was a notable and respected
religious authority, engaged in the quiet profession of teaching in a college.

, His advice was still, however, sought in grave crises, as the following case
shows.

Frightened by the devastating advance of the Tartars, the King of
Aleppo al-Nasir, sought Egyptian help in confronting them and defending
his territories. Ibn al-‘Adim (d. 660 A.H.), the renowned historian,

came to Cairo in 657 A.H. as Syrian emissary to request this help.78

| Qutuz called a meeting of the generals, the qadis and other notables,
to seek their advice, and they assembled in the state court of the Hill

Fort. *Izz al-Din also attended the assembly, along with the chief gadI

of the Kingdom Badr al-Din al-Sanjari. The young Sultin al-Mansiir
was seated on his throne.

When the assembly was complete, a court spokesman raised the
question of Hillagli’s march, the capitultion of all the cities which he
passed, and his arrival in Aleppo. He said: that the public treausry was
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empty, the Sultin was a young child and the natinon’s peace and welfare
were in jeopardy. The most pressing need, therefore, was to choose a
responsible monarch, whom people would fear, and who could stand against
the enemy. Moreover, the treasury required a subsidy from the public to
raise a strong army, and to provide them with what they need to march
against the enemy.”?

Thus the regent, Qutuz, had schemed to have himself pronounced
King, and thus to collect heavy taxes for the army from the common
people.

The man who spoke at that critical moment was ‘Izz al-Din, The
historians tell us that what he said represented the will of the whole as-
sembly, although none of the great men there, not even the chief qadi,
@rcd to oppose or dispute the proposal of the court spokesman. ‘lzz al-
Din, however, quashed the second part of this proposal.8¢ He said:

‘If an enemy invades a Muslim cBuntry, it is incumbent upon all
to fight in defence of it. It is permissible to collect whatever is needed
to finance the war, provided that none of the precious gilded and orna-
mented arms and saddles, the ‘embroidered hoods’ and the jewelled staffs
and swords, etc. are left in the treasury; provided also that you sell your
golden girdles and other valuables, and that every soldies has only his arms
and riding animal and that he is on a level with al the common people.
But it is not permissible to raise money from the people while the eminent
soldiers keep their properties and valuable arms.8!

This was, as the historians we have cited, say the speech which
concluded the meeting. The newly proclaimed King Qutuz accepted ‘Izz
A.Din’s advice. It is said that ‘Izz al-Din also encouraged him, saying:
‘If you follow the right course, I guarantee that you will win the battle, by
the grace of God’.32

Not only did this speech of ‘Izz al-Din’s save the common people
from having their money unjustly seized, but it also gave a moral impetus
to the King and army chiefs, raised the soldiers’ morale, and, at the same
time, induced citizens to participate willingly in the defence of their coun-
try. Qutuz with his army, met the Tartars in a decisive battle shortly
afterwards at the ‘Goliatn Spring’ in Palestine, in 658/1259. As ‘Izz al-
Din had predicted, the Muslim army was victorious, and for the first time,
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the invincible hords were defeated and pursued from the field, and thier
further westward advance was halted.

‘Izz al-Din himself could not take part in the battle, because of
his advanced age, but his sound advice and encouragement is well re-
membered and acknowledged by historians.

RELATIONS WITH AL-NASIR OF PALESTINE AND BAYBARS
OF EGYPT

Another Ayyubid monarch with whom he came in contact, and who
wished him to stay in his tiny Kingdom, al-Karak (Palestine), was al-
Nasir Dawad®3 (d. 656 A.H.) We have seen, in the first chapter, that
this monarch invited ‘Izz al-Din, after he had been exiled from Damascus,
to reside in his Kingdom, and eagerly pressed him to do so. But when

'Izz al-Din bluntly refused, and said: ‘Your country 18 too small for my
learning’, he was disappointed.

The enraged Sultan later expressed his anger in a letter to ‘Izz

al-Din, taking advantage of a political disaster. Not long after ‘Izz al-

¢ Din’s refusal (in 640 A.H.)84 Nabulus, a city of this Sultan’s Kingdom,

was sacked in a surprise attack by the Crusaders. The Sultdan, in his

grief, wrote a long letter to Izz al-Din addressing him as ( (ol dxall ).

T 4l 5240 and reproached him for not urging the people of Cairo to

defend his city. This strongly phrased letter shows, indirectly, the power
of ‘Izz al-Din’s word on people, and how it was sought in time of need.

Here is a passage from the letter, ‘O, ‘Izz al-Din we thought that
the spell of your determined will would be the amulet against the witch-
craft of the infidels. The general call to arms was announced in Syria,
and 1t was the duty of blooming youth and old men alike to fight in defence
of their country. O, tongue of the Shari‘a, where was your campaigning
skill and courage. If the sharp Indian sword was blunt, where was the

keen sword of your tongue! Did you sheathe it when the swords of the
Infidels were unsheathedss?’

The letter continues in the same ornate and vigorous language.

Another reason for al-Nasir’s bitter feelings was, presumably, the

fact that ‘Izz al-Din accepted the offer of al-Nasir’s enemy, Najm al-Din,
and resided in his Kingdom, Egypt.
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It seems that there was more correspondence between this Sultan

and ‘Izz al-Din. For Abu ‘l-Fida, mentioning the mukataba (correspond-
ence) between them, also records some Verses from a poem which the
Sultian wrote to ‘1zz al-Din.8% However, they are a sort of literary lamen-

tation, and do not mention ‘Izz al-Din at all.

In his later years he saw the rise of the power of the Mamliik dynasty,
when its most powerful and celebrated king, al-Zahir Baybars, settled
himself on the Egyptian throne, immediately after defeating the Tartars
with Qutuz. ‘Izz al-Din was still strong enough to check this triumphant
and tyrannical monarch, on legal grounds. It is said that when he at-
tended Baybars,” ceremonial proclamation of the sovereignty, he outspo-
kenly addressed the King: “O Rukn al-Din, I know you as a bondman
of al-Bunduqdar’.87 He would not pledge his allegiance to him until
someone rose to witness the transference of his bondage to al-Salih Najm
al-Din, and then his being freed.83 |

Baybars later admitted that “[zz al-Din’s words had great influence.
He watched ‘Izz al-Din’s huge funeral procession pass the castel, and
said: ‘Today my rule has been settled, for if this Shaykh had incited the
people to rebel against me, they would have snatched away my rule from
me’.82 | |

In 659 A.H. when a caliph named Ahmad, of the Abbasid family of
Baghdad, was proclaimed the legitimate caliph, with the title of al-Mus-
tansir, ‘Izz al-Din was present at the ceremony. After the two principal
official authorities, King Baybars and the chief qadl, he was the first to
nronounce his acknowledgement of, and allegiance to, the new Caliph.?9

e dealt with several Sultins, criticising and checking them on
some occasions, directing and advising them on others; he was always
fearless and acted from the highest motives. In this way, he reminded
the sovereigns of their duties of government, and created political aware-
ness in the public. Mentioning these events in ‘Izz al-Din’s life, and his
moral courage, a modern writer, Dr. Hamza rightly remarks: ‘He was
most qualified to be the religious and social leader of his time.%?}

i
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NOTES

1. Al-Wafi, Vol 19, Fol. 4b. See also al-Subki, V; 80, al-Kutbi, I; 595, Ibn al-‘Imad,
V,; 302 etc.

2. A popular and influential darwish, founder of the Haririyya darwish order, who die
In 645 A .H. in Damascus.

3. Al-Nu‘aimi, a/-Daris, I1: 172. This man and his followers were alleged to be liboer-
tines, see Ibn Kathir, XIII; 173.

Al-Subki, V: 99
S¢e Chapter, VI
Al-Subki, V; 99,
See Chapter V

Al-Yafi', IV; 153, Ibn al-Mulaqqin, Tabagat al-Shafi‘iyya, Fol. 71, Ms. Bodl. Hunt.,
108.

9. Hj. Khalifa, TV; 107
10. Al-Yafii, IV 155

11.  Al-Subki, V; 105. He preserves a letter of ‘Izz al-Din to his opponent as a supple-
ment to the biography of the former, V: 105-107.

12, His letter, just mentioned, in al-Subki, V: 107
13. 1Ibn al-‘Imad, V; 302

14. TIbmn al-Mulaqqin, op. cit., Fol. 71a. Such is still the practice of some orthodox
groups in Muslim countries.

15. Ms. Leyden, cod. or, 644 (27)
16. This monograhp is incorporated by al-Subki in his biography of ‘Izz al-Din, Tabagat
V; 85-102. Al -Subki wrongly attributes it to "Abd al-Latif, another son of Tzz,

al-Din. It has also been printed separately in Cairo (n.d.) with the title’ PN FLas

e A

-
i

- =
L ‘ll -=

i 3 I have used a Ms. copy (Princeton, yahuda 1847) of this monograph, in the author’s

autograph, and also ‘Qissat Ibn ‘Abd al-Salgm’ of Leyden. But as these both are |
unnumbered the references are given from al-Subki.

17. Al-Dhahabi, Siyar al- Nubalg’, IT; Fol. 294, Ms. Ahmad 11 129/0, the next part of the
text is mutilated.

18. Al-Safadi, 19; Fol. va, al-Kutubi, I; 596

19. See Chapter, 11

20. For the text of his speech see al-Subki, V; 92

21. The verse is: liadt aile & e 9 elpin on aia

22. For the full text of the letter see al-Subki, V: 93

23. According to the famous Prophetic tradition, it is incumbent upon Muslims to advise
their ruler.
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24.

25.
26.

27.
28.
29.
30.

31.

32.
33.

34.

35.
36.
37.
38.

39.
40.

41.
42.

43,

45.

46.

47.

48,
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For the full text see al-Subki, V: 93-95.

Al-Su bki, V; 95.

B ecause of the delicacy of the task and the responsibility he assumes for his deci-
sions, which may be wrong or unjust.

Al-Subki; V; 95,
See Chapter I11.

Al-Subki, V; 97.
Al-Subki, V; 97.

He gathered a number of distinguished scholars about him, and so keen was his
thirst for knowledge, and so intense his desire for the company of the learned, that
he had beds placed for some of them beside his own. In this way he was enabled
to listen to their talk late into the hight. See al-Magrizi;l, 259.

Al-Subki, V' 98.
See Chapter V.

Al-Magrizi, I; 303: the other historians such as Sibt Ibn al-Jauzi, Abll Shama, Ab
|-Fida, Ibn Khaldiin etc. mention briefly the first two places, as they were the most
important. The Shaqif Fort is the famous Bell Fort of the Latin chronicles (Hitti,

History of Arabs, p. 606.) A monograph entitled wiisll aali on the history of this
fort was written by Sulayman al-Zahir of Lebanon. (Mj. al-‘Irfan, Vol. 48, No. 7,
p. 624).

Al-Yiinini, II; 173, al-Magqrizi, I; 303, al-Subki, V; 100,
Al-Magrizi, I; 304, al-Subki, V; 100.

Ms. Camb. Add. 2925, Anon., Annals of the year 638 A.H.
Abii Shama, p. 170.

Al-Subki, V; 101

Al-Magrizi, I; 304,

Abii Shdma, p. 171

Al-Subki, V; 101. This and further details are taken from the account of ‘Izz al-
Din’s son, preserved in al-Subki.

Al-Subki, V; 101
Ibid, V; 101

Ibn Hajar, Fol. 62, in this source there are no such details but he does mention the
displeasure of the knights.

See al-Rafi‘i, Whyi al-Qalam, III; 58-66, essay: pelel -V “Ali Tantawi, Rijal min
al-Tarikh, pp. 223-233 essay: G O =

Ibn Khaldon, Tarikh, V; 809 (Beirut edition), see also M.R. Salim, ‘Asr Salatin
al-Mamalik. ... 1, 14-21. |
See Ibn Taghri Bardi, VI; 331
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This implies that he considered them public property, and not the property of the
Sultan,

Tabagar;, V; 84-5

Ibn lyas, Bada'i al-Zuhkar, Fol. 147, Ms. Br. Mus. al-Suydti, Husn., I1: 110

See Chapter, I

Al-Subki, V; 101

Ibid, V, 101

See Chapter, V, Footnote, 46.

Muhammad wa 'I-Mar’a, p. 56

op. cit., page 206.

op. cit., ITI: 182.

The play was performed by the Egyptian national theatre in January 1962 in Cairo.

Al-Majalla (Cairo), No. 62, Vol. 6 March 1962, p. 60.
Al-Majalla, Nos. 62, 63 Vol. 6 March, April 1962, articles » ! Olakedlion juns and
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62.

63.
64.
65.
66.

67.
68.
69.

70,

71.
T2.

The critic was more concerned with internal and literary criticism of the play, and
not put forward any historical evidence, except for the quotation from al-Subki.

Tabagat, Fol. 72a
See Chapter, I.
In legal matters the evidence of a slave cannot be accepted, as is well known.

Ms. Bodleian op. cit., Biographical note on ‘Izz al-Din. Because of a slight mistake
in the title of the work and its author’s Shuhra it has been wrongly ascribed to another
person.  Although there is no mention of the copyist the customary humble phrase
with the author’s first name suggests that it is, perhaps, an autograph copy.

See al-Magrizi, I; 226, 281, 321.
Ibn ‘Arnus, Térikh al-Qada. ....., p. 193

We must remember that a fairly detailed biography (32 pp.) of ‘Izz al-Din by al-
Hakkari, which is mentioned by Ibn Raifj* p. 106, and also by al-Subki, V; 83 (he

mentions the author by his Shuhra: is inaccessible to us. It has, probably, long been
lost.

Correctly named by al-8afadi (Vol. 19, Fol. 5a), al-Kutubi (I: 595) al-Magrizi,
I; 312.

Al-Subki wrongly names him Fakhr al-Din ‘Uthman (The correct from is Yisuf)
b...., because this brother was confined to his house by royal command in the
same year, and was only released and appointed wazir in 643 A.H. after the death
of the other. See al-Magqrizi, I; 309, 322.

See the article Aulad Shaykh al-Shuytkh in El and also; al-Magqrizi op. cit., I. 261,
Al-Sulik, 1; 318
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73. 1Ibid. 1; 312, Ibn Wasil, Mufarrif al-Kurib, fol. 69. Ms. Paris 1703

74. Vol, 19, Fol. 5a

75. Al-Subki, V; 101

76. A mistake copied from al-Subki.

77. Al-Maghribi, Muhammad wa 'I-Mar’a, p. 56

78. Ibn Taghri Bardi, VII; 72.

79. Ibn Wasil, Mufarrij al-Kurith, fol, 145. (He was present in this assembly).
8§0. Ibn Taghri Bardi, VII; 72, Ibn Iyas, I; 95,

81, 1bn Wagil, fol. 145. Ibn Taghri Bardi VIl; 72, Ibn lyas, I; 95, also al-Subki, V;
83 the latter’s account is much briefer and slightly different.

82. Al-Subki, V; 83.

83. He was al-*Adil's grandson, was a lover of literature and had fine poetic taste, For
his detailed biography see al-Yunini, I; 126-177.

84. Al-Yiinini, I; 157 gives the date 658, A.H. which is obviously incorrect, as ‘Izz al-Din
was the Qadi of Egypt only in the year 640 A.H.

85. Al-Yuonini, I; 158, for the full text of the letter see pp. 157-159.

86. Abu ’I-Fida, Ta'rikh, 111;204. ? j
f:'ﬁf
:

87. A military chief to whom Baybars, Rukn al-Din, first betonged.

88. Al-Safadi, Vol. 19, Fol. 5a, Ibn Taghri Bardi, al-Manhal, Vol. 1, Fol. 62b Ms.
Niar ‘Uthmaniya 3428.

89. Al-Subki, V; 84, al-Isnawi, Fol. 129.
90. Al-Yanini, IT; 658, al-Subki, V; 83, Ibn Kathir, XTIT: 231, etc.
61. ‘Abd al-Latif Hamza, op. cit. p. 69.

B B8

Marfat.com



CHAPTER —V/|

CHARECTER AND PERSONALITY

After describing and discussing the different phases and activities

of ‘Izz al-Din’s life, I shall now present a picture of him as an individual,
pointing out his characteristic personal qualities.

TRAITS AND DEMEANOUR

‘Izz al-Din  had pleasing features and an impressive appearance.

He was also gifted with an Imposing presence which inspired veneration
and even awe, as shown by the following story which is related by ai-

While he was in confinement at Damascus, in a summer-

outside the city, a band of his enemjies surrounded the house.
was frightened, but ‘Izz al-

them: ‘Welcome, guests’.

house
His family
Din came out and opened the gate, saying to
They were over-awed by him and entered the
house. He courteously seated them and offered them food. Their en-

mity instantly evaporated, and, impressed by his personality and gene-
rosity, they asked for his blessing, 1

Another, even more striking example of his ability to inspire awe

i1s the case, already referred to, of the enraged Mamliik prince who had
come to kill him.

He was humble in his behaviour, in spite of the honour and respect
he enjoyed both from the public and from the Sultans of his time. The

words with which he admonished his son: ‘Your father is not worthy to
be killed in God’s path’, are an expression of his humility.

Marfat.com



108 ‘1ZZ AL-DIN AL-SULAMI

He lived simply, was unaffected in manners and appearance?, and
cared little for luxurious food and clothing.3

He disregarded the fashion of the time, which 1s still maintained
by religious scholars 1n some countries, in that ‘he did not care very much
for wearing the turban, the distinctive head-dress (of the religious leaders).
He often wore an ordinary small woollen cap, and sometimes even attended
royal occasions dressed like this. In fact, he put on whatever happened
to be at hand, and cared nothing for ostentation.*

His humility and simplicity of dress did not, however, make him
meek and humble in the presence of despotic monarchs, as we have fre-
quently observed in preceeding pages, and shall see again in this chapter.
He was humble and simple in manners and appearance, but was never

submissive and undignified.

MORAL COURAGE AND TENACITY

These qualities stand out in ‘Tzz al-Din, and indeed his popular
reputation rests principally upon his great courage in declaring and defend-
ing the right. Throughout his life he abundantly displayed these quali-
ties, which inspired the bold stands he took against high authorities, and
which are unfailingly insisted upon and praised by both early and late

writers.

Al-Qarafi al-Maliki (d. 634 A.H.) says: ‘He paid no attention to
kings, much less to those : “ferior to them, and he cared nothing for
censure so long as he maintained the right.’

Al-Yafi'i (d. 768 A.H.) eloquently praises these qualities in him
and says: ‘He was a rock of faith; he would face the authorities, whoever

they might be, and rebuff them even when threatened with terrifying
dangers’.®

|

|

4

".
;

Tashkupri Zadeh later described him thus: ‘He spoke the truth
and proclaimed it relentlessly. He would call the kings of Egypt by
their first names in their royal courts, while the other religious doctors

used to kiss their hands, and even kiss the ground before them’.”

We have seen several examples of his audacity in preceding pages.
Here is another case which testifies to his outspoken boldness, and caused
various authors to make the remarks which we have just quoted. Its
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authenticity is guaranteed by the method of its transmission (al-Subki
— his father, Taqi al-Din al-Subki al-Baji, ‘Izz al-Din’s pupil)

'Izz al-Din once attended a royal ceremonial occasion on the day
of the ‘Id. He had come to pay a formal visit to the Sultin in the castle
The royal guards and the army stood in the foreground, and the Sultan
was seated, surrounded by the state officials in their proper places, arran-
ged in the customary splendour of the Egyptian Sultans. The princes
and dignitaries began to pay homage to the Sultan (al-Salih Najm al~-Din)
by kissing the ground before him. ‘[z7 al-Din watched, then, turning to
the Sultan, he said loudly: ‘O Ayyub, what will be your defence before God,
when He asks you: ‘Did I not give you the kingdom of Egypt? and yet
you allow immoral taverns to remain?’ “Is jt 50?7 the Sultan meekly
asked. ‘Yes’, said ‘Izz al-Din, ‘therre is such and such a tavern where

wines are sold, and other immora] things are done, while you enjoy the
pleasures of kingship’.

The army stood in silence, while ‘Izz al-Din spoke loudly to the
Sultan.

In reply to this criticism the Sultan said: ‘O Sir, it is not I who
have permitted the place to open; it had been there since my father’s days’,

“You are, then’, said ‘Izz al-Din, one of those who say: “We found our
fathers following a tradition”.®

The narrator, al-Bajl, then asked his master why he had thus out-
spokenly reproved the Sultin on such a majestic occasion. ‘Izz al-Din
replied: ‘O my son, I saw him In his magntficence, and I wished to humi-

- liate him, lest his selt-glorification should overcome him and destroy
im’.  ‘Did you not fear him?’, asked al-Baji. ‘O my son’, replied ‘lzz

him’.
al-Din. ‘the truth is that I visualised the glory of God Almighty, and
the Sultan then appeared like 2 cat to me’,9

Ibn Hajar adds to hijs account the brief comment: “The Sultan
then had no alternative but o order its (the brothel’s) removal’.

From this story we clearly see the motive which inspired ‘Izz al-
Din’s disdainful treatment of monarchs. He wished to guard them from
the evils of despotic arrogance. We se¢ also the source from which he

derived his exeptional courage, that is, his direct and live relationship
with God, the All-Powerful.
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His severe criticism of the Sultin becomes more amazing and
impressive when we consider the latter’s cruel and despotic nature. His
court historian, Ibn Wasil, describes him as ‘an awe-inspiring king, much
given to self-glorification’. The Bahri Mamliiks, he says, ‘who formed
his principal power, and from whom were selected his retinue, his army
commanders and his personal staff, went in awe of him, despite their power
and influence. When they saw him come forth, they would tremble with
fear.’10

Another reliable contemporary court historian, Sibt Ibn al-Jauzl
says: ‘He was overbearing and tyrannical, and he annihilated the Ashra-~
fitest! among others. One of his lords once said: “God knows that, when
we sit in his court, we say 1o ourselves: ‘From here we shall be taken to
prison”. When he imprisoned someone he would forget him, and no
one would dare to speak to him about the wretched prisoner’.!?2

It was to this Sultin that ‘Izz &-DIn spoke so forthrightly and
scornfully, at the imperial gathering, not in order to satisfy his own vanity,
but in order to guide the Sultan and to remind him of his imperial duties.
This was not the only occaston on which ‘Izz al-Din treated this proud King
so severely, for we need hardly remind the reader of two other occasions
which we have already mentioned. However, this case is the most strik-
ing and it has been chosen by a celebrated modern scholar13 to exemplify
the moral courage and influential position of the sincere religious authon-
ties of this period. We should also remember that it was this same Suitan
who had warmly welcomed ‘Izz al-Din to his country, and had honoured
him with the highest civil post, that of chief gadi.

It is, then, with justification that al-Subki says of ‘Izz al-Din:
‘Neither he himself, nor anybody who saw him, had seen his equal in
standing for the right, or his equal in courage and sharpness of tongue.14

Ibn Musdi al-Andalusi, one of ‘Izz al-Din’s older pupils was im-
pressed by the respect and influence enjoyed by his master both at the
court and elsewhere, but disapproved of his criticism of the ruling powers.
He says: ‘He achieved whatever he desired in the way of rank and office,
and did so in the most honourable way. Nevertheless, he remained sharp-
tongued, inflexible and uncompromising. Although the sword 1s sharp,
it may miss the mark, and many a horse stumbles before reaching the post.

.
Tyt
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In the same way he (Izz al-Din) quickly turned his back on rank and office,
and thus became his own worst enemy. 15

This criticism is obviously not objectives and is merely a personal
view of ‘Izz al-Din’s material achievments. But this worldly critic forgets
that ‘Izz al-Din never cared for these coveted posttions, and, in fact, ran
away from them, as is shown by several such incidents in his life. [t i<

his moral courage and his severity in dealing with unjust and oppressive

authority which are the most notable features of his character and which

distinguish him from the other submissive, feeble and conciliatory ‘Ulama’
of his age.

Ibn Musdi had, in fact, no reason to pity 1-im for the loss of his
influential positions. In his earnest desire to uphold what was right, he

consciously risked losing these positions, and, on occasion, deliberately
withdrew from them.

A statesman once came to him, trying to induce him to meet the King
of the time, and to become a frequent vistior at the court; such a relation-
ship would have stabilized ‘Izz al-Din’s position and quieted his enemies.
'Izz al-Din listened to his persuasive advice, and replied: ‘I have acquired

learning in order to be an intermediary between God and his creatures:
should 1 attend the courts of such as these?’16

This quotation shows how unjust and irrelevant Ibn Musdi’s cri-
ticism was. In support of the truth 'Izz al-Din cared nothing for life, let
alone rank and position. Ibn Musdi, apparently, forgot the following
explicit statement of ‘Izz al-Din from his well-known tract, al-‘dgida -

"T'o risk one’s life for the glorification of religion is recommended.
It 1s for this reason that the Muslim soldier Is prmitted to rush upon the
ranks of the infidel enemy. In the same way, to risk one’s soul for the
establishment of good and the elimination of evil, and for the defence of

the foundations of religion by argument and proof is also recommended.
If someone is too timid to endanger his life, he is not obliged to do so, but
1t is still recommended. He who says that it is not permitted to risk one’s
life has missed the truth, and has strayed far from what is correct.’17

Indeed ‘Izz al-Din himself, as we have seen, risked his life, in order
to stand by what he believed to be right.
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His intrepidity was a natural gift, which he preserved and used
throughout his life, as we have seen in the preceeding chapter. The
closest parallel, in recent times, to ‘Izz al-Din we find in Jamal al-Din al-
Afghani, (in the nineteenth century) who like ‘Izz al-Din stirred whole
nations with his exemplary moral courage, and slashed with his bitter
tongue the absolute and despotic monarchs of various Muslim countries.

TRUTHFULNESS AND SINCERITY

The keys to ‘Izz al-Din’s moral courage were his love of truth and
his sincerity. These were the sole motives for everything he did. Truth
‘s to be found in his relationship with the Omnipotent, and sincerity In
his obedience to Him. This attachment was by no means morely conven-
tional, formal or dogmatic. His relationship with Him was truly live and
fresh, his sincerity was complete and disinterested, and he had absolute
confidence in Him, The Beneficent, The Almighty.

>

The events I have mentioned serve as sufficient evidence for this
hypothesis, and I need not repeat them here. One finds the flavour of
‘177 al-Din’s truthfulness, his sincere devotion to God and his utter con-
fidence in Him everywhere in his writings. In his above-mentioned tract

on theology he says:

‘In short, he who chooses God in his own life is chosen by God
i turn. If a man seeks God’s pleasure, by doing that which might dis-
please men, God 1s pleased with him and makes him pleasing to men;
but if he seeks the favour of men by doing that which might displease
God, He is angry with him and makes him displeasing to men. God’s
favour is sufficient to win the favour of anyone else.

I et life be bitter, if thou art sweet to me. Let creation be angry
with me, if thou art pleased with me.’ 18

His live, devoted and loving attachment to God, and his unreserved
reliance upon Him gave him the strength before which Kings and princes

often humbled themselves.

In like manner, he was benevolently sincere to people. He always
endeavoured to direct them rightly, sovereign and subject alike. He never
descended to any form of flattery or hypocrisy.
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When al-Malik al-Ashraf, the Sultan of Damascus, was on his death-
bed, ‘Izz al-Din visited him, and al-Ashraf asked his advice, which ‘Izz al-
Din frankly gave. Al-Ashraf was, at the time, in a tent, outside the City.
To demonstrate his hatred and contempt for his brother, the Sultan of
Egypt, with whom he was then at enmity, his tent was erected facing
towards Egypt, in a manner!® which displayed that hatred. ‘Izz al-Din
frankly advised him not to sever the bonds of kinship, particularly at a
time when the Tartars had begun to sweep across the Eastern Muslim
countries, and the Sultan was seriously ill. Al-Ashraf listened to his advice

and ordered the direction of the tent to be changed immediately; this was
done in ‘Izz al-Din’s presence.20

In the famous case of the treaty between [sma‘il and the Franks,
when he forbade the arms dealers to sell arms to the Crusaders, he again

acted from sincere religious motives, for he told them: ‘It is forbidden to

you, because you certainly know that they were buying them to fight your
brother Muslims’. 2!

In all his dealings, both with his fellow men and with his Lord,
his guiding motive was, as he himself announced in his letter to the King

al-Ashraf, the Prophetic directive: ‘to be sincerely devoted to God, to sub-

mit to his Prophet, to be a good adviser to rulers and a sincere admonisher
of the public.’

He was, always ready to admit that his opponents were right, if
] the case was against him.

He once gave a legal decision in some case, in Cairo, but later
realised that it was wrong. So he publicly announced in the city and

throughout the country: ‘My opinion was wrong, and none must act ac-
cording to it’.22

He never liked to approach.the courts of Kings. Sultan Al-Ashraf
very much wished to receive him at his court, when the bitterness between
them was at an end, but ‘Izz al-Din never visited him. Afterwards, when
the Sultan was ill, and sent for him, reminding him of the duty of a Muslim
to call on his sick Muslim brother, ‘Izz al-Din willingly yielded, as the

right lay with the Sultin. He dutifully visited him and prayed for his
health.

Méirfat.com



114 ‘127 AL-DIN AL-SULAMI

PIETY AND ABSTINENCE

‘[zz al-Din was pious by nature and led an ascetic life, as is fre-
quently attested by early writers.23

Al-Ashraf resolved to recompense ‘Izz al-Din for his earlier un-
unjust persecution of him, and said: I witness to God that I will make
him the richest of alt scholars’. But ‘Izz al-Din, as before, stayed away
from the Sultan, and showed no intention of exploiting his generous sen-
timents for worldly gan.

When al-Ashraf finally obtained his only meeting with ‘lzz al-
Din, he asked his pardon and begged him to free him from all giult in the
matter. ‘As for freeing you from your guilt’ said ‘Izz al-Din ‘I do that
every night for all the people who might have harmed me in some way.
And I go to my bed with no complaint against anyone. I desire that my
reward should come from God and not from men: to be rewarded by God "
is much dearer to me than to be rewarde®by his creatures’.24

At the end of the meeting, the Sultan presented ‘Izz al-Din
with the gift of a thousand Egyptian gold pieces, but he politely declined

to dccept it, saying: ‘This visit was for the sake of God; I do not wish to
sully it with any worldly thing’.2?

When al-Zahir Baybars built his magnificent college, named al-
Zahiriyya after him, he offered ‘Izz al-Din a post in it. °‘Izz al-Din,
however, excused himself, saying: ‘I already have a professorship in al-
Salihiyya college, and 1 would not like to rob others of their chance’.
The king was eager to benefit him in some way and he asked ‘Izz al-Din
to endorse an endowment for his descendants. This ‘Izz al-Din also re-
fused, on the unselfish grounds that there were others in the town who
deserved it more. Baybars said: ‘There must be statutory post for them’.

‘Izz al-Din thought a little, and said: ‘If it is necessary, they should be given
the post of prayer-leader’. Accordingly it was entered in the conditions of
the college.26

Another example of ‘Izz al-Din’s piety is to be seen in the follow- 3
ing case. The same King, Baybars, sent him a message when he was 1ll, |
asking him to appoint one of his sons to his posts. He replied: ‘None of

them is capable, and my post at al-Salihiyya college should be assigned to
Qadi Taj al-Din’,27
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This does not mean that all his sons were utterly incapable of as-
suming the post, for one of them, ‘Abd al-Latif, was a learned jurist.28
Either he did not perhaps come up to his father’s high academic standard.
or ‘Izz al-Din’s conscience did not allow him to make a post in the noble
profession of teaching hereditary.

Another case, or perhaps another version of this case. exemplihes
even more sharply ‘Izz al-Din’s pity.

‘Ibn Hinna29, Baybar’s wazir, called on ‘lIzz al-Din. Together
with the King’s greetings, the wazir conveyed to him the decree appoint-
ing his son to his post after his own death. ‘He is not competent’ said
‘Izz al-Din. ‘What will he live on?. asked the Wazir. ‘On God’'s pro-
vidence’, came the answer. ‘We shall establish a grant for him’ the other

generously insisted.  “That is your affair’ said ‘Izz al-Din, and, finding no
excuse, submitted.30

We can well imagine his austere and ascetic life, from the fact
that when he left Egypt, after resigning from the honourable post of chief
qadi, all his possessions were loaded on one ass, and he himself set out on
foot. His avoidance of the Sultans’ courts, and his disregard for their

favours and rewards speak for themselves as evidence for the genuineness
of his piety and ascetiocism.

CHARITY AND GENERQUSITY

Although ‘Izz al-Din was not materially rich in any sense of the
word, and had only a moderate income, he was generous and charitable.

He gave to the poor and needy, and rewarded those who served him in any
way.

There was once a famine in Damascus, and orchards were being
sold cheaply. ‘Izz al-Din’s wife gave him some ornaments of hers and
asked him to buy an orchard where they could resort in summer. He
took the ornaments, sold them and gave away the money in charity. His
wife asked him: ‘Did you buy the orchard? ‘Yes’, said ‘Izz al-Din,
‘I bought an orchard in paradise: I found people in distress so I gave away

the money in charity’. His wife was sufficiently reasonable and kind to
thank him for doing so0.31

Al-Subki says: ‘He would sometimes tear a piece from his turban
and give it to a beggar, if he had nothing else to give’.32
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We should also remember his true generosity to al-Ashraf’s waair,
to whom, for his courtesy ‘Izz al-Din gave his own prayer mat - the only
valuable belonging he had at the time. He gave it to a man who had
brought him the news that he was to be persecuted, and asked his pardon
for the meanness of the reward.

WILL POWER AND SELF CONFIDENCE

From ‘Izz al-Din’s words and actions, we see that he was a de-
termined man, and that he set high standards in every sphere of life,
religious, legal, political and social. His scrupulousness in carrying out
his religious observances has been illustrated earlier in the first chapter.
His tenacity in theological matters 1s exemplified by his clash with the
Hanbalite Sultan.

The various cases we have cited also demonstrate ‘Izz al-Din’s
firmness in holding to his ideals. If he had interpreted things in a prac-
tical way and had sought acceptable eXcuses for compromise, as many
religious authorities have done, he would have escaped many of the troubles
which he had to face and might have lived in ease and comfort.

‘Izz al-Din’s piety, asceticism and humility did not make him passive,
timid and retiring, as they have many pious asceties. When necessary,
be could be active and assertive. Only a man like him could defy an
infuriated king (al-Ashraf), and say to him ‘God well known who knows
His religion best, and who keeps His commandments. Besides, we claim
to be of the chosen party of God.33

-

In the same way, he did not under-value his learning, and refused
to cheapen himself for pious reasons, or to misuse his talents. His self-
confidence is shown in his excuse to his host, the King of al-Karak: “Your
Kingdom is too small for my learning, and I wish to spread it abroad’.3¢

FINE TASTE AND AFFABILITY

Together with all his serious virtues, he was gifted with good
taste and affability. He appears to have had a tender heart and an aesthe- :
tic perceptiveness which made him enjoy fine poetry , write good prose and |
even, according to some, listen to music.35 He also possessed a certain

wit, humour and grace of speech; and was fond of quoting verses in his
speech and writing, 36




CHATECTER AND PERSONALITY 117

He was once passing by a ruined house in Cairo, while its debris
was being cleared away. He quoted the verses:

Kl ol bty o e b eyl Logglaf
Jjladl Cuaa Oy J.-..i JT I,.l_g v da L o f'-"; Jile

(1.e. O you who are demolishing the house — may your hand be
stayed — leave it. for one who may take a lesson, or a bystander, or
The houses of a people tell us of them, one who questions. and I know

no sweeter story than that told by houses).37

'Izz al-Din’s theological tract provides a good example of his
fondness for quoting verses to illustrate a point, a fondness mentioned

by many early writers. In this short tract, which comprises only seven

pages, and deals solely with religious matters, he quotes no less than thir-
teen verses, proverbial, gnomic and amatory. I give one example:

(1.e. I pass through the land, the land of Laila,
And I kiss this wall and that wall.

It is not love for the land that torments my heart,
but love for her who once dwelled in the land).38

He was once asked for a religious opinion (fatwd) also how a

person who was insulted and humiliated by the mob should defend him-
self. He wrote this verse in reply.

p Ul adlea e Gy pa SV o M A e Y

(1.e. One’s high honour is never safe from harm,
Unless one is ready to shed one’s blood for 1t). 39

He not only enjoyed fine poetry but he would also, occasionally,
attempt to compose it, and would recite it to the company. If he could
not continue with his composition he would ask one of the company

or one of his pupils to complete the poem in the same rhyme and metre.
He once composed a passionate mystical verse:
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(i(e. If any of them were infatuated with love,
they would not blame me and preprove me for loving him).40

He recited this verse to his class of pupils, and being unable to
complete it, asked them to do so. Accordingly one student, Shams
Din al-Aswiani, the qadi of Aswan (Egypt) extemporised a long poem,
completing ‘Izz al-Din’s couplet, the first line of which runs: |

(i.e. But they did not see the charm of his beauty which I saw;
so I passed the night awake, while they slept).

‘I7 al-Din listened to the poem and complimented the author, saying
“You are, then, a lawyer poet’.41

We have seen that ‘Izz al-Dinshad leanings towards an ecstatic
mysticism. It may be that his refined taste found its response and ex-

pression in the spiritual delicacy of mysticism.

However, al-Subki (V; 102), drawing on the source just mentioned,
the composer, informs us that he knew of no other verses except the one
quoted. Al-Yafid, on the other hand, says : ‘Notwithstanding his emi-

nence and his great learning, he used to compose light verses’.42 He then
quotes seven verses, which had been transmitted in an unbroken Isnad.

The first two of them are as follows:

VP R+ 5] I L s St UL IR dong|
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These, and the remaining couplets, are, apparently, some kind of
plain devotional verse, and have not sufficient literary quality to justify

translating them here.

In the Berlin Catalogue of Arabic Mss., a fairly long poem (30
verses), in praise of al-Ka‘ba, 1s ascribed to him.43 The first verse. of this,
which is quoted, also shows no sign of literary merit.

| An example ‘of his humour is to be found in his nicknaming T&j
al-Din al-Firkah, a pupil of his, al-Duwayk (1.e. little cock) because of his
skill in debate.44
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EPILOGUE

We have examined ‘Izz al-Din’s life in detail, and have seen the
characteristic features of his personality.

We have seen him as a zealous religious leader, instructing the
public, as a vigilant observer of society, criticising and advising the rul-
ing authorities, as a strict judge, administering the law, and as a learned
scholar, teaching and compiling. In these various activities he often
encountered antagonism, threats and persecution, but he cared nothing for
these and persisted in his mission.

He loved the truth, upheld it in every situation, and often forced
others to yield to it. His fearlessness in criticizing the absolute monarch
of his time is, perhaps, more readily appreciable than his academic ability,
for it was this fearlessness that made him the most impressive and influen-
tial person of his age, and which has given him a place in the history of
reformers. Yet 1n the field of legal scholarship, too, he possessed remark-
able talents, and produced much original thought.

His spirituality, his asceticism and his care for the public welfare
were the secrets of his popularity with the common people and of his
influence with the Sultans of his time.

To sum up, the basic elements of his personality were: (1) His con-
siderable scholarship and originality in the field of law, (2) his extraordinary
moral courage and sincerity, and (3) his mystical spirituality.

Undoubtedly he deeply impressed his age with his distinguished
qualities, especially with his exceptional moral courage, and he founded
a school of learned men who followed in his footsteps. The study of the
lives of many of his pupils clearly reveals the impression he made on them.
The great Ibn Taymyya (661-728 A.H.), who lived just after ‘Izz al-Din,
was probably also inspired by his strong personality as a reformer. The
two are very similar in holding fast to their religious opinions, caring no-
thing for persecution, and in participating in the political struggle against
foreign enemies. 1 do not wish to compare them here, for there is,
obviously, apart from this single resemblance, a basic difference in their
approaches to legal thinking and in their attitudes towards mysticism.

In both of these ‘Izz al-Din resembles al-Ghazzali, whom Ibn Taimiya
often severely criticises, 43
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In view of ‘Izz al-Din’s two most outstanding personal qualities,

I am tempted to describe him in the words of Igbal:

eSS D FURTIECINS RN rﬁcﬁép—’aﬁﬁd‘ﬂ‘*ﬂ*f

(i.e. In the company of friends the Believer is soft as silk,
in the clash between right and wrong he is steel).

10.
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