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In previous wriubgs no al-Jahiz there 18 no awareness of the
cusicniee of a comprehensive world-view in K. olMHopawan. The
crowning achicvement of af-Jahiz’s career has been often thought Lo
be a mere book on amimals or an encyclopucdia containing subjects
irrelevant to each other, This is panly due to the unsystemalic way in
which al-Jahiz himsell presented his matetial and to the disorder that
characterizes the large amount of material which his  book contamps.
Thete i3, moreover, no separste work devoted to the study of  this
magrum opus und to the proper undrstanding of its thought-content. ®
Io this paper we shall try to reconstruct al-fahuz's concept of Diving
Unity and to cast light on his view of God which forms one basic element
in bis worldevicw. An attermpt wiil be made to grasp the main lin¢ 1o
al-Tahiz’s ontolegical thinking and to find the way m which he sought
to penetrale te the reality ot Being.

The dca of creation, in alJahZ's world-view, aud the rclation
between God and the world reflect Ged's sbsolutc wisdom.  Al-Jahiz™s
purpose in K. al-Hayawan is to find this wisdom wherever it may be.
Thraugh Lhe various Kinds of creation he sought to establish the existence,
unity and glory of God and the abselutz distinction between the Creator
and the creared beings.  This is the consistent method by which he

approaches the doctrine of tawhid. The same concern appears every-
where in K. al-Hayawar: it b the book above the level of an ordinury
analylical wotk to make 1 into an exereise of serious worship and deep
conemplation.

e e

* A mperrate trestment of this kind has been made hy the wrizer in o 'k DL
thesis submitled 10 McGill Univeraity and entitled “The Werddmea af o Fahiz un K,
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what is not smelled and see what is not scea,  Her organization of the
different activitics according to 1he degree of knowledge and: the
sirength of body, and-her absolule obedience to the chiefls are the real
movers to thought and enlightonment for the reason. The bee’s great
production of a substance useful to people should not also be forgotten'.

The ant caonot act as a horse in a batile, but yet it enables us
1o tee what subue senstations it has and its decp consideration of the
conscquences of its own afluirs. This is a high degree of prudence
which miscs the ant over other animals ip sagacity and by which it also
stands higher than mapy people. It cap smell what the hengry man
cannot smell, carry what is hundreds of umes heavier than ils body
and has a complete ability of co-operation with other ants to whom it

can alk and undersiand.2

Al-Jihiz shows how worms apd maggots generate in vinegar and
‘salt. Worms may generate and live even in poison which is supposed
t¢ be deadly. Other uny animals live on peison and a bird called
salamander falls into the fire without having its featbers burnt. The
scarad does not move if it is placed among lowcrs, but once it 15 laken
back to (he dung heap, it moves. The lowest animals such as the mole
which 13 blind and deaf and has 1o sense but that of smell, nevertheless
procures it own food when it stands at the entrance of irs hole and the
fes fall into its mouth, Al-Jahiz finds in these aspects of animal hfe a
real admonition which should sharpcp the minds and awaken the
heedless. DBy reflecting on these things the soul Bourishes, the reason
becornes enlightencd, and the spirit enjoys noble goals?

We have seen before that al-Jabiz had a deep interest in showing
lhat the mountain is not more indicative of God than the [little stone;
nor does the sphere which contnins our world give more evidence of
God's wisdom than the human body. As evidences of the Creator
Lny and subtle things are then of equal value with larger things. As
sipns of God all these things arc not  differentiaicd from one another;
there is a differentiation, however, between those who recognize their
significance and those who negleet to do so.*

V¥al, VL, p. 10.

Vol IV, pp. 6 — 7.

Vol.II, pp. 111 — 112, Vol. ¥, p, 309, Vol. VL pp. 411, 434 — 35,
Yol, HI, p. 229.
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Al-Jahiz saw different aspects of wisdom in the creation of flies
in spite of their dirtiness and meanness. He recognized their usefuloess
o prople through their eating harmful mosquitoes. Among animels
be did net find a way of slgcp more wandrous than that of flies. He
saw two passibilities: either the flics seep or they do not. [F they slcep,
how does it happen that they both sleepand held to the wall at the same
tme, orif they give up conscious conirol of their legs, how can they
avoid faliing since the My 1s heavier than air.  [If they do not slecp, it
wotuld be even more strange that & nation from the animal kingdom
does not need to sleep.!

Al-Jihiz desenbes how a certain snake which lives in the desent
catches birds by a very sirange trick.  In the heat of the desert summcr
at midday when no crearure can bear to touch the haot ¢arth, the snake
buries its tail in the burning sand like a still piece of wood. The small
bird ot the locust aveids aliphting on the hot sand and prefers to perch
ca the upright piece of waod. By this trick the snake captures food
and is nounshed. [t goes away when it is satisfied.  The marvels seen
hete are several. The first is the snaks’s ebility at disgwisc so that the
bird could not distinguish between the snake and & piece of wood. The
second (s the srake's ability to think of this trick. and the third is the
snakc's luck  of vegard for the heat of the sand in which it buries one
third af its body.?

The first wondrous thing 10 the focust is (s ahility to split  the
solid rock. The locust’s tail is not like an iren nail; bul when she
fixes it on the rock te lay her cggs, she makes furrows in the rock winch
kecp the eggs in a safe place until lifc stans. God be praised, al-Jahiz
saya, for the wisdom He bestowced on the locust and the prools He made
exemplify so that one who meditates may Lok end consider God, the
Creator of the world.?

Al-Yahiz’s main congcrn, as noted hefore, is to leok for the difTe-
rent degrees of semsation in animals, the sagacities ¢mbodied in their
patures and the wonder in their formation. The animals know how
o defend themselves, and they consider the consequences of matters -of
nature, without deliberation, by the sepsitive fugulty, without thoughL
In tbe light of these wonders man should then put away his vaaity,

1. Vel III, p, 208.
2. Vel TV, pp. 10T — 104,
3. VYol V¥, p. 550.



realize his disabilty, and properly estimate the limit of his strength.
Dumb and speechless animals may manage their lives betler than man
n spite of his baing: & perfect creature giflted with the power to doli-
berate and spesk.! LCven the seemingly more stupid animals such as
the volture and the wasp pl-Jahiz helieves to exhibit wisdam ard to
piove the opposite of what might a1 first appear. The most miraculous
thing that astounds man is the manner in which the wasp builds its
home. Wio taughtthe small ant to divide the grain and eat the pellicte
50 that the grain will not grow and beecome spoiled 7 And if itis a
coriander grain, she divides it into four pieges because she knows that
it would pgrow if it were divided inte only two. Al-Juhiz states that
medica) doclors claim to have lcamed the principle of erema  from the
hird. When the bird is consupated, it goes to the sea. takes salt water

with its peak, and cjects the water into it5 inside, and so it dcops
excrement.2

As we have seen al-Jahiz does not wrile about the hig animaly
only because of the magmitude of their bodies, neither does. ke neglect
the small ones because  of their smallness. Rather, he is scarching

for what is more miraculous, guiding, and expressive of the wisdom
of God?

Not only, however, did al-Jahiz concern-himsell with the creation
of animals but also with other created things. He devoted for example
a long discussion to kre.  The rcason lics also with the broad-ranging
objective of his work. If the development of the content leads te such
subject as fire al-Jahiz does not {ail to discuss them. In the conside-
sation of firc in pariicular al-Jahiz sees there are matters that sharpen
thinkiog and fester conwmplation.4 He sees such subjects to be morc
hencficial 1han the elcpbant, the monkey, and others. Consequently,
he thinky there is no harm but benefit to deul with what may present
itsell” so long as 1t does not involve writing long chapters, but we can
sce that what he wrote on fice is too Iong.

From all these examples we see how al-Jahiz chose pictures from
nature to iflusirate God's power of creation as reflected in panicular

I. Yol, VIl pp . 71 — 72

2. ¥4, pp. 18, 31 — 32, 35 — 36.
3. Vo, V,p. 19D,

4. [#d,, pp. 148 — 149,
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in 1he strange abilities of animals. By this approach to the gbselute
belicf in a Crestor he undertook to esrublish the doctrine of towhid
without resinicting himself te the andity of the theolopival arpuments
goncerming the Divine attributes.

The place of the problem of creation in the Istamic wotld-view
in general ss illustrated by Dr.  lzutsu in the following words, “Grealwon
(khalg) 15 unquestionubly one of the cardinal concepts upon which
stands the Islamic world-view. 1t plays a promineni role io all the
aspeets of the religious thoupht ot Islam. In theology for example, it
constitutes the vory starung-point of all discussions in the form of the
opposiion between the ~“temporably ” (hadath) end “efernity”™ faparie
ente) {gidum). The world s an "orginued™ {or ‘“remporally
produced’’) thing hecause it i3 the result of Divine  ereation. And
this conception of 1he worlds being originated” (muhduath) forms
the basis of the entire system of 1slamic theology.'”’

Al-Jahiz sees the world to be an ~ongmated”” thing and contains
a preat number of created things o)l of which are the result of Divine
areation.  The foregoing examples show us al-Jahiz’s basic concern
with the problem of creauon g3 manilested in the nutural entitics and
patticulurly animals. The stress on the animal kingdem can be unders
stood throuph the fact thal the great variety of ils  specics makes the
principle of motion conceivahle and illnwrtes  the phenomenon of
lifc in  ws actual situation.  The progression 15 from the study
of animals to the awareness of motion und thence 1o the concept
of Nife which is the condition of motion. While al-JThiz's speculation
tokes life innature as its central point, it immediatcly Icads to the couse
that put 2l things into motion. The religious motive here is clzar,
and the purpose of convincing the greatest mass of men to s¢e the
existence of the Creator was conscipusly held in al-Jahiz’s mind. He
belicves the sense perveption 0 be eble 10 grasp these sensible created
things by abservation. The ingellecr can then realize the intelligihle
truth that lies beyond these perueptible forms.

By this method, however, 1t should be npoted that al-Jahiz does
not produce an absiract philosophical theory Lo prove the cxistence
of God. He siarled, 8s we have shown, from a nawwral busis by an
extended inquiry into nature, se¢ing in 1ts unily and varcty an obvious
proof of the existence of God by whose actien the world has been made
and orgamized. Al-Jihiz seems. however, o apply the Aristotelian
doctrine of causes. From this viewpeint God is the eflicient cause of

1. Rutsu, 1., Comparutice Siude of The Ney Phlosophical Comcepts in Sufism
#n2d Taoitm, Port One, The Ortalogy of 1bn ' Arabi, Takyw, 1866), Inty.,. p. i,
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the world, and the world is the ftaal object or purpose of God. The
bas:c interest of al-Fahiz in the formal causes of nature can be seen in his
long mvestigation in the forms of being. Here again we must cm-
phasize that things are seen on the one hand as real entities, i@, as
conshituting a great number of realities and on ths other hand as a
phenomenon in relation to the Reul Truth. Al-Jahiz focussed on the
order of these realitics and demonstrated that this onder could never
have been actuzlized by chance. He showed 2ls0 that reason is able
to conceive the efficient cause of the order of nature.

We cun sce, therefore, that the significance of creation in relation
to. the Creator lies in al-Jahiz's interpretation of the world’s having
come to be through God’s being.  The world was pot and then came
to be. The role of God in it coming to be is the decisive point in
al-Jahiz's world-viesw. Consequenty his focus on the conceps of life
points to the action of God. The concept of life seems to occupy the
wholz of al-Juhiz's thought precisely becausy it is the great phenomenon
that links living beinps cxisting tn  time with- the vitimate living Being
Who exists from all eternity. His trend of thought embraccs two
therics, the crcation, and the Creator, Life is the most valuable gift
that has been granted to the world of beings. Reflection upon life led
al-)ahiz o contemplate the One who not only has lile but also gives it.

84

At this point we must consider ihe role of the mutakallimin and their
arguments dealing with comparisons among different animals. Al-Jahiz
defends the detailed debate about the dog and the cock which occupies
most of the first twe volumes of K. ef-flayevwan. In fact this debate is
introduced (n the first page in the book. AlJahiz had beard about the
atiack and ridicule hcaped vpon al-Narzam and Ma‘bad for their discus-
sions of the merits of the dog and the cock. These twoM u'tazili thinkers
bad inquired into Lhe advantages and disadvanlagss of each animal,
collecting and tracing all ihat was said about them, comparing them,
and judging the value of each. What can be the valus of the dog or
the cock, the ridiculers had asked, that leads two of the great masters
among (he theologians to be 5o deeply involved 1n such a preblem.
Such a discussion 15 a son of {erity upsuitable for people of seriousness.
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If this humorous manncr were legitimate and acecptable — al-Jahiz
gocs on to ¢lucidale the atiacker’s point of view — it would be =z
subsutute for thinking in ‘tawhid’. Such grave matters as the principle
of *wad’ and ‘wa’id”> would then bg dropped, the refutation of false
doetrmes would be ended, and there would be no contemplation of what
15 good and advantagcous for the people. Is it tioi strange and unworthy
to spend this long time making comparisons between cocks and dogs 7!

It is imporant to reproduce the point of view of the oppouent
in this debale becavse the opponent had misunderatood the entire
mayes, as it is stitl misunderstood by modem scholars.  Al-Jihiz
explained the concern of the theologians for the problem as an expre-
ssion of their concern for tawhid. The theologions, rightly compre-
hended, were doing precisely what their cutics demanded.  The debate
that occupied the time and thaught of the mutakallimin  was not an
idle mterest in animals but a way of approaching suoch subile qucstions
as the undivided atom. The very effort and length of ume the groatest
maslers among the theologians have devoled to such discussions is
an evidence of their senousness.  Furthermore, al-Jahiz says that the
Mutakaltimin have preferred these discussions even to worship, to
reading the Qur'sa and o praying; they claim that theelegical arpue-
mentation s above pilgrimage and jihad.  Al-Jahiz apreed with the
critics that wa'd and wa‘id, anthropomorphism, and tnwl}i_d, etc.. are
imporiant, His positionn was that the mutakallimin were doing nothing
but thinking precisely on the very things for which the attackers were
caling. The mutakallimin have. in fugt, proven what their atwackers
demand, have written books about it and have had many disputes with
others because of it. The apponent’s minimszing of the dog and the
ocock debate, therefore, s a [lailure to understand the point of the
debate. It s alse a failure to comprchend intellsctually what God
has done. The ridiculers have attaincd enly to the imit of what common
people can see.  Al-Jahiz describes the opponent as a man who imagines
that God’s dispensauon for a lowly inseet such as the fly is imperfect,
tbus failing to understand the nature of creation and the desper
significance of its pans:. Although the dog may net have any appa-
rent value, its lvdden disposition, the latent wisdom in its make-up and
the cvidences shewing the wonderful planning of God in its ereation
are matters of ultimate impaortance.  Ef in spite of its apparent Towliness,

1. Yal.}, rp. 200 - 203,
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the dog exhibits - God’s providence. tayour and wisdum — just as does
mab (ot whom the heavens and earth were creited — then the dog is
worthy of thought and a cause to thank God (ot the display of His
wisdom through it.! 1F one Tooks more deeply than the opprnent has
done, it witl be seen that the centroversy over the dog und the cock lies
within the core of the preblem of tawhid,

It docs not appear frem the foregoing that the debate over the
dog and the cuck is derived mercly from Uic conllict between Arab and
Persian prejudices as Dro al¥ajin thought. Hc states that al-Jahiz
kad lifted the argument from ity original context, raised it to a new
standard and formed a literary subjcct Itom ?  Profl al-Hajiri’s view
may be twkeh into consideration .gs giving insight into  the origin of
such discussions, but al-Juhiz not only made the debate about the dog
and the cock a literary subject. He also invesied it with ndigious and
philosophica) meaning by making it u vehicle of approach to the subject
of lawtlia and God’s wisdom. Like Dr. al-Hajirt, Prof. Pellat, who
says that the debate had some telation to the politicat events of the time,
also misses its  significance in relinon to al-Jahiz’s wvision of reality.
Pcllat goes into no detail in lus explanation and does not mention the
political circumstances which he has in mind? He refers in another
plice, howceer, to the relation between these controversies and pre-
judice, saymg that the discussions of the dog and the cock hid behind
them the deep conifiict beiween the Arabs and non-Arabs®  Pellat
adds his voice to that of al-Hajiri respecting the origin of this forma of
discussion. [fwe look to the context of al-Jahiz's stslements themselves,
bowever, we see that the discussion is intended to give a detailed
illustration of the creation’s indication of the Creatar. The entire
debate bas a religious purpose and a philosophic content.  The question
which should be rajsed, however. is why al-Jahiz or al-Nazzam aud Ma*
bad, who were mentioncd as the two champions of the debates, chose
specifically the dog and the cock among many other animgls ¥ The

1. Vol I, pp, 216 — 218,

2. Al-Hajin, T,, od,, al-Bukhala™ of akYaliz (Cawro, 1959, Intr., pp. 32 3%
al-Hajiri, al-Jahiz ..., (Caira, 1962), p. 405,

3. Pellat Cli., Le Afiliew Basrien et la pornration De Fahiz (Paris, 1953},
Ise. p. XIT.

4, Pellar, Gahiz 3 Baghdad el & Samarra, Risista Deell Siudi Orientali (Rume,
1952), Val, XXVII, p. &4.

5. Val, 1, p. 356.

3



chuc 15 puined from al-Jahiz himsclf who says that discussion abaut the
dog and the cock was widespread and that there was much considers
alion of what the leamed could derive from their hidden aspects.! The
innet nature of the dog 15 siaular to the inner rature of man while the
buman exteror is similar to that of the monkey. Cocks snd dogs also
have dilferent wses und charactenstics snd contain vanous signs and
evidences of wisdom? God has put all these things into them in
order to show the piecision of His work and the perfection of His
creation.  He hus ¢onstituted thoir exteTiors as an 2vidence of His
wisdom and fashivned their inncr nztures with sagacity. God wants
us Lo coptemplute them. 10 sce the crue:al poiot in their naure, and by
this means to know Him.  In the light of these things the reason should
understand thut the whele of creatron, from the egg of 1he Ivuse to
the seven spheres. was not created in vain?

We have scen thzi the debate about the deg and the cock and
similar dcbales lic within th2 core of the discussion sbeut the doctrine
of tawhid. We huye seen also that such dehates have a religious purpose
and a philosophis eontent.  The realities ol the dog and the ¢ock, though
conceived to be phenomenal, ure imporlant to the extent that they
pive hints ta the intellect of a supreme and One reality.  Al-lahiz does
not see the created world as an image nor a dream but as real. [t
composed of @ groat variety of real things such as the dog and the cock,
and only in this sense al-fuhiz can be considered to be -a pluralist. This
plurstism, reflected in his world-alfioming attitude, does not mean Lthat the
reality uf the world 1s independent of the power of Gad who is the anly
tltimalz Being. By aifitming the world al-Jahiz draws near to Aristotie
but the distance between them.is that which is seen botween al-Jahiz's
temporal warld and Anstotle’s eternal one. The distance between
Ansiotle's God and the God whom ul-Jahit knows is (he samc which
scpamaics abstract philosophic thinking from a religious philosophical
approach. It 55 the distance between a philosopher and a man of
religion in whose thought, as we have said, religion stands ar the root
of all and s¢is his philosophy o motion.

1Y

Creation as it has appezred in al-fahiz’s previgus arguments must
be sezen as kind of manifestation of God's existence as a Greztor, but

). Itid, p. 210,
2. Ibid., pp. 209, 210, 214,
3. Vd. 1), pp. 105 -- 150,
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the essence of God and the essence of the world are completely distinet
from each other. Although al-Jabiz did not treat the preblem of nen-
casrence (*adam) i his work, we cun infer from his extensive claboation
of the problem of ¢reation that he wished to distinguish between the
Necessary Being (God) and the contingent being of the world, In
order 1o establish the distinction between the two types of being the
Mu “tazilah as a whole considered ‘adam to be a thirg having an cssence
which 15 givea being by God’s act of creation. ‘Adam is thercfore,
seen 1o be the matter from which the world came to be.! Thus, creation
is considered to be the addition of exwstence to the essence of *adam.? In
this Mu‘tazili view ‘2dam has a ochnical meaning; it is nat pure non-
being, rather it signifies the non-existent possible. By the realization
of the pessibility that 1s “adam through God's granting it existence, the
world 1s formed. The two essences, that of God and that of the ereated
bong, however, are compleicly different.  Wothing is like Him.

The distincrion between the cssence of God and the essence of
the world is made in anather way also by negation of positive attributes
of God. Such u view of the essence of God canbe traced back to
Arstotie’s metaphysics.  In order to prescrve the Oncnes of God the
Mu'tazilah interpreted the Divine attributes in 2 way designed Lo preserve
the Divine essence from division, This Mu'lazili interpretation of the
Divine attributes implied in their doctring of tawhid is eaxpressed in one
tingle staternenl only in K. atHayewan.  Both the [act that a clear
staternent of this Mustanili doctrine oceurs only once and the context
in which the smatement is made are of imporlance for undersianding
al-Tahiz’s situation, as we shall shorily see. The statement was made
as refulation W ad idea of the Dahryyah. Al-Jzhiz says : “The Dahbn
knows that we believe that we have a God wha is the absolute Crcator
of bodies; lving but not with lifc, a knower but not with knowicdgc;
a thing which 1s undivided, has ne Iength, breadth, or depth; and that
the prophets revive the dead.” * The Jatter idea implies recognition
of the Qur'anic revelation and the information it offers about the miracles
of the prophets, both of which were sirongly demed by the Dahriyyah.

The above swaiement reflects the typical Mutlazili view goncer-
ning God's cternal essence and the Divine atinbutes which are merely

1. See Nadir, A., Falrgfo! ab-Mu‘tasiak, {Alcxandria, 1950), Yol i, p, 72 1T,
2. Sex Ghazali, sl-grisad fi of-Ftigad (Ankara, 1962}, p. 36.
3 Vo IV. p. 9.
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menta) eonsiderations.  The atlributes are not distipguished, seconding
to the Mu'tazilab, from the eternal esssnce of God; otherwize His
Being would lose its oneness. God is then a knower, as al-Jehiz saw,
without knowledge, t.c., by ncpating the ascription of the cpposite
of knowlcdge to God. In al-Jihiz’s understanding the only implicatien
of this approach is the afirmation of th¢ onencss of God. According
t{o Ash'arism, however, as represented by Ghaxali, this appreach is
absolutely wrong. The stuributes in Ghazali’s view are not identical
with 1he essence but are added to the rssence and distinguished from
it. God knows wilh a knowledge which i5 diflerent from His essence.
This latter uaderstanding, as al-Yahiz secs it, leads to the contrary of
Divine Unity, for it implies that God is made of parts. Al-Jabiz, like
all the Mu'uizilah belicved God to be simple, uncompounded, and
undivided. To believe Him to possess many atributes in addiuon tp
His essence is to contradict His umry.,

Nowhere <lsc in the book do we ste an open statement such as
this denymg the usual physical sense of Uhe stiributes. Significantly,
the statement occurs in 2 context of argument against the Dahriyyah
withcut any sign of reference o one of the Mushm sccts. By the tme
al-Jehiz wrote the statement, Muwazli influcnee was finshed.  The
stalement oceurs in connection with the defense of Lslam apainst  the
Dahriyyah who had disputed the Quranic mention of the kingdom
of Solomen. Tt is not an sttempt to attack the Sunni puint ot view
conccrming the cteemal atiributes,  When conservation came into
power and triumphed over Mu'lazilism, it was unwise for al-Jahiz 1o
Opch 3 campaign against the Sunmi docirines, althoegh he did notchunge
his Mu'tazili principles, nor did he neglect to refer te the bigh posmon
of the Mu’tazilbh among the Mutakalimin.

It should now be clear thal al-Tahiz's methed of seemg the
proofs of God’s existence in His getion as exhibited in creation. especially
of living beings does not imply any rescmblance between the ultimate
eternal reality and temporally real beings. All of the Mu'tazlah were
stronply asainst any kind of anthropoermorptusm, and for this reason
they refused to attnbute to God any positive quality that ¢can be attni-
buted to His creatures.  God s the only infnite being, and the reality
of the world, as al-Jahiz secs it, does not take it beyond the circle of

1. Gha.z_'.;lfl, e-fgkiad ., up. Gt pp. 129--32.
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finiteness.  Although the world shaws the existence of its Maker and
reflects the wisdem of His action, neverlheless, God s scen by al-Jahiz
lo be quite separate from the world and distinet from it. The. njty
of God then does not imply any unity between God and the world
but implies the absolute glorification of God. *Nothing is like Him" is
understoed in the light of all these considerations in which 1he principle
of rawhid licy.

The idea of creation stands in ol-Jalug’s thaeght as u  roligious
truth, but it leads to the philosophic doctning of the uncreated Being
and created being.  In al-Jahiz’s world-view ercation is a religious
throuth, but at the same time it is also a rational truth.  As in the
Mu'tazilt theory of knowledge, ultimale reality can be known by way
of both reason and revelation, but knowledge of it can come by ‘aq)
event belore sam' occurs.  Any contradiction botween the twe must
not be allowed since both of them point 10 creation, 1.¢., to God's
Necessary Being and to the contingent being He has creatsd, His creature.

Threo basic ¢lemcnts here contribute (o the: undemtanding of
al-Jahiz's world-view. First, the rcligious aspect is seen in the establish-
ment of the existence of God and consideration of the role of revelation.
Second, the cationzl element is seen in his method of reasoning to find
out God’s existence. Third, the nalural element is secn 10 the appeal
to the realm of nature and its living entities 1n whose make-up he sccks
for the power, wisdem and good of its Maker,

v

1t scems from the foregoing that al-dahiz, as a Mu‘lazili thinker,
had achieved a tremendous advance in the regenciliation of religion
and philosophy. He himself has referred Lo this importaot  matter.
He even argued that the mutakallim could not master kalawm without
baving & knowledac of phijosophy equal to his knowledge of religion.
The leamed man in al-Jihiz’s conception was onc whe combined the
two, and the truly learned tan was he who combined the affirmation
of tawbid with recognition of the operations of the natures of created
things. The man whe claims that belicf in tawhid is sound only when
accompanied by denizl of the actions of natures has in reality eipressed
his inahility to speak of tawI}'i-d. Again, if someone claims that the
doctrine of natures in not valid if they are related to tawhid, be will also
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have proved his inability to speak of natures. Thus al-fahg finds the
position af the mutakallim Lo be strengthened by combining the docieine
of wwhid with the power of nature. The denial of the action of nuturs
would imply denial of the cssence of nature iself.! Tt sgems that this
1 the reason why a man likc al-Shahrastani said that the doctrine of
al-Jahiz was the same¢ as the doctrge of the philosophers, except that
his tendency and thar of his followers lay tawards the naturalist rather
than the Divine philosophers? Contrary to what al-Shahrastioi
thought, the religious elements discussed above demensirawe the
remarkable place of mligion in alJahiz’s thought. This means that
al-Jahiz was not ooly close to the Divine philospohers, but also pre-
senting a religious worldsview, The stress of al-Jiluz en nature and is
operation does not take him closer to the naturalist philosophers.
Al-libiz’s opposilion (o their materialistic dectrine is the degisive
boundary between his philosophy and theirs.

In al-Jahiz’s conviction, thercfore, the doctrine of Divme Unity
is not contradicied by his recognition of the operations of the nafures
of created things. For example, al-Nazzam's theory of Kumun us
connected with the doctrine of tawhid in both al-Narzam's and
al-Jihiz’s view. Both were opposed te Jahm's denral of the opcra-
tions of naturce. Jahm took an cxtreme posttion, he nepaled the heat
of fire and the £old of ice. He also denied that the ¢arth possesses the
nature of causing things to grow and that trees have tha nature of yielding.
The rcal doer of all actions is God, and thesz actions are attributed
melaphorically to all things.? As for al-Jahiz, Lhe belief in tawhid is
not valid,as cxplained above, cxcept when one recognizes the operation
of nature, and nature in tum is undoubtedly ascnibable to God's creation.

In respect of al-Jahiz's view of the operatians of natures there is
nothing, however, in K. el-Hayawan which indicates that he held idcas
such as those ascribed o him by al-Baghdadi and al<Shabrastani. Accor-
ding to al-Baghdadi, alJuhiz believed that God does not put anyone
into Hell but that it is the nature of the Fire to pull pesple to it.* Al-

L. Vol 11, pp. 134 - 135
2. AlShahrasiaai, e-Afilal wa af-Nehal, (Cairo, 138119613, Vol. {, pp. 76.

3, Al-Shehrastani, d6:d, Val. 1, p. 87.
AbRaghdadi, oFarg dayn al-Firag {Caico, 6. d.}, p. 211.

4. Al-Saghadadi, éhid., p, 176, al-Shahrastani, op. &ii, Vol. |, p. 78.
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Shahrastan; also reports that al-Juhiz said that the people of Fire are oot
eternzlly ponished in the fire ‘but are transformed into the nature of
Fue! In al-Jahiz’s long discussion of fire we find no evidence of the
point of view mentioned by al- Baghdidi and al-Shahrastani who seem
to have depended on Ibn al-Rawandi’s atacks against aJ-Jatuz and the

Mu‘tazilah. AI*Khay)at strongly denied Ibn aI—Rawand1 s reports
concerning al-.l'ah:z and slated that in the latter’s books on the actions

of natures thefe is no ward of these lies.? However, we can put al-fahi2’s
idea as follows ; God created Fire to be a punishment for the disobedient.
Since it is the nature of Fire to burn, it has then to operate and produce
burning to Colfil the putposes of Ged. The denial of the action of Fire
necessitates - the denial of i1s own esscnce.  Consequently, the denial of
this essence implies the deniaf of Lawhid and God's power over creation.
Conjunction betweco lawh_id and the actions of natures 1$ then necessary

and not ¢contradictory, So much caa be understood from tlloJath 's
writings, and the views asctibed to him by the theologians. seem to be
false and exaggerared.  However, what has been staled in the theological
sources coneeming al-Jahiz's idza of knowladge being natural and
necessary seems to be true.? In K ol-Hayawan al-Jihiz emphasized on
tke one hand that meason and knowledge are given by God to mar, -but
on the other hand he recognized ulso thut knowledge is the product of
the vatural operation of rcasen, the instrument which man possesses.
Hc stated, therefore, that if animuls posscssed the minds of the phjloso-
phers, litzrateurs, wazirs, C.d[lphﬁ, leaders and prophets, the minds of
animals would necessarily produce knowledge as the minds of all people
do. In respect to knowledpe, therefore, al-12hiz fourd all men to be the
same, both the élitc and the common people. The distinctions between
them come from diderent degrees of ability in cxpression, memary. and
organization, Knowledge of man reflccts the cxistenee of reason. and
the knowledge disglayed by anmmals shows the standards of intellisence
they possess.*  Morcover, il the dog had possessed the instrument
by which he could distinguish betwcen peod and bad, al-Jahiz asserts
that the dog would have been among thosze subjecied to judpement. and
untder the obligation of certain duties as man is. This instrument. i.e.,

1. AkShahrastani, op. ¢4, Vol 1, p. 75.

2. AlKhayyat al-faéisar (Cairg, 114419255 pp. 21 — 22.91 — 92,

3. ‘Abd el-Jabkar, A., ALMurke i alwad o-Tavhid we a'adl, Pant XII
al-Kazar wa abMz'arif, ed. Madbur, 3, {Gaite, n. d.), p. 263, al-Shahrastan, op. cit,,
VCII ls P TS

4. VYol IV, pp. 81 — §2.
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reuson. must then deelare its presence by the aperation of its own nature;
otherwise, there would be ne dilfercnee betwecn (s existenice and noa-
existence.!

The belief that all things in the world engape in certain actions by
nature then plays an important role in ul-Jahiz's concept of Divine
Unity. Whether a thing is naturally created or brought about by the
interforenee of man, s essenoc possesses the same nature.  This means
that both natural and artificiul stone ure able to bresk an ege according
to the nuture of theit common esscnoc. It is only in the metapharical
sense thul one may say 4 mun sees because he looks at something;
rather he sees an ohject because of the rature of sense perception in
the cyesight. Perfegt eyesight then necessitutes perception®. The
operation of sensc-perceprion in thiz way dees not imply any denial
of God’s creation of the thing and ity nature a3 well. The assertion
which must be cleur, therefare, is that both the creation of God and
opcrations of natures in ul-labiz’s philesophy senved as indications of
the Divine Unity.

Yi

Al-Juhiz’s conception of Gad, discussed above, hardly exhibit
o cleur relationship to any one of the estahlished philasophical systems
of Iellenisuce thought.  Hosvever, the Greek inflluvnce an general
is obreious throughuut thy Mustariil achievements.  The doclirinz of the
atiributes discussed ahove can be meationed a3 an cxample.  On the
subject of Greek influgnees we shall content ourselves by puinting ia
this general way to Hollenistic temtinalogy.  Since K. elHapevan (8
not wrilten in the form of a technical treatise oo philosophy, there is
little paint i trying to trace detailed parallels between il and ont partis
cular school of Greek thought.

The point we want to makc clear is thit the watld-view of al-Jahiz
as exernplified in K. ghHavawda is busically religious. The affionalion
of God's action as the Creator of the world 15 the dynamie flowing
current at the center of his speculative thinking. The 1dea of creation
is no doubt a dogmatic idea, bul it lies in the depih of al-Jahiz’s specu-

1. Vol I1, 144, 147,
2. Val Y, pp. 13, 1L
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lation as the ontologicul basis of his memphysics. The contrality of
religion was a4 prevailing trend in all medieval philosophy, but the ulamie
atmospherc is felt especially strongly in the great pseturc (ormed by the
thousands of pages of XK. af-Hayavan.

AlJahiz does not sc¢ God as merely the first cause nor as the
prime unmoved mover in the manner of Aristotle.  The activity of
Arfistotle‘s God does not go beyond the boundaries of His high theoretic
life. It is limited to the highest knowledge that by which He knows
only His own essence.  He Himself is thercfore the olject of His
thought. Al-Jakiz, on the contrary, sees Ged as acting and the world
of being as the practical effcet of His act. The knowledge of God
in this sense comprehends every individusl eccated thing in the entire
universe.  Al-Jahiz sees God ta be religiously effcctive and religiously
available, whereas Anstotle's God is not.

In &l-Jakuz’s vis:on of being there arc no Platonic ideal forms
on whose models the material world 15 founded. As we' have sccn,
al-Jshiz views things in their concrete reality, as they are, not as shadews
of ideals that exist outside the realm of things. There is nothing but
the state of ‘adam preceding the coming mte heing of existing things.
The world which occupics his attention is the world of things either
in their visthle or unseen forms. These things for el-Juhiz authentically
exist in the world in all theic muluplicity, while Tor Plato frue being is
that which is beyond things and multiplicity. [t is completcly agamst
the Mu'tazili docitine of tawlud to conceive eternal ideas, not subject
to deeay, that sharc truth and-full being-with God.

God and the world in al-labiz's world-view arc not identical.
It is ciear that al —Jahiz as a Murlazili was not onfy a mentheist but
alss a2 champion uf Divine Unity and Justice. His basic doctrinz,
bowcver, gocs strongly against pantheism.  Al-Jshiz's insistcnce on
observing, describing and scarching for the indication of God in the
world of being did not lead to identifying the world with God. Al
the Mu‘tazifah complgwly rejected panthcistic vicws, The Neoplalonie
pantheism which was onc of the two principal features of plotinus”
gystem is, therefore, alien to al-fabiz's view of reality. The second
feature in the Neaplatonic doctrine, i.e.. the opposition Lo materialism
is however, a basic pillar ig al-Jahiz’s philosophy. For al-Jahiz. there
is nothing which emanaies from God because such a belief would detract
from the glorification of His cssence.  Consequently the Neeplatonic
emanation is replaced by the concept of ¢reation.  The gulf between the
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‘two concepts 15 prefound. It is the gulf belween distinetion of Gop
ang the world and identification of the two. It is the gap berween the
process of a certain activity and the direct product that naturally flows
by itself. The powerful source of being is seen by al-Jabiz's rational
Mu'tazilism to act by s own choicg, while it is seen by the mystizl
Neoplatonic pantheism to produce without choice by its very nature,

Stoicism alse jdentifies God with pucure, but al-Jahiz, as we
have cleatly shawn, se¢s nature as complercly separate from God.
‘God does not stund inside the circle of 1he world which He ordered
into being.  God, therefore, is not in nuture, but in order to arrive at
-God al-Juhiz begins with the reality of nature that contains the signs
of God. In order to show i dilierence from the Creator he relers
«constantly to its temporality, contingency, and cregted charaecter.

Now, it is not our purpose in the prescnt paper to draw vcompa-~
nisons between al-Jahiz's concept of God and others but rather o
dilimeate af-Jahiz's stand-point by relating it 1o the estublished philo-
scphical systems of Hellenistic thought that had u greut mflucnee upan
Islamic philosophy. As we have seen, al-ahiz’s vision of reality is
ot closely related 10 any of those philosophical systems. It was the
idea of cregtion with its religious hackpround which guided him and
prevented hrn from sdopting ong of these systems.  Also, It must be
remembered that the influence of these systems around the second and
‘third centuries (A_H.) was still in its beginning.  Al-Jakiz’s criticism
.of some points in Aristotie’s zoology shows us glso the spirit of origi-
‘niality which he wanted 1o puide his Muw aznili thought.  For all these
Teasons  his vision of reality was ¢oloured principatly by his own
religious and rational approuach.

We must amphasize again that ul-Jabiz views the reafity ot the
wotld in relation L the ultimaie Reality to be no mor thana
phenomenon. The world here 1s rot a dream as Jbn “Arabi vicwed it nor
is it an 1mage as Plato conceived the material world.  AlJahiz inquires
‘in the world of beings which contans real ercated things in so far as they
give signs of the Dlitmate Reality. Once he reaches God by this
mcans he conceives Him to be the full Reality withoat conceiving
another rezlity outside the sphere of Guod's action that is independent
from his ordet.  In this scnse the world of being is thercfore a pheno-
:menon in relation 0 Gad's Being.
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