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In previous wriings no al-)ahiz there is no awareness of the
caistence of a comprehensive world-view in K. of-Hupawan. The
crowning achicvement of al-Jahiz’s career has been often thought to
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 muterial ¢nd to the disorder that
characterizes the large amount of material which his  book contains.
There is, moreover, no separate work devoted to the study of  this
magrurn opus and to the proper undrstanding of ity thought-content. ™
Io this paper we shall try to reconstruct al-Jahiz's concept of Diving
Unity and to cast light on his view of God whigh forms one basic elernent
in bis worldsview. An attempt will be made te grasp the main line o
al-Iahiz's ontological thinking and to find the way m which he sgught
to penetrate te- the reality ot Beinp.

The ‘idca of creation, in al-JahZ7’s world-view, aud the relation
between God and the worfd reflect God's sbsolutc wisdom.  Al-Jahiz’s
purpose in K. al-Hayawan is to find this wisdom wherever it may be.
Thraugh (he various kinds of creation he sought to establish the existence,
unity and glory of God and Lhe absolute distinetion between the Creator
and the creawcd beings,  This is the consistent method by which he

approaches the doctrine of tawhid. The same concern appears every-
where in K. al-Hayawan: it lifi the book above the level of an ordinury
analylical work o make 11 into an exercise of serious worship and deep
cantcemplation,

* A mprare treaiment of this kind has been made by the wrizer in a k. D,
thetis submitled 10 McGill Laiversity and entitled The Weddmea of ol-Fakiz in K,
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what i5 not smelled and see what is not seen.  Her organization of the
different activitics according to the degree of knowledge and: the
strength of body, and-her absolule obedience to the chiefs are the real
movers to thought and enlightonment for the reason. The bee’s great
production of a substance usclul to people should not als be forgotten',

The ant ¢aonot act 3s & horse in a battle, but yet it enables us
10 see what suble genstations it has and its decp consideration of the
conscquences of its own aflwirs, This is a high degree of prudence
which maiscs the ant over other animals in sagacity and by which it also
stands higher than mapy people. It can smell what the hengry man
cannot smell, carry what is hundreds of times hcavier than ils body
and has a complete ability of co-operation with other ants to whom it

can wlk and understand.2

Al-Jahiz shows how worms and maggots generate in vinegar and
‘sait. Worms may generate and live even in poison which is supposed
te be deadly. Other tiny animals live on peison and a bird called
salamander falls into the fire without baving its feathers burnt. The
scarab does not move if it i placed among (lowers, but once it is Laken
back to the dunp heap, it moves. The lowest animals such as the mole
which 13 blind and deaf and has fo sense but that of smell, nevertheless
procures ity own food when i stands at the entrange of irs bole and the
flies fall into its mouth, Al-Tahiz finds in these aspects of animal hfe a
real admonition which should sharpcd the minds and awaken the
heedless. By refleciing on these things the soul fourishes, the reason
becornes enlightened, and the spirit enjoys noble goals.?

We have seen before that al-Jaliz had a deep inierest in showing
lbat the mouniain is not more indicative of God than the httle stone;
nor does the sphere wlhich contains our world give more evidence of
God's wisdom than the human body. As evidences of the Creator
tny and subtle things are then of equal value with larger things. As
signs of God all these things are not  differentiated [rom one another;
there is a differentiation, however, between those whe recognize their
gignificaniee and those who negleet to do s0.4

Val, VI, p. 10.

Vol IV, pp. 6 — .

Vol I, pp. 111 — 112, Vol ¥, p, 309, Vol. VL pp. 411, 434 — 35,
Vol, 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 mcanness, He recognized their usefulness
w people through thair eating harmful mosquitoes. Among animels
be did net find a way of slecp more wandrous than that of fies. He
saw two possibilities. either the flics sleep or they de not. If they slcep,
how does it happen that they bath sleep and hold to the wall at the same
time; orif thcy give up conscious conirol of their legs, how can they
avoid faliing since the fly s heavier than air. If they de not slecp, it
wotuld be ¢ven more strange that & nation frogm the animal kingdom
does not need to sleep.!

Al-Jihiz desenbes how a certaim snake which lives in the dert
catches birds by a very slrange trick. In the heat of the deser summer
at midday when no ¢rearare can bear to touch Lhe hot ¢arth, the snake
buries its tail in the burning sand like a still piece of woad. Tha small
bird of the locust aveids aliphting oo the hot sand and prefers to perch
on the upright pigee of waod. By this- trick the snake captures food
and is nountshed. It goes away when it is satisficd. The macvels seen
bere are severul. The first is the snake’s ability at disguise so that the
bird could not distinguish between the snake and a péece of wood. The
second is the snake's ability te think of this trick. and the third is the
snake's luck of regurd for the heat of the sand in which it buries one
third of its body.?

The first wondrous thing in the focust is its ability to split  the
solid rock. The locust’s 1ai! is not like an iren nail; but when she
fixes it on the rock te lay her cggs, she makes furrows in the rock which
kecp the eggs in a safe place until lifc starts. God be praised, alJahiz
says, for the wisdom He bestowed on the loeust and the prools He made
exemplify so that one who meditates may Lhiok and consider God, the
Creator of the world.?

Al-Jahiz's main concern, as noted before, is to look for the diffe-
rent degrees of sensation in animals, the sagacities ¢imbodied in their
patures and the wonder in their formation, The animals know how
o defend (hemselves, and they consider the consequences of matters -of
nature, without deliberation, by the sepsitive  fuculty, without thoughL
In the light of these wonders man should then put away his vanity,

1. Vel III, p, 2G3.
2. Val. TV, pp. 10T — 104,
3. Vol V,p. 550



realize his disabilty, and properly estimate the limit of his strength.
Dumb and speechless animals may manage their hives berier than man
in spite of his being: & perfect creature gifted with the power to deli-
berate and spegk.! [Even the seemingly more stupid animals such as
the volture and the wasp nl-Jdhiz helieves to exhibit wisdom and to
piove the opposite of what might a1 first appear. The most miragulous
thing that astounds man is the manner in which the wasp builds its
home. Who taught the small ant to divide the grain and eat the pellicle
5o that the pgrain will not grow and become spoiled 7 And if it is a
coriander grain, she divides it into four pieces because she knows that
it would grow if it were divided inte only two. Al-Juhiz states that
medical doctors claim to have Icamed the principle of enrema  from the
hird. When the bird is constipated, it goes to the sea. takes salt water
with ity peak, and ¢jects the water inte it5 inside, and so it drops
excrement.2

As we have seen al-Jihiz does not wrile aboul the big animals
only becaus¢ of the magnitude 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 cxample
a long discussion to ire.  The rcason lics also with the broad-ranging
objective of his work. If the development of the content leads to such
subject as fire al-Tahiz does not fail to discuss them. In the conside-
ration of firc in pariicular al-Jahiz sees there are matters that sharpen
thinkiog and fester contemplation*  He sees such subjects to be morc
hencficial than the elcpbant, thc monkey, and otbers. Censequently,
he thinky there is po harm but benefit to deul with what may present
itsell so long as 1t does not iovolve writing long chaplers, but we can
sce ihat what he wrote on firr is too long.

From all these examples we see how al-Jahiz chose pictures from
nature to ilusirate Ged’s power of crcation as reflected in panicular

I. Vol, VII pp. 71 — 72

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

4, Ikid,, pp, 148 — 149,
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in the strange abilities of animals. By this approach to the absclute
belicf in a Creutor he undertook to establish the doctrine of tawhid
without restricting himself te the andity of the theclogivel arpuments
concerning Lhe Divine attributes.

The place of the problem of creation in the Istamic world-view
in general ss illustrated by Dr.  lzutsu in the following words, “Greation
(khalq) 1s unquestionubly one of the cardinal concepts upon which
stands the Islamic world-view. 1t plays a prominent role in all the
aspeets of the religious thought of Islam.  In theolegy lor example, it
constitules the vory staning-point of all discussions in the form of the
opposiion between the ~“temporably ™ (hadath) and “eternity™ (aparie
ante) {gidam). The world is an "“originuted™ (or ‘remporally
produced’’) thing because it is the result of Divine ereation. And
this conception of 1he world’s being “originated” {muhdath) forms
the basis of the entire system of 1slame theology.'"”

Al-lahiz sees the world 1o be an ~uriginated™ thing and contains
a preat number of created things all of which are the tesult of Divine
greation.  The foregoing examples show us a!-Jan:ii_'_‘s basic goncern
with the problem of creabon a3 manifested in the nuwural entitics and
particulurly animals. The stress on the amumazl kingdem can be under-
stood through the fact thal the great varicty of il specics makes the
principle of motion conceivable and illnarates  the phenomenon of
life in ns actual situation.  The prng‘ressian ts from the study
of animals to the awareness of motion und ihence to the concept
of life which is the condition of motion. \‘-’h:lc al-Jahiz's speculation
tekes life inlnature a3 its central point, it immediately lcads to the couse
that put 2l things into motion, The religious motive here is clear,
and the purpose of convincing the greatest mass of men to sce the
caistence of the Creator was conscipusly held in al-Jahiz’s mind. He
believes the sense perception Lo be eble to grasp these sensible created
things by observatian. The ingeilecr can then realize the inteligible
truth that lies bevond these perceptible forms.

By this method, however, it should be noted that al-jzhiz does
pot produce an abstract philosophical theory Lo prove the cxistence
of God. He simaried, as we have shown, from a natwral busis by an
extended inquiry into nature, secing in its unity and varicty an  obvious
proof of the existence of God by whose actien the world has been made
and organized.  Al-Juhiz secms, however, to apply the Aristorelian
doctrine of causecs. From this viewpoint God is the efficient cause ot

1. Rrutsu, 1, Comparatice Sm.:f-r o The Aey Phi.'maphir.d Concepis in Sufirm
«nd Tacizm, Port One, The Urtotery of Tbn *drati, fTakyw, 1566, Inty.. p. ii.
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the world, and the world is the final 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 ¢m-
phasize that things are seen on the one hand as real entities, i.¢., as
constituting a great number of realities und on the other hand as a
phenomenon in relation to the Reul Truth. Al-Jahiz focusscd on the
order of these realitics and demonstrated that this order could never
have been acluzlized by chance. He showed also that reason is able
te 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 af-Fahiz's interpretation of the world's haviog
come to be Lthrough God's being.  The world was pot and then came
to be. The role of God in its coming to be is the decisive point in
al-Jahiz's world-view. Consequently his focus on the concepe of life
poiots to the action of God. The concept of life seems to occupy the
whole of al-Juhiz's thought precisely because it is the great phenomenen
that Jinks living beinps existing tn time with- the ultimate living Being
Who exists from all eternity.  His trend of thought embraces two
themcs, the orcation, 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 life but alse gives it

41

At this point we must consider the role of the mutakullimin and their
arguments dealing with comparisons among different ammals. Al-Jahiz
defends the detailed debate about the dog and the cock which occupies
most of the first two volumes of XK. al-Hayawaen. In fact this debate is
introduced in the first page in the book. Al-Jahiz had beard about the
attack and ridicule heaped upon al-Narzam and Ma‘bad for their discus-
sions ol the merits of the dog and the cock. These twoM u'tazili thinkers
bad inquired into the advantages and disadvanlagss of each animal,
collectipg end tracing all that was said about them, comparing them,
and judging the value of each. What cun be the value of the dog or
the cock, the ridiculers had asked, that leads two of the great masters
among ihe theologians to be so deeply involved in such a problem.
Such 2 discussion is a son of lerity uosuitable for people of seriousness.
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If this humorous manncr were legitimate and aceeptable — al-Jahiz
gocs on to clucidate the atiacker's point of view — it would be a
subsutute for thinking in ‘tawhid'. Such grave matters as the principle
of *wa'd” and ‘wa’id” would then be dropped, the refulation of false
doetrmes would be ended, and there would be no contemplation of what
is good and advantagcous for the people. Is it noi strange and unworthy
to spend this long time making comparisons between cocks and dogs '

It is important to reproduce the paoint of view of the opponent
in this debate becavse the opponent had misunderatood the entire
matier, as it is still 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 thoologians, rightly compre-
hended, were doing precisely what their critics demanded. The dcbate
that occupied the time and thaught of the mutakaliimin  was not an
idle interest in animals but a way of approadhung such subile questions
as the undivided atom. The very effort and length of time the groatsst
masters among the theslogians have devoled to such discussians is
an evidence of their seriousness. Furthermore, al-Jahiz says that the
Mutakalimin have preferred thesz discussions gven to worship, to
reading the Qur'un and Lo praying; they claim that theelogical argu-
mentation i3 above pilgnmage and jihad. Al-Jahiz agreed with the
eritics Lhat wa'd and wa‘id, anthropomorphism, and taw'[ii_d, efc. are
imporiant. His position was that the mutakaliimin were denng nothing
but thinking precisely on the very things for which the atiackers were
caling. The mutakallimin have, in fugt, proven what their atiackers
demand, have written books about it and have had many disputes with
others because of it. The opponent’s minimszing of the dog and the
cock debate, therefore, is a failure to understand the point of the
debate. It is alsp a failure to comprchend intellectually what God
has done. The ridiculers have attaincd only to the limit of what common
people can see.  Al-Jghiz describes the oppenent as a man who imagines
that God’s dispensation for a lowly insect such as the fly is imperfect,
thus failing to understand the nature of creation and the desper
significance of its pans: Although the dog may not have any appa-
rent valug, its ledden disposition, the latent wisdom in its make-up and
the cvidences showing the wonderful planring of Ged in its creation
are matters of ultimate importance.  Ef in spite of its apparent lowliness,

1. Val.i pp. 200 - 203,
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the dog exhibits-God®s providence. fayour and wisdom — just as Joes
man for whom the heavens and earth were created — then the dog is
wonhy of thought and & cause to  thank G.d for the display of His
wisdom through it.! 1f one looks more deeply than the opprnent has
done, it will be seen that the controversy oser the dog und the cock lies
within the core of the preblem of tawhid,

It does not appear from the foregoing that the debate over the
dog and the cock is derived mercly from the conllict between Arab and
Persian prejudices as Dr. ale¥ajin thought. Hc states that al-Jahiz
had lifted the argument from its eoriginal ¢ontext, raised it to a new
standard and formed a literary subject Jrom 1.2 Prof. al-Hajiri’s view
may be twken inte consideration as giving insight into  the origin of
such discussions. but al-Jihiz not enly made the debate about the dog
and the cock a literary subjeet.  He also invesied it with ndigious and
philosophical meaning by making it a vehicle of approach to the subject
of lawtliEl and Gud's wisdom. Like Dr. al-Hajm, Prof. Pellat, who
says that the debate had some relation to the political events.of the time,
also misses its  significance in relation to al-Jahiz’s wision of reality.
Pcilat goes into na detail in his explanation and does not mention the
political circumstances which he has in mind? He refers in another
place, however, to the relarien between these controversies and pre-
judice, saymg that the discussions of the dog and the cock hid behind
them the deep confict beiween the Arabs and non-Arnihs*  Pellat
adds his voice to that of al-Hajiri respecting the origin of this form of
discussion. [fwe look to the context of al-Jahiz's stalements themselves,
however, we see that the discussion is intended to give a detailed
illustration of the crcation’s indication of the Creator. The entire
debate bhas a religious purpose and a philosophic content.  The question
which should be raised, however. is why al-Jahiz or al-Nazzam and Ma*
bad, who were mentioncd as the two champions of the debate’, chose
specifically the dog and the cock among many other animals 7 The

1. Vol I, pp. 216 — 218,

2, Al-Hujin, T,, od,, al~Buklala® of akYzhiz (Caire, 1953, Inw., pp. 32 33;
al-Hajiri, al-Jahiz ..., (Cairo, 1962), p. 405,

3. Pellat ., Le¢ Miliey Rosrien ¢t lo fernatien De JYakiz {(Paris, 1953,
Iow, p. XIT.

4, Peilar, Gahiz & Baghdad el 4 Samuarra, Rizista Deeli $indi Orientali (Roume,
1953), Val, XXVII, p, &4.

5. Val. 1, p. 356,
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clue is guined from zl-Jahiz himsclf who says that discussion about the
dog and the cock wus widespread and that there was much considers
alion of what the leamed could derive from their hidden aspects,! The
inner nature of the dog 15 sinulur to the inner nature of man while the
buman exterior is similar to that of the monkey. Cocks and dogs also
have dilferent uses snd charactonstics snd contain vanous signs and
evidences of wisdom? Geod has put all these things into them in
order to show the piecision of His work and the perfection of His
creation,  He hus constituted their exteriors as an evidence of His
wisdom and fashivned their inncr nuturus with sapacity. God wants
us Lo contermplute them. 1o see the cruwal poiot in their pature, and by
this means (o know Him.  In the Jight of these thigs the reison should
understand thut the whele of creatron, from the egg of the louse to
the seven spheres. was not created in vain3

We have scen that the debate about the dog and the cock and
similar dcbales lic within the care of the discussion sbout the doctrine
of tawhid, We hayve seen also that such debates have a religicus purpose
and & philosophic eontent.  The realities of the deg and the cock, though
conceived to be phenomenal, wre imporlant to the extent that they
give hints ta the inteltect of a supreme and One reality.  Al-lahiz does
pot see the created world as an image nor a dream but as real. i
composed of a grout variety of real things such as the dog and the cock,
and only in this scnse al-fahiz can be considered to be a pluralist. This
pluratism, reflected in his world-aflimming attitude, does not mean Lthat the
reality of the world 1sindependent of the power of God who is the only
tltimale Being. By affirmimg the world al-Jahiz draws near to Aristotie
but the distance betwecn them .is that which is seen belween al-Jahiz's
ternporal warld and Arstotle’s eternsl one. The distance  between
Anslotle's God and the God whom al-Jahiz knows is the same which
sepamics abstract philosophic thinking from a religious philosophical
approach. It is the distance between a philosopher and 8 man of
religion in whose thought, as we have said, religion stands at the root
of all and s¢is his philosophy 1o motion.

1Y

Creation as it has appezared in al-lahiz’s previous arguments must
be seen as kind of manifestation of God's ¢xistence as a Greztor, but

1. Iuid, p. 210,
2. [bid., pp. 209, 210, 215,
3. Vol 1), pp. 109 - 150.
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the essence of God and the essence of the world  are completely distinet
from each other. Although al-Jahiz did not treat the problem of nen-
eaisrence (‘adam) in his work, we cun infer from his extensive claboration
of the problem of creation that he wished to distinguish between the
Necessary Being (God) and the contingznt being of the world, In
order o establish the distinction between the two types of being the
Mu *tazilah as a whole considered ‘adam to be a thing having an cssence
which 15 given being by God's-act of creation. ‘Adam is therefore,
seen to be the matter from which the world came to be.! Thus, creation
is considered to be the addition of extstence to the essence of *adam.? In
this Muttazili view ‘adam has a ilcchnical meaning; it is not pure non-
being, rather it signifies the noo-existent possible. By the realization
of the pessibility that s ‘adam (hrough God's granting it existence, the
warld 1s formed. The two essences, that of God and thut of the created
being, however, are compleicly diffierent.  Nothing is like Him.

The distinction between the cssence of God and the essence of
the world is made in another way also by negation of positive attributcs
of God. Such a view of the essence of God canbe traced back to
Arstotie’s metaphysics. In order to preserve the Oncnes of God the
Mu'iazilah interpreted the Divine attributes in a way designed (o preserve
the Divine essencg from division. This Mu‘tazili interpremation of the
Divine attributes implied in their doctring of tawhid is expressed in one
gingle statement only in K. akHayawan.  Both ithe [aet that a clear
staternent of this Muttarili doctrine oceurs only once and the context
in which the smatement is made are of importance for understanding
al-Jahiz’s situation, as we shall shortly see. The statement was made
as refulation o ana idea of the Dahryyzh, Al-Jahiz says : “The Dahri
knows that we believe that we have a God wha is the absolute Creator
of bodies; living but not with life; a knower but not with knowicdgc,
a thing which is undivided, has no Iength, breadth, or depth; and that
the propheis revive the dead.” 3 The latter idea implies fccognition
of the Qur'anic revelation apd the information it offers about the miracles
of the prophets, both of which were sirongly denied by the Dahriyyah.

The above slaiement reflects the typical Mu‘lazili view concer-
ning God's cternal essence and the Divine atinbutes which are merely

1. Bee Nadir, A., Palrafat al-Mu‘tasilab, (Alexandria, 1950, Vol, I, p, 72 [0,
2. Ser Ghazall, al-dgriszad i ol-Fitigad {Ankars, 1962, p. 36.
2 OVo, IV. p. 9.
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mental ¢onsiderations. The atlributes are not distinguished, gccording
to the Mu‘tazilab, from the eternal essence of Geod; otherwise His
Being would los¢ its oneness.  God is then a knower, as gl-Jehiz sayw,
without knowledge, i.c., by ncgating the ascription of the opposite
of knowledge to God.  In al-Tahiz’s understanding the only implicatien
of this approach is the afirmation of the onencss of God. According
to Ash‘arism, however, as represented by Ghaaali, this appreach is
absolutely wrong. The attributes in Ghazali's view are not identical
with 1he essence but are added to the cssence and distinguished from
it. God knows wilh a knowledge which is different from His essence,
This latter uoderstanding, as al-Yaluz secs it, leads to the contrary of
Divine Unity, for it implies that God is made of parts. Al-Jahig, like
all the Mu'tazilah belicved God to be simple, uncompounded, and
undivided. To believe Him to possess many atributes in addiuon to
His essence is to contradict His umry.

Nowhere <lse in the book do we see an open statement such as
this denying the usual physical sense of the stiributes. Significantly,
the statemsznt occurs in 2 context of argument against the Dahriyyah
without any sign of refcrence to one of the Mushim sects. By the time
al-Jahiz wrowe the statement, Mu'tazili influcnee was finished.  The
statement ogeurs in connection with the defonse of Ixlum apainst  the
Dahriyyah who had disputed the Quranic menton of the kingdom
of Solomon. [t is net an stempt to attack the Sunni puint of view
concerming the ciernal atributes.  When conservation came inw
power and trivmphed over Mu'lazilism, it was unwise for al-Jahiz to
opcn 3 campaign against the Sunmdoctriney, althoegh-he did not chunge
his Mu'tazili principles, nor did he neglect to refer to the high poserion
of the Mu’'taziloh among the Mutakaliimin.

It should now be clear thal al-Jahiz's methed of seemg the
proofs of God’s existence in His action as exhibited in ¢reation, especially
of living beings does not imply any rescmblance between the ultimate
eternal reality and temporzily real beings. All of the Mu'tazilah were
strongly against any kind of anthropemorphism, and for this reason
they refused to attnbute to God any positive gquality that ¢an be aitri-
buted to His creatures, God 1s the only infinite being, and the reality
of the world, as al-Jahiz secs it, does not take it beyond the circle of

1. C:haz_-.:fl, c'Hg-!:';_cm'_ .y ULt pp. 129--32,
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finiteness.  Although the world shows the existence of its Maker and
reflecis the wisdem of His action, neveriheless, God is scen by al-Tahiz
o be quite separate from the world and distinct fromit. The- unjty
of God then does not imply any unity between God and the world
but implies the absolute gloritication of God. ‘Nothing is like Himn' is
understoed in the light of 2il these considerativas in which the principle
of rawhid lics.

The idea of creation stands in al-Jahiz's thopght as rcligious
truth, but it leads to the philosophic doctrine 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'tazili theory of knowledge, ultimate reality can be known by way
of both reason and revelation, but knowledge of it can comez by ‘aql
evert before sam' occurs.  Any contradiction between the twe must
not be allowed since both of them point 10 creation, ie., to God's
Necessary Being and to the contingent being He has creat»d, His creature.

Threo basic clemcnts here contribute 1o the: understanding of
al-Jahiz’s world-view. First, the religious aspect is seen in the establish-
ment of the existence of God and consideration of the role of revelution.
Second, the rationzl element is seen in his method of reasoning to find
out God's existence. Third, the nalural element is secn in the appeal
to the realm of nature and its living entities in whose make-up he sccks
for the power, wisdom and good of-its Maker,

v

It scems from the foregoing that al-Jahiz, as & Mu‘lazili thinker,
had achieved 3 fremendous advance in the reeonciliation of religion
and philosophy. He himself has referred Lo this smportant matler.
He even argued that the mutakallim could not master kalam without
baving a knowledge of philosophy equal to his knowledge of religion,
The leamned man in al-Jihiz's conception was onc whe c¢ombined the
two, and the truly {earned mwant was he who combined the affirmation
of tawhid with recognition of the operations of the natures of created
things. The man who claims that belicf in tawhid is sound only when
accompanied by denial of the actions of natures has in reality expressed
his inahility to speak of tawhid. Agaip, if someone claims that the
doctrine of natures in not valid il they are related to tawhid, he will also
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have proved his inability to speak of natures. Thus al-Jahig finds the
position af the mutakallim o be strengthened by combining the doctrine
of awhid with the power of nature. The denial of the action of nuturg
would imply denial of the cssence of nature iself.! Tt seems that this
i3 the reasont why a man likc al-8hahrastani said that the doctrine of
al-Jahiz was the same as the doctrine of the philosophers, except that
his tendency and that of his followers lay tawards the naturalist rather
than the Divine philgsophers? Contrary to what al.Shahrastini
thought, the religious elements discussed above demoenstraws the
remackable place of religion in al-Jzhiz’s thought. This means that
al-Jzhiz was not only close to the Diving philospohers, but also pre-
senting a religious world«view, The stress of al-Jahiz on nature and its
operation does not take him cleser to the naturalist philesophers.
Al-libiz’s opposilion Lo their materialistic doetrine 15 the degisive
boundary between his philosophy and theirs,

In al-Jahiz’s conviction, thercfore, the doctrine of Diving Unity
i3 not contradicted by his recognition of the operations of the natures
of created things. For example, al-Nazzam's theory of Kumun is
connected with the doctrine of tawhid in both al-Narzam's and
al-Jahiz’s view. Both were opposed to Jahm's denial of the opera-
tions of nzturcs. Jahm took on cxtreme position, he nepated the heat
of firc and the cold of iee. He also denied that the ¢arth possesses the
pature of causing things to grow and that trees have the nature of yielding.
The rcal dozr of all actions is God, and these actions are attributed
melaphorically to all things.? As for al-Jahiz, the belief in iawh‘id is
not valid,as cxplained above, cxcept when one recognizes the operation
of nature, and nature in tum is undoubtedly ascribable to God's creation.

In respect of al-Jahiz's view of the operations of natures there i3
nothing, however, in K. al-fHayawan which indicates that he held ideas
such as those ascribed 1o him by al-Baghdadi and alShahrastini. Accor-
ding 10 al-Baghdadi, al-Jahiz believed that God does not put anyone
into Hell but that it is the nature of the Fire to pull people to it.* Al-

L. Vol 11, pp. (24 - 135
2. AlShahrasiani, eb-Afilal wa al- Neka!, {Cairo, 1381/1961", Vel. {, pp. 76.

3 M-Ehn_hrasta.ni. ib1d, Val. 1, p. 87.
Ab-Baghdadi, ol-Farg dayn al-Pirsg {Cairc, n. d.}, p. 211.

4. Al-Beghadadi, é4d., p, 176, al-Shakrastani, op. s, Vol |, p. 73,
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Shahrastan; also reports that al-Jahiz said that the peaple of Fire are not
cternzlly ponished in  the fire ‘but are transformed into the narure of
Fire.! In al-Jahiz’s long discussion of fire we find no evidence of the
point of view mentionad by 3]-Eaghd1d7 angd al-Shahrastani who seem
to have depended on Ibn al-Rawandi’s attacks against aJ-Jah.nz and the
Mu‘tazilah. A.I+Khay}at strongly denied Ibn aI—Rawa:nd1 s reporis
concerning al-Iahtz and stated that in the latter’s books on the actions

of natures there is no word of these lies.? However, we can put al-Fahiz's
idea as follows ; God created Fire ta be a punishment for the disobedient.

Since it is the nature of Fire to burn, it has then to operate and produce
burning to Culfil the purposes of God. The denial of the action of Fire
necessitates - the denial of its own esscace.  Consequently, the demial of
this essence implies the denial of Lawhid and God's power over creation.
Conjunction betweco tawhid and the actions of natures is then necessary

and not contradictory. Se much can be understood from ::1[+J£hiz'_s
writings, and the views aseribed to him by the theologians. seem to be
falsc and exapgerated. However, what has been staled in the theclogical
sources coneeming al-Jahiz's idea of knmowlzdge being natural and
necessary seems to be true.? In K of-Hayawan al-Jihiz emphasized on
the one hand that reason and knowfedge are given by God to mun, -hut
on the other hand he recognized ufso thet knowiedge is the product of
the patural operation of recason, the instrument which man possesses.
He stated, therefore, that if animals pessessed the minds of the philoso-
phers, literateurs, wazirs, mhphﬂ. teaders and prophets, the minds of
animals would necessarily produce knowledge as the minds of all people
do. In respect to knowledge, therefore, al-12hiz fourd all men to be the
same, both the élitc 4nd the common people. The distinctions between
them come from diferent degrees of ability in expression, memary, and
organization, Knowledge of man reflects the cxistence of reason. and
the knowledge displtayed hy animals shows the standards of intellizence
they possess.*  Moreover, il the dog had possessed the instrument
by which he could distinguish betwcen geod and bad, al-Jahiz asserts
that the dog would have been among those subjected to judgement.and
undei the obligation of cerlain duties as man is. This iastrument, i.e.,

1. AkShahrastani, op. e, Vel ), p. 75.

2. AlKhayyat alfntisar (Cairg, 1344/1925:. pp. 21 — 22,91 — 92,

3. “‘Abd al-Jabbar, A,, AL-Merdm § adlwad o-Taeekid we a-adl, Pant XII
al-Kazar wa akMa'erif, ed. Madkur. 1., (Gaire, n. d.1, p. 263, al-Shahrastani, op, dit,,
VEII l: F- 15

4. Vol IV, pp. 81 — 82.
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reuson, must then deelare its preence by the aperation of its own nature;
atherwise, there weould be no difference betwecn its existerce and neo-
existence.!

The belief that all things in the world engage in certain aclions by
nature then plays an important role in ul-Jahiz's concept of Divine
Unity. Whether a thing is naturally created or hrought about by Lhe
interferenee of man, 11 essenoc possesses the same nature.  This means
that both natural 2nd artificiul stone are able to break an egg according
to the nuture of theit common essence. [t s only in the metapharical
sense thut one may say 4 mun sees because he looks at somethmg,
rather he sees an ohject because of (he nature of sense perception in
the cyesight. Perfect eyesight then necessitutes perception®. The
operation pf sensc-perceprion in this way does not imply any denial
of God’s creation of the thing und ity nature as well. The asserlion
which must be cleur, therefore, is that both the creation of God and
epcrations of nateres in_ul-laliz’s philesophy served as indications of
the Divine Unity.

Yi

Al-Jahiz’s coneeption of Gad, discussed above, hardly exhihils
o cleur relationchip to any one of the estahlished philosophical systems
of Ilellenistic Lhought.  Howvever, the Greek influzace in general
is obvious throughuout the Mu‘tazili achicvements, The declrine of the
atiribules discussed whove can be mentioned as an cxample.  On the
subjeet of Greek influgnces we shall content ourselves by pointing in
this gencral way to Hellenistic terminology. Since K. of-Huyavan is
not wrilten in the form of a techinical treatise oo philosaphy, there is
Tittle paint in trying to trace detailed parallels between il and one partie
cular school of Greek thought.

The peint we want to make clear is thut the world-view of alJahiz
as exemplified in K. aHavawan is busically religious. The aftfionalion
of God's action as the Creator of the world iz 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-

1L Vol I1, 144, 147,
2. Vol Y, pp. 13, 1L
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lation as the ontologicul bisis of his mewphysics. The contrality of
religion was a prevailiing trend in all medieval philosophy, but the Islamie
atmospherc is felt especially strongly in the great melure (ormed by Lhe
thousands of pages of K. a~Haywunan.

Al-Jahiz does not sce God as merely the first cause nor as the
prime unmoved mover in the manner of Aristotle.  The activity of
Aristotle's God does nat go beyond the boundaries of His high theoretic
life. [t is limited to the highest knowledge that by which He knows
only His own essence.  He Himself is therefore the objeet of His
thought. Al-Jahbiz, on the contrary, sees God as acting and the world
of being as the practical eflcet of His act.  The knowledge of God
in this sense comprehends every individoul created thing in the entire
universe.  Al-Jahiz sees God to be religiously eflective and religiously
availatle, whereas Aristotle’s God is not.

In al-Jahiz’s vision of being there are noe Platonic ideal forms
on whpse models the material world 15 founded. As we™ have secn,
al-Jahiz vicws things in their concrete reality, as they are, not as shadows
of ideals that exist outside the realm of things. There is nothing but
the state of ‘adam preceding the coming mto heing of existing thinga.
The world which occupics his atiention is the  world of things either
in their vistbl¢ or unseen forms.  These things for ¢l-Juhiz authentically
exist in the world in all theic muluplicity, while Tor Plate true being is
that which is beyond things and multiplicity. Tt is completcly- agamst
the Mo'azill decttine of tawhud to conceive eternal ideas, not subjeet
1o deeay, that sharc truth and-full being with God.

God and the world in al-ladhiz's world-view arc not identical.
It is ciear that al—Juhiz as a Mulazili was not onfy a montheist but
alsp 2 champion of Divine Unity and Justice. His basic doctrinz,
bowcver, gocs strongly against pantheism.  Al-Jghiz’s insistence on
observing, describing and scarching for the indicatiop of God in the
world of being did not lead to identifying the world with God. Al
the Mu'tazilah complectely rejected panthcistic views, The Neoplalonic
pantheism which was onc of the two principal features of plotinus”
gystem is, therefore, alien o al-fahiz's view of reality. The second
feature in the Neoplatonic doctrine, ie.. the opposition Lo materialism
is however, a basic pillag in al-Jahiz's philosephy. Feor al-Jahiz. there
is nothing which emanates from God because such a belief would detract
from the glorification of His cssence. Consequently the Neoplatonic
emanation is replaced by the concept of creation.  The gulf between the
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‘two contepts 15 profound. It is the gulf belween distinetion of Gop
and the world and identification of the two. It is tks gap berwecn the
process of a eortain activity and the dirgct product (hat nafurally flows
by itself. The powerful source of being is seen by al-Jabiz's rational
Mu'tazilism to act by s own choige, while it & seen by the mystigl
Neoplatonic pantheism to produce without choice by its very nature,

Stoicism alse identifies God with nature, but al-Jahiz, as we
lhave clecarly shown, sees naturc as completcly separate fram God.
‘God does not stind inside the circle of the world which He ordered
into being.  Ged, therefore, is not in nature, but in order to armive at
-God al-Juhiz begins with the reality of nature that contains the signs
of God. In order to show it dilference from the Creator he relers
-constantly to its temporality, contingency, and created character,

Now, it is not gur purpose in the present puper to draw compa-
risons between al-Jihiz's concept of God and others but rather Lo
-dilineate al-Jahiz’s stand-point by relating it 1o the established philo-
sophical systems of Hellenistic thought that had a great influcnee upon
Islamie philosophy. As we have seen, al-lahiz's vision of reality is
not closely related 1o any of those philosophical systems. Tt was the
idea of creation with its refigious hackground which guded him and
prevenied hiin from sdopting ong of these systems,  Also, it must be
remembered that the influence of these systems atound the second and
‘third eenturies (A H.} was still in its beginning. Al-Jakiz"s criticism
-of some points in Aristotle’s 7oology showy us also the spirit of origi-
‘nulity which he wanted 10 guide his Muarxili’ thought.  For all these
teasons his vision of reality was c¢otoured principally by his own
religious and rational approach,

We must amphasize again that al-Jabiz views the reality of the
world in rclitien o the ultimale Reality to b¢ no mor than a
iphenomenen. The world here is not i dream as 1bn *Arabi vicwed it nor
is it an 1mage as Plato conceived the malerial world.  Al-Jahiz inquires
in the world of beings which contains real ¢reated things in so far as they
give signs of the Ulitmate Reality. Once he rcaches God by this
means he conceives Him to be the full Reality without conceiving
another reality outside the sphere of Gud's action that is independent
from his order.  In this scnse the world of being is thercfore a pheno-
:memon in relation 1o God's Being.

43



