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ABSTRACT 

This dissertation is a partial translation of the thirteenth-century Islamic physician, 

Ibn Abi Usaybi'ah's biographical dictionary, the 'Uyun al-anba 'fi tabaqat al-atibba' 

{Sources of Information on Classes of Physicians)BX\d an historical analysis of the 'Uyun. 

The 'Uyun is a biographical dictionary which encompasses the biographies of physicians 

from the ancient Greek period through the author's time, the thirteenth century. It 

contains the lives and works of the most elite physicians of these periods. The translation 

portion of the dissertation is of the fourteenth chapter of the 'Uyun which is the chapter 

on physicians of Egypt from the 'Abbasid period to the early Mamluk period. 

The historical analysis of this dissertation is an examination of the contents of the 

'Uyun to see what it reveals about the status of physicians during this period and about 

the author's intentions in writing this book. Since the author was from Syria and studied 

in both Syria and Egypt, I have based my analysis mainly on the translation of the chapter 

on Egypt and also on evidence found in the fifteenth chapter on Syria. Thus, this 

dissertation serves to give modem scholars incite into the mentality of the author and his 

class during this time period in the Islamic world. 
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INTRODUCTION 

The 'Uyun al-anba 'fi-tabaqat al-atibba' (Sources of Information on the Classes 

of Physicians) is the first biographical dictionary in Arabic literature to deal exclusively 

with physicians. Dictionaries such as this were useful in recording the lives of various 

groups and classes of people in the medieval Islamic world. This study will discuss the 

reasons why the thirteenth-century physician Ibn Abi Usaybi'ah's biographical dictionary 

was composed and preserved. My study is largely based on a translation of a portion of 

the 'Uyun. This is the chapter on physicians of Egypt. I chose this chapter because 

Egypt was the political and intellectual center of the Ayyubid Empire during most of the 

author's lifetime. 

In this essay, I will argue that there are two reasons for the creation of this 

dictionary. The first is that the 'Uyun was an attempt to define the physician as a notable 

class in order to preserve his status in society. The author used the form of the 

biographical dictionary, not simply to present individual biographies of great men of 

medicine, but to show the physician as part of a powerful group with an unbroken 

connection to a past tradition. I will argue that by the thirteenth century, the elite 

physician had formed an exclusive high ranked group. The 'Uyun is an attempt to define 

entry into this class and to maintain the influence and rank this class enjoyed by the 

thirteenth century. 
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The second reason centers around the personal motives of the author, Ibn Abi 

Usaybi'ah. His personal history and career indicate he was ambitious and wished to 

leave his mark on the history of his profession. Furthermore, he wished to gain 

recognition from his colleagues and patrons through the writing of this book. 

I will begin the paper with a review of the literature. In it, I will examine the 

sources for the history of Islamic medicine, including those sources which have used the 

'Uyun as a basis for the study. I will consider the contributions these studies have made 

to our understanding of our text and its author. Through an enumeration of the literature, 

I will provide a complete picture of the sources available in this field as well as 

demonstrate that my study is a significant contribution to the understanding of the 'Uyun 

and the purpose it served in medieval Islamic society. My study will also show that the 

biographical genre of literature can be important for an understanding of medieval 

Islamic society. 

The next chapter in the text will discuss the life and career of Ibn Abi Usaybi'ah 

and place him in the historical context of the Ayyubid thirteenth century. I will discuss 

the relevant political events, the general state of medicine and the significant cultural 

trends during this period. This historical examination will contribute to our 

understanding of the author and his book. Following, I will include a chapter which 

examines the 'Uyun for its characteristics and organization. I will also include a section 

in which I place the 'Uyun in the broader context of the genre of medieval biographical 

dictionaries. 
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The second half of the paper will provide the evidence for my thesis by examining 

the internal structure of the 'Uyun. I will explore the author's use of the structure of the 

biographical dictionary such as his use of sources, anecdotes and poetry in order to 

convey his intents. I will then examine the content of the 'Uyun. The information in the 

text was included for a reason. Specific elements in the content helped to define the 

physician as an elite member of society worthy of a high status and prestige. In addition, 

interwoven within the form and content of the text, is evidence of the author's personal 

motives. 
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REVIEW OF LITERATURE 

A review of the hterature related to this topic is necessary to establish an idea of 

the existing scholarship. I will begin with an examination of the general material on the 

history of medicine, following with an examination of the sources which 1 have used in 

my research which utilize the 'Uyun as the basis for the study. 1 will end the review of 

literature with a discussion of biographical literature and literature dealing with the 

hisbah ' These last two subjects are important in our analysis of the 'Uyun. 

The Study of the History of Islamic Medicine; A General Overview 

While 1 do not cite many of these general works in my paper, the following 

examination is necessary because it gives the reader a general sense of the research done 

on the history of Islamic medicine. These sources are the basis for the West's study of 

Islamic medicine and are a necessary place for any student to start. 

The Arabic texts which make up the bulk of Arabic medical literatiu'e are vast. 

Many of the texts no longer exist and are only known through indexes and dictionaries 

compiled during and after the Islamic medieval period. One such dictionary is the 'Uyun 

al-anba 'fi tabaqat al-atibbaPart of the value of such a work is the list of literary 

contributions made by the different physicians. Often, the author mentions using or 

coming across a particular book. He lists the various works and gives a summary of what 

the work entails. Another earlier scholar who composed a dictionary which was devoted 
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in part to medicine was Ibn al-Nadim {Fihrist). The seventh section contains information 

on the origins of the healing arts and biographies of ancient and Islamic physicians. 

Other biographies dealing with medicine were Sulayman ibn Hassan ibn Juljul's 

(d.390/1000) Tabaqat al-atibba' wa-al-hukama' and ' Ali ibn Yusuf ibn al-Qifti's 

(d.646/1248) Tarikh al-hukama'. 

During the eighteenth and nineteenth century and into the twentieth century, a 

new interest occurred in Europe towards the "Orient." "Orientalists," rediscovered 

scientific Islamic texts, translating them into modem European languages. The trend in 

the history of medicine among these Western scholars was to compose biographical 

surveys using the dictionaries and tabaqat of Ibn Abi Usaybi'ah and his predecessors. 

Also, survey works of the highlights of Islamic medicine in addition to contributions of 

famous physicians, were composed using Islamic medical literature. Thus, early research 

focused on the various aspects of medical compendia and medical knowledge of the time. 

Scholars who did this type of research are Manfred Ullman {Islamic Medicine), Lucien 

Leclerc {Historic de la medicine arabe), E.G. Browne {Arabian Medicine) and Cyril 

Elgood's A Medical History of Persia and the Eastern Caliphate. Another work that was 

never completed was L. Caetani and G. Gabrieli's Onomasticon Arabicum ossia 

repertorio alfabetico dei nomi di persona e di luogo contenuti nelle principali opere 

storiche, biogrqfiche ae geogrqfiche stampoate a manoscritte relative all-Islam which 

' For a discussion of the manuscripts and translations of the 'Uyun see the introduction to the translation. 
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was intended as a complete dictionary of all persons and places occurring in early Arabic 

historical, biographical and geographical works. 

Western scholars also attempted to asses the existing Arabic medical literature in 

manuscript and firagment form. Books such as John Freind of London's The History of 

Physick\ Pierre J. Amoreux's survey of Islamic medicine, Essai historique et litterature 

sur la medecine des Arabes; Ferdinand Wustenfeld Geschichte der arabischen Aerzte und 

Naturforscher, Manfred Ullman's Die medizin in Islam', C.Brockelmarm's Geschichte der 

arabischen litteratur; and Fuat Seagin's supplement to Brockelmann's work, Geschichte 

des arabischen Schrifttums provide information, commentary, on medical manuscripts of 

the Islamic world. All of these works established the basis for the Western study of 

history of Islamic medicine. 

In addition to Western scholars, Arab scholars also contributed to the study of the 

history of medicine during this period. One such author is Ahmad 'Isa Bey 

(d. 1365/1946) who wrote a supplement to Ibn Abi Usaybi'ah's 'Uyun , called the Mu 

jam al-atibba 

Later twentieth-century scholars wrote on various aspects of medical history. 

These works discuss the nature of medicine and medical practice during the different 

periods and regions of the medieval Islamic world. In addition, they discuss the 

prominent physicians who existed during this period and their influence on and 

contributions to Islamic medicine. I have used these works in order to gain general 

insight into the history of Islamic medicine. 
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These scholars also concentrated on specific aspects of Islamic medicine. Related 

to my study, there are several articles that specifically describe the Islamic physician and 

his role in society. Some examples are Martin Levey's " Medieval Arabic Physicians: 

Their Education and Practice," Franz Rosenthal's, " The Physician in Medieval Muslim 

Society," and F.S. Haddad's "Organized Medicine in Relation to Arab Society." Other 

scholars such as Max Meyerhof (" Medieval Jewish Physicians in the Near East from 

Arabic Sources.") and Moshe Perlman ("Notes on the Position of Jewish Physicians in 

Medieval Muslim Countries" ) have examined the Jewish physician's role in Islamic 

medicine. Meyerhofs article follows more closely with the earlier biographical surveys 

of scholars and physicians. He summarizes the various famous Jewish physicians from 

biographical literature such as the 'Uyun. Thus, I used these sources to begin my 

observation of the position of physicians in society. For the most part, these sources do 

not analyze the information they present. 

Western scholars also showed particular interest in another aspect of Islamic 

medicine: the history and development of the hospital, or bimaristan, in Islam. Sami K. 

Hamameh's article on hospitals, "Development of Hospitals in Islam," attempts to 

explore the rise and development of hospitals in Islam. Martin Levey's article, 

" Medieval Muslim Hospitals: Administration and Procedures," examines the medieval 

Islamic hospital for its administrative and procedural aspects. The Arab scholar, Ahmad 

Isa Bey has written a comprehensive study of the history of hospitals in Islam and has 

even provided a list and brief biography of the different physicians who were known to 



16 

have worked there in his Tarikh al-Bimaristanat. All of these studies used the 

biographical and historical narratives of medieval Islam as their primary sources in order 

to piece together the history and function of the hospital during the medieval period. 

These sources have been valuable in my study for providing information on hospitals, 

particularly on the physicians who practiced in them and their status. Other information 

on hospitals comes from travelers' chronicles, such as The Travels of Ibn Jubayr. 

There has also been a newer approach to the study of the history of medicine. 

Emile Savage-Smith's article, "Gleanings from an Arabist Workshop," discusses trends 

in the study of the history of Islamic science and medicine. Savage-Smith argues that 

research on Islamic medicine and science has been slow in taking hold of the methods 

and concerns other branches of history have dealt with in recent years, such as the idea of 

social history. What can we learn of the social history of the situation of health care 

during the medieval period? She calls for new examinations of the study of the history of 

medicine. Ironically, some of the reasons for the lack of new approaches to research has 

been the lack of edited Arabic texts and translations. Important medieval medical 

treatises still await reliable translations and editions while a large portion of material 

remains unexamined except perhaps by a cataloguer.^ 

I used several studies which demonstrate the more recent perspective on the 

history of medicine. One of the main contributors to this type of research is Michael 

Dols. His Prevention of Bodily Ills in Egypt is a translation/commentary of a treatise 
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written in the eleventh-century by the Egyptian physician Ibn Ridwan in response to the 

claims of the earlier Tunisian doctor Ibn al-Jazzar's allegations that conditions in Egypt 

were unhealthy. The main portion of Dols' book is the translation but he included a 

scholarly essay in which he used the translation as a foundation for information on the 

medical profession in early medieval Islamic society, particularly insights into the 

education and training of physicians, and the general medical concepts which comprised 

their practice. 

Other studies which offer more analysis concerning the medical profession and its 

relationship to society are the many articles and books which deal with the Cairo Genizah 

documents. S.D. Goitein has written an article discussing the evidence for the medical 

profession in medieval Egypt. His article, entitled "The Medical Profession in the Light 

of the Cairo Geniza Documents," is invaluable for students of social history because it 

presents actual day to day evidence of the existence of a medical profession and its 

dealings with society. I have observed that the information in the Genizah documents 

tends to corroborate the information foimd in the 'Uyun. 

Medical education is another topic popular with twentieth-century scholars. Gary 

Leiser's " Medical Education in Islamic Lands from the Seventh to the Fourteenth 

Centvuy," is one of the best studies in terms of analysis on the situation of medical 

education. In his analysis, Leiser attempts to give a realistic picture of the way medical 

education functioned. I also used George Makdisi's in-depth look at the development of 

^ Emile Savage-Smith, "Gleanings from an Arabist's Workshop; Ciurent Trends in the Study of Medieval 
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education in the medieval period. The Rise of Colleges. I have used these sources as a 

basis for my discussion of Ibn Abi Usaybi'ah's emphasis of the importance of education 

as a qualification of a physician-scholar. 

Other studies have used the 'Uyun as the basis for a studies dealing with social 

history, such as Shawkat M. Toorawa's "The Dhimmi in Medieval Islamic Society: Non-

Muslim Physicians of Iraq in Ibn Abi Usaybi'ah's 'Uyun eil-anba' fi tabaqat al-atibba'." 

He uses the text of the 'Uyun as a source in a broader examination of the structure of 

Islamic society in Iraq and the relation between the Muslim and non-Muslim 

communities. 

Sources More Specific to My Study 

First I will begin with a review of the sources I used for Ibn Abi Usaybi'ah's 

biography. Ibn Abi Usaybi'ah's biography is mentioned by later medieval Arab 

historians such as al-Taghribirdi (al-Nujum al-zahirah) and Ibn Kathir (al-Bidayah wa-al-

nihayah). I have used these primary sources as well as studies by modem scholars who 

have compiled the primary sources into a more comprehensive biography. These modem 

sources include J. Vemet's article, "Ibn Abi Usaybi'ah," in the Encyclopedia of Islam 

and the entry in the Arabic biographical dictionary, 'Alam by Khayr al-Din Zirikli. The 

most complete source of this kind is in the Da 'irat al-Ma 'arif or the Encyclopedia 

Arabica under the name "Ibn Abi Usaybi'ah. For a quick look at Ibn Abi Usaybi'ah and 

Islamic Science and Medicine," his 79, no. 297 (1988): 246. 
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his work, this is the best source. The better discussions of Ibn Abi Usaybi'ah and his 

'Uyun are found in Arabic sources. Amir al-Najar's Kitab 'ttyun al-anba 'fi-tabaqat al-

atibba' (1996) is an examination of the 'Uyun and the contributions it makes to the 

history of medicine. Al-Najar also includes an in-depth look at the existing Arabic 

manuscripts and a new printing of the 'Uyun in which he offers the variations found in 

the different texts. However, the book only covers the early chapters of the 'Uyun and 

not the sections on Egypt and Syria. An even more recent reprint of the 'Uyun is 

complete but appears to be based almost completely on the 1965 Beirut printing of the 

text. This reprint of the is Qasim Wahab's Mn 'uyun al-anba'fi-tabaqat al-

atibba' (1997). This edition is very useful however, because it offers an excellent look at 

Ibn Abi Usaybi'ah's life and his career. He even discusses possible motivations for the 

author's writing the 'Uyun and discusses Ibn Abi Usaybi'ah's sudden move to Sarkhad. 

Other sources which deal with these same issues are Usamah Anuti's Ibn Abi Usaybi 'ah: 

ta 'arif wa-taqwim, and Kurd ' Ali's chapter on Ibn Abi Usaybi'ah in his book, Kunuz al-

Ajdad. Of course the best source for Ibn Abi Usaybi'ah's biography is the 'Uyun itself. 

Within the chapters of the book, his life, career and personality begin to emerge in his 

discussion of the different physicians. We especially see this in his biographies of 

physicians contemporary with himself including his uncle, father and grandfather in the 

chapters on the physicians of Egypt and Syria. 

I have also gained insight into Ibn Abi Usaybi'ah's motives for writing the 'Uyun 

by looking at studies which provide background information of the period. I used 
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Humphreys' From Saladin to the Mongols: The Ayyubids of Damascus, J193-1260 as the 

basis for my section on the political history of the period. In addition, I have used 

primary sources such as Ibn Wasil's Mufarrij al-kurub, Ibn Khallikan, Kitab wafayat al-

a'ayan, Ibn Kathir's Bidayah wa-al-Nihayah, al-Taghribirdi's Nujum al-zahirah, Sibt 

ibn al-Jauzi's Mir 'at al-zaman fi ta 'rikh al-a 'yan and Ibn al-Athir's Al-Kamilfi al

to 'rikh. in order to gain insight into the mentality and the political situation of the 

thirteenth century. Humphreys also offers some political theories concerning the 

Ayyubid period which I have incorporated into my analysis in the section on political 

trends. 

I also used specific sources to create a picture in the reader's mind of the 

intellectual and cultural trends in Ayyubid society which may explain the impetus for the 

'Uyun appearing at this time. There were two books which took the same approach and 

which centered on the elite classes in medieval society during the twelfth and thirteenth 

centuries. These two studies also based their analysis on Islamic biographical literature. 

The first study is David Morray's book. An Ayyubid Notable and His World: Ibn al-

'Adim and Aleppo as Portrayed in his Biographical Dictionary of People Associated with 

the City. This book deals with Ibn al-'Adim and his primary literary work, the Bughyat 

al-talab fi ta 'rikh Halab. Morray writes in his introduction that his study examines the 

biographical dictionary for what it can tell us about the author and the period in which he 
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lived. He attempts to show that an analysis of the biographical work of Ibn al-'Adim can 

tell us information about the author himself by looking at information, form and content.^ 

The next study which is similar to Morray's work is Michael Chamberlain's 

Knowledge and Social Practice in Medieval Damascus, 1190-1350. It is a study of the 

elite households of Damascus. His research is based on an examination of the literary 

sources, mainly biographical literature which survive. He argues that by examining these 

existing sources in a " new light" we can see how elite households maintained their 

positions and survived in society by utilizing these literary and written forms of 

biographical dictionaries/ Thus, Chamberlain views these biographical sources as the 

key to understanding society, a reflection of the times and not as merely " literary" and 

" formulaic" as earlier historians have criticized. 

These two studies were instnmiental in my analysis because they approached their 

biographical dictionaries in a similar way, asking why they were written. Morray's book 

also provides an author who is contemporary with Ibn Abi Usaybi'ah. Thus, I have used 

to an extent some of the ideas and theories expressed in these two studies especially in 

regards to the mentality of the authors of biographical dictionaries and their motivations 

for composing their books. 

Doris Behrens-Abouseif s study. Path Allah and Abu Zakariyya: Physicians 

Under the Mamluks, is also very helpful in that it provides good comparative material 

with the physicians of Ibn Abi Usaybi'ah's time in the Ayyubid period. However, her 

' David Morray, An Ayyubid Notable and His World (Leiden; E.J. Brill, 1994), 2. 
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study is somewhat disappointing because she does not elaborate on some of the ideas she 

presents and does not analyze her sources to their fullest extent. 

Other cultural trends I have examined in the paper include architectural patronage, 

architecture, the development of the illustrated manuscript and the position of Greek 

science in Islam. These topics help provide an understanding of the mentality of the 

period and the maturation and development of Islamic civilization. This is necessary in 

order to place Ibn Abi Usaybi 'ah and his book into a context. I have used Terry Allen's 

book, A Classical Revival in Islamic Architecture-, R.S. Humphreys' article, " Politics and 

Architectural Patronage in Ayyubid Damascus"; Yasser Tabbaa's Constructions of 

Power and Piety in Medieval Aleppo\ A.I. Sabra's article, "The Appropriation and 

Subsequent Naturalization of Greek Science in Medieval Islam"; and Eva Hofifinan's 

article, "The Author Portrait in Thirteenth-Century Arabic Manuscripts: A New Islamic 

Context for a Late-Antique Tradition." While I have pulled these studies from a variety 

of fields such as history and architecture, I feel they have contributed to my 

understanding of the thirteenth century in which Ibn Abi Usaybi'ah lived and wrote. 

I have also included a chapter on the study of tabaqat literature for the purpose of 

relating it to the study of the 'Uyun. Most of these sources attempt to explain the 

existence of biographical dictionaries in Islam and the information they contain. Some of 

these works are Sir Hamilton Gibb's "Islamic Biographical Literature," and R.S. 

Humphreys' article on Islamic Historiography, "The Significance of Historiography in 

* Michael Chamberlain, Knowledge and Social Practice in Medieval Damascus, 1190-1350 (Cambridge: 
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Medieval Islamic Culture." Paul Auchterlonie has also composed a book in which he 

breaks up the biographical dictionaries into categories, Arabic Biographical Dictionaries: 

A Summary Guide and Bibliography and analyzes various aspects of the biographies. 

However, none of these studies do not really attempt to answer why biographical 

literature appeared but rather to evaluate the information found. Often, the authors 

lament the lack of information and their systematic, formulaic format. 

Other studies attempt to re-evaluate the information found in biographical 

dictionaries and the purpose that they served for the author and intended audience. 

Richard W. Bulliet's article, "A Quantitative Approach to Medieval Muslim 

Biographical Dictionaries," analyzes the structure of the composition of the dictionaries 

for the purpose of providing a new method of examination in order to aid the social and 

economic historian. 

Tarif Khalidi's approach in his article, "Islamic Biographical Dictionaries: A 

Preliminary Assessment," also examines the structure of the biographical dictionaries but 

asks the question, " Why were these biographies composed and do they contain valuable 

information useful for the historian?" He examines nineteen biographical dictionaries for 

their motive, method, selectivity, factual information and subjective evaluation. I believe 

Khalidi's evaluation falls short because he attempts to examine medieval literature using 

modem criteria even though he himself cautions the reader against this type of inquiry, 

Cambridge University Press, 1990), 3. 
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using concepts which did not exist in an earlier period. His brief analysis of Ibn Abi 

Usaybi'ah's 'Uyun does not offer Much as we shall see in a later discussion. 

I have depended mainly on Wadad al-Qadi's analysis of biographical dictionaries, 

" Biographical Dictionaries: Inner Structure and Cultural Significance." She attempts to 

explain why these biographies were so important to medieval Islamic culture by 

examining the iimer structure and development that occurred in them through the ages. 

She concludes that biographical dictionaries appeared at times when Islamic civilization 

was maturing and defining itself. Thus, later biographies such as Sufi biographies or 

Shi'i biographies could not appear until these groups had become established, self-

identified groups. Thus, I have used her theory to an extent in my thesis which is I 

believe Ibn Abi Usaybi'ah was attempting to define his class in a period where medicine 

had already reached its height by the twelfth and early thirteenth centuries and perhaps 

was on the verge of decline. 

A last group of sources I have used in my analysis deal with the regulations of the 

medical profession, particularly the elite physician. Therefore, I looked at sources 

dealing with the hisbah. Apart firom the sources which deal with the general history and 

development of the hisbah system, there are several which relate it to the medical 

profession. I have used these as comparative material with the information I found in the 

'Uyun. These sources include, Ghada Karmi's article in Wolfenbutteler Forschungen-, 

" State Control of the Physicians in the Middle Ages: an Islamic Model,"; A.Z. 

Iskander's article comparing Galen and al-Razi's works on the proper method on 
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examining physicians; "Galen and Rhazes on Examining Physicians"; and Martin 

Levey's book. Medical Ethics of Medieval Islam with Special Reference to al-Ruhawi 's 

"Practical Ethics of the Physician. The last two studies deal with primary sources 

concerned with the problem of regiilating the physician. 

Other sources which delve into the question of the physician-scholar and the 

hisbah are F.S. Haddad's "Arab Medical Ethics"; Sami Hamameh's "Origin and 

Functions of the Hisbah System in Islam and its Impact on the Health Professions," and 

Martin Levey's " Fourteenth Century Muslim Medicine and the Hisba." My main 

criticism of the sources on the hisbah and medicine is that they do not attempt to analyze 

the application of the hisbah to the reality of everyday life in medieval Islam. Most of 

these scholars argue that the hisbah controlled all the professions mentioned in the 

manuals. I will argue that this was not the case for the elite physician. 
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IBN ABI USAYBI*AH; HIS LIFE AND CAREER 

MuwafFaq al-Din Abu al-'Abbas Ahmad ibn al-Qasim ibn Khalifah ibn Yunus al-

Khazraji better known as Ibn Abi Usaybi'ah (595-668/1198-1269-70) was a physician in 

Syria and Egypt. However, he is most famous as author of the biographical dictionary, 

the 'Uyun al-anba' fi-tabaqat al-atibba' {Sources of Information on the Classes of 

Physicians). ' 

He was bom into a family of physicians who were known in Egypt and Syria in 

the twelfth and thirteenth centuries. We gain information about Ibn Abi Usaybi'ah's 

family from the biography of his uncle in the 'Uyun. From the biography we leam that 

Ibn Abi Usaybi'ah's grandfather was Khalifah ibn Yunus al-Sa'di(?) al-Khazraji al-

Ansari, known as Ibn Abi Usaybi'ah. His grandfather was bom and raised in Damascus 

and served the Ayyubid prince, al-Malik Salah al-Din and his sons. When Salah al-Din 

went to Egypt in 1171, a group of physicians from Damascus accompanied him, among 

them were Ibn Abi Usyabi'ah's grandfather, Jamal al-Din Abu al-Hawafir and Shahab al-

Din Abu d-Hajjaj Yusuf the oculist. ^ It was here that our author's father, Sadid al-Din 

al-Qasim was bom in Egypt in 1179. Shortly after, Ibn Abi Usyabi'ah's grandfather went 

' Ibn Abi Usaybi 'ah's name includes Khazraji al-Ansari which means he was descended from the Ansar of 
Medina or those who supported the Prophet Muhammad. This name and title is a very prestigious title and 
points to Usaybi 'ah's family's status within the community. Ibn Abi Usaybi'ah was a name which he took 
from his grandfather's laqab. This name probably indicates that one of his relatives had a deformed hand 
or finger (J. Vemet," Ibn Abi Usaybi'ah," Encyclopedia of Islam, 693). 
^ Ibn Abi Usaybi'ah, 'Uyun al-anba 'fi-tabaqat al-atibba' (The Sources of Information on the 
Classification of Physicians), ed. Nizar Rida (Beirut: Dar Maktabat al-Hayah, 1965), 736. 



to Aleppo and served its ruler for a period of time.^ His second son, Rashid al-Din was 

bom there in 579/1183. After a period of service in Aleppo, Ibn Abi Usaybi'ah's 

grandfather returned to Cairo. Thus, his life was spent peripatetically in the service of 

medicine to various Ayyubid princes in the centers of Syria and Egypt.* 

The two sons, Sadid al-Din and Rashid al-Din became famous physicians in their 

generation. They studied medicine in Egypt and Syria and served at the famous hospitals 

in both places. They studied under the famous physician ' Abd al-Latif ibn Yusuf al-

Baghdadi who was visiting Egypt and was a personal friend of their father's. He also 

taught them Arabic and philosophy.^ The brothers also studied philosophy under the 

Jewish physician Musa ibn Maymun, the famous Maimonides of Egypt.® Ibn Abi 

Usaybi'ah's father also studied ophthalmology under the oculist Shahab al-Din Abu al-

Hajaj Yusuf at the hospital in Cairo. Among his other teachers were al-Ra'is Musa al-

Qurtubi and al-Jamal al-Din ibn Abi al-Hawafir.' 

Sadid al-Din al-Qasim specialized in ophthalmology under Abu Hajjaj Yusuf al-

Sabti in the Nasiri hospital in Cairo and eventually became a famous oculist.' In the year 

606/1209 he cured the ruler of Egypt and Damascus, al-Malik al-'Adil Sayf al-Din, of 

trachoma. From then on, he became attached to the royal court of the Syrian Ayyubid 

^ This ruler was either the Zangid ruler Nur al-Din Isma'il or al-Malik al-'Adil 1 Sayf al-Din's son whom 
Salah al-Din gave Aleppo as an iqta' in S79/1183. It was probably the Ayyubid since Ibn Abi Usaybi'ah 
says that his grandfather served Salah al-Din and his sons. (Ibn Abi Usaybi'ah, 'Uyun, 736). 
" lAU, 1965, 736. 
' Ibid., 737. 
" Da'iratMa'arif, 1958 ed., s.v. "Ibn Abi Usaybi'ah," 296. 
^ lAU, 1965, 736. 
* Da 'irat Ma 'arif," Ibn Abi Usaybi'ah," 297. 
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princes and was appointed overseer of ophthalmologists. Sadid al-Din served al-Malik al-

' Adil while the ruler stayed in Damascus and when he traveled. After the latter's death, 

he served his son, al-Mu'azzam 'Isa in Damascus and then went into the service of al-

Mu'azzam's son al-Nasir Dawud until al-Nasir Dawud was exiled to Kerak. After that he 

served the house of Ayyub generally in Damascus, attending to all of al-'Adil's sons and 

became a physician in the famous al-Nuri hospital. Ibn Abi Usaybi'ah writes that the 

reputation of his father's skill was such that people came specifically to him to be treated. 

On Friday night the twenty second of the month of Rabi' he died in Damascus in 

649/1251 and was buried at the Bab al-Faradis at the Tariq Jabal Qaswayn (?).' 

Ibn Abi Usaybi'ah's uncle, Rashid al-Din 'Ali appears to have been the more 

successful or better known of the two brothers. It is also obvious that Ibn Abi Usaybi 'ah 

was close to him, having studied under him. He was a physician, musician, and a man of 

letters. He was bom and raised in Aleppo in the year 1183 but studied medicine in Cairo 

and went on to Damascus. He also stayed for a time in Baalbek and was a physician to its 

ruler, al-Malik al-Amjad Bahramshah. Rashid al-Din died in 1219 in Damascus.'" 

Rashid al-Din first studied the religious sciences under Abu al-Taqi Salah ibn 

Ahmad Ibrahim ibn al-Hasan ibn Sulayman al-Arashi (?) al-Muqaddasi. He also studied 

medicine and memorized Galen's books under Jamal al-Din ibn Abi al-Hav/afir when 

Jamal al-Din was head physician in Egypt during the rule of Salah al-Din. Rashid al-Din 

worked at a bimaristan in Cairo (probably the al-Nasiri hospital), becoming acquainted 

' lAU, 1965, 738-739. 
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with illnesses and their treatments and working with the most distinguished doctors there. 

He also studied ophthalmology and connected himself to al-Qadi Nafis al-Din al-Zubayr, 

a famous ophthalmologist and one of Ibn Abi Usaybi 'ah's main sources for the later 

biographies of the 'Uyun. In the Cairene hospital Rashid al-Din also practiced 

ophthalmology and became acquainted with the science of wounds (traumatic surgery). 

As part of Rashid al-Din's well-rounded education, he studied astronomy under 

Abi Muhammad ibn al-Ju 'di (?)and music under ibn al-Dijur al-Masri, Safi al-Din Abu 

Ali ibn al-Taban, under al-Baha' al-Maslah al-Kabir, Shahab al-Din al-Naqjuni and Shaja 

' al-Din ibn al-Usn(?) al-Baghdadi." 

When Ibn Abi Usaybi 'ah's grandfather finally returned to Damascus, his sons 

went with him in 595/1198. Rashid al-Din was then about twenty years old. Their 

father's close friend, the scholar-physician, Radi al-Din Yusuf ibn al-Rahbi had heard 

about Rashid al-Din's academic accomplishments and agreed to take him on as a student. 

Consequently, Rashid al-Din attended al-Rahbi's majlis and studied medicine under him. 

While in Damascus, Rashid al-Din was also attached to al-Nuri hospital where at that 

time, Muwafifaq al-Din ibn al-Saraf and al-Shaykh Mahthab al-Din ' Abd al-Rahim ibn 

'Ali were practicing. In Damascus he again studied philosophy under 'Abd al-Latif al-

Baghdadi. He worked under the famous men of letters and Arabic Zayn al-Din ibn M 

'adi and Taj al-Din ibn Hasan al-Kindi Abi Yaman who was also a friend of Ibn Abi 

Da 'irat Ma 'arif, " Ibn Abi Usaybi'ah," 297. 
" lAU, 1965, 736-737. 



30 

Usaybi 'ah's grandfather.'^ Rashid al-Din became a shaykh of medicine at twenty-five 

years of age. He had a majlis where he taught medicine, and Ibn Abi Usaybi 'ah reports 

that all of his students became distinguished in the profession of medicine. 

Rashid al-Din also knew poetry and Turkish and once recited something in 

Turkish for al-Malik al-Mu'azzam, prince of Damascus. When Rashid al-Din was done, 

al- Mu'azzam praised him and asked that he serve him. After serving al-Mu'azzam as a 

physician, he was called into the service of the ruler of Baalbek, al-Malik al-Amjad 

Bahranshah. Al-Amjad Bahranshah had heard of Rashid's skill and remembered that 

Rashid al-Din's father had known his own father. It is probably during this period that 

Ibn Abi Usaybi'ah and his relatives became associated with the family of Amin al-

Dawlah al-Samiri. Amin al-Dawlah was a physician and a wazir to al-Salih Isma il and 

encouraged Ibn Abi Usaybi'ah to compose his biography. In the introduction to the 

'Uyun, Ibn Abi Usaybi'ah acknowledges his help. During the period which Rashid al-Din 

served the ruler of Baalbek, Amina al-Dawlah's uncle served as wazir. Subsequently, 

Rashid al-Din returned to Damascus and again served al-Mu'azzam in medicine until the 

latter's death in 616/1219. During his service to al-Mu'azzam, he accompanied the 

prince on the Hajj in 611/1214 and attended to al-Kamil, ruler of Egypt and al-Ashraf, 

ruler of the Diyar Bakr when they visited al-Mu'azzam. Ibn Abi Usaybi'ah reports that 

Ibid., 737. 
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during one of these visits, al-Kamil gave Rashid al-Din a robe of honor and five hundred 

Egyptian dinars for his service.'^ 

Ibn Abi Usaybi 'ah writes that he believes his uncle's traveling around to attend to 

different rulers and sick people eventually affected his health. Over activity made him 

defenseless against an illness and he died.'^ 

Thus, we see that Ibn Abi Usaybi'ah's family had a history of association with the 

Ayyubid courts through his grandfather, uncle and father. It seems likely therefore that 

Ibn Abi Usaybi'ah must have been exposed at some point to the courts, but without doubt 

he was used to the prestigious position his family held under the Ayyubids. This is an 

important fact when we later discuss Ibn Abi Usaybi'ah's definition of the physician as 

an " elite." 

Muwaffaq al-Din Abu al-'Abbas Ahmad (ibn Sadid al-Din al-Qasim) was Sadid 

al-Din's son. His kunyah was Abu al-'Abbas before the laqab of his grandfather, Ibn Abi 

Usaybi'ah, was applied to him. It is most commonly reported that he was bom in 

Damascus. However, some sources reported that he was bom in Cairo. The date of his 

birth also varies. Either 595/1198 or 600/1203 has been given as the date of his birth. 

Wherever his birthplace, what is important is that he was bom into a family with a 

tradition of fame in medicine in both the areas of Egypt and Syria. His childhood, youth 

and education was spent in Damascus. He studied the theoretical aspects of medicine 

under his relatives and leading shaykhs and the practical aspects of medicine at the al-

" Ibid., 737-738. 
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Nuri hospital in Damascus.'^ His professors were Radi ai-Din al-Rahbi (d.631/1233), 

Shams al-Din al-Kuli, Ibn Baytar (d.646/1248) the famous botanist-scholar especially 

known for his Jami' al-mufradat, were the most famous of their time.'® 

One of the most influential shaykhs on Ibn Abi Usaybi'ah was the renowned 

Mahthab al-Din 'Abd al-Rahim ibn 'Ali al-Dakhwar (d.628/1230) who created a school 

of medicine. The Jewish physician 'Amran ibn Sadaqah was also one of Ibn Abi 

Usaybi'ah's instructors. The latter had a library which held an abundance of medical 

books. Ibn Abi Usaybi'ah was able to use whatever he wanted from the library in order 

to complete his education. He must have also used this library in order to complete his 

book on the biographies of physicians.'^ Indeed, one could speculate that from the 

library came his inspiration to write the 'Uyun. The scholar Anuti writes that Amran 

Sadaqah's library was of great help to Ibn Abi Usaybi 'ah in completing his medical 

education but most importantly it benefited him in the composition of his famous book.'^ 

Ibn Abi Usaybi 'ah went to Cairo, probably around the year 633/1236 and trained 

at the Nasiri hospital." There he studied and practiced ophthalmology (like his father) 

and made use of the lessons of such physicians as al-Sadid ibn Abi al-Bayan al-Isra'ili, 

the physician-ophthalmologist and composer of the Book of al-Aqrabathin (?) known as 

al-Dastur al-bimaristani. Ibn Abi Usaybi'ah did not stay long in Cairo and left after one 

" Ibid., 740. 
Built by Nur a!-Din Muhammad ibn Zangi in 549/1154 Osa Bey, Tarikh al-bimaristanat, 206). 
Da 'ira Ma 'arif, " Ibn Abi Usaybi'ah," 297. 
Ibid. 

" Usamah 'Anuti, Ibn Abi Usaibi 'ah (Ja'rif wa-Taqwim) (Beirut: Dar al-Nafa'is), 1975, 12. 
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year, reportedly in 634/1237. From Cairo he was summoned to Syria and into the service 

of the amir 'Izz al-Din Aybak al-Mu'azzami, the ruler of Sarkhad, a fortress town outside 

of Damascus. Anuti says that 'Izz al-Din summoned Ibn Abi Usaybi'ah to become his 

private physician in Sarkhad. 

'Izz al-Din Abu al-Mansur Aybak al-Mu 'azzami was the ustadh-dar, or major 

domo, of the Ayyubid prince of Damascus, al-Mu 'azzam 'Isa. Aybak received the town 

of Sarkhad and the adjacent lands as an iqta' aroimd the year 611-612/1214-121S. He 

continued to hold Sarkhad under al-Mu'azzam's son, al-Nasir Dawud and even became 

the regent of Damascus in 624/1227 with the political administration under his direction 

until the Ayyubid prince and al-Nasir Dawud's uncle, al-Ashraf Musa, took power from 

him. Although he lost his position as regent, he still held his iqta' in Sarkhad and was 

referred to as " lord" of Sarkhad in Arabic sources like Ibn Khallikan's Wqfayat al-

'ayan.^ Humphreys writes that he held the highest power of any of the amirs of al-

Mu'azzam both in rank and influence." 'Izz al-Din Aybak was suspected of treason in 

645/1247 and lost his iqta' and political standing. He died in Cairo in 646/1248-1249 

" Built by Salah al-Din after he conquered Egypt in 1171. It is sometimes called the Bimaristan Salahi or 
Bimaristan Salah al-Din (Isa Bey, Tarikh al-bimarislanat, 76). 

Da 'irat Ma 'arif," Ibn Abi Usaybi'ah," 297. 
'Anuti, Ibn Abi Usaybi'ah, 12.; There is a discrepancy with the dates. According to Ibn Abi Usaybi'ah, 

as he relates in several places in the 'Uyun, he was in Cairo at al-Nasiri hospital in 631-632. According to 
Qasim Wahab, he returned to Damascus after his year in Cairo. We observe in the biography of Ibn Baytar 
of Egypt that Ibn Abi Usyabi'ah's first meeting with this physician was in 633 in Damascus. Wahab writes 
that Ibn Abi Usaybi'ah returned to Damascus to work at the al-Nuri hospital where he had studied before 
his year in Cairo. In about 634, he went to Sarkhad to enter the service of Izz al-Din Aybak (Wahab, 
•Uyun,2\-2% and lAU, 1965,583, 584,601.). 
^ Ibn Khallikan, Kitab wifayat al-'t̂ an, trans. De Slane (Beirut: Librairie du Liban, 1953), 428. 
^ R.S. Humphreys, From Saladin to the Mongols: The Ayyubids of Damascus, 1193-1260 (Albany: State 
University of New York Press, 1977), 201. 
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and his remains were taken back to Damascus and placed in a mausoleum which had been 

built for him.^* 

Ibn Khallikan's account provides more detail: 'Izz al-Din Aybak was imprisoned 

in 644/1246-47 in the palace of Suwab al-Tawashi (the eunuch) in Cairo. He died in his 

prison in Cairo towards the beginning of the first of Jumada/August in 646/1248. Ibn 

Khallikan and Ibn Kathir report that he was interred outside the Bab al-Nasr gate in the 

college of Shams al-Dawlah in Cairo. Ibn Khallikan also writes that he attended 'Izz al-

Din's funeral services and that his body was later placed in a mausoleum in the college 

which he had built on the hill called al-Sharaf al-A'la which was outside of Damascus 

and which Ibn Khallikan says looked down on the Great Green Hippodrome." 

Sarkhad, or Salkhad, as it is called today, is the biblical Salka. It is in the Jabal 

Hawran which is the basalt region in southem Syria. During the Islamic period, it was a 

strategic point as the southernmost advance post of Syria before the desert lands of 

Arabia. It was also a junction on the important trade routes and connected the main north 

south axis by way of Damascus with the road firom the Mediterranean heading east to 

Baghdad and beyond. Sarkhad was strongly fortified by a great castle and formed a 

defensive line with the citadel of Busra which lay about fourteen miles further west. 

During the Ayyubid period, Sarkhad as well as other Syrian strongholds were recognized 

as strategic because of constant threats from the Crusaders. In 583/1187 Salah al-Din 

took Sarkhad and Busra after defeating the Crusaders at the battle of Hattin. Both of 

Encyclopedia of Islam, 1960 cd., s.v. "Aybak," 780. 
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these strongholds were bestowed upon his son al-Malik al-Afdal' Ali, who was then the 

acting governor of Damascus. Thus, Sarkhad became an enclave of Damascus and was 

associated with Damascus during the Ayyubid period. Its strategic importance to 

Damascus is evident when we observe that the building and refortification of the area 

began before 589/1193, shortly after its incorporation into the Ayyubid empire, whereas 

Basra's rebuilding program began only after 599/1202-3. Indeed, Sarkhad would play a 

role in the political intrigues of Damascus' history during the Ayyubid period. Various 

amirs held Sarkhad until 611/1214 when the Ayyubid prince and ruler of Damascus, al-

Mu'azzam, gave his ustadh al-dar (master of the household) 'Izz al-Din Aybak al-Mu 

'azzami the iqta' of Sarkhad, which Aybak held until 644/1247. As ruler, 'Izz al-Din 

Aybak began an extensive building program in Sarkhad and its environs. He greatly 

enlarged the citadel, of which we have evidence in an inscription.^' 'Izz al-Din Aybak 

also constructed two caravanserais in 611/1214-15 and 634/1236-37. The congregational 

mosque was extended and given a hexagonal minaret in 630/1233 and he repaired an 

ancient mosque in 630/1232-33. 'Izz al-Din Aybak also improved the conditions in the 

^ Ibn Khallikan, Wifayat, 430 and Ibn Kathir, At-Bidayah wa-al-nihayah, vol. 13 (Beirut: Dar aUKutub al-
Qalamiyyah, 1994), 146. 

Encyclopedia of Islam, 1995 ed., s.v." Salkhad," 995.; Yasser Tabbaa says that the iqta' system unified 
the ruling class, the military and the notables, ota'yan, of medieval Islamic society. It evolved initially 
from a mechanism of tax fanning intended to support an army. In the twelfth century under the last 
Saljuqs it also became landed property which the military muqta' or one who oversaw the iqta' held some 
administrative powers in exchange for his services to his ruler. During the reigns of Nur al-Din and Salah 
al-Din the property became hereditary similar to mulk. By the later Ayyubid period, iqta' had become like 
a long-term lease on property which produced revenue for the ruler. Also, it provided the military ruler 
with an income to support his army .(Tabbaa, Constructions of Power and Piety, 32). 

While most of the buildings of Saiichad have not survived, the history of the architecture of the area has 
survived with the preservation of a remarkable number of Arabic inscriptions. These inscriptions have 
been reused in construction since the mid-nineteenth century, when Saridiad, having fallen into ruin, was 
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rest of his iqta' which included up to a hundred villages. Building included a 

caravanserai and mosque at Sala about ten miles to the northeast in 632/1234-35 and a 

castle at the oasis in Azraq (still in existence in present-day east Jordan) about 43 miles to 

the south of Sarkhad in 634/1236-37, the restoration of a caravanserai at Zur 'a/Ezra' in 

636/1238, a reactivation and extension of an open cistern at 'Inak in 636/1238 and in 

637/1239 another cistern and the building of a mosque at al-'Ayn in 638/1240-41. We 

have the impression that Aybak maintained a process of systematic improvement to the 

area which apparently also resulted in an increase in the rural population.^* However 'Izz 

al-Din also built in the city of Damascus itself, never cutting his ties with the city. He 

was responsible for building three madrasahs, the first in 621, still in existence, the 

second in 626 and the third one at an uncertain date.*' 

As al-Mu'azzam's former mamluk, we wonder if the personality and example set 

by the Ayyubid prince influenced his major domo. Al-Mu'azzam was known for his 

patronage and under him Damascus went through one of its most prosperous and 

intellectually charged periods. Given his former status as a mamluk, 'Izz al-Din could 

have been iniluenced by this method of rule as well as been trying to consolidate his 

autonomy over his iqta' and legitimize his position and right as a ruler. 

It was while serving 'Izz al-Din Aybak in Sarkhad that Ibn Abi Usaybi 'ah wrote 

his biographical dictionary. He wrote the first version around the year 640/1242 in 

resettled after 1860 by the Druze population who preserved the inscriptions by placing them in their new 
constructions. (M.Meinecke, " Sa^ad," 995) 

"Salkhad," 995. 



Sarkhad. Ibn Abi Usaybi 'ah continued writing, correcting and adding to his book and 

produced another longer version of the 'Uyun in 661l\269, one year before he died-^° 

Ibn Abi Usaybi 'ah also wrote other books on medicine which are now lost but 

mentioned incidentally in his 'Uyun or by later biographers. They are the Isabat al-

munajjimin, al-Tajarib wa-al-fawa "id, Hikayat al-atibba 'fi ilajat al-adwa' physicians 

and the Ma 'alim al-umam}^ In addition, Ibn Taghribirdi tells us that he composed much 

poetry as well as being an eminent scholar in medicine, literature (adab), and history 

(Jarikh)?' 

In my thesis I stated that the reason for the appearance of the 'Uyun was partially 

due to the personal motives of the author. Thus, I will explore specific aspects of Ibn Abi 

Usaybi 'ah's life and career in order to gain some insight into his personal motives. 

I would argue that a major event in Ibn Abi Usaybi 'ah's life was his move to 

Sarkhad. We observe that he went from the prestigious al-Nasiri hospital in Cairo to 

Sarkhad, a less influential court in a small principality of the Ayyubid empire. We can 

first look at the historical evidence to explain this move. It is interesting to note the 

possible connection between the political conquests of Damascus by al-Salih Isma'il in 

1237, and the influence of Amin al-Dawlah and Ibn Abi Usaybi'ah. 

Al-Salih Isma'il was one of the many sons of al-'Adil I Sayf al-Din, ruler of 

Egypt. His father had assigned him the regions of Busra and the countryside in Syria as 

R.S. Humphreys, "Politics and Architectural Patronage in Ayyubid Damascus," in The Classical and 
Medieval Islamic World, ed. ? (Place?: Publisher?, date?), 163. 

Muhammad Kurd *Ali, Kunuz al-Ajdad QOvmashq: Daral-Fakr, 1984), 320. 
" Encyclopedia of Islam, 1971 ed., s.v. "Ibn Abi Usaybi'a," 693. 
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an iqtaHe held these lands under his brother al-Mu'azzam 'Isa, ruler of Damascus. 

When al-Mu*azzam died in 624/1227, he continued to hold his iqta' under al-Nasir 

Dawud (al-Mu'azzam's son) until the sultan of Egypt, al-Kamil and al-Ashraf Musa (both 

brothers of al-Salih Isma'il) threw out al-Nasir Dawud from Damascus. Al-Salih Isma'il 

was again confirmed in his iqta' in 6261X229 (May and Jime/Radjab) and helped his 

brothers gain additional territory, such as winning back Baalbek for al-Ashraf. In August 

of 635/1237 al-Salih Isma'il became ruler of Damascus after al-Ashraf had named al-

Salih Isma'il his successor on his deathbed. He was supported by amirs like 'Izz al-Din 

Aybak who probably supported anyone against the looming threat of the Egyptian Sultan. 

Salih Isma'il also took over Baalbek and was recognized a suzerain by the ruler of Hims 

and Aleppo. On February 635/1238, al-Salih Isma'il surrendered Damascus to his 

brother al-Kamil but was allowed to keep Busra, Baalbek, al-Biqa', and al-Sawad. 

However al-Kamil died shortly afterwards and al-Salih Isma'il seized Damascus again in 

September-Safar 637/1239. Al-Salih Isma'il sought many alliances with various rulers, 

al-Nasir Dawud of the region of Kerak, the Saljuq sultan of Rum, elements of the 

Khwarazmiyyah army and with the Franks, in order to hold onto Damascus and his 

possessions against the new ruler of Egypt, al-Salih Ayyub. After many secret alliances, 

fighting and an attempted peace, Damascus finally surrendered to al-Salih Ayyub's forces 

" Ibn Taghribirdi, Al-Nujum ai-zahrah, vols. 6 and 7 (Cairo: Dar al-Kutub, ?), 229. 
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on the first of Jumada/October 643/1245. Al-Salih Isma'il later lost Baalbek and Bosra in 

644/1246 and fled to Aleppo where he was given protection by its ruler, al-Nasir Yusuf." 

Is there a connection between al-Salih Isma'il's accession to the throne of 

Damascus and Ibn Abi Usaybi'ah's return to Syria? We know that 'Izz al-Din Aybak 

supported al-Salih Isma 'il in 1237 and summoned Ibn Abi Usaybi'ah in the same year. 

It is also interesting to note that most of'Izz al-Din's building projects took place around 

630-638/1233-1240. Five of his projects took place from 1236-1238 which is the time 

period in which Ibn Abi Usaybi'ah was simimoned to his court. Is Ibn Abi Usaybi'ah's 

departure for Sarkhad an indication that the ruler wished to improve his court as well as 

his domain? 

What was Ibn Abi Usaybi'ah's personal interest in Sarkhad? Muhammad Kurd 

' Ali has offered a reason for Ibn Abi Usaybi'ah's leaving Cairo. Kurd 'Ali bases his 

theory on several qasidahs which were written by him or to him. One poem we have by 

Ibn Abi Usaybi'ah is to his colleague Muwaffaq al-Din 'Abd al-Salam who served the 

ruler of Aleppo.^^ Ibn Abi Usaybi'ah includes this lengthy poem in his biography of his 

fnend, Muwaffaq al-Din 'Abd al-Salam. In the poem, Ibn Abi Usaybi'ah longs for his 

home, Damascus: 

How strange the fire burning longingly inside of me 
my overflowing tears have a flame 

" Encyclopedia of Islam, 1995 ed., s.v. "Al-Salih 'Imad al-Din," 988. 
'Abd al-Salam was a physician from Hama in Syria and had also studied under Mahthab al-Din 'Abd al-

Rahim ibn 'AH and others under whom Ibn Abi Usaybi'ah had studied. 'Abd al-Salam served the ruler of 
Aleppo, al-Malik al-Nasir Yusuf ibn Muhammad ibn Ghazi and also accompanied him to Damascus when 
al-Nasir Yusuf captured it in 648/I2S0. 'Abd al-Salam also spent a brief time in Egypt (Ibn Abi Usaybi'ah, 
'Uyun, 756). 
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It has been a long time since I saw it and its residents 
How many times my heart has suffered greatly from separation^' 

Amin al-Dawlah also wrote a qasidah to Ibn Abi Usaybi'ah which is a poem in 

the form of a pre-Islamic love poem. In it he laments 'Uthayb, a place in Syria, and its 

residents and the sweetheart he knew there. Perhaps this poem also alludes to Ibn Abi 

Usaybi 'ah's desire to return home to Syria. 

I yearn for al- 'Uthayb and its residents 
so greatly that my heart is on fire 

My heart loves the gentle breeze as if the time just before dawn 
is in it because of the perfume spreading its aroma 

Although her saliva is like honey, it is bitter oppression 
it oppresses the beloved and doesn't protect him 
[She doesn't allow him to kiss her so he feels oppressed] 

My heart is exposed to repulsion [?] 
for it is there [repulsion] always as she is leaving, the repulsion is like the midday 
heat 

My eyes have continued their insomnia 
Why this breaking of relations and aversion^® 

Kurd ' Ali argues that Ibn Abi Usaybi'ah was in his old age, not in peak mental or 

physical condition and was in economic need when he went to Sarkhad from Cairo. In 

any respect Ibn Abi Usaybi'ah appeared to have tried to gain prominence by his move to 

Cairo and was unhappy that he had not gained as much prestige as he felt he deserved. 

Qasim Wahab also offers a similar explanation for Ibn Abi Usaybi'ah's move to Cairo. 

" lAU, 1965, 756. 
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He argues that he went there to complete medical training and to study opthalmology (the 

field in which his father and grandfather had excelled) among the prestigious at al-Nasiri 

hospital. Wahab writes," We do not have an indication of why he left his country 

[Damascus] and went to Egypt." He argues that Ibn Abi Usaybi 'ah might have wished 

to complete his training and study with the renowned shaykhs in Egypt as his father and 

many others in his profession had done. As its capital, Cairo was the center of the 

Ayyubid empire and perhaps his desires and ambitions drove him to seek honor and 

esteem with the rulers there.^^ I will argue that wealth, honor, and recognition, prestige 

and influence are some of the elements which are emphasized in the biographies of the 

elite physicians of the 'Uyun. We can speculate that his motivation for writing his book 

may have been to immortalize his name with a work which would outlive him and bring 

him recognition and one which was a great contribution to Islamic medicine. 

\ 

Yet Anuti argues that this was not the case. He argues that Ibn Abi Usaybi 'ah 

was a known physician, recognized enough that he practiced at the al-Nasiri hospital in 

Cairo with the top physicians of the time. Moreover, most of those he studied under were 

friends or colleagues of his family. Indeed, we observe that he mentions his meetings 

with these physicians in his biography and writes how they took him under his wing and 

introduced him in professional circles. 

Anuti offers another explanation for his departure to Sarkhad. He argues that Ibn 

Abi Usaybi 'ah possibly left his job at the hospital in Cairo for Syria, a place he was 

Ibid., 725-726. 
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obviously attached to, because he had been offered higher pay as the private physician of 

an amir. Thus, Anuti says that greed motivated Ibn Abi Usaybi 'ah's choice.^* 

However, in Ibn Abi Usaybi 'ah's correspondence with his colleagues we have the 

impression that he was unhappy with his life at a minor court in Sarkhad. Kurd ' Ali 

presents poems as evidence that Ibn Abi Usaybi 'ah was unhappy in Sarkhad and longed 

to return to Damascus. One poem from Ibn Abi Usaybi 'ah's professor Sharaf al-Din al-

Rahbi offers another motive for his discontentment in Sarkhad. It implies that he had not 

received the recognition, fame or wealth he felt befitted his status or skill. 

Muwafifaq al-Din why do you not know your personal worth 
in the ranks of science and literature 

You trouble yourself with a meager living 
You have made yourself a meager living after working so hard 

You stay in a country which treats its inhabitants badly 
Someone who is smart will not be content to live there 

He continues: 

How is it with little money and it is despicable 
And also being alienated from the generous and cultured 

Come back to the heaven on earth it is apparent (?) 
One who looks for beauty in new expensive beautiful clothes 

Do not stay in any other place other than despite obtaining wealth 
For time spent anywhere else does not count 

" Ibn Abi Usyabi'ah, Min 'Uyun al-anba 'fi-tabaqat al-atibba4 vols., ed. Qasim Wahab (Damascus: 
Manshurat Wizarat al-Thaqafa fi-al-Jumhuriyyah al-Arabiyyah al-Suriyyah, 1997), 21-22. 
" 'Anuti, Ibn Abi Usaibi'ah, 13.; From the Cairo Genizah documents we also find evidence of doctors' 
reputation for greediness in the medieval Islamic period. A doctor who was also the head of a 
congregation and native of Jerusalem wrote jokingly to his friend," 'Although I am a doctor, a president 
and from Jerusalem, so that all the reasons for being exacting are combined in me, I am not of this type as 
far as you are concerned.'" (Goitein, "The Medical Profession," 192). 
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Spend your spare time well in something good (or attractions) 
And come back to amusement and the nature and essence and pleasure^' 

Ibn Abi Usaybi'ah laments the fact that no one appreciates him or his knowledge. 

How can life be fulfilling for one whom time has 
associated with him, people who are like wood 

They do not know the value/status of a knowledgeable person because of their 
ignorance 
And this coming from ignorant people is not surprising 

I came to a person in whose court my merit is lost 
Does the ignorance of the non-Arab know the cleverness of the Arabs^" 

Ibn Abi Usaybi'ah also lamented the fact that he was separated from his mentors and 
colleagues. 

When we really separated 
the distance has made my life not fulfilling and not comfortable^' 

These poems give us insight into Ibn Abi Usaybi'ah's professional and personal 

views. We can conclude that he was ambitious and probably sought fame and fortime. 

Ibn Abi Usaybi'ah remained living in the Sarkhad and Damascus area until he died. 

According to al-Taghribirdi's al-Nujum al-zahirah, Ibn Abi Usaybi'ah died in Sarkhad in 

the year 668/1270, during the reign of Baybars.^^ Al-Taghribirdi reports that he was over 

seventy years of age which would make his birth date of 1198 more plausible. 

Qasim Wahab writes that there is some doubt to the accuracy of Ibn Abi 

Usyabi'ah's date of death. He points out that several biographies in the author's 'Uyun 

" Kurd 'All, Kunuz al-Ajdad, 318-319. 
"°/6/</.,319. 

Ibid. 
Ibn Taghribirdi, Nujum, 228. 
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have their date of death later than his own which was reported to be in 668/669/1270. For 

example, his contemporaries, the Syrian physicians Ya 'qub al-Samari's and Ibn al-Qift's 

deaths are reported in the text of the 'Uyun as 681 and 680.^^ 

From this examination of the author's background and career, his 'Uyun can be 

viewed as the work of an individual who wished to leave his mark in his profession and 

gain the respect of his colleagues and those whom he served. We will continue to discuss 

Ibn Abi Usaybi'ah's personal motives in the analysis of the form and content of the 

'Uyun. Indeed, his personal motives are intertwined with his loftier goals. 

Wahab, Min 'Uyun, 28. 
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THE fflSTORY OF THE THmTEENTH CENTURY 

Introduction 

It is necessary to describe the politic£d and cultural environment of the twelfth and 

thirteenth centuries in Egypt and Syria so that we may place Ibn Abi Usaybi'ah into a 

historical context. Both Amir al-Najar and Usamah Anuti state that Ibn Abi Usaybi'ah 

lived during one of the hardest periods in Islamic history. Anuti explains that Ibn Abi 

Usaybi'ah lived during the period of decline of the Ayyubid empire, which followed the 

Mongol destruction of the caliphate and invasion of much of the Middle East. Indeed, 

our author must have witnessed it since he resided in Sarkhad and Damascus, both of 

which fell to the Mongols in 658/1260. However both these authors acknowledge that 

the intellectual situation during this period was far from decline. Anuti states that the 

period in which Ibn Abi Usaybi'ah lived was " characterized by intellectual activity and 

characterized by the production of encyclopedic works." ' Humphreys states that the era, 

for all its violence, was "one of a great cultural efflorescence in Ayyubid hands, the 

continuation and zenith of the Syrian renaissance inaugurated under Zangid auspices."^ 

Furthermore, Najar states that" [the profession of] medicine shone brightly in this 

period." despite the political instability of the period with the weakening of the caliphate 

and greed of many princes.^ 

' 'Anuti, Ibn Abi Usaibi'ah, 10. 
^ Humphreys, Saladin to the Mongols, 2. 
' Amir al-Najar, Kitab 'Uyun al-anba 'fi-tabaqat al-atibba' (Cairo: Dar al-Ma'arif, 1996), 7. 
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I will begin this chapter with a summary of the condition of medicine during the 

medieval period followed by a survey of the political history of the Ayyubid period. 

Then, I will discuss the cultural and intellectual trends that characterize the thirteenth 

century and which relate to our author and the 'Uyun. 
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The State of Medicine in the Thirteenth Century 

In order to gain an understanding of Ibn Abi Usaybi'ah's view of his profession, 

we must first discuss the general state of medicine during the medieval period. The term 

" Islamic medicine" refers to the scientific tradition that grew out of the knowledge that 

the Arab conquerors and subsequent Islamic dynasties inherited from the lands they 

conquered. The main sources for Islamic medicine are the ancient Greek texts which 

Nestorian Christian monks had translated into Syriac during the Byzantine Empire. 

These sources were also used at the medical institution at Jundishapur in Iran under the 

Sassanids. Other sources for medical knowledge came from the Perso-Indian tradition, 

also present in Jundishapur. Thus, when the Arabs conquered these areas they recognized 

the importance of the medical texts being translated and studied in these regions. A 

period of intense translation reached its height under the second Islamic dynasty, the 

'Abbasids (132-656/750-1258). This was the golden age of learning and has been called 

the most international of all Islamic dynasties. It was under the caliphs Harun al-Rashid 

(786-809) and al-Ma'mun (170-193/813-833) that a huge portion of the translations were 

done. From these translations came the formation of the basis for Islamic medicine. 

Islamic medicine has often been referred to as Galenism because the Islamic 

physicians relied heavily on Galen's theory of humoral medicine. Galen, who lived in the 

late second century A.D., accepted the theoretical approach and htmioral views of 

Hippocrates and furthered these views. Galen added his own theory of the spirit 



(pneuma) as penetrating all of human anatomy. This addition to the humoral system of 

medicine later gave rise to the ideas of the psychosomatic illness as conceptualized by 

Islamic physicians.' In addition to Galen's humoral medicine, medieval Islamic doctors 

also believed in the miasmic theory as an explanation for the spread of epidemic disease. 

Dols explains that a miasma was a corruption or pollution of the air by noxious vapors 

which caused the balance within the human condition to be upset. Thus, disease was 

spread by miasma present in the air during certain climatic changes or conditions, seasons 

or locality. Dols explains that Galen later added to this theory in his belief that the 

miasma in the air corrupted the energizing spirit, or pneuma, and was absorbed by the 

body from the atmosphere. If the air was corrupt, then the body could be affected.^ 

The adoption and development of Greek theory illustrates the general tendency of 

Islamic science to assimilate and incorporate inot other branches of learning. Sabra 

argues that the history of Islamic science is a process by which the foreign sciences were 

assimilated or naturalized into Islamic learning. He points to the fact that philosophy 

found its way into the context of kalam and created the philosopher physician such as al-

Razi and Ibn Sina. For the physician, man's perfection lay in the mastering of 

philosophical and scientific knowledge and principles. Sabra concludes that while a 

certain amount of tension may have existed between the Islamic world and Greek 

sciences, medicine and Greek sciences prevailed given their common place in Islamic 

' Charles Michael Stanton, Higher Learning in Islam: The Classical Period, AD 700-1300 (U.S.A.: 
Rowman & Littlefield Publishers, Inc., 1990), 59. 
^ Ibn Ridwan, Ibn Ridwan's Treatise "On the Prevention of Bodily Ills in Egypt. " trans. Michael W. Dols, 
ed. Adii S. Gamal (Berkeley: University of California Press, 1984), 18. 
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learning. Rather than be eliminated, it was assimilated into the Islamic intellectual 

context and identity. 

The art of healing in Islamic medicine became divided into two parts. There was 

the theoretical part, which involved the study of the himiors of the body and the faculties 

of body, soul, spirits (animal or vital), organs and their utilities and the temperaments. 

The practical aspect of the art of healing included therapeutics or the use of drugs, 

medicines, recipes and diet. It also involved some bonesetting and minor surgery, but 

only as a last resort if drugs failed. Six principles governed both areas of healing. These 

were the Greek principles of ambient air, regtilations of food and drink and moderation in 

diet, work and rest in moderation, wakefulness and slumber, evacuation and retention and 

physiological affections and emotional reactions. The Muslims adopted these principles 

and modified them slightly.^ 

There were basically three classes of medical practitioners in the medieval Islamic 

world. In the highest class were the academically trained physicians. The common term 

for a physician who was trained in theoretical and practical training was tabib. A medic£d 

practitioner who mainly had practical knowledge was called a mutatabbib* However in 

the Cairo Genizah documents we see the term tabib referring to a physician and the title 

hakim also referring to the doctor of science. Often the two terms were used together. 

The documents refer to the hakim so and so, the tabib. The term mutatabbib (medical 

^ S. K. Haroaraeh, Health Sciences in Early Islam, ed. Munawar A. Arees (U.S.A.: Noor Health Foundation 
and Zahra Publications, 1983), 39-41. 
'' Gary Leiser, " Medical Education in Islamic Lands from the Seventh to the Fourteenth Century," Journal 
of the History of Medicine and Allied Sciences 38.1 (1983): 56. 
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practitioner) was also commonly used but not in the pejorative sense of an unlearned 

practitioner. It was used to refer to highly respected members of the profession, 

physicians.' In fact, Ibn Abi Usaybi'ah uses this term to refer to several of the physicians 

in his 'Uyun. The physician had training in various fields of healing arts and also studied 

other subjects such as literature, grammar, and logic, including areas related to the 

healing arts like astrology and geography. He was exposed to ancient medical authorities 

as well as qualified contemporary teachers. He used the compendia of the ancients and 

Arab predecessors.® 

The second type of professional in medicine, of which there were a great number, 

was the experienced medical practitioner (mutatabbib). They had limited knowledge of 

certain drugs, spices and methods of treatment of common diseases. They learned firom 

their elders or relatives or through personal observation perhaps in an apprentice 

situation. Thus, their knowledge was based on practice, skill and experience. They used 

diet and drug therapy and understood mass psychology. They imdertook little theoretical 

book learning. Most of the patients they saw were from the poorer classes or middle 

classes of society. There are almost no written records or documents from them since 

most of the teaching done was done verbally and through observation. Also included in 

this category were the skilled technicians such as cuppers, phlebotomists and 

bonesetters.^ The twelfth-century Egyptian physician, Ibn Jami' wrote about the 

' S.D. Goitein, "The Medical Profession in the Light of the Cairo Genizah Documents," Hebrew Union 
College Annual XXXIW 182-183. 
® Hamameh, Health Sciences, 191. 
'Ibid., 191-192. 
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mutatabbib, " It is obvious that a practitioner of medicine does not deserve to be 

associated with medical excellence or to be preferred to any other physicians...for he does 

not do anything physicians should do."* 

The third category of medical practitioners is one that the elite physician classified 

as a charlatan or "quack."' Rosenthal argues that the fears of men may have led to 

exaggeration on this point but it appears that quackery was a lucrative business during the 

medieval period.'" 

As Islamic medicine evolved, so too did the various fields within the medical 

profession. Thus, specialization became a key element in Islamic medicine by the 

thirteenth century. Pharmacy was a specialization within the medical profession. There 

were also three levels of those dispensing drugs. 

The educated pharmacist was responsible for the establishment of the profession 

of pharmacists as entirely separate from medicine. A specific literature developed around 

this profession during the early 'Abbasid period." They were trained in the knowledge of 

the simples and compoimd drugs and the techniques of preparations. Adulterations were 

still common among this group despite their being the more respected of the druggists. 

These qualified pharmacists were called natasi or sayadilah. Next were the regular 

* Ibn Jumay', Treatise to Salah al-Din on the Revival of the Art of Medicine, ed. and trans. Hartmut 
Fahndrich (Weisbaden: Deutsche Morgenlandische Gesellschaft, 1983), 25. 
' Hamameh, Health Sciences, 192. 

Franz Rosenthal," The Physician in Medieval Muslim Society," Bulletin of the History of Medicine 52.4 
(1978): 486. 
" Health Sciences, 193. 

S.K. Hamameh, "Origin and Function of the Hisba System in Islam and its Impact on the Health 
Professions," Sudhoffs Archiv fur Geschichte Der Medizin undder Naturwissenschqften 48.2 (1964): 170-
171. 
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apothecaries which were the most prevalent. They had no formal education in the healing 

art but had learned the skill of mixing drugs and had gained experience as apprentices. 

These drug sellers were known as 'attarin^^ These 'attarin are referred to in English as 

perfumers or herbalists and also sold spices for cooking or for cosmetics.'^ 

The third category were the drug peddlers and collectors of medicinal herbs. 

These peddlers traded in drugs as a business and commodity of commerce. They were 

often the most guilty of adulterating the quality of the drugs which they sold.'' Yet 

another group was called the sharrabin, or sellers of liquid medications and electuaries 

prepared with a syrup or honey. Most were uneducated and among the worst offenders of 

violating hisbah regulatory laws in terms of weights, dosages and quality of drug.'® 

Ophthalmology was another specialization and many physicians were also 

ophthalmologists.'^ While this profession was viewed highly, there is also evidence that 

later it gave way to charlatanism. Oculists (including one woman oculist) were the 

specialists most commonly referred to in the Genizah records. 

Physiology and surgery were two other areas of specialization. At one time they 

were considered important and respectable despite the fact that there was a taboo on 

dissection in Islam. Hamameh has noted that "educated surgeons during this period were 

never considered less important than the well-qualified physicians." " We observed in 

" Haiaamth, Health Sciences, 193. 
Hamameh, "Origin and Function," 170-171. 

" Hamameh, Health Sciences, 193. 
Hamameh, "Origin and Function," 170-171. 
Hamameh, Health Sciences, 144. 

" Ibid., 145. 



the 'Uyun that many respected surgeons during this period were also physicians. Thus, 

earlier in Islamic medicine there was not such a division between the surgeon and 

physician.Nevertheless, the Greek prejudice against internal medicine inherited by the 

Arabs and the taboo against surgery left physicians to their diet regimens and drug 

treatment and left the door open for the expansion into the profession of bonesetters, 

leechers, barbers and phlebotomists along with many charlatans who probably gave these 

professions an unsavory reputation." 

By the twelfth century the hospital had emerged as a viable institution in Islam. 

This was the institution of the hospital. The hospital quickly became one of the primary 

places where physicians learned their trade. 

Medieval Islamic hospitals were highly regarded and well-equipped during the 

period in question.^" They were mainly supported by endowments, or awqaf, charitable 

institutions in Islam and established by rulers or elite. It was a non-profit organization 

founded by rich or the state and were sufficiently well-endowed. Services were free and 

totally benevolent. The waqf 'm hospitals often made allowances for certain provisions. 

For example, there was usually a head chair in the hospital for the chief physician who 

was usually a renowned physician/teacher and was well-educated in medicine and its 

various aspects as well as experienced in practice and clinical skills.^' The hospital 

director was considered one of the highest in the government and was generally placed in 

Ibid. 
Ibid., 62-63. 
F.S. Haddad, "Organized Medicine in Relation to Arab Society," Proceedings ofXXIIIInternational 

Congress on History of Medicine 1 (1974): 512-514. 
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the hands of a prince or noble. The director was generally a man of ability, highly 

cultiired and well-respected. He had access to the caliphal or ruler's palace and was on 

the same level as the ministers. Usually he had entire supervision of supplies, 

medications, furniture and supervisors. Under the director were the supervisors and 

under them the orderlies and servants. The director was placed into office with a big 

ceremony and inauguration, which included an official parade in which he was escorted 

to the hospital on horseback wearing long flowing robes. Thus, the position of the 

director was important and he had control over the entire hospital except for medical 

functions which were in the hands of the physicians.^ According to Haddad, the staff of 

the hospital was usually appointed after deliberation and examination. There was often a 

diverse staff of physicians and specialists such as oculists. There were chief physicians, 

physicians, assistant physicians, superintendents, resident physicians and chaplains, as 

well as positions like the pharmacists, maintenance man, male nurses, female nurses, the 

bursar and sometimes musicians.^ 

There was usually a well-stocked pharmacy connected with the hospital or in the 

hospital which had all sorts of equipment and instruments as well as drugs, ointments, 

and syrups. A pharmacist was in charge with several assistants.^^ In addition to the 

pharmacy, the hospital was divided into many wards. These wards were divided by 

disease such as internal diseases and surgical diseases and by male and female wards. 

Eye cases, orthopedics, dysentery, psychiatry and fever cases were also separated. The 

"/A/rf., 513-514. 
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wards were equipped with necessary furniture, equipment and medical instruments in 

addition to necessary personnel such as servants, maids and orderlies. Often, hospitals 

had running water and were heated in the winter months with incense and ventilated in 

the summer. There was often music therapy and entertainment at the hospitals with 

storytellers and dancers.^ 

Hospitals also had their own medical libraries which contained manuscripts of 

medical works of Hindu, Persian and Greek as well as Arab authors. These libraries were 

often part of the teaching and lecturing process which occurred in the hospital as part of 

the medical student's practical training. Hospitals also contained a lecture hall and bath.^^ 

While the hospital was open to all, and many famous physicians practiced there, 

going to the hospital was not desirable for most and it seemed only the most poor went. 

Those that could afford it would somehow spend their last pennies on hiring a doctor to 

come to the home, which seemed to be the more acceptable way of medical care.^' 

Thus, the "medical profession" in Islamic society operated at many different 

levels. By Ibn Abi Usaybi'ah's time, the different medical professionals had formed 

specializations and ranks. 

" Ibid., 513. 
Ibid. 

 ̂ Ibid., 5\5. 
Ibid., SM- S n .  
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Summary of Relevant Political Events During the Ayyubid Period 

We begin our political history of the Ayyubid period with al-Mu 'azzam 'Isa, 

prince of Damascus, for it is in his Damascus that Ibn Abi Usaybi 'ah was bom and 

educated. 

Al-Malik al-Mu 'azzam Sharaf ai-Din 'Isa ibn al-Malik al- 'Adil Abi Bakr ibn 

Ayyub ibn Shadhi ibn Manvan was bom in Cairo in 576/1180 and was made mler of 

Damascus in 594/1198.' Al-Mu'azzam remained mler of Damascus until 624/1227, the 

year of his death. He spent his youth in the atmosphere of his uncle Salah al-Din's wars 

against the Crusaders and occupied his time with obtaining an education. He received the 

foundations of a well-rounded education, learning Arabic letters and Islamic sciences. In 

594/1198 he became prince of Damascus under the tutelage of his father eil-'Adil. These 

years were spent completing his education and beginning a program of construction and 

restoration in Jerusalem as well as conducting important political and military 

assignments. The early years of al-Mu'azzam's reign in Damascus have been classified 

by Humphreys as the "period of tutelage" because al-'Adil still ruled with a strong hand 

in Damascus and al-Mu 'azzam's voice as a sovereign ruler was not to be found there. 

Evidence of al-'Adil's dominance of his son in Damascus is illustrated by the 

patronage of architecture from this period. Humphreys argues that al-'Adil's rise to 

power in Damascus marks the beginning of a great architectural "efflorescence" in 

' This is the year of Ibn Abi Usaybi 'ah's birth probably in Damascus. 
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Damascus. Perhaps it was the act of a ruler wishing to legitimize his power or leave his 

mark. In addition, the earthquake of 597/1201 in Syria, which destroyed many important 

buildings in Damascus and surrounding areas, made it necessary for rebuilding on a large 

scale.^ 

Thus, al-'Adil's domination in Damascus is evident from his architectural 

patronage. Moreover, we have no inscriptions in Damascus from this period which bear 

the name of al- Mu'azzam, the prince of Damascus. However during this period, al-

Mu'azzam was very busy sponsoring building projects in the Palestine/Jerusalem area. It 

was not until after al- ' Adil's death that al-Mu'azzam came into his own as an 

independent prince during times of crisis for the Ayyubid empire and later against his 

brothers al-Kamil and al-Ashraf Musa in their attempt to wrest control of Damascus. 

Al- 'Adil died in 615/1218 on route from Damascus to Egypt with troops intended 

to halt the invading Crusaders. Upon his death, the empire was divided into three major 

principalities among his sons: al-Kamil in Egypt, al-Mu 'azzam in Palestine, Transjordan, 

central Syria and al-Ashraf Musa in north Syria and al-Jazira. Al- Kamil was recognized 

as chief ruler given his position in Egypt.^ After al-'Adil's death, al-Mu 'azzam was 

instrumental in defeating the Crusaders in the fifth crusade and helping to defend his 

brother al-Kamil's kingdom in Egypt through a number of militarily strategic maneuvers. 

He dismantled the fortresses of Jerusalem and other fortresses west of the Jordan river in 

anticipation of establishing a peace between the Ayyubids and the Crusaders. Eventually, 

^ Among the many buildings which were damaged was the al-Nuri hospital where Ibn Abi Usaybi 'ah and 
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al-Kamil offered Jerusalem in exchange for a withdrawal from Egypt/ With dismantled 

fortresses, the Crusaders would not have a solid base for expansion eastward. Thus, al-

Mu'azzam came to his brother, al-Kamil's rescue by giving up an area which he had held 

with autonomy in order to preserve the Ayyubid empire.' 

After the withdrawal from Egypt by the Crusaders and the peace settlement, al-

Mu'azzam attempted to consolidate his authority in Damascus against his brother al-

Kamil, sultan of Egypt and his other brother al-Ashraf Musa, by launching attacks against 

other areas in the empire. This alarmed al-Kamil and al-Ashraf causing a period of 

shifting alliances between the brothers of al- ' Adil to begin.® Thus, in an attempt to hold 

onto his autonomy, the last six years of al-Mu'azzam's life were filled with power 

struggles which characterized much of the Ayyubid period in Syria. 

Although the Crusade and constant power struggles depict an unstable political 

situation, al-Mu'azzam's administration of his region was surprisingly stable. He did not 

experience rifts among his senior amirs and uprisings were conspicuously absent during 

his reign. For all of Transjordan, Palestine and Galilee, the sources refer to anonymous 

nirwwab, or deputies, of al-Mu'azzam whom he moved around or dismissed as he wished. 

In other areas he kept amirs as rulers but upon al- ' Adil's death he had rid himself of the 

"old guard" or the high nonmilitary officials of his father's regime and selected men for 

his family and colleagues practiced and studied. 
' Humphreys, Saladin to the Mongols, 162-168. 
* Ibn al-Athir, Al-Kamilfi al-Ta'rikh, vol. 12, ed. C.J. Tornberg (Beirut Dar Sader, 1965), 325-329. 
' Humphreys, Saladin to the Mongols, 169-170. 
 ̂ Ibid., 170-176. 
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these posts7 For example, he had given the important fortress of Sarkhad as an iqta' to 

his mamluk, 'Izz al-Din Aybak, an act of administration al-Mu'azzam seems to have 

initiated despite the strong hand of his father. The position had been hereditary until the 

former mamluk of Salah al-Din, Zayn al-Din Karaja died in 604/1207 and his son Nasir 

al-Din Ya'qub succeeded him at Sarkhad. Al-Mu'azzam had his father cede Sarkhad to 

himself and then assigned it to 'Izz al-Din Aybak who remained one of the strongest and 

most loyal amirs to al-Mu'azzam.' 

Al-Mu'azzam was a learned man and this is evident in his acts of patronage. He 

was a patron of literature, the Islamic sciences and architecture.' Ibn Khallikan, who 

lived during al-Mu'azzam's reign, wrote that the ruler "was a fnend to literature, and a 

number of eminent poets celebrated his merit in their poems; the belles lettres were 

cultivated by him as an amateur..."Al-Mu'azzam fully immersed himself in his studies 

of Arabic and the Islamic sciences, more so than most Ayyubid princes. 

In addition to his numerous architectural works in Damascus and the surrounding 

areas, he also improved the pilgrimage road from Damascus to Medina and Mecca. This 

was done because of the strategic and religious importance of the route, although its 

commercial importance must also have been obvious to al-Mu'azzam since the 

pilgrimage and pilgrims brought business to the city's merchants. Thus, he built the 

Qaysariyyat al-Qutn [cotton] and a khan, both commercial structures at the Bab al-Jabiya, 

' Ibid., 143. 
' Ibn Kathir, Bidayah, S7. 
' Encyclopedia of Islam, 1993 ed., s.v. "Al-Mu'azzam," 273-274. 

"> Ibn Khallikan, Wifayat, 428. 
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which was the main gate on the city's west side and opened into the main market street of 

Damascus. This improvement of the road to Arabia was apparently inspired by his own 

Hajj which he had made in 611/1215 along with three of his amirs." 

Humphreys writes that al-Mu'azzam was a prince of great rarity in medieval 

Islam because he had popular support. His reign is remarkable in the support and 

affection he won from his subjects; second only to that of Salah al-Din. Humphreys 

writes that "he knew how to mingle with his subjects without losing the fear and respect 

essential to government in those times." " He was remarkably devoid of the ostentatious 

behavior of rulers. He regularly attended the majalis of the notables and shaykhs of 

Damascus, particularly those of the Hanabali sect which he had adopted as his creed. 

Often he would show his respect for his shaykhs by going on foot to their homes for his 

studies rather than having them come to him in the royal palace of the citadel as was 

traditional for a ruler.'' 

Ibn Khallikan calls him " so noble and so intelligent!" He writes that two years 

after he died his body was removed to the madrasah at Mount Salihiyyah, which 

contained some of his family members and which was foimded by him and thus is 

referred to as the Mu'zaamiyyah.'® 

" And according to Ibn Abi Usaybi 'ah, his uncle also accompanied al-Mu 'azzam. 
Sibt al-Jauzi, Mir 'at al-zaman, ed. James Richard Jewett (Chicago: The University of Chicago Press, 

1907), 429 and Ibn Kathir, Bidayah, 57-58. 
E.I., "Al-Mu'azzam," 274. 
Al-Mu 'azzam supported the Hanbali sect instead of the traditional creed of the Ayyubids, the Shafl 'ite 

creed. A Hanbali mihrab was eventually included in the Umayyad mosque in 617/1220 to mark a 
gathering place for its members. 
" Humphreys, Saladin to the Mongols, 185-190. 
" Ibn Khallikan, Wifayat, 429. 
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After al-Mu'azzam's death, his son and successor al-Nasir Dawud sought to keep 

control of Damascus in the face of his more aggressive uncles, al-Kamil and al-Ashraf. 

In 626/1229, al-Kamil laid seige to Damascus." Humphreys explains that one of the 

most striking features of this siege is the support and devotion the populace gave to al-

Nasir because of the sentimental attachment they had for his father al-Mu'azzam. There 

was also perhaps a strong local patriotism which resisted the attempt of the more 

dominant ruler, al-Kamil, to take over the city." Al-Nasir surrendered eventually and 

was given most of Transjordan. 'Izz al-Din Aybak who fought for al-Nasir was allowed 

to keep his iqta' in Sarkhad." 

After the exile of al-Nasir to Jordan, al-Ashraf ruled in Damascus from 626/1229-

634/1237. Although he continued wars over his lands in the east, they never disturbed 

the relative calm of his central lands. Under him, Damascus enjoyed a peace which lasted 

throughout his reign. Al-Ashraf was a devout Muslim but was not the intellectual that al-

Mu'azzam had been. Humphreys says that it was al-Ashraf s on-going policy to rid 

Damascus of rationalist philosophy taught in the madrasahs and of what he viewed as 

extremist Sufis in popular society. Al-Ashraf s patronage dealt mainly with conservative 

scholarship such as the sciences of hadith}° 

Ibn Abi Usaybi'ah left Damascus for Cairo before the end of al-Ashraf s reign in 

633/1236. Between the time of Ibn Abi Usaybi'ah's departure and his return to Syria a 

Ibn al-Athir, Al-Kamil, 483-484. 
" Humphreys, Saladin to the Mongols, 205. 
" Ibn al-Athir, Al-Kamil, 484. 

Humphreys, Saladin to the Mongols, 208-214. 
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year later in 634/1237-38, Damascus had undergone another Ayyubid civil war with the 

death of ai-Ashraf in 634/1237. Cracks began to appear in the relative peace between al-

Ashraf and his brother, al-Kamil in Egypt. Aleppo, under al-Ashraf s sister, Dayfa 

Khatun who acted as regent for her son, and Damascus formed an alliance against al-

Kamil. Al-Nasir Dawud probably sided with al-Kamil to try and restore himself to the 

throne of Damascus. At one point there occurred a temporary agreement between the two 

sides and a Syrian envoy was sent to Cairo to discuss terms. During the beginning of 

these negotiations, al-Ashraf became seriously ill and, although attended by his finest 

physicians, died in 4 Muharram 635/ August 1237. After a last minute bout of suspicion 

that his brother Salih Isma'il had possibly caused his sickness, al-Ashraf named Salih 

Isma'il his successor in Damascus. 

Salih Isma'il, ruler of Bosra and the Hawran, quickly sought to strengthen his 

position as ruler. He did not wait for a confirmation title from al-Kamil whom he knew 

would contest his right to the throne. Instead, he rode in a procession through Damascus 

accompanied by the royal banners with his supporter, the Ayyubid prince(?) al-Mujahid 

Shirkuh of Hems at one side and 'Izz al-Din Aybak of Sarkhad carrying the ghashiyah 

infront of him.^' On 20 Rabi'i/ 10 November al-Kamil and al-Nasir Dawud laid siege to 

Damascus. 'Izz ai-Din Aybak came to help defend Damascus but al-Mujahid sent only a 

small force of two hundred men and did not come personally. Al-Kamil's troops failed to 

" The ghashiyah is a leathern saddle-cover embellished with gold, so that an onlooker would suppose it 
to be made entirely of gold. It is borne before [the sultan] when he rides in ceremonial processions such as 
parades, feasts and so forth. The stirrup-holders (rikaba^iyya) carry it, raising it on their hands, and 
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take Damascus and in late December, the caliph in Baghdad intervened to stop the civil 

war. Salih Isma'il agreed to retain his old iqta' of Bosra and the Sawad and obtained 

Baalbek and Biqa',a very important Northem Syrian town and rich agricultural district in 

Syria.^ By the beginning of Rajab/late February, al-Kamil had fallen ill of dysentery and 

died three weeks later on 21 Rajab 635/ 9 March 1238." 

With the death of al-Kamil, his amirs were forced to meet and decided on al-

Kamil's son al-'Adil II as the next sultan of Egypt. Before al-Kamil's death, Salih 

Ayyub, another son of al-Kamil who had grown powerful in the east due to the death of 

his supervisor in 632/1235, amassed Khwarizmi soldiers after the death of their ruler Jalal 

al-Din Khwarizmshah and had enlisted them in his service. Thus, Salih Ayyub 

challenged his brother and the third Ayyubid civil war began. Salih Ayyub took 

Damascus and ruled there from 636/1239- 637/1240.^^ 

Al-Kamil's old amirs became disconcerted with al-'Adil II. Their real source of 

discontent must have been that they had been pushed aside in favor of al-'Adil's 

favorites and courtiers. Thus, they called for Salih Ayyub and agreed to support him in 

his attempt at the Egyptian Sultanate. On 14 Ramadan 636/ 20 April 636/1239, Salih 

Ayyub left with forces and the support of many Ayyubid princes to go against al- 'Adil in 

Egypt. Salih Isma 'il was absent from this convoy as was the amir 'Izz al-Din Aybak. 

The Abbasid caliph attempted to arrange another peace at the end of 1239 but this peace 

turning it to right and left. It is one of the special insignia of this kingdom." (Qalqashandi from Subh al-a 
'sha fi-sina 'at al-insha' edited by M.A. Ibrahim, 14 vols., (1918-22) vol.4, p.7). 
^ Humphreys, Saladin to the Mongols, 228-238. 
^ Ibn Wasil, Mufarrij al-kurub, vols. 4 and 5 (Cairo: Dar al-Kutub, 1977), 151-152. 
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was halted when a new series of events occurred. Salih Isma'il of Baalbek took over 

Damascus again with the help of al-Mujahid Shirkuh of Horns and 'Izz al-Din Aybak 

who had a minor role in the coup d'etat.^ Salih Ayyub had sent his physician and 

representative Sa 'd al-Din al-Dimashqi to find out if Salih Isma 'il was up to something 

in Baalbek. Al-Dimashqi had smuggled in carrier pigeons to report findings, but Salih 

Isma'il's wazir, Amin al-Dawlah, found them and sent a false report to Salih Ayyub 

saying that Salih Isma'il's troops were on their way to Nablus to aid him in his quest. 

On 24 Dhu-l-Qa 'da 637/June 16, 1240, Salih Ayyub rested control of Egypt from his 

brother al-'Adil II." Now three men, al-Nasir Dawud, Salih Ayyub and Salih Isma'il 

claimed Damascus. 

The Damascenes knew Salih Isma'il from his earlier rule and were well-disposed 

toward him. However his second reign from 637/1240-643/1245 was different in that he 

brought a new wazir from Baalbek, Amin al-Dawlah al-Samiri. Amin al-Dawlah was a 

physician whose uncle had been the wazir to the Ayyubid prince al-Amjad Bahramshah. 

He was a life-long resident of Baalbek. His entire family was of the Samaritan religion 

but Amin al-Dawlah had converted to Islam in his youth. In Damascus, Salih Isma 'il 

had placed all internal affairs under Amin al-Dawlah, including the appointments of chief 

religious figures and juridical officials. The wazir's regime was characterized by 

oppressive elements. This is described in detail by Sibt al-Jauzi in his Mir 'at al-zaman. 

•* Humphreys, Saladin to the Mongols, 240-241. 
" Ibid., 250-265. 

Sibt al-Jauzi, Mir at, 479-480. 
" Ibn Wasil, Mufarrij, 264-265. 
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Sibt ibn al-Jauzi was actually exiled from Damascus during this period. Amin al-Dawlah 

employed a network of spies and systematically extorted money from the well-to-do.^* 

Amin al-Dawlah also appointed Rafi' al-Din ' Abd al-'Aziz al-Jili who had been a minor 

faqih before becoming acquainted with Amin al-Dawlah. Rafi' became chief qadi and 

managed to extract enormous amounts of money from the Damascene merchants. The 

people of Damascus hated him so much that Amin al-Dawlah was forced to depose him.^' 

After an aborted peace, Salih Ayyub took Damascus from Salih Isma'il. Once 

again in 1245, Damascus was under seige and the city suffered serious damage as a 

result.^® 

Once Salih Isma'il had negotiated peace and received his old possessions of 

Baalbek, Bosra and the Sawad, he slipped out of Damascus at night before Salih Ayyub 

could retain him as he had planned to do once Salih Isma'il had agreed to surrender.^' 

When Salih Ayyub conquered both Egypt and Syria, Damascus became 

essentially an Egyptian province and lost its status as an autonomous principality. SalUi 

Ayyub's policies were intended to keep his empire together and avoid any uprisings. He 

began a tour of his empire to complete its subjugation. With most of Syria imder his 

control and his personal aid, Jamal al-Din Matruh as wazir in Damascus, Salih Ayyub 

marched south to Sarkhad. His agents had been sent ahead to negotiate the terms of 

surrender for 'Izz al-Din's role in Salih Isma'il's seizing of Damascus. 'Izz al-Din Aybak 

^ Humphreys, Saladin to the Mongols, 278-279. 
Sibt al-Jauzi, Mir'at, 496-497. 
Humphreys, Saladin to the Mongols, 265-278. 
Sibt al-Jauzi, Mir'at 499. 



66 

voluntarily gave up Sarkhad in 645/1246. As a result 'Izz al-Din was forced to return to 

Cairo as Salih Ayyub's prisoner. He was imprisoned and died shortly afterwards.^^ 

Apparently, Salih Ayyub had had a dream that his throne would be taken by a Turk 

named 'Izz al-Din Aybak.^' 

In 648/1250, Salih Ayyub died of illness and his wife Shajar al-Durr became ruler 

after her husband's mamluk soldiers murdered Salih Ayyub's son Turanshah. Thus 

begins the Mamluk dynasty in Egypt. The Ayyubid prince, al-Nasir Yusuf of Aleppo 

took Damascus in 1250 as well as Sarkhad. Al-Nasir made a serious play for the 

sultanate in Cairo with the support, of among others, Salih Isma'il whom he had given 

refuge to when he fled from Damascus and Salih Ayyub. However the mamluk al-

Mu'izz Aybak defeated him. After his victory, Mu'izz Aybak ordered Amin al-Dawlah 

al-Samiri to be himg^ The same fate awaited Salih Isma'il. He was led by torchlight 

from his cell in the citadel (of Cairo) to the Qarafa Cemetery and was strangled there on 

27 Dhu-al-Qa'dah 648/ 20 Feburary 1251." 

For al-Nasir Yusuf in Damascus the years 648/1251-657/1259 were a period of 

frustration and attempts to halt the very evident power of the Mongol armies. Alliances 

with the rulers were attempted by al-Nasir but failed and missed opportunities led to the 

eventual invasion of Damascus and Sarkhad by the Mongols in 1260. The Mamluk 

forces stopped the Mongols at 'Ayn Jalut and became the new rulers of Damascus. Egypt 

" Humphreys, Saladin to the Mongols, 283-292. 
"Sibt al-Jauzi, Mir'at, 506. 509. 

lAU, 1965, 724. 
" Humphreys, Saladin to the Mongols, 301, 309, 319-320. 
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became more and more the center of the empire and Damascus more of a provincial 

government.^® 

^Ubid., 321-333. 
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Significant Elements of the Ayyubid Political Structure 

There are several elements of the Ayyubid political structure which are significant 

for our study. 

The Dominance of Egypt 

One is that the Ayyubid principalities sought to maintain their autonomy creating 

different centers of power and a politically fragmented Ayyubid empire. Furthermore, as 

a result of these power struggles, Egypt emerged as the center of power in the Ayyubid 

world by the late twelfth century. According to R.S. Himiphreys, the Ayyubid empire 

was never really a unified empire apart from the early period of Salah al-Din's reign. 

Instead, it can best be described as a confederation of local principalities which were each 

ruled by an Ayyubid prince. Each principality had its own political and strategic agenda 

and its own autonomous administration. An Ayyubid principality was best defined as a 

group of towns and districts where the subjects of these areas owed allegiance to a 

specific prince and were subject to his administration and officials. However the Sultan 

of Egypt came to be considered the senior member of the Ayyubid dynasty and was given 

allegiance by the other princes in various forms of expression like the reading of the 

khutbah in his name at Friday prayer. Despite these nominal attempts at allegiance, these 

principalities fought to maintain their autonomous status and resented any attempt by the 

Egyptian Sultan to meddle in their internal affairs or bring the principality under his 
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control. In addition, due to the independent nature of these principalities, they often 

developed their own hereditary line of succession.' 

Humphreys argues that the more powerful Ayyubid rulers of Egypt had inherited 

the " unifying and dominating role of Saladin" and that their main concern was to reduce 

the other Ayyubid princes autonomy and bring them more under their control to create a 

more unified empire.^ In these struggles between the smaller Ayyubid princes and the 

Sultan of Egypt, the Ayyubids created, perhaps unwittingly, a "decisive change" in the 

political relationship of Syria to Egypt which was evident by the time of the Mamluks 

rise to power in the late thirteenth century.' 

Humphreys argues that during the Fatimid period, Egypt had become a weak 

political force. Yet, under Salah al-Din, Egypt boasted a powerful military force capable 

of going against the Ayyubid principalities or against the Crusader kingdoms. 

Humphreys believes that Egypt began to play a more central role in the Ayyubid world 

after Salah al-Din and that by the thirteenth century and certainly by the Mamluk period, 

the " sole locus of political power was the sultanate in Cairo." The independent 

principalities began to loose their autonomy and importance during the political strife in 

the late twelfth and thirteenth centuries.^ Indeed, in 604/1207 al-'Adil sent an embassy to 

Baghdad to request a diploma of investiture for Egypt, Syria, al-Jazirah and other areas. 

After a period of consideration, the caliph sent his envoy to Damascus (where al-'Adil 

' Ibid., Salahdin to the Mongols, 10-11. 
^Ibid., 13. 
' Ibid., 3. 
" Ibid., 3-4. 
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was) and presented a speech in an official ceremony. The speech recorded by the 

historian ibn Wasil reveals that only al-'Adil was invested with authority from the caliph. 

His three sons al-Mu'azzam, al-Ashraf and al-Kamil received only honors as did al-

' Adil's wazir Ibn Shukr. Ibn Wasil implies that this event served as a subtle reminder 

that al- 'Adil's sons were his lieutenants over whom he had control. Al-Zahir Ghazi, 

ruler of Aleppo, was left out of the ceremony possibly because he was the last son of 

Salah al-Din (al-'Adil was Salah al-Din's brother). Perhaps al-'Adil feared his 

relationship with the great Salah al-Din would lead to a special position or legitimate 

claim to the throne, since al-Zahir Ghazi was the ruler of a major principality, Aleppo 

which maintained its autonomy and hereditary status until the Mongol invasion. Due to 

its powerful position within the Ayyubid empire, Egypt must have enticed scholars and 

scientists to serve in the courts of the rulers of the most powerful region in the Islamic 

world. 

Indeed we have observed that Ibn Abi Usaybi'ah left Damascus to study in Cairo 

under his father's shaykhs and at al-Nasiri hospital. We can argue that in going to Cairo 

he was following the tradition of his relatives or perhaps he also sought prestige and 

fortune in the Ayyubid capital of Cairo. 

The Demise of the Urban Notable 

Another element of change during the later Ayyubid period was in the internal 

structure of the government. Humphreys argues that the urban notables and members of 
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the religious 'ulama' class, who were within the ruling circles and guaranteed a certain 

degree of political participation for the indigenous Arabic speaking population, lost much 

of their influence by the end of the Ayyubid period. In Syria these men were highly 

placed as administrative and religious officials or even chiefs of militias. In Egypt they 

were placed in high positions in the provincial governorships and in the high command of 

the regular army. The Ayyubid princes gave these men of standing and influence " an 

effective voice in state policy" 

Humphreys observes that by the early Mamluk period, the indigenous notables no 

longer played a vital or active political role in the state although we still see some 

indigenous notables influencing the throne towards the end of the Ayyubid period. 

During the 2^gid and most of the Ayyubid periods the iqta' system was largely based on 

hereditary factors. Sons frequently inherited their father's iqta's (although this was not 

always so as we see in the case of 'Izz al-Din Aybak al-Mu'azzami) or at least would be 

promoted to an amir position. In the Mamluk system, the highest ranks and honors had 

become reserved for men of slave origin and sons of amirs gained only inferior positions 

to these, with no real hope of advancing. This is evident in the Mamluk coup d'etat of 

1250 where we see the real power of the empire in the hands of the slave army. 

Humphreys states that this militarization of the government and state lead to an 

increasingly isolated ruling elite from society and an alienation of the civilian and 

religious elements from the formation of state policy.^ 

' Humphreys, Saladin to the Mongols, 4-9. 
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Thus, we see that Ibn Abi Usaybi 'ah lived during a period where Egypt had 

become the dominant power in the Ayyubid empire. We can speculate that the lure of 

Egypt for scholars was great due to the prominence of its rulers. Indeed, I will argue that 

Ibn Abi Usaybi 'ah went to Egypt to try and gain fame and fortune. Thus, Ibn Abi 

Usaybi'ah also witnessed the civil wars and sieges during this period and watched 

Damascus loose its autonomy to various rulers. 

In addition, Ibn Abi Usaybi'ah lived at the end of the Ayyubid period when the 

military became almost entirely composed of slaves. This military class came to wield a 

great deal of power within the political structure of the government, taking away the 

prestige and power that the urban notable in places like Damascus and Cairo had once 

held under the Ayyubid princes. 

Lastly, we observe that Ibn Abi Usaybi 'ah was connected to the great courts of 

the Ayyubids through his family's service to them. He was raised and educated in al-

Mu'azzam's Damascus and must have formed an image early in life of his family and his 

profession's elite role in society. Overall, these factors must have given impetus to Ibn 

Abi Usaybi'ah composing the 'Uyun. 
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Significant Cultural Trends of the Ayyubid Period 

In this section, I have selected specific cultural and intellectual trends which help 

to explain the emergence of the 'Uyun in the thirteenth century. 

Architectural Patronage. New Constructions and Stylistic Elements 

The general conclusion of modem scholarship is that the thirteenth century was 

one of Damascus' most brilliant epochs in architecture. Humphreys argues that the 

greatness of the Ayyubid period is all the more great when one considers that it lasted a 

shorter time than the Zangid which preceded it and the Mamluk which followed. Can the 

Ayyubid royal house be given credit for the increase in architectural activity and 

patronage in areas like Damascus? Humphreys looks at the number of monuments built 

and their patrons. He argues that the ruling family was not responsible for the majority of 

the building activity. Rather the military class held the majority followed by what he 

classifies as the bureaucracy; the 'ulamaqadis, and the notable officials. He states, " In 

brief, architectural patronage in Ayyubid Damascus was the work of a tripartite elite in 

which no one of the component elements really dominated either of the others." 

One might suggest that the military amirs were essentially extensions of the 

Ayyubid house and had close personal connections and loyalty to their princes. However 

as we have seen in many cases, the loyalty of a mamluk did not necessarily continue 

when the prince died and was succeeded by an heir. In the case of 'Izz al-Din Aybak, a 

virtually independent ruler in Sarkhad, it is evident that he supported those princes in 
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Damascus who resisted the intrusion of the sultan in Egypt, perhaps afraid that his 

principality was next on the Sultan's list of places to bring under his control.' 

Humphreys argues that the amirs were often autonomous or semi-autonomous 

depending on the current power struggle between the warring Ayyubid princes. This 

allowed them to take a personal interest in the area in which they ruled.^ Indeed, 'Izz al-

Din Aybak seems to have done this. His building activity is especially strong after the 

death of al-Mu 'azzam when his loyalty to a patron seems to have ended and he was free 

to choose his alliances. His interests in Damascus were directly tied to his desire to 

maintain his independent status in the decentralized political structure of the Ayyubid 

empire.^ 

Humphreys argues that the Ayyubid royal house, beginning with the Zangid Nur 

al-Din's policy, was to establish a close connection between the ruler and the 'ulama 

drawing the state bureaucracy from religious individuals with a Sunni education. Also, 

the Zangids and Ayyubids set about on a policy of constructing madrasahs to ensure 

education in the Shafi 'i or Hanafi fiqh under the supervision of the rulers. This provided 

the bureaucrats needed for the state. Therefore, a new religious elite emerged under the 

Ayyubids with the foimding of madrasahs and were defined by a specific school of 

thought. The madrasah was a new construction in Islamic society and spread rapidly 

' Humphreys, "Architectural Patronage," 151-157. 
'Ibid., 159. 
' Ibid., 163. 
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under the Zangid and Ayyubid rulers/ Despite a link to the secular domain with its 

foundations by secular rulers and even military rulers, the madrasah remained closely 

connected to religious practice and popular piety/ Initially madrasahs might have been 

a way for the new Sunni rulers to promote their faith and to train Sunni officials for 

government. Later, madrasahs were also a way for notable religious leaders of the 

various sects and schools to identify and define themselves. More often than not, 

madrasahs were built for a particular rite. There were Hanbali madrasahs, Shafi 'i 

madrasahs, whatever was the supported creed of the patron. Rulers and notables used 

this to further the cause of their creed. By the thirteenth century, lines of the different 

schools in Islam were clearly marked. 

Therefore, we can say that architecture shows a clear link with those more 

prominent individuals that comprised medieval urban society. Such men were found 

among the natives of Syria and Egypt. In Syria, these notables founded madrasahs of 

their own thus attaching themselves to the madrasah movement and continuing the 

family's status and power. The fact that military leaders were the major patrons of 

architecture underscores the fact that they had gained more power and influence by the 

thirteenth century. Furthermore, the introduction of the madrasah which was usually a 

waqf endowment and not necessarily connected with the state was a way for the notable 

families, who by this time were losing power, to maintain their status and influence in 

society. 

* Yasser Tabbaa, Constructions of Power and Piety in Medieval Aleppo (Pennsylvania, The Pennsylvania 
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With the number of madrasahs being built, the patrons of such institutions went 

in search of shaykhs to fill the posts. As a result, they surrounded themselves with 

scholars who were skilled in the religious sciences as well as rhetoric, literature and 

poetry. Humphreys writes that al-Mu 'azzam and his brother al-Ashraf competed for the 

best scholars for their court and included them as advisors and intimates at court. 

During this period, a talented scholar could be sure that the Ayyubid princes 

would make a place for him at court and treat him well, often giving him a professorship 

at a madrasah or an imamate in a mosque. The high degree of patronage guaranteed even 

the newly arrived scholar a hope of establishing a pious work in his name.^ Humphreys 

also observes that once a city was no longer a political center, its intellectual life would 

begin to stagnate, and talented scholars who sought status would go to other more vital 

centers in the Ayyubid realm such as Cairo.^ Clearly, the study of foundations reveals the 

dynamics of the social and intellectual situation of the period. 

Under the Zangids, Ayyubids and Artuqids, many medieval towns, especially in 

Syria, underwent refurbishing and a rebuilding process after the political decline of the 

Great Saljuqs. Yasser Tabbaa writes that under the Ayyubids and other successor states 

to the Saljuqs, architecture was needed even more than in other periods of Islamic history 

for reasons of politics, religion, power and piety. He argues that during the Ayyubid 

period the situation was more politically unstable and there was more ethnic and sectarian 

State University Press, 1997), 123. 
'Ibid., 153. 
' Ibid., 32. 
' Humphreys, "Architectural Patronage," 166-169. 



dissent.^ Through architectural institutions such as the madrasah and masjid, the ruler 

was able to win the favor of the notable or patrician and the learned classes and could 

recruit from them for his court officials, judges and chroniclers. The notable classes were 

involved in many professions including official and quasi official positions in the state 

such as judgeships. In addition, their group supplied the best known professors at the 

many madrasahs built during the twelfth and thirteenth century. These professors were 

appointed by the rulers or patrons of the madrasahs. They were also heavily active in 

architectural patronage as a way of maintaining their status.' Indeed Tabbaa argues that 

these institutions helped contribute to a large body of judicial, literary and historical texts 

which caused scholars to refer to this period as the " silver age of Islam."Tabbaa also 

observes that architectural patronage during the Ayyubid period is characterized by a 

widening base of patrons including foreign court officials, native notable families, and 

even women of the Ayyubid court." 

This period is also characterized by new stylistic elements in architecture. The 

emergence of these elements points to the social consciousness of the Ayyubid period. 

Terry Allen's book, A Classical Revival in Islamic Architecture, describes the new form 

of architectural expression which occurred during the Zangid and early Ayyubid periods. 

This new architectural style involved reusing pieces of antique or classical architecture in 

innovative ways, using older materials such as stone, common in antiquity. 

* Tabbaa, Power and Piety, 3-7. 
' Ibid., 39-40. 

Ibid., 184. 
" Ibid., 3-7. 
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One example of this is the bimaristan of Nur al-Din in Damascus. This building 

had a "sugar-loaf' muqarnas dome. While this architectural element was common in 

lower Iraq, this is the first example of it in Syria. The bimaristan also contains an antique 

pediment used as a lintel juxtaposed with tiers of muqarnas in an arch above the 

doorway. In addition, Nur al-Din reused a Christian altar in the interior of the 

bimaristan. Allen offers the explanation that since Nur al-Din was building a hospital, 

elements of antiquity were incorporated so as to link medicine, a discipline of antiquity, 

to its past. 

However Allen concludes that the use of neo-classic elements in architecture went 

beyond a mere random connection to the past. He argues that the classicism of these 

monuments does not appear randomly and that there is a connection between the reuse 

and reinterpretation of classicizing elements of architecture during this period. He points 

out that during this period, every dynasty in the Jazirah and Syria between 1147-1262 had 

bronze (and not standard Islamic gold and silver) currency circulating with 

representations on the coins derived from classical, late antiquity and Byzantine coinage. 

These coins were struck in most areas but not in Damascus. He explains that such local 

coins perhaps represent a regional taste at work as does the use of stone and the antique 

elements. Perhaps also the reuse was as simple as the fact that the materials existed near 

or on the site of the building.'^ 

'* Terry Allen, A Classical Revival in Islamic Architecture (Weisbaden: Dr. Ludwig Reichert Verlag, 
1986), 55-66. 



Moreover, Allen argues that this revival was allowed to occur only after a new 

architectural style spread in the Islamic world during the Abbasid period. A revival and 

reinterpretation of stylistic elements was necessary and appropriate for the new Islamic 

foundations of masjids and madrasahs to provide a contrast to the existing Islamic 

traditions. This new style suggested that Muslim society was secure with its religious 

identity and its relation to and connection with the past. Once Islam had been distanced 

from antiquity by enough time, Muslim society was able to synthesize the past, 

reinterpreting classical elements to form a neo-style of Islamic architecture. 

Allen writes that the Ayyubids rejected the classicizing elements when Cairo 

became the more dominant center of the empire. He argues that while each region 

maintained its own architectural style, the shift in political power may have resulted in 

changes in patronage and thus, style. 

The Author Portrait, a New Islamic Context for a Late-Antique Tradition 

Eva Hoffinan has done a similar study in her article, "The Author Portrait in 

Thirteenth-Century Arabic Manuscripts: A New Islamic Context for a Late-Antique 

Tradition," on the influence of antiquity in Islam by examining the author portrait of 

thirteenth-century Arabic manuscripts. She argues that in the thirteenth century, the 

author portraits stem from classical portrait ^^s especially in scientific and medical 

books. In the case of scientific works, she argues that the portraits can be seen as a visual 

Ibid., 101-102. 
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depiction of the transmission and continuity of the ancients to Islam. Even the portraits 

of Arab scholars are mainly those whose field rests on those scholars of antiquity. 

Hofftnan goes one step further to argue that interest in ancient authors and their lives is 

evident with the Islamic adaptation of the classical biography. She says that classical 

biographies such as Porphyry's (d. ca. 301 A.D.) History of Philosophers, were gathered 

and translated from Greek in the ninth century and laid one of the foundations for the 

Islamic biography. She argues that compilations such as Ishaq ibn Hunayn's (d.910) 

Tarikh al-atibba' (History of Physicians)'* and the Tabaqat al-atibba' wa-al-hukama' of 

Ibn Juljul written in 31119%! were built on these earlier biographies of the ancients and 

added their Muslim counterparts into the tradition. More than biography, they supply 

information about the transmission of ancient scholarship.'^ 

Indeed, Hofiman observes that by the thirteenth century, as Islamic scholarship 

came into its own or became synthesized into Islamic learning, Muslim scholars begin to 

be portrayed instead of ancients.'® 

Hofi&nan explains that this process of integration began following the age of 

translations in the tenth century. From the tenth to the twelfWi centuries, a Muslim 

identity of the scholar in the literary genre developed. Thus, by the thirteenth century, the 

author portrait was fully assimilated into Arabic manuscripts but the process of 

integration had begun earlier between the tenth and twelfth centuries. This was the 

Is this text the "Kitab thakar fihi ibtida' sina 'ah al-tibb"? Ibn Abi Usaybi 'ah says that he mentions all 
the names of the scholars and physicians. (Ibn Abi Usaybi 'ah, 'Uyun, 215) 
" Eva R. Hoffinan, "The Author Portrait in Thirteenth-Century Arabic Manuscripts: A New Islamic 
Context for a Late-Antique Tradition," Muqamas 10 (1993): 12-13. 
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period following the translations of the ninth century, and the process of adopting it to 

form a Muslim identity of the scholar in literary genres was fully formed by the thirteenth 

century. Hofi&nan points to the late Fatimid physician, al-Mubashshir ibn Fatik's 

biography Mukhtar al-hikam which often contains Greek quotations even from books 

already translated into Arabic. The portraits do not always match the physical description 

found in the text but some do resemble the description of Greek scholars found in Arabic 

literary work. 

Hoffinan says that work like Ibn Abi Usaybi 'ah's 'Uyun or al-Qifti's Tarikh al-

hukama' were cumulative works and drew on earlier Islamic biographical collections, 

integrating them with contemporary biographies in order to maintain a continuity and 

unity with the past." For example, in Ibn Abi Usaybi'ah's 'Uyun, the past includes the 

Greek tradition, thus creating a link with the past and presenting a unified unbroken chain 

of physician-scholars up to his time. He defines himself and his profession within the 

context of his book and the past. 

Hof&nan writes that Muslim rulers, particularly new rulers, sponsored 

biographical writing by commissioning biographies on their own lives or reigns in order 

to ensure a place in the line of great rulers and preserve for the generations their 

immortality and greatness." This is Ibn Abi Usaybi'ah's personal goal in writing his 

book which was to increase his own personal status and leave something to history to be 

remembered by. 

'^Ibid., 15. 
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Whereas the biographies of rulers and genealogical works legitimized the political 

lineage and right of a ruler, or the lineage of an individual to the Prophet, so too did 

biographies of scholars who derived their learning from Greek science. It drew an 

uninterrupted line from Greek scholars to Muslim scholars, creating a legitimate legacy.'' 

Therefore, we find that the Ayyubid period was one of defining identity. In 

addition, notables who were losing political standing to the military officials of the late 

Ayyubid and Mamluk rulers sought to maintain their identity through the new forms of 

architectural patronage, the madrasah, or through writing and scholarship. We will 

continue to examine this trend of self-identity in respect to biographical dictionaries in 

the next chapter. 

'''Ibid., 15-16. 
" Ibid., 16. 
'"Ibid., 17. 
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THE 'UYUNAL-ANBA' FI-TABAQATAL-ATIBBA' AND THE GENRE OF 

BIOGRAPHICAL DICTIONARIES 

Introduction 

One notable feature in the literary production of the thirteenth century was the 

increase in biographical dictionaries. Carl Petry has said that biographical works known 

as tabaqat are a phenomenon indigenous to the Islamic learned community.' Their 

proliferation by the end of the thirteenth century indicates that they were important to 

those that wrote them, read them and preserved them. This section will explore this 

importance and how it is significant to our study of the 'Uyun. First, I will describe the 

characteristics and organization of the 'Uyun. Then I will give a brief summary of the 

history of biographical dictionaries. Finally, I will discuss specific studies on 

biographical dictionaries and its development by the thirteenth century. These specific 

studies will allow us to place the 'Uyun in the genre of biographical dictionaries. 

' Carl F. Petry, The Civilian Elite of Cairo in the Later Middle Ages (New Jersey; Princeton University 
Press, 1981), 5. 
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The 'Uyun al-anba' fi-tabaqat al-atibba'; Characteristics and Organization 

This section will describe the 'Uyun 's organization to give the reader a clear 

image of the book and how it is arranged. 

The 'Uyun is a biographical dictionary of 380-400 entries describing the lives and 

contributions of physician scholars who lived &om ancient times to the period 

contemporary with the author, the thirteenth century. It contains an introduction by the 

Ibn Abi Usaybi'ah followed by fifteen chapters of biographies. He classifies his 

biographies in two ways. The first nine chapters are biographies of physicians from 

specific time periods in history which Ibn Abi Usaybi'ah has determined according to 

different periods in medical history. The last six chapters deal with physicians from 

specific regions of the Islamic world. Ibn Abi Usaybi'ah tells us in his introduction that 

he has arranged the entries in his book according to their tabaqah or class. Thus, he has 

attempted to rank the entries possibly in terms of importance. However instead, the 

biographies in each chapter are organized in chronological order. If he intended a system 

of rank, he does not indicate exactly what this is. The majority of the physicians of the 

last six chapters lived during the time periods not covered in the first nine chapters. In 

Egypt, our chapter of concentration, these periods are the Fatimid, Ayyubid and early 

Mamluk periods. 

The first chapter deals with the emergence of the profession of medicine and its 

first occurrences [in ancient civilizations]. The second chapter concerns the first 
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physicians who appeared in the different professional areas of medicine. The third 

chapter concerns the Greek physicians who are from the progeny and/or legacy of 

Aesculapius. The forth chapter deals with Greek physicians who propagated or came 

from the tradition that belonged to the Hippocratic tradition. The fifth chapter deals with 

the physicians who lived during the period of Galen. The sixth chapter concerns the 

Alexandrian physicians who were Christians and others. The seventh chapter deals with 

Arab physicians who practiced in the period of the Islamic revelation. The eighth chapter 

concerns the Syrian physicians who lived at the beginning of the ' Abbasid period. The 

ninth chapter deals with the transmitting physicians who translated books on medicine 

and other sciences from Greek to Arabic. The tenth chapter deals with physicians from 

Iraq, al-Jazirah and Diyar Bakr. The eleventh chapter concerns the physicians from Iran. 

The twelfth chapter contains the biographies of physicians from India. The thirteenth 

concerns those physicians from the Maghrib and those that immigrated to that region. 

The fourteenth chapter deals with the physicians from Egypt, and the fuial chapter 

contains biographies of physicians from Syria. It is interesting to note that these regional 

groupings have formed the basis of our modem day classifications of Islamic physicians. 

For example, in the chapter on Egypt, many physicians were not native to Egypt but came 

in their adult life, usually in search of wealth and recognition. One example is Ibn al-

Haytham. He was originally from al-Basrah but came to Egypt at the request of the 

Fatimid caliph al-Hakim. He remained in Egypt for the rest of his life. Modem scholars 

refer to him as an Egyptian scholar based on Ibn Abi Usaybi 'ah's classification. 
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Similarly, the famous botanist, Ibn Baytar is considered Egyptian even though his place 

of origin is Spain. 

We do not find Ibn Abi Usaybi'ah's own autobiography in the 'Uyun but we can 

put together a biography about him from his stories, personal anecdotes, comments and 

personal meetings with the physicians of the 'Uyun. Most of these are found in the last 

two chapters on the physicians of Syria and Egypt since he and his family studied and 

lived mainly in these two areas. In the chapter on the physicians of Syria, we also have a 

biography of his uncle, Rashid al-Din, in which we also learn about his father, al-Sadid 

al-Din and his grandfather, Ibn Abi Usaybi'ah. 

Ibn Abi Usaybi 'ah has used a wide variety of sources in a sincere effort to collect 

accurate information. His sources for his 'Uyun are written and oral. For the earlier 

biographies, he relied on previously written biographies of physicians and scholars such 

as Ibn Juljul and Ibn al-Qiiti. Ibn al-Qifti seems to be the most prominent earlier source. 

Ibn Abi Usaybi 'ah uses large sections from Ibn al-Qifti's text. However, he is careful in 

most instances to site his source, referring to him often as Sahib Jamal al-Din. The later 

biographies are taken mainly from oral sources. These sources are physicians whom he 

had as instructors and colleagues or notables with whom he had an association. They are 

of his father, uncle or grandfather, or friends of theirs. 

He often describes a book he has seen which was in the handwriting of the author 

himself. He also uses the poetry of a physician or poetry composed about the physician 

as another source. In addition, he uses material from the medical works of the individuals 
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in his biography. He refers to Galen and Hippocrates even in the later chapters. Finally, 

he uses first hand accounts and experiences of his own to describe someone's medical 

ability which he has witnessed, a physical description of the physician or a particular 

event. Ibn Abi Usaybi'ah's use of the sources, as a means of perpetrating his goals and 

aims for writing this book, are discussed later in the section on Ibn Abi Usaybi'ah's use 

of the structure of tabaqat literature. 

Ibn Abi Usaybi 'ah wrote his 'Uyun in 1242 in Sarkhad and then spent the next 

twenty-five years or so revising and correcting it. As we observed in the earlier chapter 

on his personal history, Ibn Abi Usaybi 'ah had access to libraries and medical material 

throughout his training and education. He probably copied much of the material using his 

professor's libraries and probably the libraries at the hospitals of Cairo and Damascus. 

Furthermore most of the later biographies of the book are based on oral accounts of his 

colleagues and family as well as his personzil experiences. We know that during these 

years the 'Uyun was in circulation among the learned elite in Syria, Egypt and elsewhere. 

This is evident from the references to the 'Uyun in the text and the various scholars and 

officials who offered their praise to Ibn Abi Usaybi'ah. For example, Ibn Abi Usaybi'ah 

explains al-Salih Isma'il's wazir, Amin al-Dawlah al-Samiri's involvement with the 

book. He writes that Amin al-Dawlah who had a huge library while he was wazir in 

Damascus (637/1240-643/1245), a friend of Ibn Abi Usaybi'ah's father, Sadid al-Din 

[and probably his uncle] and there was a "mutual affection" between them. One day, 

Amin al-Dawlah said to Sadid al-Din that he had heard Ibn Abi Usaybi'ah had written a 
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book on the classifications of physicians and that other physicians had read it and found it 

to be unique in that no other book of its kind had been written. Amin al-DawIah 

commented that in his huge library were books on medicine and the medical profession 

but that there was not one like the 'Uyun and that he wished to have a copy of it. Ibn Abi 

Usaybi'ah explains that he was at the time in Sarkhad serving 'Izz al-Din Aybak and that 

he went to Damascus with draAs of his book. Ibn Abi Usaybi'ah summoned the chief of 

scribes there. Shams al-Din Muhammad al-Husni who had copied many books for his 

family and who had a good command of Arabic.' He left it there and left Damascus. 

The copyist made a copy in Rub' al-Baghdadi (a type of calligraphy) and the manuscript 

was four volumes. When it was bound, Ibn Abi Usaybi 'ah composed a poem praising 

Amin al-Dawlah and sent the books with the chief qadi of Damascus Rafl' al-Din al-Jili.^ 

^ In his introduction to the 'Uyun, Ibn Abi Usaybi'ah writes that he presented his book to 

the library of Amin al-Dawlah and he praises him with honorific titles.* 

After his death, those who copied his work, such as his students, added to his 

work. The scholar Anuti argues that they added additions to the copies which they had 

made of their master's work. This explains the differences in the various manuscripts 

that exist today, some of which are more extensive than others.^ Muhanunad Kurd ' Ali 

' Ibn Abi Usaybi 'ah says that the scribe had copied many books for " us." I am guessing he means his 
family. 
* Rafl' was a minor faqih who had been raised to the position of chief Qadi given his association with 
Amin al-Dawla. He eventually resorted to extorting money from the rich and eventually was forced out of 
office. (Humphreys, From Saladin to the Mongols, 279-280). 
' lAU, 1965, 725. 
' Ibid., 8. 
' 'Anuti, Ibn Abi Usaibi'ah, 17. 
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offers another explanation for the variations of the various texts. He believes that Ibn Abi 

Usaybi'ah might have gone too far in his freedom of speech, especially in terms of the 

poetry which was included from the physicians. When others copied his text they cut out 

certain parts of the text depending on what they deemed important.^ 

Therefore, by the time of the modem period, many different versions of the 

manuscript existed. The 'Uyun was first printed in 1882 in Cairo. The German scholar 

August Mueller, who took the pseudonym of 'Imru' al-Qays ibn al-Tahan, published the 

book with the Wahbi publishing house. Mueller had attempted to gather as many 

manuscripts as possible and compile them to form a complete manuscript of the 'Uyun. 

There were many errors made in the printing of this version and in 1884 he published an 

appendix with the proper corrections and an introduction in German, explaining the 

methods and process involved in editing and publishing the text.^ Later published 

versions have relied on Muller's original text such as the 1965 Beirut edition used in this 

dissertation. 

Ibn Abi Usaybi'ah appears in his work as the compiler, an observer and a 

participant. One gets the feeling that Ibn Abi Usaybi'ah's whole life and professional 

status is closely tied to this work. There is a personal element to the work not found in 

some other dictionaries of the time. The scholar Morray observes that the thirteenth 

century notable Ibn al-'Adim's voice in his biographical dictionary, Bughyat al-talab fi 

^ Kurd 'All, Kunuz al-Ajdad, 321. 
' Al-Najar, Kitab 'Uyun, 7 and 'Anuti, Ibn Abi Usaibi'ah, 16. 
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ta 'rikh Halab, is almost imperceptible.' By contrast, Ibn Abi Usaybi'ah's personality 

and intentions come alive in the pages of the 'Uyun.. His voice is everywhere, in 

anecdotes, personal observations, poetry, documentary mentionings, the mentioning of 

the 'Uyun itself in the text, his family and their connections and his opinions and 

conclusions about an anecdote or incident. Even the omission of his colleague Ibn al-

Nafis appears to be personal, suggesting that a rivalry existed between them. The 

biography gave Ibn Abi Usaybi 'ah the chance to slight him. Of this we can only 

speculate.' 

Next, we shall examine the information and format of the entries of the 'Uyun. 

The 'Uyun is not unique from other biographies. Each chapter is arranged in 

chronological order. The biography usually begins with the individual's names and 

titles.'" Sometimes the author will supply a birthdate or more often a birthplace 

' Morray, An Ayyubid Notable, 17. 
' Ibn al-Nafls was a scholar-physician from Damascus. He studied medicine in Damascus under many of 
the same shaykhs whom Ibn Abi Usaybi 'ah had studied under. He also studied at the al-Nuri hospital in 
Damascus like Ibn Abi Usaybi'ah. Ibn al-Nafis taught and practiced in a hospital in Egypt which is not 
specified. Under the Mamluk ruler, Baybars (reigned 1260-1277), he was appointed chief of physicians. 
He also served Baybars as a private physician. (Iskander, Dictionary of Scientific Biography, 606). It is 
possible that Ibn Abi Usaybi 'ah felt a certain amount of jealousy towards his colleague. Ibn al-Nafis was a 
personal physician to a powerful ruler and was made chief of physicians in Egypt, the leading center of the 
central Islamic lands. We are not positive of exactly when he was given this position. If this was a reason 
for Ibn Abi Usaybi'ah's jealously, it would have to have occurred before his death in 1270. In addition, 
Ibn al-Nafls and Ibn Abi Usaybi 'ah shared at least one student. (Hamameh, Dictionary of Scientific 
Biography, 238) This indicates to us that he must have been aware of Ibn al-Nafls' existence and chose to 
exclude him from his biography. 

Bulliet explains the various names mentioned in a biographical dictionary are very important in Islamic 
society. An individual might be known by any one part of his name but the dictionary tried to give as 
much of it as possible. Everyone had an ism, a given name and a kunyah, the first name or name which 
included Abu followed by name of his son. Many names also contained a nisbah or noun with the suffix 
" i" which makes it into an adjective of relationship. The name can be a name of a tribe, or indicate a city 
or region or clientship to another family or individual or refer to occupation, physical defect or religious 
affiliation, a particular virtue or famous ancestor.(Bulliet," A Quantitative Approach," 198) 
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especially if the physician is listed in a region different from the one he was bom. Often 

he will indicate the period in which the physician was bom such as the days of the caliphs 

in Egypt meaning the Fatimid period. Following, he will give the physician's educational 

background and who his shaykhs and students were. Next he will discuss in some form 

the physician's life and participation in the profession. This usually consists of a list of 

those whom the physician served or where he practiced. Often anecdotes about the 

greatness of his medical skill or intellectual skill will accompany this discussion. In 

addition, anecdotes about the physician's status within the community or with the mlers 

is common. Ibn Abi Usaybi 'ah usually ends with a list and discussion of the books and 

works written by the physician in question and sometimes will include poetry either by 

the physician or about the physician. Almost all the biographies have a date of death or 

mention the death of the physician. 
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General History o/Tabaqat and Biographical Dictionaries 

Al-Qadi defines biographical literature as a prose composed primarily of a series 

of biographies, regardless of the order of the biographies. The words tabaqat (classes) 

and tarajim (biographies) are words used in the titles of biographical literature.' 

According to Sami K. Hamameh, there are two categories of Islamic historical 

writing. One category is comprised of writings that emphasize the moral example or 

lesson. Historical writing provides necessary models for better living, a mode of 

administration and teaching of social conduct. The other category of historical writing 

developed from the emphasis on the ancestral or tribal past.^ 

Humphreys argues that two very distinct types of historiography developed. The 

first and oldest was that of the 'ulama \ or religious scholars, who were concemed with 

the extent to which Muslim society had adhered to God's commandments. The 'ulama's 

approach to history dominated the scene for the first three Islamic centuries. This 

religious approach to history centered around the idea that" Islam is a religion of action, 

of striving to realize God's will in this world, not only in individuals' personal conduct 

but also in the life of the whole community of believers."^ For the 'ulamathe purpose 

of history was to illimiinate three main questions: 1) What was the socio-political order 

that had been established by Muhammad and 2) To what extent had his successors 

' Wadad al-Qadi, "Biographical Dictionaries: Inner Structure and Cultural Significance," in The Book in 
the Islamic World, ed. George N. Atiyeh (Albany: State University of New York Press, 1995), 93-94. 
' Hamameh, Health Sciences, 229-230. 
' Dictionary of the Middle Ages, ? ed., s.v." Historiography, Islamic," 249-250. 
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maintained this model and 3) How reliably and by what means had Muhammad's 

traditions been transmitted to later generations?* 

The second type of historiography began to emerge in the medieval Islamic world 

around the tenth century. This centered around the culture of the caliphal or princely 

court. Chronicles and histories were imdertaken for the purpose of glorifying the mler 

and providing a type of moralizing literature for the ruler by which he could learn of the 

conduct and mistakes of past kings. This revival of the ancient idea of kingship and court 

life in Islamic culture began with the ' Abbasid period which saw many Persian ideas and 

positions being adopted into Islamic civilization. Glorification of the king as God's 

representative on earth was one such idea reflected in the history of this period. Courtly 

chronicles focused on the whole reign of the prince, not on a single event as in the 

scholarly religious tradition. The model for this type of writing was not to be sought in 

Muhammad's traditions but in pre-Islamic Persia of the Sassanid kings.^ 

The origins of biographical dictionaries in Islamic scholarship are still not 

understood. Some scholars such as Hafsi believe that the origins can be found within the 

framework of the traditions of the Prophet; biographical dictionaries, or tabaqat 

literature, are inseparable from it.^ Makdisi quotes the scholar Hafsi on the intention of 

" Ibid., 250. 
' Ibid. 
® Encyclopedia of Islam, 1998 ed., s.v. "Tabaqat," 8.; The word tabaqat means everything which is related 
to another and which is similar to it. The term eventually comes to mean a layer of things of the same type. 
This idea then developed into the meaning of a class or rank of individuals who played a certain role in the 
past Islamic community. These individuals are grouped together according to criteria of religious, cultural 
or scientific standards. (W. HefTening, "Tabaqat," llie Encyclopedia of Islam, 1998 ed (Leiden: E.J. Brill, 
1998, p.7) 



tabaqat which was "To transmit to future generations Islam in its primitive purity and 

without alteration, in short, such as it was revealed to the Prophet."^ The companions of 

the Prophet, who transmitted hadith, carried with them the traditions of the Prophet to the 

areas of the growing Islamic empire and became the only authorities early on. Later, the 

religious scholars took on a similar role and were looked upon as " guardians of the 

religion."* 

The development of isnad also contributed to the need for lists or dictionaries of 

individuals so as to asses their veracity on certain matters.^ However the earliest known 

tabaqat work is by a rationalist theologian, a Mu 'tazilite, not a scholar of hadtih.'" 

Yet for authors like Heffening, tabaqat owes its origins more to the interest of the 

Arabs in their genealogy and biographies than hadith criticisms." Genealogy was 

important to the pre-Islamic Arabs for their chain of poetic transmission and thus were 

well-established in the culture of the Arabs. 

Makdisi states that even if the traditionalists cannot be credited with the creation 

of tabaqat literature, they certainly used it for their purposes. Their motivation was to 

identify the legitimate authority of scholars and individuals in order to determine 

The term tabaqat does not appear in the Qur 'an but variations on it do such as tibak and tabak 
meaning " analogous things which follow each other." For example," God created seven tibak, or stages 
of heaven." (Heffening," Tabaqat," 7) 
^ George Makdisi, "Tabaqat-Biography; Law and Orthodoxy in Classical Islam," Islamic Studies 32, no.4 
(1993): 372. 
* Tarif Khalidi, Arabic Historical Thought in the Classical PeriW (Cambridge: Cambridge University 
Press, 1994), 205. 
' Ibid. 

Makdisi, "Tabaqat-Biography," 373. 
" E.I., "Tabaqat," 8. 

Khalidi, Historical Thought, 205. 
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religious orthodoxy especially in response to the rise of such groups as the Mu'tazilite 

rationalists." Early scholars of Islamic thought and law saw tabaqat literature as a way 

to create legitimacy and conformity in Islam. Therefore, Makdisi concludes that the rise 

of this literature coincides with the influx of foreign religious and philosophical influence 

into Islam. 

Scholars concerned with the himianistic fields, such as philologists and poets, had 

a purpose similar to that of hadith and legal scholars. They wanted to record individuals 

who had authority and competence as well as pedigree. Biographical notices of 

prominent men and women began to be recorded at a very early stage in Arabic historical 

writing.'^ By the tenth century there existed biographies in such classifications as poets, 

men of letters, physicians, bureaucrats and Sufis. These type of biographies were less 

structured than religious biographies and have more material on individual 

characteristics, giving them a more personal touch. However Stephen Humphreys claims 

that even these more personal biographies not deal with the psyche or inner motivation of 

these individuals, but rather only recorded the visible, external behavior.According to 

Paul Auchterlonie, by the thirteenth century there was a trend away from universal works 

or biographies covering all centuries and a move toward biographies of those from a 

certain century. Indeed, authors dealing with the histories of the Islamic past or a 

biography of scholars used specific frameworks such as dynastic or regional 

Makdisi, "Tabaqat Biography," 38S. 
Khalidi, Historical Thought, 204-205. 

" Dictionary of Middle Ages," Historiography," 253. 
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frameworks.'® The first such one is Ibn Hajar al- 'Asqalani's (d.852/1449) Al-Durar al-

kaminah fi a 'yan al-mi 'ah al-thaminah." Despite this change of format, biographical 

dictionaries, chronologically or alphabetically arranged, proliferated for all spectrums of 

individuals, especially under the Mamluks.'^ Biographies became so ingrained in 

writings of the Mamluk period that for many practitioners of history, biographies were 

considered history." In his article "Islamic Biographical Literature," Gibb states that the 

history of the Islamic community was really the contributions of individual men and 

women who built up and transmitted culture and not the political governors who 

represented or reflected the active forces in Muslim society.^" Indeed, Ibn Khallikan's 

(d.l282) introduction to his Wafayat al-a 'yan wa-anba' abna' al-zaman identifies 

biography with history. Khalidi argues that unlike earlier allusions to this connection by 

scholars such as al-Baghdadi (d.l071) and Ibn 'Asakir (d.l 175), Ibn Khallikan's 

identification is "total and explicit," " [Concerning] This concise treatise (jnukhtasar) in 

the science of history ('Urn al-tarikh)...l was not easy-going in transmitting from 

unreliable sources but exerted my utmost in determining the truth. I was motivated to 

collect ...reports relating to prominent figures of the past, their dates of death and birth, 

and what each age brought forth of their number." 

" Ibid., 252. 
Paul Auchterlonie, Arabic Biographical Dictionaries: A Summary Guide andBiograp/  ̂(Durham: 

Middle East Libraries Committee, 1987), 3. 
" Khaliki, Historical Thought, 205. 

Ibid., 2\0. 
H.A.R. Gibb," Islamic Biographical Literature," in Historians of the Middle East, ed. B. Lewis and P.M. 

Holt (Oxford: Oxford University Press, 1962), 54. 
Khalidi, Historical Thought, 206-207. 
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Thus, Paul Auchterlonie argues that there is an intimate link between history and 

biography in Muslim culture. He states that despite its shortcomings (as seen by Western 

scholars) such as eccentricities of arrangement and alphabetical order, biographical 

dictionaries are essential to the study of Muslim culture.^ Gibb argues in his study of 

biographies that without these works, no detailed study of Islamic culture would be 

possible." 

The scholar Rosenthal's argimient relates to Carl F. Petry's argimient when he 

states that this type of literature seems to be genuinely Islamic and that it would seem to 

be the " oldest chronological division" in Muslim historical thinking.^^ The scholar 

Gilliot argues that the genre of tabaqat was part of "global preoccupation of all scholars 

in different fields: to give to society the canons for transmitting knowledge, whether 

sacred or secular...by means of a biographical tool."" 

— Auchterlonie, Biographical Dictionaries, 3. 
^ Gibb, "Biographical Literature," 58. 

£./., "Tabaqat," 8. 
" Ibid. 
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Specific Studies on Biographical Dictionaries; Motives and Development 

I will place Ibn Abi Usaybi'ah's 'Uyun in with the genre of biographical 

dictionaries, a major area of medieval book production. To explore this question we will 

discuss other studies done on biographical dictionaries in order to place the 'Uyun in a 

context of the genre. 

Tarif Khalidi asks in his article on Islamic biographical dictionaries, what was the 

motive for writing them? Why did these writers write their dictionaries and do these 

motives change from one period to the next? What was the method that these 

biographers used and what "critical apparatus" did they use? He also asks, did they use 

any criteria at all in passing judgment on their biographical entries? Were these writers 

selective in whom they included in their biography? Did they have an idea of who they 

should include and why? Were they consciously expressing their believe of an elitist 

conception of history? What kind of factual information did they include and what was 

the information intended to convey?' 

Khalidi analyzes Ibn Abi Usaybi'ah's motives by examining his introduction. He 

says that Ibn Abi Usaybi'ah has a problem of justification. Ibn Abi Usaybi'ah asserts that 

medicine has been commended in the Revealed literature and that knowledge of the body 

is a complement to the knowledge of religion. In other words, knowing medicine helps 

one to know religion. Ibn Abi Usaybi'ah claims that since medicine occupies this 
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position of honor (it is close to religion and to God), devoting oneself to the study of 

medicine as the individuals in his biography have done is justified. Thus, Khalidi 

concludes from this introduction that Ibn Abi Usaybi'ah's motive is "moral edification 

and acquisition of a skill which would enable the Muslim to better practice his religion. 

Khalidi does not elaborate more on Ibn Abi Usaybi'ah's motives but says that this is a 

weak motive.^ I believe this is a weak analysis of Ibn Abi Usaybi'ah's motives. 

As far as selectivity is concerned, Khalidi observes that Ibn Abi Usaybi'ah is 

concerned with the outstanding men (mutamayyiziri) of the profession. What was the 

general attitude of the author when he decided what to include and exclude? For 

example, there are certain entries in the dictionaries which are only made up of a couple 

of lines. Were these entries distinguished physicians? If so why did they only receive a 

few lines.^ We observe many of these entries in the 'Uyun. With the earlier entries we 

can speculate that he is relying on early sources and thus is limited by the amount of 

information available. We have observed earlier in the paper that Ibn Abi Usyabi 'ah 

may have excluded certain physicians for personal reasons. 

There are many indications that inclusion in a biography was a recognition of 

merit and boosted the status of an individual and his family. Khalidi writes that the 

biographer al-Sakhawi (d.l497) (ql-Daw' al-lami') said that many men of his era wished 

' Tarif Khalidi, "Islamic Biographical Dictionaries: A Preliminary Assessment," The Muslim World 
LXIII.l (1973): 53-65. 
 ̂ Ibid., 55. 

' Ibid., 62. 
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to die before him so that they could be included in the book's pages and achieve 

immortality. 

Finally Khalidi notes that the biographies themselves often reflect the social 

background and interest of the author. For example, many of these authors were from the 

'ulama class so their entries were mostly men of their class. The individuals of a 

biography represent the profession which is transmitted from one generation to the next 

through the history of their lives and contributions. 

Khalidi laments the fact that these biographical dictionaries and their authors' 

methods and ideas were not unique, nor intellectually stimulating and were even objects 

of indifference.* However I believe that these biographies developed for a reason. 

In her article, al-Qadi seeks to find this reason. She examines the development of 

the internal structure of the biographical dictionary in an attempt to explain its prevalence 

in Islamic society. But she says that few people have tried to "discem" a relationship 

between the development of biographical literature and change in Islamic society. She 

states that "biographical dictionaries are indeed a mirror in which are reflected some 

important aspects of the intellectual and cultural development of the Islamic community, 

at least in the first nine centuries of Islamic civilization." She argues this thesis by 

concentrating on the inner structure and organization of the development of the 

biographical dictionaries. 

«Ibid., 64-65. 
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She classifies biographical dictionaries into two types. The first contain general 

biographies of people who fall into all walks of life and professions. The second is the 

restricted type which means that all the individuals contained in it share a specific trait. 

Some examples of these are Jalal al-Din al-Suyuti's (d.911/1505) Tabaqat al-mufassirin 

which concerns biographies of the interpreters of the Qur'an, Jamal al-Din al-Mizzi's 

(d.742/1341) Tahdhib al-kamal concerning those who transmitted the hadith, Abu Ishaq's 

(d.476/1083) Tabaqat al-fitqaha' containing just jurists, 'Izz al-Din ibn al-Athir's 

(d.603/1232) Usd al-ghabah concerning the companions of the Prophet, Ibn Qutaybah's 

(d.276/989) al-Shi 'r wa -al-shu 'ara' concerning poets and al-Qifti's Inbah al-mwat 

concerning grammarians and philologists. Often these restricted biographies were those 

who shared a common religious affiliation like Ibn al-Murtada's (d.840/1436) Tabaqat 

al-mu 'tazilah which contained entries mu 'tazili theologians and Abu Nu 'aym al-

Isfahani's (d.430/1038) Hilyat al-awliyaconcerning the ascetics and Sufis of his day. 

Still others focused on people who lived or passed by a certain district or town such as 

Ibn Adim's biography on Aleppo and al-Khatib al-Baghdadi's (d.463/1070) Tarikh 

Baghdad. Two other examples are Muhammad ibn 'Abd Allah al-Bayyi' al-Naisaburi's 

(d.405) Ta 'rikh Naysabur and 'Abd al-Ghafir ibn Isma'il al-Farisi's (d.529) al-Siyq li

ra 'rikh Naysabur. The main criteria for these two works was that the individual of the 

biography must have lived or visited the city of Nishapur and enjoyed prominence in the 

city's religious class.^ 

' The religious class included those concerned with administering, preserving, expanding and committing 
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Some biographies deal with individuals who all belong to the same profession 

such as Ibn Abi Usaybi 'ah's 'Uyun and Muhammad ibn Khalaf Waki's (d.306/918) 

Akhbar al-qudat concerning judges. There were even biographical dictionaries 

concerning men who shared a special characteristic such as al-Bursan wa-al- 'urjan wa-

al- 'umyan wa-al-hulan, al-Jahiz's (d.255/868) large biography of litterateurs who were 

lepers, lame, blind and squint-eyed.® 

Al-Qadi excludes books on genealogies or ansab since the criteria in them is 

primarily the tribe or clan and also excludes annalistic histories such as Ibn Taghribirdi 

(d.874/1470), al-Tabari (d.310/922) and al-Baladhuri (d.279/892).' 

In tracing the development of the biographical dictionary, al-Qadi argues that the 

genre does not appear until the beginning of the ninth century. Ibn Sa 'd's (d.230/845) 

Kitab al-tabaqat al-kabir and Ibn Sallam al-Jumahi's (d. ca. 231/846) Tabaqat fuhul al-

shu - 'ara are the earliest examples extent today. Al-Qadi argues that the time period is 

significant because it shows that biographical literature evolved in Islamic society when 

the civilization was beginning to develop a clear "self-image" and was attempting to 

formulate its stances. She says that biographical literature is a genre which " belongs to 

the age of the maturing of the civilization in which it arose." She further supports this by 

arguing that biographical literature developed from a simpler genre, the monograph or 

writing of a single biography.' For example, al-Qadi observes that Ibn Sa 'd's dictionary 

on the Islamic religion. (Bulliet, "A Quantitative Approach," 196). 
* Al-Qadi, "Biographical Dictionaries," 95. 
 ̂ Ibid., 96. 
' Ibid., 97. 
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is a demonstration of the self-image of Islamic civilization or society during his time, 

which emphasized a background in Islamic learning as a criteria for prominence in 

society. The details of the inner structure of this biographical work reveal the importance 

of the idea of sabiqah in that the earlier one adhered to Islam, the higher his status would 

be. During Ibn Sa'd's time Medina was probably considered the number one center of 

learning since the companions lived there after the death of the Prophet. It was also the 

capital of the first caliphs and the center of the emergence of the Islamic state. Thus, Ibn 

Sa M focused on the people of Medina first and then Mecca. 

We observe that poetry and religious learning were the two fields of scholarship 

emphasized in these early dictionaries. Al-Qadi concludes that these two criteria were 

the fundamental and defining criteria for the civilization and the individual by the 

beginning of the ninth century. In other words. Islamic civilization was adherence to 

religious learning. Without this there was no Islamic civilization. This is the message 

that the author wished to convey.' 

Al-Qadi observes that from the eighth to the twelfth centuries biographical 

dictionaries were usually of the " restricted" kind rather than the general. Most dealt with 

specific fields of study. This can be explained when we remember that this genre belongs 

to the age of maturity of Islam, not its infancy. She also observes that with the passage of 

time in an Islamic civilization, "specialization" developed and increased. For example, 

this happened with biographies dealing with religious figures and scholars. In Ibn Sa 'd's 

 ̂Ibid., 100-101. 
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early dictionary, he dealt with any religious scholar. A few decades later al-

Bukhari's(d.256/869) Al-Ta 'rikh al-kabir recorded only the biographies of the hadith 

transmitters. Two centuries later, Abu Ishaq al-Shirazi's Tabaqat al-Juqaha' described 

only the biographies of Islamic jurists. Still later, al-Qadi 'lyad's (d.544/1149) Tartib al-

madarik recorded only jurists from the Maliki school, Ibn Abi al-Wafa"s (d-775/1373) 

al-Jawahir al-mudiyah included jurists from the Hanafi school, Ibn Abu Ya 'la al-Farra's 

(d.526/1131) Tabaqat al-hanabilah recorded jurists from the Hanbali school and Taj al-

Din al-Subki's (d.771/1369) Tabaqat al-shafi 'iyah al-kubra included jurists from the 

Shafi 'i school. Thus, we observe how narrow and specialized these biographical 

dictionaries became even within the realm of one profession or field. 

Al-Qadi states that "sub-specialization" within the geme was bound to happen in 

a civilization which was becoming complex. Al-Qadi also believes that the tradition of 

continuing the work of a previous compiler of biographical dictionaries indicates that the 

genre had gained a certain amount of respectability over time. Therefore, this 

phenomenon emerged several centuries after the genre appeared.'" 
t 

Al-Qadi observes that the iimer structure of the biographical dictionary can help 

trace the steps of development of this genre. She claims that it was not until the 

thirteenth century, with the appearance of Yaqut al-Hamawi's Mu 'jam al-udaba' that 

"complete smoothness" was reached in the inner structure of biographical dictionaries. 

Al-Qadi states that from that time more and more dictionaries were arranged 

Ibid., 102-103. 
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alphabetically listing all the letters of the first name and the father's name and sometimes 

listing the grandfather's name. Again, al-Qadi explains that this phenomenon did not 

emerge until later in Islamic civilization because of the amount of time needed to 

establish and build confidence in the tradition." Later, other methods were adopted in 

order to make the material more easily accessible and smooth for its readers. Such 

methods included arranging biographies within fixed time spans or periods, most 

frequently time spans of either decades or centuries were used. One example of this is 

Taj al-Din al-Subki's Tabaqat al-shafi 'iyah al-kubra, which is structured according to 

centuries. Al-Subki did this because he believed in a tradition of the Prophet which says 

that there will be a reformer (mujaddid) at the beginning of every century of Islam. 

Clearly, his dictionary is structured to give the Prophet and his tradition the ultimate 

authority and tie in the Shafi'i jurists to this tradition. Other biographical dictionaries 

used places or regions as the basis of their structure " with or without consideration of 

time." These two types of structures began to appear in the tenth century.'^ 

Al-Qadi discusses biographical dictionaries which deal with various groups like 

Twelver Shia and Sufis and what their emergence in biographical literature tells us about 

their place in society. For example, she says Sufi biographical dictionaries began to 

appear in the eleventh century. The fact that they appear late is significant. Al-Qadi 

" Ibid., 105. 
'^/6/V/., 106-107. 
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argues that Sufism, through the later biographical dictionaries," was given greater 

validity, legitimacy and even roots, in the very foundation of Islam." " 

Therefore, al-Qadi draws some conclusions. The first is that biographical 

dictionaries emerged from the biographical tradition at a time when Islamic civilization 

was starting to define itself and to form a definite identity, primarily religious with a 

linguistic and poetic focus. 

Biographical dictionaries continued to develop to reflect the various Muslim 

groups within the community. As these groups diversified into various groups and 

schools of thought and definite professions, so too did the biographical literature. 

Animosities began to form between these groups, creating a need to define themselves 

and give status to their school, especially by connecting it to Islam and the Prophetic 

tradition and thus, legitimizing it. Moreover, other groups outside of the religious groups 

also began to appear. As al-Qadi states, as in the case of hadith and law, other groups in 

Islamic society came to have biographical dictionaries but only after their groups could 

be identified clearly. For example, the identity of the Twelver Shiah did not become 

clear until after the disappearance of the twelfth imam in the later half of the ninth 

century. Thus, no biographical dictionary could appear before this." 

Indeed, al-Qadi also observes that one must look at the personal motives of the 

authors of biographical dictionaries. For example, 'Abd al-Jabbar al-Khawlani*s pride in 

his hometown was the primary motivation for his compiling his book. For al-Khatib al-

Ibid., 111. 
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Baghdadi's Ta 'rikh Baghdad (eleventh century) and Ibn ' Asakir's Ta 'rikh madinat 

Dimashq (twelfth century), the motive was pride in one's town or area but al-Qadi says 

also, a fear of change in the political situation which would affect the social situation.'^ 

A recent study of a particular biographical dictionary from the thirteenth century 

gives additional insight into the nature of biographical dictionaries contemporary with Ibn 

Abi Usaybi'ah. The study is about Ibn al-'Adim and his Bughyat al-talab fi ta 'rikh 

Halab, concerning those who visited or lived in Aleppo. Ibn al- 'Adim was bom in 

Aleppo in 588/1193. He was part of the Banu al- 'Adim who were a Hanafi family who 

had supplied qadi positions to Aleppo for successive generations. He himself was trained 

in fiqh and at twenty-eight years old became director or, mudarris, of one of the Hanif! 

madrasahs of the city. Later on in life he was assigned diplomatic missions to carry out 

for the ruler of Aleppo. He died in 660/1262. The purpose of David Morray's thesis is to 

examine the biographical dictionary for what it can tell us about the author and the period 

in which he lived. After looking at the historical and literary background of the author, 

Morray looks at how the form and content of the Bughyat contribute to his task which is 

to define and examine the position of the Ayyubid notable and his world. 

Eminent families " loom large" in the text of the Bughyat. Ibn al-'Adim came 

from a notable family of Aleppo. The degree of influence these families had during this 

period must have given them a strong incentive to create a unity among them in order to 

Ibid., 112-113. 
" Ibid., 114. 

Al-Qadi does not elaborate on this idea. 
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maintain the power and prestige they held." As R.S. Humphreys has argued that by the 

thirteenth century in places like Damascus and Cairo, the notable was beginning to lose 

its prominence in society and government. Perhaps these are also two reasons that 

authors like Ibn al-^ Adim who came from a notable family, chose to write a biographical 

dictionary which could elevate their class. 

Morray writes that during the thirteenth century Aleppo was a virtually 

independent and stable territory. Principle threats came from one of the other Ayyubid 

centers, Egypt, Damascus, or the Jazirah, but the rulers of the city managed to maintain 

their position by exploiting the rivalries and jealousies of the other Ayyubid and non-

Ayyubid centers." 

Everyone mentioned in the Bughyat either lived or visited the area of Aleppo. 

The biographies ranged from pre-Islamic figures like Aristotle to contemporaries of Ibn 

al-'Adim. The biography includes all professions of people such as rulers, soldiers, 

copyists, Qur 'an readers, Sufis, holy fools and recluses. Women were also included. 

Ibn al-'Adim's used earlier dictionaries, including biographical dictionaries 

similar to his but from other cities or areas. Ibn al-'Adim seemed to have had these 

earlier works in mind when he composed his dictionary because in one place he admits to 

being guided by the Ta 'rikh madinat Dimashq by Ibn Asakir in the twelfth century. He 

also uses works from subjects in his biographical dictionary. Ibn al- * Adim himself gave 

fu-st hand accounts or serves as an " informant." He also gives what Morray describes as 

" Morray, An Ayyubid Notable, 124. 
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documentary items like an endorsement or notes discovered on a manuscript or an 

inscription in a text seen by himself or reported to him by someone else." 

Morray writes that the Bughyat is able to contribute to the social and religious 

history of Syria. It also sheds light on the world of a notable in Syria during the 13th 

century. It tells us more about its author, why and how he put his work together and on 

the personality and character of the man himself. We gain this information by direct 

information the author offers and by observing the way something is said or presented. 

One such method of presentation is report and anecdote. They give an overall impression 

of Ibn al-'Adim's world and also give us a detailed look into specific aspects of this 

world. These anecdotes are often the main source of information. They are often 

selected by the author for their allegorical content or presented in such a way that a 

parable can be drawn from the anecdote, although the anecdote is often a tale of the 

fantastic. However the reason for its inclusion or the intended effect is important. Also, 

the detail in the anecdote can offer an insight into this period. Detail of an anecdote must 

have been valued in a period where memory and memorization of knowledge was 

considered as important as a written record. The form of the work, and bias of the 

content of the biographies give us a hint as to the interests of the people or authors who 

stood to gain from writing the work or from the work being written.^" 

Michael Chamberlain writes that the question of whether the anecdotes in 

biographical dictionaries are true or false is irrelevant or less important than the fact that 

'"Ibid., 1-4. 
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to those who told them or listened to them, they made sense and delivered a message. 

These anecdotes were the historians, and biographers, making use of the past to preserve 

their present and future or to contest something in the past. They represented a 

connection to the past which was intended to secure their future. They point to how the 

scholar, author or elite saw themselves in the social world and learned to survive in it.^' 

The fact that we possess these biographies and social anecdotes tells us something of their 

importance to this society. They preserved these anecdotes from biography to biography 

and preserved these biographical dictionaries.^ Inclusion in biographical dictionaries 

meant honor, prestige, status, power, maintaining power and status, securing a position 

and future, passing on this status within lineage. "The a'yan of Damascus advanced their 

strategies of social survival through cultural practices associated with knowledge." ^ 

Michael Chamberlain's Knowledge and Social Practice in Medieval Damascus, 

1190-1350 examines the practices by which power and status were acquired and asserted 

by the notables. He argues that during this period it was the elite household ibayt) and 

not the state that held the power. He also argues that the elite exercised its power in 

social, political, cultural and economic aspects of society. 

He supports this thesis by examining the literary sources which survive 

biographical dictionaries. Why were these dictionaries composed, stored and preserved? 

" Ibid., 10. 
Ibid., 14-15. 
Michael Chamberlain, Knowledge and Social Practice in Medieval Damascus, 1190-1350 (Cambridge; 

Cambridge University Press, 1990): 19. 
Ibid, 2\. 

" Ibid., 23. 
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What importance did society and those who wrote and preserved hold for them? 

Chamberlain explains that this study interprets the surviving biographical dictionaries as 

a means of understanding the cultural practices which these elite households used to 

attempt to survive in time. He argues that these biographical sources should be 

interpreted as repositories of the practices by which households siirvived over 

generations.^'' How did the a 'yan make use of their control over writing? Biographical 

dictionaries are not just stereotypical material. Rather they had social uses which 

motivated the elite to compose and preserve them and hence they exist today in such 

abundance." 

Chamberlain argues that Muslim elite associated knowledge with social survival. 

Ibn Jama 'a wrote that knowledge was the "capital of the student."^® Chamberlain 

observes that Islamic inheritance laws did not allow for the transmission of property 

intact through descent groups. Although some families or individuals had the social or 

political connections and capital to keep property within the family, few large fortimes 

survived from one generation to the next.^' Indeed, Chamberlain writes that most 

Ayyubid and Mamluk rulers considered most wealth their own.^' 

As in the section on cultural trends in the history of the Ayyubid period, we 

observe that biographical dictionaries during the late Ayyubid period served to identify 

-* Ibid., 1-3. 
Ibid., 18. 
Ibid., 5. 

^ See Schacht, J., An Introduction to Islamic Law, Oxford: 1964. 
" Chamberlain, Knowledge and Social Practice, 11-2%. 

Ibid., 40. 
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specific groups who had formed a self-identity by the thirteenth century. In addition, 

these groups like the notables of Ibn al-'Adim composed these biographical dictionaries 

in order to preserve their status and power in society. 
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ANALYSIS OF THE 'UYUNAL-ANBA* FI-TABAQATAL-ATIBBA' 

Introduction 

In the first half of the paper, I analyzed the biographical background of the author 

Ibn Abi Usaybi'ah to bring to light the influences in his life which motivated him to write 

the 'Uyun. More importantly, I analyzed the period in which he lived in order to gain 

some insight into the influences of the period. The second half of the paper will look 

specifically at elements of the 'Uyun which support my thesis. 

Thus, I begin with a discussion of class during the medieval period and the status 

of the medical profession. Next, I will discuss Ibn Abi Usaybi'ah's methodology. 

Although this term does not exist in thirteenth-century Islam, I believe that Ibn Abi 

Usaybi'ah found certain elements of tabaqat literature a good vehicle for him to achieve 

his goals and express his ideas and consciously used these elements within his text. 

Finally, I will discuss various themes which Ibn Abi Usaybi'ah emphasizes in the 'Uyun 

which support his belief that the physician is a unique group within the elite class of 

society. 
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CLASS IN MEDIEVAL ISLAM 

A General Look 

What kind of role did class or social standing play in medieval Islamic society? 

The Abbasid caliph al-Ma'mun (813-833) remarked on rank, "Social rank is kinship, 

making its members one family. A prominent Arab is closer to a prominent Persian than 

he is to a low-class Arab; a prominent Persian is nearer to a prominent Arab than he is to 

a low-class Persian. The high ones form one class, tabaqa, the low ones another."' 

Goitein has stated that the striving for renown or prestige in society in order to 

gain a high rank had the effect of inspiring a person to exert themselves in many fields 

and dedicate himself to excellence. However Goitein also argues that it had the effect of 

" accentuating the Hierarchic structure" of medieval society where rank was so important 

that it viewed the underprivileged with disregard and contempt.^ An example of this 

contempt and concern for maintaining the outward signs of status is found in the pages of 

the 'Uyun. Ibn Abi Usaybi'ah relates that the physician Jamal al-Din ibn Abu al-Hawafir 

was riding and he saw a chickpea salesman sitting on a stone bench while an oculist 

applied kohl to his eyes. Jamal al-Din rode up to him and hit the oculist with his stick, 

berating him," If you are degenerate in yourself why don't you at least respect the honor 

' S.D. Goitein, A Mediterranean Society, vol. ? (Berkeley, University of California Press, 1967) 254. 
 ̂ Ibid., 270. 
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of the profession? You should be sitting to his side and applying kohl to him, and not 

remaining standing in front of an ordinary chickpea salesman!"^ 

Goitein also believes this period is characterized by a socio-economic freedom by 

which freedom means picking a profession. Goitein argues that the reason for this 

fluidity in society was due, in part, to the absence of a strict professional guild 

organization in Islamic society which restricted access to certain professions. Goitein 

argues that there is no word for guild in the Genizah documents because no word existed.^ 

Similarly, Staffa states that social structure in medieval Cairo was not very rigid. 

Social status was secured through personal links with those of superior status and ties of 

partnerships and fnendship and also the client relationship. Frequently, business partners 

would be of different rank, ethnicity or even religion but the higher would elevate the 

iower.^ Control of economic resources and wealth was also a major means of attaining 

rank. Finally, the education system in the Islamic world as a whole allowed for more 

social mobility in that it allowed those seeking to increase their knowledge to travel to 

other countries and achieve high standing there.^ 

Islamic society was divided into ranks. According to Staffa, the elite (al-khassah) 

were the most prominent in society followed by the notables (ql-a 'yan) including the 

'ulamawealthy export merchants and local government offrcials (such as leaders of 

religious minorities.) Also included in this group were the respected men of lower rank, 

' lAU, 1965, 585. 
* S.D. Goitein, Studies in Islamic History and Institutions (Leiden: E.J. Brill, 1966), 264. 
' Susan Jane StafTa, Conquest and Fusion: The Social Evolution of Cairo (Leiden: E.J. Brill, 1977), 62. 
* Ibid., 66-67. 
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among them the less wealthy merchants and specialists in crafts, including some medical 

professionals and property owners. No status was accorded the rest of society. After the 

notables came the masses (a/- 'ammah). They were without any education, property, 

wealth or power. Thus, criteria for rank was wealth, power, learning or piety or one's 

ability to command or provide services to others.' 

In his study of Mamluk society, Lapidus explains in greater detail that the ruling 

elite (al-khassah) was composed of the sultan and his retinue of emirs and officials. 

Within the elite rank was a secondary grouping composed of the lower officials, judges 

and religious leaders. Next in rank were the notables (al-a 'yan). These were the most 

prominent and respected leaders of professions, among them for example, the wealthy 

merchants. Important religious leaders, 'ulama', scholars, teachers, judges, shuyukh and 

preachers were considered members of the notable class as they were the most respected 

members of the community. Ranked third was a group called the populace, al-nas. Here 

could be found the lowest ranked in the men of state and religion, but also people of 

specialized training such as specialists in medicine and merchants. Thus, social position 

was defined in terms of power and proximity to the state, religious dignity, learning and 

wealth. Without any status at all, common people or al- 'ammah were " deprived of all 

adv£mtages."" Lapidus states that the socially rejected tradesmen were weighers, camel 

and donkey drivers, changers and falconers, cuppers and barbers, leather workers and 

jugglers. Other professions like bakers, furriers, carpenters, tailors and perfumers were 

' Ibid., 6-7. 



117 

generally among the finer tradesmen. Professions like wooden clog makers, goldsmiths, 

porters, wood gatherers and water pourers also belonged to the lowest levels of 

occupations.' 

One was not necessarily confined to one's rank for life. For example, entry into 

the 'ulama' was an opportimity for a low ranking individual to advance in Islamic 

society. There was usually no barrier to becoming a member of the 'ulama' except of 

course for non-Muslims. The status of 'ulama' was based on learning and piety. One 

could advance high in the state as a member of the 'ulama 

Minority groups faced different challenges in ranked society. Assad Sadik argues 

that the insecurity of their minority status forced them to seek out some means of 

specialization in profession. In this way they would be considered assets to the progress 

of the state and provide them with security in their lives within the greater social and 

political structure. Banking, financial administration and medicine became fields of 

specialization for non-Muslims." 

' Ira M. Lapidus, Muslim Cities in the Later Middle Ages (Cambridge: Cambridge University Press, 1984), 
80-82 

Ibid., 83. 
Ibid., 110. 

'' Dr. Sadik A. Asaad, The Reign of ai-Hakim bi Amr Allah (386/996-411/1021): A Political Stucfy (Beirut: 
The Arab Institute for Research and Publishing, 1974), 40-41. 



118 

Physicians and Class 

My purpose in this section is to describe the status of the educated physician in 

the medical profession and in society. As we have observed, there were many levels of 

medical practitioners in Islamic society. The physician who was trained in theoretical 

and practical medical knowledge was viewed as the highest of the medical professional. 

Indeed, I would argue that the physician was more akin to a scholar of the notable class 

than to the medical practitioners of the lower craft classes. Goitein argues that during the 

medieval period physicians were highly regarded and held an honored social position 

because they were the disciples of the Greeks and heirs to their knowledge. They formed 

a class which transcended religion, language and country. The physician could gain even 

more status by becoming a member of the entourage of a king, sultan or ruling elite.' 

From Ibn Abi Usaybi 'ah's biography, we observe that religious affiliation did not 

seem to be a necessary criterion to be a physician during the periods covered in the 

'Uyun. Indeed, Ibn Abi Usaybi'ah's text reveals that Christians and Jews held very high 

positions even under the conservative Ayyubid ruler, Salah al-Din. Meyerhof notes that 

under Salah al-Din there were about twenty-one physicians employed as private 

physicians. Eight of them were Muslim, eight were Jews and five were Christians.^ 

' S.D. Goitein, "The Medical Profession in the Light of the Cairo Genizah Documents," Hebrew Union 
College Annual XXXTV (1963): 177. 
^ Max Meyerhof," Sultan Saladin's Physician on the Transmission of Greek Medicine to the Arabs," 
Bulletin of the History of Medicine 18 (1945): 169. 
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I would argue that Ibn Abi Usaybi'ah did not view religion as a criterion in any 

way for his elite class of physicians. He identifies the physician in some way as a non-

Muslim but often praises their non-Muslim activities in terms of religious scholarly 

works or high religious offices which they held. 

However he also includes information on conversions if the physicians or one of 

his relatives converted to Islam. One of the best examples of this is his mentioning that 

Maimonides had converted to Islam while in the Maghrib and then apostatized. " It has 

been said that al-Ra'is Musa became a Muslim in the Maghrib and he memorized the 

Qur'an and was occupied with jurisprudence. Then, when he came to Egypt and stayed 

in Fustat, Egypt, he apostatized."^ Note that he writes "it has been said," implying a 

possible rumor. Modem historians of Maimonides have observed that Maimonides and 

his family fled to the Maghrib and then to Egypt from Spain, trying to escape religious 

persecution. It was relatively common for non-Muslims to convert to escape persecution 

and then convert back once the danger had passed. This may have been the case. The 

point here is that Ibn Abi Usaybi'ah mentions this but in the next line he gives verses of 

poetry praising Maimonides and his medical and intellectual ability.. 

If he would treat the universe with his great knowledge 
he would cure it of ignorance 

Furthermore, Ibn Abi Usaybi'ah mentions that he was a scholar in the practices of 

Jewish law and had a great book on the creed of the Jews. Curiously, Ibn Abi Usaybi'ah 

offers no other comment on Maimonides supposed apostatization, a capital sin in Islam. 
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Another story indicates Ibn Abi Usaybi'ah's view on non-Muslims. The anecdote 

concerning his contemporary, the Jewish physician al-As'ad al-Mahali, shows that skill, 

knowledge and prestige were more important for inclusion in the tabaqat than religion. 

Al-As'ad was a Jewish physician from Egypt who was visiting in Damascus. A female 

member of Ibn Abi Usaybi'ah's family became ill and the physicians were unable to treat 

her effectively. Al-As'ad then examined her and prescribed tablets which he had 

compounded specifically for the disease. She soon recovered from the illness.^ Ibn Abi 

Usaybi'ah told this story to praise the physician's correct and accurate diagnosis and his 

skill and knowledge of compounding drugs. Yet he also reveals something about his 

personal belief. Religion was irrelevant regarding the status of a physician. His family 

thought nothing of having a Jewish physician examine a female member of their family. 

I believe these stories indicate the tolerance of medical society towards a scholar 

physician and the reverence in which they were held. I would also strongly argue that 

religion did not play any significant role in Ibn Abi Usaybi'ah's views in his definition of 

a scholarly class of physicians. This makes this class unique in that it was defined 

outside of the religious boundaries of medieval society and was a community based on 

knowledge and skill. 

However by the period which followed Ibn Abi Usaybi'ah, the situation seems to 

have changed. Al-Ukhuwwah, writing in 1316 states that many a town has only a 

physician who is dhimmi. In fact he states that the " Muslim not only does not concern 

' lAU, 1965, 582. 
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himself with it [medicine] but he concentrates on the study of law, disputes and 

disputativeness."® Al-Ukhuwwah argues that this state of affairs where the medical 

profession is dominated by non-Muslims occurs because the Muslim wishes to attain 

judgeships and governorships which are not attainable through medicine.^ Abouseif 

states that during the Mamluk period, all the famous physicians, especially those attached 

to the court, were forced to convert to Islam in order to maintain their positions. The 

foundation deed of the Qalawun hospital in Cairo states that no Jew or Christian should 

be allowed into the hospital either as a physician or as a patient or in the administration of 

the hospital. She points out that the great persecutions of 755/1354 were followed by 

mass conversions and may have led those wishing to advance in state service to convert. 

However, in 868/1463-4, the chief qadi issued a decree stating that non-Muslims should 

not be employed except as physicians or financial clerks. ^ This shows that the 

prohibitions against non-Muslim physicians could not be maintained. 

Indeed, Islamic literature has revealed that the profession of medicine was 

dominated by the non-Muslims. In the thirteenth century al-Jaubari attacks the non-

Muslim physician in his Kitab al-Mukhtarfi kashf al-asrar. His fifth chapter is dedicated 

to exposing the fraudulence of Jewish physicians. He calls them cunning and the vilest, 

most unbelieving and hypocritical creatures. He goes on to say that they destroy and kill 

those patients they look at (especially the Muslim ones). He connects them with the 

' Ibid., 583. 
' Martin Levey, "Fourteenth-Century Muslim Medicine and the Hisba," Medical History 7(1963):I77. 
® Ibid. 
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apothecary business, a target of the muhtasib, the market inspector, in his attempts to 

control corruption in the marketplace. The fourteenth-century book al-Madkhal by the 

Hanbali theologian Ibn al-Hajj (d.737/1336 A.H.) says that it is common for Muslims to 

go to non-Muslim physicians because they have good knowledge and understanding of 

medicine. He explains that some will consult a Muslim doctor but at the same time 

consult "an infidel," which is very humiliating to the Muslim. He also says that women 

should not allow a non-Muslim to examine them. He warns against having respect for 

the non-Muslim's diplomas {ijaz 'at) and should rather go to a Muslim specialist. He 

goes on to say that one's soul can be affected if examined by a Jewish doctor. He states 

that medicine and ophthalmology are in the hands of infidel specialists and in this way 

they are able to assert themselves into and over the lives of believers. He believes that 

the infidel physicians rob the Muslim doctor of practice and the opportunity to specialize. 

By the fifteenth century in Egypt under the Mamluks, a decree was mentioned which 

prohibited Jews and Christians from treating Muslims. The source for this is Ibn 

Taghribirdi in his Nujum * 

Goitein also cites the prohibition in the later middle ages against Muslims using 

the services of non-Muslim doctors or pharmacists. He argues that this law was not really 

^ Doris Behrens-Abouseif, Path Allah and Abu Zakariyya: Physicians Under the Mamluks (Cairo: 
Supplement Aux Annales Islamologiques, 1987), 13. 
' Moshe Perlmann, "Notes on the Position of Jewish Physicians in Medieval Muslim Countries," Oriental 

II (1972): 316-319. 
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observed but it is an indication of the decline of the Muslim world that the agitation of 

religious scholars could affect govenunent endorsements and laws.' 

All of these writings indicate that non-Muslim physicians existed despite decrees 

or hostility against them. Indeed, the general populace appears to have consulted them 

for their skill rather than their religion. 

Interestingly enough, Ibn Abi Usaybi'ah does note one of the last biographies of 

the chapter on Egypt in the 'Uyun, that the physician Muhathab al-Din Abu Sa 'id 

Muhammad Abi Haliqah was bom during the Ayyubid period in Cairo and was called 

Muhammad when he converted to Islam in the days of the Mamluk Baybars.'" Thus, we 

see that there was agitation by the later medieval period against non-Muslim physicians. 

While more research is needed on the topic of medicine and physicians during this 

period, it would appear that the status of positions dropped during this period from the 

status that Ibn Abi Usaybi'ah presents in his biography. 

Another way in which to gauge the way the elite physician was viewed in terms of 

class or rank in society is to look at the system of regulation for the medical profession. 

This examination will reveal that the educated physician of Ibn Abi Usaybi'ah's 'Uyun 

was above any system of regulation and thus a member of the higher class. 

The writings of elite physicians reveal their desire for a system of regulation in 

medicine. For example, we see in Ibn Jami*s treatise to Salah al-Din that he wanted to 

improve the standard of the medical profession by enforcing a better curriculum and an 

' S.D. Goitein, Jews and Arabs: Their Contact Through the Ages (New Yoric: Schocken Books, Inc., 1955), 
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examination to be imposed on medical practitioners. He argued that the ruler should 

implement such rules." We can speculate that Ibn Jami^s proposal was aimed directly at 

curbing the activities of improperly or insufficiently trained practitioners or those who 

engaged in deceptive practices. It is not clear whether he intended physicians who had 

undergone his training and course of study to be subjected to such an examination and 

review. 

A later hisbah manual, the Ma 'alim al-qurbah ft ahkam al-hisbah of Muhammad 

ibn al-Ukhuwwah al-Qurashi (c. 1316) gives attention to various aspects of the medical 

profession and its regulation. He discusses the regulation of physicians, oculists, 

surgeons, phlebotomists and cuppers, manufacturers of syrups and pharmacists. The 

author provides a detailed description of what medical professionals must study and the 

way in which they should conduct their business. Physicians should undertake the 

theoretical and practical training and leam methods of examination and diagnosis. Ibn al-

Ukhuwwah writes that it is the duty of the muhtasib to exact the Hippocratic oath from 

the physician and to ensure by examination that they meet the requirements. From the 

other sources of the twelfth and thirteenth centuries we leam that the muhtasib did not 

necessarily have the medical knowledge needed to regulate the practitioners; he relied on 

70-71. 
lAU, 1965, 598. 

" Meyerhof, "On the Transmission," 175. 
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an official elected from the medical profession to aid him in his examination of the 

various practitioners. 

From Ukhuwwah's manual we also observe that certain levels of the medical 

profession held a poor reputation. He says that some surgeons practice deception on men 

by tricks with bones and dressings and warns against this fraud. He goes on to add that 

itinerant ophthalmologists, are mainly frauds who try and trick people gullible enough to 

believe them." He also criticizes syrup makers for improfessional practices such as 

adulteration of costly ingredients or substitution with cheap, ineffective ones. Such cost-

cutting temptations and corruption gave this medical profession a bad reputation. For 

these reasons the muhtasib needed to carefully inspect the instruments and materials used 

by the syrup makers." According to al-Ukhuwwah all these frauds in the medical 

profession necessitated the imposition of medical regulations which would be overseen 

by men such as the muhtasib}^ From a physician the muhtasib asked for a demonstration 

of their ability to write prescriptions for their patients and to include the diagnosis and 

medical treatment and diet prescribed. The muhtasib also advised the appointment of a 

chief physician from among the practitioners of the medical community, a fact of historic 

significance in the social structure of the medical profession."' 

Hamameh, "Origin and Function, 165-173.; According to the twelfth-century manual and fourteenth-
century manual of the physician-judge al-Shayzari who wrote during the reign of Salah al-Din and ibn al-
Ukhuwwah who based his manual on al-Shayzari's Nihc^at al-rutbah fi talab al-hisbah. 

Levey," Medicine and the Hisba," 178. 
''Ibid., 180. 
''Ibid., 178. 

Hamameh, "Origin and Function," 167-168. 
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Scholars like Levey argues that from the ninth century on, both the medical 

system and physicians were placed under strict regulation in tum.'^ However the 

muhtasib's main control over physicians appears to be those who operated in the markets. 

The muhtasib also controlled the pharmacists, syrup makers etc. and especially any public 

health violation of merchants (which included many medical professionals), water-

carriers, bath attendants and bath houses. He regulated the sewage and public water 

areas and pedestrian areas in the market places and the city. 

Therefore I would argue that the elite physician of Ibn Abi Usaybi'ah's 'Uyun did 

not fall under the muhtasib's regulation. The individual studying to be a physician under 

his shaykh or in the hospital did not fall under the muhtasib's route of inspection. 

Certainly the private physician at court was beyond his reach. The scholar physician of 

the 'Uyun was a man of medicine but more a scholar of the elite class of scholars and 

above regulation by hisbah. 

For example, Ibn Abi Usaybi'ah reports that in 931, a certain man died as a result 

of physician's error. The Abbasid caliph, al-Muqtadir (908-932) learned of this and 

ordered that the muhtasib Ibn Bathha prevent any physician from practicing the 

profession except those who were examined by the chief physician Sinan ibn Thabit, who 

would issue licenses to them." It is reported that while Sinan ibn Thabit examined over 

eight himdred physicians, he did not examine those who were already famous or those 

who were in the service of the caliph. Ibn Abi Usaybi'ah further relates that during the 

Levey, "Medicine and the Hisba," 177-182. 
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twelfth century, the chief physician was in charge of exaniining the medical practitioners 

of the city of Baghdad, so for example Ibn al-Tilmidh, the chief physician proceeded to 

administer an exam to an old practitioner. When questioning him about his teachers and 

what books he had read, the old man revealed to Ibn al-Tilmidh that he had no formal 

education. Rather, he had been passing himself off as a doctor since he had a large family 

to support." 

The other office which apparently worked with the muhtasib was the chief of 

medicine (ja 'is al-tibb). It is mentioned that the muhtasib helped in the appointing this 

position, and some famous physicians held this post, but little is known about it. Some 

scholars feel that this position indicates that doctors were organized into a guild if they 

were govemed by a ra 'is, but there is little proof of this . Much more has been written 

about the muhtasib and his role of regulation than the role of the ra 'is}° Can we assume 

then, that he played a bigger role? Karmi writes that the chief of medicine and another 

position, the chief of ophthalmologists, assisted the muhtasib in his inspections and 

examinations, advising him.^' This suggests the highly specialized nature of the medical 

practice. Indeed, we do not hear of chief siu-geons or orthopedists in the same way which 

may reflect the lower status of certain medical practitioners.^ 

" Hamarneh, "Origin and Function," 160. 
Ghada Karmi, "State Control of the Physicians in the Middle Ages: An Islamic Model," The Town and 

State Physician in Europe from the Middle Ages to the Enlightenment, ed. Andrew W. Russell 
(Wolfenbuttel: Herzog August Bibliothek, 1979), 65-66. 

Ibid., 72. 
Ibid., 76. 

" Ibid., 77. 
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Thus, I would argue that while some fomi of regulation over various aspects of 

the medical profession existed, the regulatory powers varied greatly. Indeed, the many 

manuals in existence and physicians' writings on regulation indicate that there was an 

inherent lack of control. Clearly the educated physician or higher ranking scholar-

physician believed themselves to be above the professions which needed regulation. 

These regulators targeted the lower ranking medical professionals. 

In a sense, the physician-scholars regulated themselves through their writings and 

treatises on the medical profession. Ibn Abi Usaybi'ah's 'Uyun can be viewed as an 

attempt to do this and an attempt to define themselves within the highest class. Ibn Jami 

a Jewish court physician to Salah al-Din, criticizes those individuals who have read a 

few medical books and treat patients with a limited amount of knowledge. " ...he 

pretended to know medicine and actually dared to treat patients...Then, indeed, he would 

rank himself among scholars and exalt himself over the heads of illustrious men." ̂  

Indeed this statement reveals that the rank of the scholar physician was so high that 

people strove to attain its rewards and honors. 

As we have observed earlier, Ibn Abi Usaybi'ah wrote during a period of high 

intellectual activity but in a changing social and political period with the Mongol 

invasion and fall of the Ayyubids to the military rulers of the Mamluks. 

The physician's status appears to have declined during the Mamluk period. Doris 

Behrens-Abouseif states that research has not concentrated on the position of physicians 
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in Mamluk society. She states that the chronicles and biographies of the time are " less 

eloquent" about the physicians of this period and that during the Mamluk period, the 

heads of medical professions of physicians, oculists and surgeons came in at a lower rank 

below the military and judiciary-administrative groups. They belonged to the waza 'if 

sina 'iyyah or holders of professions. Although she acknowledges that certain members 

of this class were also connected to the judiciary-religious level. 

Abouseif also states that the Mamluks as rulers were not especially interested in 

promoting natural sciences and Greek sciences especially when compared to the 

' Abbasids, Fatimids and Ayyubids. Abouseif writes that a visiting Persian scholar in the 

fifteenth century was shocked by the status of the physicians in Egypt under the 

Mamluks. He viewed their status as inferior to the physicians in his own coimtry where 

the confidential secretary at the court was often a physician and where physicians in 

general were regarded as having more status. Abouseif also suggests that the Mamluk 

period was one of more intense religious zeal which may have affected the status of 

Greek philosophy and tradition as well as the profession of medicine being connected 

with the non-Muslim communities." Furthermore, Abouseif observes that tibb nabawi 

(the Prophet's medicine) seems to have gained ground imder the Mamluks. The 

fourteenth century author Qayyim al-Jawziyyah (d.l3S0) praises the medical advice and 

pious advice of the Prophet and his disciples over the medicine of the zindiq al-atibba' or 

heretical physicians. Christians and Jews. This trend towards Prophetic medicine also 

^ Max Meyerhof, " Sultan Saladin's Physician on the Transmission of Greek Medicine to the Arabs," 
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had the efifect of giving the authority of this study to the fuqaha' ,or religious scholars, 

rather than the physicians. Abouseif states that biographical information on physicians 

diminishes towards the end of the Mamluk period and there is no known work on 

physicians during this period." Therefore, it is possible that Ibn Abi Usaybi'ah wrote 

during the end of the height of Islamic medicine in order to preserve the power and 

prestige of his class which he perceived to be slipping away. 

We have a possible indication of this from a quote in Ibn Abi Usaybi'ah's 'Uyun 

that he is lamenting a glorious age of medicine which is passing. In speaking of his 

professors, he recalls his days of instruction at al-Nuri hospital under some of the 

renowned men of his day. " Then passed away those years and those men, and they are to 

me like beautiful dreams." 

In the following analysis of the 'Uyun, we will consider Ibn Abi Usaybi'ah's use 

of the form and structure of biographical literature. In addition, we will consider 

information from the 'Uyun which indicates how the physician-scholar attained a high 

rank. I believe that this information was included intentionally by the author to define 

himself and his colleagues within the notable class of Islamic society. 

Bulletin of the History of Medicine 18 (1945): 174. 
Behrens-Abouseif, Physicians Under the Mamluks, 14-17.. 

" Ibid., 18-22. 
Max Meyerhof, "Medieval Jewish Physicians in the Near East from Arabic Sources," Isis 28 (1938):453. 
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IBN ABI USAYBrAH'S METHODOLOGY 

This chapter discusses the methodology or elements of the 'Uyun which I would 

argue the author used as a tool in order to convey his intentions most efifectively. These 

are elements which have been discussed in other studies in regards to biographical 

literature but are elements which I feel apply to this particular biography. Rosenthal also 

writes about the purpose of biographies that rulers and ofScials and the educated ones 

found the best models of behavior and ethics in the recounting of the lives of great men of 

the past. " Writing their biographies and making history center around their lives, 

therefore, satisfied the demands which that important group of readers of historical works 

made upon the historian."' I believe that Ibn Abi Usaybi 'ah chose to write a tabaqat 

specifically because it was the vehicle that would allow him to express what he wished, 

namely, he wished to define himself and his family within a group which he saw as an 

elite educated class separate from religious affiliation and from lower levels of the 

medical environment. 

In his introduction, Ibn Abi Usaybi 'ah writes that he has not foimd a book among 

any of the masters or authorities which is a comprehensive work concerning the class and 

ranks of physicians and their lives and works. While oral and written traditions have 

conveyed the high status and greatness of physicians and their works, no one has 

' Franz Rosenthal, A History of Muslim Historiography, 2nd revised ed. (Leiden: E J. Brill, 1968), 101. 
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attempted to compile one work dedicated to celebrating this unique class of scholars.^ In 

this way he offers a contribution to his profession and to those who have come before him 

by giving his profession a book, for he writes that the profession of medicine is the 

noblest and most beneficial of professions. Such is the nobility of medicine that it is 

necessary to take care to pay attention to it and show a desire and concern in mastering its 

knowledge.' 

Audience 

The most important element is audience. Sartain states in the analysis of Jamal al-

Din al-Suyuti's autobiography that writers are writing to instruct the reader.^ Was there 

an intended audience? I believe that Ibn Abi Usaybi 'ah was keenly aware of his 

audience and wrote his biography accordingly. His target audience appeared to be two 

groups. The first was the scholarly-elite class, including his fellow physicians. The 

second was the ruling body, either the officials, a prince or the Sultan himself 

Ibn Abi Usaybi 'ah addresses the importance of his book to the elite class. He 

often mentions that other scholars or people of prominence saw his work and commended 

him on it. In a sense he is name dropping but also sending a message to his audience that 

his work is important. One such example is the wazir, Ibn Matruh. Ibn Matruh was a 

contemporary of Ibn Abi Usaybi 'ah and became involved in the turbulent Ayyubid 

' lAU, 1965, 7. 
' Ibid. 
* E.M. Sartain, Jalal al-Din alSuyuti: Biography and Background (Cambridge: Cambridge University 
Press, 1975), 139. 
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power struggles. He gained prominence under al-Salih Ayyub and when the Ayyubid 

prince gained control of Damascus in 643/1245, he sent Ibn Matruh there as his wazir' 

Ibn Abi Usaybi'ah records his meeting with Ibn Matruh in his 'Uyun. He relates that he 

was at the wazir's house in Damascus. He explains that the master ibn Matruh was the 

wazir for all the country (Syria) and that he was the master of the sword and pen and had 

two hundred soldiers at his command. Ibn Abi Usaybi'ah writes that the wazir was 

gracious in his conversation with him and praised him on his book, "No one preceded 

you in the composition of your book on the classification of physicians."® This indicates 

to his audience that his book has been seen by rulers and scholars who have praised it and 

recognized the contribution the book makes to the profession of the physician. 

In the text, Ibn Abi Usaybi 'ah also speaks indirectly to his audience, especially 

the rulers. By highlighting the famous works and accomplishments in medicine of the 

physicians and the patrons who have supported the profession, he tells his patrons and 

rulers that it is necessary to have learned physicians at court and more importantly that 

they should be highly valued. In other words, a good ruler knows the value of the 

physician and makes an effort to keep the physician at court. We have theorized earlier in 

the discussion of Ibn Abi Usaybi 'ah's professional career that he may have felt he had 

not received the recognition he felt he deserved. Indeed, in one poem he angrily criticizes 

his patron's ignorance and lack of respect towards him. We see this also in regards to his 

mentioning the hospital, a charitable foundation. Ibn Abi Usaybi 'ah's mentions the 

' Encyclopedia of Islam, 1971 ed., s.v. "Ibn Matruh," 875-876. 
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famous hospitals of his time and the past when discussing the skill of physicians. He 

mentions them to show that these physicians were connected with a respected institution 

like the hospital, but perhaps he was hinting to his patron about the importance of the 

hospital to add to his prestige. 

Ibn Abi Usaybi'ah frequently mentions elite scholars who have praised him on his 

book. One such one was the physician, Muhathab al-Din Abu Sa 'id Muhammad Abu 

Haliqah, who wrote a letter commending the 'Uyun. The physician writes that he had 

found a copy of the book in Egypt. Ibn Abi Usaybi 'ah goes on to say that the physician 

had written that he had acquired it for his collection. Ibn Abi Usaybi 'ah "modestly" 

writes that Muhathab al-Din had "exaggerated in the description of the book which 

indicated the nobility of his nature..."' Muhathab al-Din adds a poetical bayt in the letter, 

1 am a person who has responded to your merits, which 
I heard about, and the ear is like the eye which falls in love 

Ibn Abi Usaybi 'ah returns these compliments with a letter of poetry of his own in 

which he praises his admirer for the wisdoms he shows in medicine and science and 

knowledge and thanks the physician's family for their help. 

If Galen lived during his lifetime 
he would have said concerning Abu Haliqah's medical treatment, to put your faith 
in him 

and. 

For their father [Rashid al-Din Abu Haliqah] has done so many favors for me 

'lAU, 1965, 577. 
'lAU, 1965, 598. 
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And my unquestionable thanks to them forever* 

From this we observe that the first edition of the 'Uyun was in circulation in the 

libraries and learned centers of the Middle East as well as with the friends and colleagues 

of Ibn Abi Usaybi'ah. It also indicates that scholars and specifically physicians felt the 

book worthy enough to copy for it perpetuated their identity as an influential class. 

Sources 

Sartain writes that the form of the biographical account of tabaqat literature was 

designed to show the scholar's place in the chain of transmission of knowledge.^ I could 

argue here that Ibn Abi Usyabi 'ah intended to place his physician contemporaries and 

himself in and unbroken line from the Greek authorities thereby showing the unity of the 

educated physician as one of the paramounts of society, worthy of prestige and praise. 

Clearly, his sources lent prestige to his work. 

What are the sources for Ibn Abi Usaybi'ah's 'Uyun and what importance are his 

sources in the examination of his motive for writing his dictionary? Ibn Abi Usaybi'ah 

himself views his book as a continuation of the authoritative sources and traditions which 

have come before. In his introduction, he cites the various oral histories which came 

from different places but were continued consistently in an unbroken chain. Along with 

this are the written traditions and works of scholars and physicians of which his 'Uyun is 

' Ibid. 

' Sartain, alSuyuti, 139. 
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a last link in this tradition. The emphasis on the idea of authoritative sources in the 

introduction and the obvious use of them within the text of the 'Uyun indicate that the 

sources lent validity to his book and to his profession as a whole. 

Ibn Abi Usaybi'ah includes several early chapters on the origins of the profession 

of medicine and the first physicians who have their roots in Greek medicine. However, 

his use of the Greek sources does not end with these chapters. The famous Greek 

authorities like Galen and Hippocrates are used throughout the rest of the book as sources 

for information he is discussing in his more recent biographies. 

Earlier Islamic biographical sources that he uses are Ibn al-Nadim's (d.438/l046 

A.H.) al-Fihrist. Most of the information from the Fihrist concerns very early 

biographies including history of the ancient Greeks and their works about the history of 

medicine. He also uses Hunayn ibn Ishaq's (d.260/873 A.H.) book, Anecdotes of 

Philosophers and Scholars. Again, the information from this source is for the earlier 

periods covered. He also includes Hunayn ibn Ishaq as one of his biographies. Ibn al-

Matran's (d. 587/1191) Garden of Physicians and Meadow of Intelligence, al-Mubashar 

ibn Fatik's (d.589/1193) Mukhtar al-hakm wa-mahasan al-kalam, 'UbaydAllah ibn 

Jabril's (d.450/1058) Glorious Deeds of Physicians, Ibn Butlan's (d.458/1065) 

Summoning of the Physicians, and Ibn Juljul's biographical work are some other sources 

whom he uses in the 'Uyun. Ibn Juljul was an Arab physician who was bom in Cordova 

and was a personal physician to the rulers there. During his service to al-Mu'ayyad bi-

Allah Hisham he wrote most of his works. His book Tabaqat al-atibba' wa-al-hukama' 
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was composed in This work is based on Ishaq ibn Hunayn's work Ta 'rikh al-

atibbaBesides Ishaq ibn Hunayn's work, it is the oldest collection of biographies of 

physicians in Arabic. Much of this text deals with the biographies of Greek physicians, 

as does Ishaq ibn Hunayn's work.'" Ibn Abi Usaybi'ah includes Ibn Juljul in the chapter 

on physicians from Spain." 

One of the major biographical sources is Ibn al-Qifti's Kitab Ikhbar al- 'ulama' hi-

akhbar al-hukama' commonly referred to as the Ta 'rikh al-hukama' .which he uses 

extensively throughout the text. Al-Qifti wrote slightly earlier than Ibn Abi Usaybi 'ah. 

Al-Qifti was bom in upper Egypt. He served al-Malik al-Zahir in Aleppo and was able to 

pursue his scholarly studies until he was placed in charge of the diwan of finances. In 

633/1235 he was appointed wazir by al-Malik al- 'Aziz and remained in this office until 

he died in 646/1248. His famous work contains over four hundred biographies of famous 

physicians, philosophers and astronomers. He used his power as an ofRcial of the state to 

promote the cause of scholarship.'^ Thus, Ibn al-Qifti was alive when Ibn abi Usaybi 'ah 

compiled his first copy of his 'Uyun in 640/1242. He often refers to al-Qifti as "al-

Sahib," the master. Ibn Abi Usaybi'ah also uses a variety of historical sources, such as 

al-Tabari's Ta 'rikh al-rusul wa-al-muluk {History of Prophets and Kings) and al-

Isfahani's al-Aghani. 

Ishaq ibn Hunayn's work can be found translated into English by F. Rosenthal in Oriens, vii (19S4), SS-
80). 
" Encyclopedia of Islam, 1971 ed., s.v. Ibn Djudjul," 755-756. 

Encyclopedia of Islam, 1971 ed., s.v." Ibn al-Kifti," 840. 
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The major sources for the entries belonging to his father's and his generation are 

first-hand oral accounts. Sources for these include his father, uncle or grandfather's 

accounts and recollections, his professor's accounts or his own personal observations and 

contacts with famous physicians of his day. Also, he often states that he has seen a text 

or has taken information directly from the text of the physician he is writing about. Thus, 

he uses the physicians' works as a primary source for his work. One example of this is 

' Ali ibn Ridwan who lived during the eleventh century and wrote, in addition to many 

medical treatises, an autobiography of himself. Ibn Abi Usaybi'ah used this 

autobiography and quotes extensively from it. Many of the sources used in the 'Uyun 

were also physicians and included in the biographical entries of the 'Uyun. 

The main sources of the chapter on Egypt are al-Qifti; 'Ubayd Allah ibn Jibra'il; 

al-Shaykh al-Sadid ibn Abi al-Bayan; Ibn Butlan; Abu Silt, the author's father; the 

author's uncle; the author's personal acquaintances such as the physician al-Hakim 

Rashid al-Din Abu Haliqah; the physicians, al-Qadi Nafis al-Din ibn al-Zubayr and al-

Shaykh Radi al-Din al-Rahbi (both professors of the author and his father); Yusuf ibn 

HibatAllah ibn Muslim and Ibn al-Munjim al-Masri, two famous poets from Egypt, both 

of whom wrote poems about the physician; Ibn Jami'. 

Contrary to the common criticism of a lack of citation in regards to medieval 

scholars, Ibn Abi Usaybi'ah often cited his sources. The contemporary sources are 

identified within the text. Also, Ibn Abi Usaybi'^ah seems careful to mention al-Qifti's 

text. He is careful to differentiate between what a source says and his comments by 
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resuming his narrative with the words, " I say." However, in the earlier biographies, the 

sources are not mentioned as frequently. These mainly came from the earlier 

biographical authorities such as Ibn Juljul and Ibn al-Nadim. Often, Ibn Abi Usaybi'ah 

will write, " it has been said," or " it is reported in history that" as a citation. However, 

the source of this history is not mentioned. 

This is a common occurrence in medieval writing. Mary Carruthers suggests that 

we should view the medieval use of sources to see how the medieval scholar viewed their 

work and composition. Memory was valued in medieval Islamic society. She explains 

that the medieval scholar used memory to the point that it became part of their thinking 

and thought process so that they could retrieve it whenever necessary. Thus, the use of 

earlier texts is necessary to form new thoughts. She argues that other people's work was 

public property and not private. She states that they felt free, even obligated as scholars 

to draw on the earlier sources and authorities because it was assumed that their audience 

would recognize it too without necessarily having to be told who said what or from what 

authority the information came. She concludes that an author became an authority when 

his work was memorized and used in the subsequent generations of composition.'^ 

Humphreys explains that by the tenth century historians would normally copy or 

paraphrase one or more existing chronicles. The Jewish physician Ibn Jami', in his 

treatise to his ruler Salah al-Din in Egypt, observes this in his discussion of the origins of 

Greek medicine and its transmission to the Arabs: "This narrative of the early times of 
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Greek medicine came to the Arabs, as far as I know, through the stories told by the great 

translator Hunayn ibn Ishaq and by his son Ishaq who wrote in Baghdad during the DCth 

century A.D....Later on, many Arabic-writing physicians repeated these legends and 

partly increased them by additions of their own." " 

While Mary Carruthers' argument of the 'Uyun is true to an extent, there are many 

names and sources mentioned in the text. I believe they were put in purposely to lend 

authority and credibility to the book and its author and impress the reader. He is putting 

himself on a par with earlier biographers such as al-Qiiti and setting himself and his 

family up as the authorities for the later periods. His personal connection to them adds to 

his family's prestige and the book's credibility. For example, in his discussion of the 

Jewish physician, Ibn Shu 'ah, Ibn Abi Usaybi 'ah recites a poem of Ibn Shu 'ah's which 

another physician of the 'Uyun, Nafis al-Din ibn al-Zubayr recited to Ibn Abi Usaybi 'ah, 

making him the last link in an prestigious chain of transmitters." His early Greek sources 

are ancient and respected authorities and connect the physicians of his day to the scholars 

of the Greeks in an unbroken chain. The Islamic sources are also authorities who wrote 

great biographies of great men. In a sense he is validating his own text by using these 

authorities, and his biographies continue the tradition of great men which these earlier 

Islamic sources initiated. The more modem sources such as his family and professors 

show his own personal prestige as a physician. By using them as sources in his book, he 

" Joane M. Ferrante, review of The Book of Memory: A Study of Memory in Medieval Culture by Mary J. 
Carruthers, American Historical Reviews 98.5 (?): 1S81-IS82. 

Max Meyerfaof, Studies in Medieval Arabic Medicine: Theory and Practice, ed. Penelope Johnstone 
(London: Variorum Reprints, 1984), 170. 
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sets them up as authorities and sets himself up as an individual and scholar-physician 

who came from, and was associated with the elite of his time. By the same token, the use 

of physicians of his biographies, being sources for other biographies, creates a sense of a 

restricted class with limited numbers. The physicians of these biographies are each 

other's sources and authorities because they are all at the top of their profession and the 

highest rank in society. 

Anecdotes 

In his introduction to the 'Uyun, he writes that he has decided to include 

narratives, and the best selections of anecdotes, debates and situations of the physicians 

of the past and present. This indicates that he has chosen specific information for 

inclusion into the 'Uyun in order to depict the ranks of the physicians.'® The fact that he 

has picked the "best selections" from sources shows that these anecdotes and stories 

were included to convey a certain message or image. Thus, the anecdote is a crucial part 

of the examination of the text Paula Sanders writes that adab, or the concept of himian 

behavior was very important in Islamic society. In fact, there was much literature written 

called adab literature which dealt with a range of subjects. These took the form of 

manuals which gave instruction for different professions such as judges, scribes, and 

wazirs. There also existed treatises on manners and morals and applying them to 

everyday life. One might find in these manuals instructions on eating, drinking or 

'MAU, 1965, 581. 
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dressing which were things that were part of everyday life but were of importance to the 

character of the person. Indeed, Sanders argues that "there was nothing that a man did 

that did not, in some way, reveal his innate character as well as his station in life. In 

societies where social and political continuity depended largely on the personal bonds 

established between individuals, adab played a critical role as a means of determining 

character, forming social relationships, and negotiating political bonds." " 

Indeed, Ibn Abi Usaybi'ah uses anecdotes to depict the character of a person and 

to depict the wisdom and ioiowledge of the physician. These two aspects of the physician 

will be discussed later but what is important to note here is that anecdotes were an 

accepted way to present an image of someone's character or greatness. Concerning 

anecdotal material in general, Gibb has said," It is unsafe to draw conclusions from the 

anecdotes of the biographical works, unless substantiating data can be adduced. On the 

other hand, if no bias can be demonstrated or suspected, the general judgments of the 

biographers on individual princes, governors or officials may be generally accepted." He 

also argues that these anecdotes tended to be " stereotypes and generalities." '* I believe 

Gibb is looking for the importance of the accuracy of the information rather than the 

method and intent of the biography. Regardless of the accuracy of the anecdote which 

was often transmitted from source to source, the anecdotes served a purpose. For Ibn Abi 

" Ibid., 7. 
Paula Sanders, Ritual, Politics, and the City in Fatimid Cairo (Albany: State University of New York 

Press, 1994), 14. 
"Gibb,"BiographicalLiterature," 56-58. 
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Usaybi'ah they serve to show that the physicians in his biography are of high moral and 

intellectual character which indicate their high station in life. 

Poetry 

Another common element in biographical as well as historical literature of the 

medieval Islamic period is the use of poetry. Poetry was viewed as an art or skill that any 

educated, weil-mannered man would have, regardless of his position. This is one of the 

elements which Ibn Abi Usaybi'ah does not fail to mention in a physician's biography 

and will often give an excerpt of his poetry. Indeed, he manages to slip in some of his 

own poetry by including some of his correspondences with professors and colleagues. 

Poetry is included because it was something that was an everyday part of the educated 

person's life. It is viewed as an extension of the person. To criticize its inclusion is to 

completely miss the purpose which it served. 

Indeed, poetry was viewed so highly that Ibn Abi Usaybi'ah saw it necessary to 

mention a physician's relation to a famous poet. For example, the physician and mentor, 

al-Qadi Nafis al-Din ibn al-Zubayr, Ibn Abi Usaybi'ah explains, is related on his 

mother's side to the famous poet Ibn Zubayr who was in Egypt. This is followed by a 

couple of lines of the poet Ibn Zubayr's poetry." 

While Ibn Abi Usaybi'ah most often includes panegyrics of physicians, we do see 

that occasionally he included poetry which satirized the physician. This does not 

" lAU, 1965, 586. 
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necessarily indicate true criticism of the physician. Often, any poetry written about 

someone indicated that he was worthy of having poetry composed about him, regardless 

of whether or not it was satire or praise. Satire might also indicate poor character on the 

part of the poet who wrote the satire, possibly even jealousy of a great character. For 

example, the physician Abu Silt, supported his criticisms of Salamah ibn Rahmun, the 

physician with the poet Juijis' satirical phrase. 

Three things can happen when you see Abu Khayr 
Abu Khayr appears, then the coffin and the washer^" 

I would argue that Ibn Abi Usaybi'ah purposely included these verses in order to 

strengthen the position of his entries and because it was an immediately recognizable and 

acceptable form of expression. Indeed, Khalidi states," a man's verses are taken to be an 

extension of his personality," and they are viewed as his athar, or remains, by which to 

commemorate him.^' 

Ibid., 569. 
Khalidi, " Biographical Dictionaries, 62-64. 
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POWER AND PRESTIGE 

Introduction 

Physicians wanted to believe that their wide-ranging knowledge and technical 

expertise entitled them to the highest level of respect. The following story illustrates the 

point. The story of Ya'qub ibn Ishaq of Kindah, a prominent Jewish physician and 

philosopher who was a favored attendant of the caliph al-Ma'mun illustrates the status the 

physician believed he deserved. One day he came into the presence of the caliph and 

took a seat which was higher than one of a leading Muslim at court, who then asked him, 

" Why do you, a Jew, sit above the scholars of Islam?" Ya'qub answered " Because I 

know what you know; and you do not know what I know."' This last section looks at Ibn 

Abi Usaybi'ah's attempt to define the qualifications needed fot entry into the exclusive 

and elite class of physicians. Most of these qualifications center around scholarship. Ibn 

Abi Usyabi'ah stresses the importance of an education and the importance of composition 

of books and commentaries. He also stresses the scholarly profession of medicine and its 

necessity to society. Moreover, he emphasizes that the need for medicine places the 

physician in influential positions, specifically near the ruler which qualifies him for a 

high rank. Other aspects such as lineage and character also entitle the physician to a high 

rank. I have also included a chapter in which I discuss various marks of distinction 

which the physicians of the 'Uyun had attained as a result of their status. 
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As we have seen in the chapter on class, education and knowledge was a defining 

element in one's rank and status. Indeed, the poem which the twelfth-century Egyptian 

scholar and scientist, Ibn al-Haytham, quotes in the 'Uyun indicates the importance 

attached to learning and scholarship: 

Lo the dead one has become with learning, alive 
And the one alive has died firom ignorance and misguidance 

Acquire learning in order to be granted immortality 
Do not consider those surviving in ignorance, anything^ 

' A.S. Trinton, The Caliphs and Their Non-Muslim Subjects: A Critical Study of the Covenant of 'Umar 
(London: Frank Cass and Co. Ltd., 1970), 148. 
^ lAU, 1965, 558. 
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Education 

This section explores various aspects of learning in medieval Islamic society 

which I believe are emphasized by Ibn Abi Usaybi'ah in the text of the 'Uyun. The 

education that an elite physician received set him apart from the lower medical 

practitioners. It propelled him into the notable class, whose members were men 

accomplished in foreign and religious sciences. Ibn Abi Usaybi'ah often stresses in his 

entries that a physician was well versed in both the theory and practice of the art of 

medicine. 

I will briefly examine general education in Islam and then compare it to medical 

education. General Islamic learning developed in the masjid. The masjid v/as a mosque 

but also often a mosque-college where teaching of the religious sciences (study of the 

Qur'an and hadith) was conducted.' Later on, education also moved to the madrasah. 

which was a charitable institution {yvaqf) like the mosque or masjid? The waqf of a 

madrasah often ofiTered stipend for students and thus gave poorer classes a chance at 

education.^ 

Professors, or shaykhs, in Islam were not restricted by a rigid syllabus.* In 

preparation for the study of religious sciences and jurisprudence, students would study 

' Stanton, Higher Learning, 30-31. 
^ George Makdisi, T/ie Rise of Colleges: Institutions ofLearning in Islam and the fVest (Edinburgh: 
Edinburgh University Press, 1981), 32. 
' Stanton, Higher Learning, 38-39. 
* Hamameh, Health Sciences, 140-141. 
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Arabic grammar, prose and poetry.' While the Greek sciences were viewed with some 

suspicion throughout various times in medieval Islamic history, the expert scholars 

recognized the importance that other fields would bring to the study of the religious 

sciences. Moreover, the autonomy of religious scholars in Islamic regions in the 

Classical period allowed Greek philosophy and logic to flourish alongside the curriculum 

of higher education. These sciences also flourished in private teaching circles. 

In the religious sciences, a scholar qualified to transmit an authoritative hadith or 

collection of them was granted an ijazah by his shaykh. This ijazah was a permission or 

license to transmit the particular material he had studied under the shaykh. Stanton points 

out that the most important aspect of the ijazah was not that it constituted a requirement 

to teach, but that" it attested to the scholar's credibility." It provided a form of 

certification which the scholar could take with him anywhere in the Islamic world and 

which would be recognized as such. This enabled him to travel widely establishing 

himself as an instructor far from home where he might not be known except from his 

ijazah. 

For elite physicians, their profession represented a melding of all-important book 

learning traditions from both Greek and Islamic sources with the professional expertise of 

diagnosis and prescription in multiple specialities. It is not surprising therefore to see the 

physicians claiming levels of prestige above that of other educated elite. The education of 

a physician in medieval times was often a two-part process consisting of theoretical 

' Stanton, Higher Learning, 42. 
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training and practical training. The theoretical training of a physician is emphasized in 

almost every biography of the 'Uyun. 

There were several methods in which to gain an academic backgroimd in 

medicine. One was to study under a private tutor. Since physicians often seemed to 

come from the same families, aspiring physicians often began their studies under the 

tuition of their father, uncle or male relative. In his 'Uyun, Ibn Abi Usaybi'ah quotes the 

Fatimid physician al-Shaykh al-Sadid Ra'is al-Tibb (d.592/1195 AH) who said he began 

his medical education by studying under his father. Because his father was court 

physician, he was given a chance to practice at court.'* 

Another way to gain academic knowledge was to leam medicine from a private 

tutor who was not related and offered classes either in his home or elsewhere. For 

example, the Fatimid physician, Balamthafiu- ibn Mu'arif, had a sitting room with a huge 

library which he used as a private study for medical students.^ The famous Jewish 

physician, who served under the last Fatimid caliphs and Salah al-Din, Ibn Jami' also had 

a " general sitting room" which was used for pupils when they came to hear lectures.* In 

addition, privately operated medical colleges were founded by rulers or highly reputed 

physicians. For example, Ibn Abi Usaybi'ah reports that his professor, Ibn Dakhwar 

founded a medical school.' 

«lAU, 1965, 572. 
'Ibid., 571. 
' Ibid., 576. 
' Hamameh, Health Sciences, 42-43. 
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Ibn Abi Usaybi'ah places great emphasis on the mentor/student relationship in the 

'Uyun. The biographies always begin with what the physician studied and who his 

professors were. The names of teachers provide a kind of academic pedigree. While a 

physician's connection to a shaykh gave him elevated status, a famous pupil could in turn 

reflect well on the mentor. 

Studying luider a renowned scholar meant that you carried on his legacy as well as 

the honor he received from colleagues and rulers. In his introduction to the 'Uyun, Ibn 

Abi Usaybi'ah explains that the physicians of his day are indebted to the ancients and 

Arab authorities of medicine for their compositions and contributions to medicine. He 

believes that this debt is similar to the debt of the pupil to his teacher or the beneficiary to 

his benefactor.'" It is interesting to note that the physicians in the 'Uyun are almost all 

either a teacher or pupil or both of at least one other scholar in the biography. From a 

personal standpoint, Ibn Abi Usaybi'ah himself studied with almost all of the famous 

physicians of his time of Egypt and Syria and is careful to mention this in their 

biographies. 

Aspiring physicians who could not afford a private tutor nor had one available in 

the family could always teach themselves and there was a school of thought which 

regarded this as the best method of learning. The Egyptian physician, 'Ali ibn Ridwan, 

who served the Fatimid caliph, al-Hakim, was the greatest proponent of this method. Ibn 

Abi Usaybi'ah does not dispute 'Ali ibn Ridwan's fame as a skilled physician but he 

lAU, 1965, 7. 
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criticizes his debate involving the best form of education with fellow physician Ibn 

Butlan from Iraq." 

As the son of a baker from al-Fustat, 'Ali ibn Ridwan was not able to afford the 

instruction of a professor. Therefore, he taught himself medicine by studying the ancient 

authorities. As a proponent of teaching oneself from books and an autodidact himself, 

'Ali ibn Ridwan entered into a fierce debate with Ibn Butlan who maintained that the 

classic teacher-mentor method was the most effective. In his argimient, Ibn Ridwan was 

quick to point out that Galen himself was self-taught. Clearly, their contention reflected a 

larger contention within the medical community for Ibn Abi Usaybi'ah devotes 

considerable space to describing it. He is especially careful to detail Ibn Butlan's point 

by point refutation which he himself obviously finds decisive for he goes on to add that 

Ibn Ridwan was " foolish in his research and slandered those who wanted to dispute 

him." I would argue that Ibn Abi Usaybi'ah was critical of Ibn Ridwan's argiunent 

against a teacher-student relationship because for Ibn Abi Usaybi 'ah, this relationship 

was one of the most defining elements of an elite scholar-physician. If all one had to do 

was study medicine from books, then anyone could become a physician. In a way, Ibn 

Ridwan's argument against teachers threatened their exclusive group. While 'Ali ibn 

Ridwan became one of the most famous physicians of his day, ironically, he is also 

famous for his prestigious pupils who studied under him such as the Fatimid prince, al-

" According to Levey, Ibn Butlan never said or wrote anything to offend the Egyptian physician 'Ali ibn 
Ridwan. However he somehow slighted one of 'Ali ibn Ridwan's pupil and this started the controversey 
bewteen them. (Levey, "Some Eleventh-Century Medical Questions," 496). 

L\U, 1965, 563. 
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Mubashar ibn Fatik and I&a 'im ibn Zafan, both of whose biographies in the 'Uyun 

follow their mentor,' Ali ibn Ridwan. 

Furthermore, the student-mentor method of medical education was the method of 

education which Ibn Abi Usaybi'ah had received. As we have discussed earlier, Ibn Abi 

Usaybi'ah and his family were well connected in the leamed world to famous masters and 

pupils. Thus, his purpose in emphasizing this method was to an extent, self-aggrandizing. 

The curriculum of the medical student during his academic training varied widely, 

but the closest thing to a universal requirement in medieval Islamic medicine seems to 

have been mastery of the ancient experts, especially the sixteen books of Galen. 

Although the actual curriculum often took the form of the abridged books containing all 

of Galen's works done by the Greek physicians of the Alexandrian era just prior to the 

Islamic invasion as well as other medical sources. These other sources were al-Razi's Al-

Hawi fi al-tibb (The Comprehensive Book on Medicine^ and Ibn Sina's Al-Qanun fi al-

tibb (The Canon of Medicine). Al-Dinawari's ninth-century book Kitab al-nabat (Book 

of Plants) was based on the Greek expert in the field, Dioscurides. " Medieval rulers, as 

well as leamed society, put heavy emphasis on ancient books and authorities.'^ Clearly, 

Ibn Abi Usaybi'ah emphasizes these Greek authorities and lists the subjects and books 

the physician studied and mastered. He also mentions books which the physicians wrote 

which were often based on the ancient Greek authorities and were either compendia or 

treatises. 

Leiser, "Medical Education," 62-63. 
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The courses of medical study can be reconstructed from the lists that are found in 

the Genizah documents of books contained in doctors' libraries. In addition, actual 

remnants of these books have also been found in the Genizah." Galen, Hippocrates and 

other established authors are largely featured in these lists. The time consuming and 

costly process of copying manuscripts made volumes quite expensive, resulting in the 

creation of summaries and summaries of simunaries. This trend toward secondary 

sources was common and created a lot of criticism among physicians and teachers in the 

medical profession. However, Goitein believes that the serious student of medicine 

would not have been content to settle for the compendia but would have used the primary 

sources along with the Islamic commentaries. He gives evidence from the Genizah that 

at least thirty-three out of one hundred and two volumes auctioned or sold off were copies 

of original works by Galen.'® 

It is interesting to note that not all physicians agreed with all the teachings of the 

ancients. There are many examples of medieval Islamic physicians questioning certain 

aspects of Greek medicine. For example, Maimonides wrote a book discussing Galen's 

theories on medicine in which he offers some criticisms. Ibn Abi Usaybi'ah does not 

note this in the 'Uyun and instead stresses the prestigious and authoritative nature of the 

ancients. Most likely, he was not alone in this belief. Most physicians probably 

disregarded any challenge to the Greek authorities. 

Goitein, "Medical Profession in the Genizah," 177. 
Ibid., 185-186. 
Ibid., 186. 
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Ibn Abi Usaybi'ah also emphasizes non-medical Greek authorities such as the 

philosopher Aristotle. Indeed, philosophy seemed to be closely connected with medicine 

given the Greek view of health which was a perfect balance of the mind, soul and body. 

Al-Ruhawi's ninth-century work on ethics argues that God has bestowed the art of 

medicine on the physician and made him the server of mankind, the reformer of them and 

corrector of their morals, and the one who improves their bodies and preserves their 

health. Thus, the physician is really a philosopher.'^ Philosophy was a field which all 

students of every discipline studied. It was a highly respected and revered science mainly 

due to its ancient Greeks authorities. 

This opinion is seen in the text of the 'Uyun. Ibn Abi Usaybi'ah does not hesitate 

to mention a scholar who has knowledge in philosophy. In the biography of Ibn al-

Haytham, Ibn Abi Usaybi'ah summarizes Ibn al-Haytham's treatise on the search for 

truth in which he uses the ancient sciences. He devotes several pages just to this 

discussion whereas the average biography in the 'Uyun on the whole was around two to 

three pages long. 

Ibn Abi Usaybi'ah relates in Ibn Ridwan's biography that Ibn Ridwan chose the 

profession of medicine because he felt it "was parallel to philosophy, in obedience to the 

power of God." " Thus, Ibn Ridwan seems to hold philosophy as one of the highest form 

of learning. His articles on philosophy include one on the prophethood of Muhanunad 

based on the Torah and philosophy, an article on the "The Unification of Philosophers 

" Levey, Medical Ethics in Islam, 65. 



155 

and Their Belief in one God and Their Worshipping of Him." " Ibn Ridwan also stresses 

that a physician must be familiar with the ancients since they are the basis for learning. 

He includes Greek scholars like Hippocrates, Galen, Dioscurides, Ruflis, Oribasius and 

Paul as well as philosophers such as Plato, Aristotle and Alexander.^" 

I would argue that to Ibn Abi Usaybi'ah and those who were trained in the 

" foreign sciences," knowledge of philosophy was considered almost as prestigious as 

religious knowledge if not more so. 

Another preferable aspect of the education of an elite physician was that he was 

well rounded in terms of knowledge. We learn from the 'Uyun that Ibn Abi Usaybi'ah 

studied such subjects as the Qur'an, language, arithmetic, hadith and adab and grammar 

as well as the medical authorities of Galen and Hippocrates. 

Religious training was a sign of a well-educated scholar. Goitein has observed 

that a person's religiosity was the measure of his reliability in relations with others.^' 

Indeed this seems to be a characteristic which Ibn Abi Usaybi'ah admires. He does not 

fail to mention if a physician was a religious leader and also mentions the contributions 

he made to theology by way of books. The mentioning of religious leaders is not 

restricted to Muslim religious leaders. He mentions the non-Muslim religious leaders 

with the same admiration. A religious leader in medieval society was a prestigious 

"lAU, 1965, 561. 
" Ibid., 566. 

Ibid. 
Goitein, A Mediterranean Society, 333. 
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position whose connection to the scholars of his biography elevated the position of the 

physician class. 

For example, we observe that Ibn Abi Usaybi'ah mentions the religious rank that 

certain early Christian physicians held. The physicians Polytian and Sa'id ibn al-Batriq 

were both Patriarchs in Alexandria as well as physicians. As a reward for saving Harun 

al-Rashid's Egyptian servant girl, the caliph ordered certain property returned to Polytian 

and the Melkite church which had been taken by the Jacobite church." Similarly, Sa'id 

ibn al-Batriq is named as a famous Christian physician who was not only advanced in the 

knowledge of medicine, but educated in Christian theology and history. Among his 

books could be found treatises on medicine and points of theology and church history, 

including discussions between the Christians and the " opposers." In addition, there is a 

historical book in which he mentions the history of the patriarchs, their lives, situations 

and what happened during their reign." 

Moreover, the term hakim is used frequently in the 'Uyun and denotes a 

physician but also a well-rounded scholar who could be trained in other fields of study 

such as philosophy, botany, meteorology, astronomy, climatology, geography and even 

music. Indeed, one could argue that Ibn Abi Usaybi'ah's presentation of the education of 

the physicians of his biographies indicates that most of them were professional scholars 

who devoted their life to learning and study. Ibn al-Haytham's story is an excellent 

example. 

^ lAU, 1965, 540. 
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Ibn al-Haytham was not primarily a physician. He is better known to history and 

to Ibn Abi Usaybi'ah's generation as a mathematician and philosopher. Ibn Abi 

Usaybi'ah himself mentions this in the beginning paragraph of the biography. " He was 

an expert on the principles of the profession of medicine, its laws and all of its general 

principles. While he did not practice medicine or have experience in therapy or 

treatment, his many compositions were of much benefit." We have seen that physicians 

of the time stress the dual aspect of a medical education, theoretical and practical. Here 

we see that Ibn al-Haytham did not have much practical experience and apparently never 

practiced medicine. However the author includes him in a biographical history of 

physicians mainly because he is a famous scholar with theoretical knowledge. This 

means he was familiar with the ancient texts. Moreover, he was an expert in many of the 

ancient sciences of the Greeks such as philosophy and mathematics and was a prolific 

writer. He was edso skilled in Arabic and penmanship. For Ibn Abi Usaybi'ah the well-

rounded scholar is the most worthy of inclusion in his book as an exclusive member of 

the physician class. Furthermore, the scholar who studies the ancients is valued over a 

medical practitioner who has limited book knowledge but much practical knowledge. We 

do not find the latter in the text of the 'Uyun. 

Another famous scholar who is not necessarily known for being a physician is the 

thirteenth-century scholar, Ibn al-Baytar. He was primarily a botanist but also wrote on 

pharmacy, plants and medicinal plants as well as having a command of Arabic grammar 

Ibid., 545-546. 
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and poetry. Ibn Abi Usaybi'ah relates that he knew him personally and accompanied him 

in his work." 

In addition to knowledge of theoretical medicine, a medical student was 

encouraged to go through another stage of training. This could be called the practical 

training of a physician. In the 'Uyun, this skill is often referred to as "therapy" or 

"treatment," that is the application of theoretical knowledge. 

Galen writes that medical knowledge is gained "only through extensive practice, 

training, and [the development] of skillfulness while practicing medicine, and through 

much perseverance in its particulars, after the practitioner has first attained a firm 

knowledge of the information pertaining to it especially under the supervision of skilled 

teachers."^® According to Leiser, students were strongly advised to obtain some clinical 

experience but not required to do so." Indeed, Ibn Abi Usybi'ah usually stresses the 

practical training of a physician and his skill in it. We observe ftom the 'Uyun that this 

form of training took place in different ways. 

Some clinical training took place in hospitals. In Ibn Abi Usaybi'ah's time, the 

hospital was considered a prestigious place to work. Administration of the hospital was 

given to the highest dignitaries and ofiGcials in the govenmient, sometimes even a prince 

or member of the royal family since the hospital was almost always a waqf endowed by 

Ibid., 550. 
" Ibid., 601. 

Ibn Jumay\ Treatise to Salah al-Din, 13. 
" Leiser, "Medical Education," 60-61. 
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the ruler or his family.^* In the twelfth and thirteenth centuries, hospitals in the regions of 

Syria and Egypt had achieved such high levels of performance that travelers and 

historians have regarded them as treasures of Islamic culture. These hospitals attracted 

gifted students and the best medical educators and enjoyed generous patronage.^' 

Obviously, students who went to gain clinical experience in a hospital were under the 

tutelage of physician instructors, but unfortunately our knowledge of the instruction given 

in hospitals is very meager.^" One of the best sources is Ibn Abi Usaybi'ah's 'Uyun. As a 

student and physician, he studied and practiced at two of the most important hospitals of 

his time, the al-Nuri hospital in Damascus and Salah al-Din's al-Nasiri hospital in Cairo. 

From his description, we see how the instruction of students worked. 

Ibn Abi Usaybi'ah describes the career of' Abd al-Hakam, the dean of the al-Nuri 

hospital in Damascus: He used to make his rounds to patients every morning to find out 

their condition and with him were two assistants and orderlies whose job was to 

implement his orders for the patients on medicine and diet. After rounds at the hospital 

and in other areas of the city, 'Abd al-Hakam would return to the hospital and sit in a 

large auditorium and give his lectures. Nur al-Din had installed a large library in the 

hospital which functioned as a place for learning. Several physicians and students would 

attend his lecture by sitting with him. He would teach medical topics and interesting 

cases with the physicians.^' 

*' Haddad, "Organized Medicine," 513-514. 
Hamaraeh, Health Sciences, 51. 
Leiser, "Medical Education," 54. 

" Julius Hirschberg, The History of Opthcdmology, vol. 2 (Bonn: Wayenborgh Verlag, 1985), 4. 
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Goitein has found evidence in the Genizah documents suggesting that entry into a 

hospital to complete training was difficult to accomplish because of the strong 

competition. He cites a letter in which a young doctor advised him to seek 

recommendation letters from various authority figures including the physician Ibn Jami' 

and other well-known Jewish physicians of the time such as Ibn Sadaqah. This and other 

letters suggest it was only the more prominent physicians or those recommended by them 

who earned the privilege of working in a hospital.^^ 

Studying in and obtaining a position in a hospital was a clear indication of success 

and Ibn Abi Usyabi'ah always includes such information in his biography. We find in 

the 'Uyun that the sultan's private physicians ofren took on additional roles as physicians 

in hospitals. Ibn Abi Usaybi'ah often mentions the physicians who worked in the 

hospitals, particularly when he was acquainted with them during his tenure at either al-

Nuri hospital in Damascus or al-Nasiri hospital in Cairo. It is obvious from this inclusion 

in the 'Uyun that Ibn Abi Usaybi'ah considered his work in the hospitals a prestigious 

element of his own career. For example, Ibn Abi Usaybi 'ah writes of his meeting with 

Ibrahim ibn al-Ra'is Musa (Maimonides son). "He was in the service of al-Malik 

Kamil... and he also commuted frequently between the palace and the hospital that was in 

Cairo where he used to treat the sick. I met him in the year 631 or 632 in Cairo and at 

that time 1 was practicing in the hospital there." Furthermore, by connecting such 

eminent men to the hospitals of his time, he is indicating to the rulers and patrons who 

" Goitein, "Medical Profession in the Genizah," 186-187. 
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might read his book that the foundation of a hospital is a charitable act which will be of 

benefit to them in the eyes of the public and lend prestige to their court for their 

patronage of the sciences. Indeed, al-Ruhawi argues that people of reason and culture 

should acquire medicine since it is superior to other arts and crafts and should hold its 

practitioners in high regard." 

One major difference between the medical profession and the religious sciences 

seems to be the ijazah method of certification. The medical profession adopted some of 

the methods of teaching from the jurisprudence model. Did they adopt the ijazah too? 

Leiser warns against taking the term ijazah out of context and trying to apply it in a 

period to which it does not belong. He claims licensing of physicians may have occurred 

or students may have taken an exam but there is little evidence for this.^' He says the 

word ijazah is not found in contemporary medical histories (i.e. biographical 

dictionaries).^® Thus he speculates that either the ijazah system was so taken for granted 

or assumed in medical education that it was just not mentioned or that there is no note of 

it because it was strictly oral and not written. One can only speculate." There are many 

examples in the text of the 'Uyun where a student "takes" knowledge from a professor. 

For example, Ibn Abi Usaybi'ah discusses a physician from the Tulunid period, Ibrahim 

ibn 'Isa who studied under {qara 'a 'ala...) a certain teacher. Indeed, there are many 

instances where Ibn Abi Usaybi 'ah states that a physician "studied imder" or shaykh 

" lAU, 1965, 583. 
Levey, Medical Ethics, 70. 
Leiser," Medical Education," 74. 
Ibid., 72-73. 
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"took from him" whatever the subject was. For example, concerning the Fatimid prince 

and physician al-Mubashar al-Fatik Ibn Abi Usaybi'ah says: "I say: Abu al-Khayr 

Salamah ibn Mubarak ibn Rahmim was among the group of pupils of al-Mubashar ibn 

Fatik and the takers from him.^* This phrase, akhatha 'anhu means to take knowledge or 

leam from a mentor or scholar. An ijazah is by no means implied here and it probably 

just means he leamed from him the knowledge the shaykh had to offer. I might also note 

here that nowhere in Ibn Butlan's argument in favor of the student-teacher learning 

method does he mention the existence of an ijazah nor does the word occur in the 'Uyun. 

Behrens-Abouseif writes that during the Mamluk period, there was an ijazah 

system in place where the head of physicians, oculist or surgeon (three positions during 

the Mamluk period) would administer the proper qualification for all practicing 

physicians and medical practitioners. She cites a sixteenth-century medical diploma from 

the Ottoman period which was issued by the head of physicians for a surgery student 

who studied under a head surgeon at Qalawun hospital in Cairo.^' She also writes that the 

qualification of a physician was not completed until he acquired an ijazah from the head 

of physicians. Again, this statement is not necessarily true for the period in our study. 

Indeed, Behrens-Abouseif does not mention anything about an ijazah in her study of two 

specific Mamluk physicians of the Mamluk period. In fact, the first physician Abu 

Zakariyyah was named Head of Surgeons and Orthopedists by the Mamluk Sultan, al-

Zahir Khusqadam simply because he was the one who cured him after an accident. The 

" Ibid., 74. 
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other physician. Path Allah, was named head of physicians because he successfully 

treated the Sultan and gained his confidences. Again, she does not mention an ijazah as a 

qualification.*" The evidence from the Mamluk period is not convincing enough to 

suggest the existence of an ijazah in the preceding periods. Thus, I would argue that the 

ijazah system did not exist for medical education. Rather, medical education appeared to 

be rather unstructured and uru-egulated, as we have seen earlier. Thus, Ibn Abi Usaybi'ah 

offers a form of structure for the educated physician by presenting the qualifications 

which defined the educated class of physicians. 

" lAU, 1965,561. 
Behrens-Abouseif, Physicians Under the Mamluks, 6. 
Ibid., 20-25. 



The Book 

As a member of a scholar-class and not merely a craft class, the physician 

contributed to his field with books and treatises. This section deals with the importance 

of the book and composition in Islamic society. Authorship gave one status in society 

because the written word was so highly respected. One's works were an extension of 

one's self. A book continued an individual's legacy and status. Thus, Ibn Abi Usaybi'ah 

always includes a list of the person's works as a way of indicating their level of 

scholarship and contribution. He does not discriminate between medical or non-medical 

subjects: authoring a book was enough. One such example is the scholar Ibn al-Haytham 

whose medical works are few but whose works in other subjects such as philosophy, 

mathematics and astronomy are numerous and impressive. Initially Ibn Abi Usaybi 'ah 

lists over eighty books and articles of Ibn al-Haytham's. At the end of the biography he 

tells us he is adding more titles from an index he has found, which includes another 

seventy or so books, discourses and articles on all subjects. This final section was 

probably added during the revision of the 'Uyun after 640/1242. Ibn Abi Usaybi'ah's 

diligence in listing all of the scholar's works indicates to us the importance of literary 

accounting in learned society; his lists served as a sort of modem-day curriculum vitae. 

Obviously, a prolific and well-rounded scholar like Ibn al-Haytham was looked up to by 

the student of science. By his inclusion he lent credibility and prestige in the class of 

physicians with his voluminous output. 
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There are other professions associated with the art of the book which indicates the 

reverence society held for it. These professions were craft classes but were viewed as 

prestigious because of their association with scholarship. One such profession was that of 

the calligrapher. The status of the calligrapher was originally connected with the Qur'an, 

and manuals for calligraphers appeared early on. Calligraphers even received training at 

a specialized school.' 

Bookbinding was another profession connected to the esteem of scholarship. The 

book throughout Islamic history has been physically revered, bound with elaborate covers 

in leather, wood, ivory and gold gilt. Binding became an art form as did the calligraphy 

on the pages of the book. ^ Indeed, the Zirid Sultan Tamim ibn al-Mu 'izz ibn Badi 

(c.454/1062) himself even composed a manual on the secrets of bookbinding which he 

had learned from his father, the king.^ 

The copyist, or nasikh, also performed an important and specialized service 

during the medieval period. The art of transcribing remained a trade but it was a highly 

respected trade.* Ibn Abi Usaybi'ah relates the story of the initial copying of the 'Uyun 

for presentation to his mentor, the wazir of Damascus, Amin al-Dawlah. He relates that 

he went to Damascus from Sarkhad with drafts of his book. There, he summoned the 

chief copyist, Sharif al-Nasikh Shams al-Din Muhammad al-Husni who had copied many 

' Maya Shatzmiller, Labour in the Medieval Islamic World (JLtiden: E.J. Brill, 1994), 280. 
^ Franz Rosenthal, The Technique and Approach ofMuslim Scholarhip (Roma: Pontificium Institutum 
Biblicum, 1947), 10. 
' Shatzmiller, Labour, 385. 
* Petry, The Civilian Elite, 246. 
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books for his family and who had a good command of Arabic/ Not only was this 

copying procedure recorded as an important fact in the development of the 'Uyun, but the 

name of the copyist makes its way into a biography reserved for elite scholars due to his 

special association with the book. 

The library is another focus in this discussion because it indicates to us how 

highly books and learning were viewed. Libraries occupied an important place in Muslim 

cultural and intellectual life and were viewed as storehouses of sources of knowledge. 

Inayatullah observes that much of our information about libraries comes from works on 

biographies and histories^ Because paper was relatively scarce and producing a book was 

done by hand, collecting many books was expensive and not feasible for many scholars. 

Many copied a book or parts of a book themselves or had access to a " library." Libraries 

were found in madrasahs or hospitals. Rulers often had private libraries or formed 

institutions which housed libraries.^ In addition, many scholars and teachers had private 

libraries. We know that Ibn Abi Usaybi'ah had access to many libraries and probably 

was inspired to write his book from the collections of his professors. 

In the 'Uyun Ibn Abi Usyabi'ah is careful to note the large collections of 

physicians and rulers as an indication of their reverence for learning. He relates an 

' lAU, 1965, 725. 
^ Sh. Inayatullah, " Bibliophilism in Mediaeval Islam," Islamic Culture: The Hyderabad Quarterly Review 
XII (1938): 156. 
^ Unfortunately for the modem scholar, many medieval libraries were destroyed over time. The library in 
Tripoli said to have contained over three million volumes was reportedly burned by the Crusaders. The 
Mongols destroyed the 'Abbasid library in Baghdad and the library in the Assassin stronghold of Alamut 
was burned in 1257. The Mosque of the Prophet in Medina was destoryed in 1237 and along with it, its 
library. The Fatimid libraries did not fare much better once that regime ended and even before. 
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amusing anecdote about the library of the Fatimid prince and physician al-Mubashar ibn 

Fatik. He writes that al-Mubashar ibn Fatik had acquired a great many books in his 

house. The author relates that he has seen them himself and that they are in poor 

condition due to an unfortunate incident. The prince loved his library so much that he 

devoted all of his free time to studying and reading since he believed that this was the 

most important thing in his life. His wife was so jealous of his devotion to his books that 

when the prince died, she had all of his books thrown into the pool in the courtyard of 

their house. The books were rescued but most of them suffered.' 

Another mention of a library in the 'Uyun indicates to us the value that books held 

in society and the way in which books were pursued. The Fatimid physician, Ifra'im ibn 

Zafan, had a great collection of books because he copied many until he had "many 

libraries of medical books and others." In addition, he would employ scribes to copy 

material for him. Ibn Abi Usaybi'ah writes that his father tells the story of a book trader 

from Iraq who came to Egypt and met with Ifra'im. He offered to buy ten thousand 

volumes from him. When the Fatimid wazir, al-Afdal heard about this, he was afraid that 

this valuable resource of knowledge would leave the country and bought the books 

himself. Ibn Abi Usaybi'ah explains that this is why he has found many books with 

Ifra'im's name and al-Afdal's title on the front pages.' This story illustrates that books 

were valuable conmiodities. Both the book trader and the wazir were willing to pay to 

' lAU, 1965, 560. 
' Ibid., 567-568. 
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obtain these books. It also indicates that libraries were of such value to the learned and 

prestigious that they were well-known from country to country. 



169 

The Superiority of Medicine 

We have seen that Ibn Abi Usaybi'ah stresses the importance of education for the 

physician. This education gave the physician special knowledge. I have observed from 

the text of the 'Uyun that an elite physician like Ibn Abi Usaybi'ah viewed the art of 

medicine as a necessity in Islamic society and as the continuation of a prestigious 

profession which traced its roots of learning to the ancient Greeks. This gave the 

individual involved in the profession of medicine a superior view of themselves. 

From evidence in the Genizah documents, Goitein observes that life in medieval 

Islam was fragile at times. The Fatimid and Ayyubid periods are full of epidemics and 

plague, famine and disease. We find coimtless letters in the Genizah of individuals who 

are not able to work or attend to their duties because of ill health. The average person 

occupied himself with the state of physical well-being. Questions regarding one's health, 

and good wishes on people's health are abundant in the letters of the Genizah. Indeed 

Maimonides included a chapter on health care in his voluminous work on Jewish law, in 

which he states that in order to attain the knowledge of God, man must first have a sound 

body.' 

Goitein argues that the scholar-physician was in a prestigious occupation because 

his knowledge was "esoteric" or "accessible to others only imperfectly." He studied the 

ancient authorities which were highly regarded during this time. Goitein claims that the 

' Goitein, A Mediterranean Society, 94-107. 
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names Galen, Hippocrates and Dioscurides were known and respected even to the 

common man.^ 

Al-Ruhawi writes that the physician is the one who knows the secret to a healthy 

body. Therefore, the healthy as well as the sick need the physician. Only the art of 

medicine can maintain health and administer to the sick. Thus, he writes that those who 

have studied and know the profession of medicine are the ones who "are on the side of 

the virtuous and rational ones, foremost of the people in station, highest in rank, greatest 

in worth, and most truthful in speech." A prevailing comment among physicians, 

Muslim or non-Muslim, writing on the position of medicine is that the art of medicine is 

a gift from God and divinely inspired. Thus, those who perform this are to be held in 

high regard. Al-Ruhawi calls the medical art a "divine one" and the one who practices it 

worthy of a noble name if "he does his best to imitate the acts of the exalted Creator" 

who is able "to maintain health perfectly and cure the ill."^ In his introduction to the 

'Uyun, Ibn Abi Usaybi'ah states that the profession of medicine and its details are 

mentioned in the divine books and the Shari 'ah. He adds that attempting to attain good 

in this world cannot be reached without health, and attaining it in the next world requires 

attention to the health, mind and body. At the end of the introduction he writes that he 

composes this book with the help of God, for it is from God Almighty with fortune and 

support that he has mastery over it [the profession].* 

419-420. 
' Levey, Medical Ethics, 70. 
" lAU, 1965, 7-8. 
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There are many anecdotes in the 'Uyun which are intended to reveal that an 

educated physician possesses the ability and intuition which mere laymen do not. These 

stories Involve regular patients from the lower classes as well as rulers. One such 

example demonstrates the extraordinary intelligence which the physician possessed. The 

Jewish physician Ibn Jami' was sitting at his shop at the Suq al-Qanadil in Fustat when a 

fimeral procession passed. He looked at the deceased and noticed that he was not dead. 

When he told the crowd this they asked him to prove it which he did by reviving the 

" deceased" with hot water and compresses. Ibn Abi Usaybi'ah writes that" It appeared 

to be a miracle from him."* By telling this story, Ibn Abi Usaybi'ah emphasizes the 

superior knowledge of the trained physician. 

Death was on the mind of most people during the medieval period. It was often 

viewed as unexplainable. All classes admired and respected physicians for their ability to 

seemingly cheat death. Ibn Abi Usaybi'ah expresses this idea when commenting about 

Sultan al-Salih's illness and eventual death. " He was a very powerful and dominant 

Sultan, but when death came to him, it was the destroyer of pleasures and he died as if he 

had not been."® He adds a few bayts on the subject, 

Najm al-Din Ayyub was 
king of the world and overcame many coimtries 

When he was in good health and good fortune until disease 
spread and he could not trick the disease and stop it.^ 

' Ibid., 577. 
® Ibid., 600. 
' Ibid. 
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The author is speaking directly to the rulers and patrons, asking them to 

acknowledge that even the most powerful can be crippled by an illness or even succumb 

to death. Without health he is nothing. Moreover, the physician holds the key to health 

and the ability to battle disease. A good physician can extend life and make the ruler 

stronger. 

Hamameh believes that increasing incidents of accidental or pre-meditated 

poisonings gave rise to the science of toxicology in Islam. Thus, kings, rulers and men of 

wealth encouraged private physicians to write on the subject because they feared the 

possibility of being poisoned. This was another reason for having these physicians 

around court.* 

One gets the impression from some of the anecdotes in the 'Uyun that Ibn Abi 

Usaybi'ah viewed the uneducated population as ungrateful for the expertise of the 

physician. 

In the biography of the physician, Rashid al-Din Abu Haliqah, Ibn Abi Usaybi'ah 

relates an anecdote in which a woman of the haram is complaining that the physician is 

not treating her properly. This shows an interesting attitude of society towards the 

physician. The physician was respected but could also be ridiculed and fall from his 

place of honor and respect if he failed to cure someone, whether it was his fault or not. In 

' Hatnarneh, Health Sciences, 56. 
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his defense, Rashid al-Din Abu Haliqah cites Hippocrates' saying, "If all diseases are 

treatable, no one would die.'" 

In another example, Ibn Abi Usaybi'ah tells the story of two unfortunate 

physicians who were private physicians to al-Amir Ahmad ibn Tulun, govemor and ruler 

in Egypt during the ninth century. The first was Sa'id ibn Tawfil who traveled with the 

amir on his journeys. While on a summer trip to Antioch, Ibn Tulun became acutely sick 

with dysentery. Ibn Tulun angrily accused Ibn Tawfil of neglecting him during his illness 

since he was out one day and had been drinking on another day when he was summoned. 

Ibn Tawfil explained that the amir did not let him know what was wrong with him and 

the physician was fiightened to meddle into his business. Ibn Tawfil gave him a 

diagnosis which included a very limited diet but the ruler did not follow the physician's 

orders and eventually became even more sick. Ibn Tawfil is scolded by the amir's scribe 

who stated, "The amir is non-Arab in origin, but even if he was eloquent, he does not 

know the subjects of medicine to take care of himself so he yields to you. Your approach 

[has] alienated you to him." Ibn Tawfil replied angrily that he sees his position with the 

ruler as being that of the position of a mouse to a cat or the lamb to the wolf. Ibn Tulun 

eventually threatened the physician saying he would pay dearly should the ruler die. 

When the Ibn Tulun returned to Egypt, another court physician al-Hasan ibn Zirak 

attended to his illness. Again, the amir ignored the prescriptions of his physician and his 

condition worsened. He questioned the doctor's ability and physically threatened the 

' lAU, 1965, 594. 
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group of physicians of al-Fustat whom he simimoned, accusing them of experimenting 

with him and his illness and not trying to ciu'e him or alleviate his pain. 

This anecdote illustrates Ibn Abi Usaybi'ah's belief that the physician was 

superior to those not educated in the art of medicine. Even one as high as a ruler was 

dependent on the care and skill of a physician.'" By including this anecdote, Ibn Abi 

Usaybi'ah demonstrates the ignorance of patients and what can happen to them if they 

choose not to follow the physician's advice. Galen said that the physician must not 

follow the will of the patient imless it will be of benefit to him. He writes that the "mind 

and discrimination of the ill are perverted."'' In addition, one could argue that Ibn Abi 

Usyabi'ah is asking his ruler to acknowledge the superiority of the physician. The art of 

medicine is superior and so are those who practice it. As we have seen earlier in the 

biography of Ibn Abi Usaybi'ah, the author seemed to view his patron, 'Izz al-Din Aybak 

with some disdain, viewing him as an ignorant non-Arab military ruler. Ibn Abi 

Usaybi'ah observes that both these physicians met imfortunate deaths despite their 

attempts. The author implies that Ibn Zirak was ill fix>m fear and illness and died. Sa'id 

ibn Tawfil was beaten for his "disloyalty" to the amir and died several days later. 

Ibn Jami' criticizes the so-called physician who only aims to please the patient, 

especially if the patient is well-to-do. By not treating him properly he does the patient a 

disservice and degrades his own position as a physician. Ibn Jami' states that this 

Ibid., 541-544. 
'' Levey, Medical Ethics, 56-57. 
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physician thus makes himself obedient and submissive as a slave and does not behave in 

the manner that his profession and rank call for." 

Al-Ruhawi, as many other physicians such as Ibn Jami' and Ibn Ridwan, had 

complained bitterly about the quacks of the medical profession corrupting the image of 

medicine. He writes that the members of this noble respected profession are confined to a 

private group and that not everyone who wishes to be included in this group is allowed.'^ 

Indeed, Sartain observes that the same type of attitude about prestige exists in the 

autobiography of the Mamluk religious scholar Jalal al-din al-Suyuti. She states that al-

Suyuti saw himself as "the only scholar capable of preserving knowledge in the face of 

increasing ignorance; it was his duty to record the siun of existing knowledge before it 

was lost.'^ Ibn Abi Usaybi'ah's anecdote of Sa 'id ibn Tawfil and his attempt to pass off 

his servant Hashim as a physician is a lesson for the reader that those who attempt to 

imitate the learned physician will fail and cause harm. " Thus, Ibn Abi Usaybi'ah wished 

to demonstrate the inherent superiority of his profession due to their special training and 

extraordinary abilities and gifts. 

In addition, Ibn Abi Usaybi 'ah often emphasizes the coimection between Greek 

physicians and Arabic physicians. After an anecdote describing the skill or mastery of a 

Meyerfiof, "On the Transmission," 175. 
" Levey, Medical Ethics, 88. 

Sartain, al-Suyuti, 1 IS. 
" lAU, 1965, 542-543. 
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physician, he will often relate a similar story found in the biographies of the ancient 

Greek physicians such as Galen. 

For an example, see lAU, 1965,595. 
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Other Forms of Status 

In addition to scholarship and education, there were other aspects of power and 

prestige emphasized in the 'Uyun which gave the physician status. 

Proximity to the Ruler 

Goitein has argued that the ruler in Islamic society was an absolute authority 

figure. To go against the ruler was to go against God.' Therefore, the importance of the 

ruler cannot be underestimated. Goitein writes that a person in medieval society who had 

close contact or coimections to the ruler and his court or entourage moved into a position 

of great power and influence. For example, under the Fatimid caliph, all ranks were 

established relative to the caliph and in some way "contingent on his authority."^ 

Sanders writes that rank and power were gauged by the proximity to the ruler. 

She states that "proximity to the ruler was a way of establishing authority." There was 

honor and significance which went along with the proximity to the ruler.^ 

I would argue that Ibn Abi Usaybi'ah tried to show the high rank of the physician 

by showing the proximity a skilled physician could achieve to a ruler and that protocol in 

relation to the ruler did not always apply to the physician. They were almost above this 

due to the sometimes intimate nature of their work and the prestige of their profession. 

Al-Mu'tasim reportedly said that his physician was more important than his chief qadi 

' Goitein, A Mediterranean Society, 70. 
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since the qadi made decisions about property and law and the physician made decisions 

concerning the health of the ruler himself/ Al-Ruhawi writes that royal officials and 

rulers disclose secrets to their physicians which others do not know/ 

Physicians who served at court could be described as having a high social status/ 

In an example from the 'Uyun, the Ayyubid physician Abu Haliqah proved his worth as a 

private physician by curing the sultan of his toothache with the drug theriac which he had 

compounded after all the other private physicians had failed. As a reward for his skill, he 

received a robe of honor and abundant gold. Moreover, the other court physicians were 

forced to admit Abu Haliqah's superiority saying, "None of us have the right to treat 

kings except you." ^ Thus, Abu Haliqah's position at court and his relationship to the 

caliph was increased even over the other physicians. 

As a private physician to the sultan, the physician more often than not was in the 

presence of the sultan daily, traveling with him as one of his companions and was on 

intimate terms with him as far as the sultan's health matters were concerned. The 

prestige that came with this powerful position no doubt helped raise the social status of 

the physician in Islamic society. Thus, proximity to the ruler indicated rank. Sanders 

book reveals that this idea was highly evolved during the Fatimid period where the ruler 

was viewed as center. However, there are several instances in the 'Uyun which illustrate 

^ Sanders, Ritual in Fatimid Cairo, 32. 
' Ibid., 20-21. 
* Levey, Medical Ethics, 74. 
' Ibid., 71. 
® Goitein, History and Institutions, 244. 
' lAU, 1965, 592. 
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the intimate proximity the physician enjoyed with the ruler. The Fatimid caliph al-Hakim 

respected his personal physician ibn Muqashir al-Tabib so much that the caliph himself 

visited the physician at his home when ibn Muqashir became ill.' 

Another example of this also involves al-Hakim and the scholar Ibn al-Haytham. 

Ibn Abi Usaybi'ah reports that al-Hakim had written to Ibn al-Haytham because the 

caliph himself was interested in the sciences. He wished to meet him and invited him to 

Egypt, enticing him with gifts. Ibn al-Haytham replied that he would come and work on 

the problem of the rising and falling of the Nile. When Ibn al-Haytham arrived in Egypt 

the caliph went to meet him. They met in a village at the gate of al-Mu 'izz's Cairo 

known as al-Khandaq. Ibn Abi Usaybi'ah writes that al-Hakim " received him as a guest 

and gave him much respect and honored him."' Sanders observes that the Fatimid caliph 

was concealed when he went places and was not seen while he ate, slept or spoke. She 

writes that the palace complex of the Fatimids was symbolic in that it was built for the 

purpose of isolating the caliph at the center surrounded by sacred space. He would 

emerge from his palace only for special ceremonies but carried the boundaries of the 

walls in the form of curtains and bodyguards and the protocol was still observed.'" This 

story is significant because not only did the caliph pursue Ibn al-Haytham to get him to 

his court, but the caliph left the palace to meet the scholar instead of having the scholar 

come to the palace, the center of the Fatimid realm. 

' Ibid., 1965, 550. 
 ̂ Ibid., 551. 

Sanders, Ritual in Fatimid Cairo, 32-37. 
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The story of Abu Shakir ibn Abi Sulayman illustrates the way in which a 

physician could gain such high influence with the caliph that he crossed all protocol 

boundaries. Al-Malik al-Kamil held Abu Shakir in such high esteem that he gave him 

living quarters in the palace complex which was the residence of the Sultan. Another 

anecdote shows that Abu Shakir was invited to meet with the Sultan and rode to greet 

him. Once he arrived, the Sultan took his hand and walked beside him while he spoke, 

all the way to the house of the ministry. Ibn Abi Usaybi 'ah relates, "The other princes 

[in the Sultan's entourage] didn't walk next to al-Malik al-Kamil but rather behind him in 

a procession."'' Sanders has argued that the elaborate dialogue to ascertain rank and 

prestige were often carried out in the form of protocol, not speech and that this protocol 

"communicated critical information about the structure of society and hierarchy at its 

center, the court.Therefore, while the other princes and officials had to maintain the 

protocol, the physician was seen walking next to the Sultan holding his hand and talking. 

In this story the physician is on an equal level with the Sultan. Indeed, al-Ruhawi writes 

that if a physician is unrelenting in his pursuing of medicine and its proper practice, he 

will attain a rank by the " side" of God and by the " side" of the rulers to the point that he 

" participates with them in their class and in their possessions." " 

Proximity to the ruler was so important that it often caused jealousies, tension and 

even court intrigue among the different private physicians. This is illustrated with an 

anecdote about the Fatimid physician, al-Shaykh al-Sadid Ra'is al-Tibb. Ibn Abi 

" lAU, 1965, 589. 
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Usaybi'ah's professor, al-Shaykh Radi al-Din al-Rahbi relates that the physician al-

Muhahab ibn al-Naqash arrived in Cairo from Damascus seeking fame and fortune as a 

physician. He had heard of al-Shaykh al-Sadid, the physician of the caliphs, and went to 

him in hopes that he would offer his help. Al-Shaykh al-Sadid gave him a generous 

salary worthy of his status and a furnished house with slaves and servants if he would 

practice under him. The only condition would be that he not try to seek a position from 

the caliph or his officials of the state.This story indicates that the physician al-Shaykh 

al-Sadid wished to maintain his position to the caliph since it offered such power. 

Another close personal connection to the ruler is illustrated with the Ayyubid 

physician Abu Sulayman Dawud ibn Abi al-Muna ibn Abi Fanah. According to Ibn Abi 

Usaybi 'ah, this physician helped Salah al-Din conquer Jerusalem from the Crusaders 

through a premonition or dream he had which depicted Salah al-Din's victory. Salah al-

Din was so grateful that he agreed to grant him anything he wanted. The physician asked 

for the preservation of his sons. Salah al-Din took them and cared for them and then gave 

them to his son, al- 'Adil and advised him to show them great care since they were closest 

to him and his sons. Thus, the Sultan's gratitude was so strong that he took the sons of 

the physician and raised them imder his protection. The sons, the physicians, Abu Sa 'id 

ibn Abi Sulayman, Abu Shakir ibn Abi Sulayman, Abu Nasr ibn Abi Sulayman and Abu 

al-Fadl ibn Abi Sulayman, as well as a grandson Abu Haliqah, all served the Ayyubid 

Sanders, Ritual in Fatimid Cairo, 1-lS. 
" Levey, Medical Ethics, 73. 
" lAU, 1965, 572-573. 
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sultans and were highly honored due to their medical abilities and the proximity and 

intimacy they enjoyed. 

Lineage 

Ibn Abi Usaybi'ah came &om a long line of physicians and oculists who are 

mentioned in the 'Uyun in the chapter on the physicians of Syria. As we have observed, 

he frequently uses them as sources in the 'Uyun. Thus, I believe Ibn Abi Usyabi'ah 

viewed the scholarly lineage of his biographies as a qualification for their high rank. 

While a scholarly lineage did not apply to all of the physicians in his book, Ibn Ridwan 

being the most obvious example, it is an aspect of the physician's life which is included 

intentionally in order to stress the importance of the individual. 

The 'Uyun is filled with families of physicians, including the author's family. 

Often, the biographies of the sons will follow a biography of the father. One might argue 

that the father's achievements lent a level of prestige not obtainable by any other means 

other than the association of lineage. Furthermore, non-Muslim families such as 

Maimonides and his son and Musa ibn al- 'Azar al-lsra'ili and his sons indicate that non-

Muslims often continued in the line of their parents because it was a way to maintain the 

prestige of the family as well as maintain a respected position within a Muslim dominated 

society. 

Ibn Abi Usaybi'ah includes a poem in the entry of the Ayyubid physician, Shahab 

al-Din ibn Path al-Din, which describes the importance placed on lineage of physician 
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families. Shahab al-Din was the son of the physician Fath al-Din ibn Jamal ibn Abu al-

Hawafir, who was the son of the famous physician, Jamal al-Din ibn Abu al-Hawafir." 

He inherited the noble deeds from his father and his grandfather 
like the lance joint after joint'^ 

Character and Ethics 

A final aspect of status emphasized in the biographies of the 'Uyun was one's 

character. According to Goitein, observing character was not merely a pastime but one 

which everyone in society took into account due to the " intense competition in social and 

communal life, requiring constant rubbing of shoulders with (real or imaginary) friends 

and enemies." Thus, a good character was a quality which set someone apart and 

allowed them to attain prestige within a society which placed such value on this. 

A good character was often expressed with specific words. There are a number of 

Arabic words commonly fovmd in the 'Uyun which are used to describe the ideal 

character. We also find these words in other biographical dictionaries as well as in the 

letters of the Genizah documents. One such word is muruwwah, or " right person." This 

word literally means "manliness" coming from the word for man. In pre-Islamic times it 

meant bravery or chivalry and still took on this meaning in medieval times. Another 

sense of the word is one who holds power over others but does not misuse his advantage. 

The term fadl, or superiority, often meaning one who is superior in the mind is also 

" lAU, 1965, 584-586. 
" Ibid., 586. 

Goitein, A Mediterranean Society, 189. 
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common. Fadl was something superior and special and inherited or gained by self-

education. 

Honor and honesty played a great role in the biographies of the 'Uyun. Honor, in 

the sense of reputation to one's profession and community, was common in the 'Uyun. 

Another character trait was generosity. Of the physician Jamal al-Din Abu 

Hawafir Ibn Abi Usaybi'ah stated that he is characterized by "the goodness of his 

personal characteristics. He was lavishly generous, private and public, and overwhelmed 

them with abundant gifts." " Ibn Abi Usaybi'ah also quotes Ibn Ridwan on the qualities 

which he possessed and which Ibn Abi Usyabi'ah probably felt were the personality 

characteristics a physician should embody: charitable, not greedy, not stingy, dressing in 

an appropriate manner, including remembrance of God and praising him.'' 

In addition to the mental character, one's physical character was important too. 

Rosenthal states that the physical features of an individual in a biography were often 

mentioned.^" Ibn Abi Usaybi'ah often mentions the physical features of an individual in 

his 'Uyun. Most often, he comments on the physical qualities of the physicians he knows 

or has met. Therefore, this is not just a repetition of an older text but something he felt 

was necessary to include in the person's biography. I would argue that it added to the 

character of the person to know they were of a pleasant physical appearance in congruity 

to their elevated status. A pleasant appearance implied a good character, since physical 

state was connected to mental state. For example, one's skin color or skin tone was tied 

" lAU, 1965, 585. 
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to one's disposition. Ibn Abi Usaybi 'ah wrote, for example, about Ifra'im ibn al-Ra 'is 

Musa that he found him to be "a tall, old man with a lean body."" Another physical 

description also involves a professor and colleague. As 'ad al-Din ibn Abi al-Hasan 

whom he describes as " good of form, cheerful looking old man, handsome, with gray 

hair. He had good stature, a brown complexion, was sweet-spoken and had abundant 

honor." ̂  Therefore, a physician should embody good character which justified his status 

in society. 

The ethics of physicians were often discussed in medical sources throughout the 

Islamic period. One criticism of doctors' ethics, which appears quite frequently in the 

sources, concerns the physicians' lifestyle. Ibn Jami' criticizes those physicians who 

pursue sensual enjoyment, like drinking, amusement and entertainment, which leads to 

the physician being drunk in the morning. In fact, Ibn Jami' believes that a physician or 

medical student should spend his spare time studying medical books in order to improve 

himself." Ibn Butlan complains that some physicians have deviated from their position 

as pillars of society when they wear lavish clothes in contrast to their poor patients, thus 

intimidating them. In addition, he warns against becoming arrogant to the point of 

destroying the relationship with the patients and community. "There is nothing more 

" Ibid., 564-565. 
Rosenthal, Muslim Historiography, 103. 
lAU, 1965, 583. 

 ̂Ibid., 600. 
^ Ibn Jiimay', Treatise to Salah al-Din, 30. 
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detrimental to the patient than a physician who is more gifted in talking than in providing 

medical care."^* 

Many of the ethical qualities of the physician were qualities which were common 

in Islamic society. However, the ethics and character of a physician also drew upon 

ancient Greek sources. ' Ali ibn Ridwan summarizes the seven qualities of a physician as 

set forth by Hippocrates. The physician should be physically sound with a good memory 

and disposition as well as be pleasing in appearance. He must be well-dressed, clean and 

smell pleasant. He must honor his patients and keep their confidences. He must not 

choose one patient over another on the basis of reward and he must desire to benefit the 

people. Finally, he must not hate and be truthfiil and honor the women he serves in the 

upper class household by not mentioning what he observes.^ 

Excerpts from 'Ali ibn Ridwan's autobiography reveal that he attempted to 

fashion himself after these qualities. He describes that he did things is moderation and 

was not given to excess in any means of his life. He admits that he eamed a comfortable 

living but tried to spend wisely as well as donate money to charity and family. He wrote 

that he tried to be modest, well-meaning and helpful to people. He also mentions that he 

strove to achieve only good deeds and sentiments in his every day life. While it is 

evident from his many argimients with colleagues that he was somewhat antagonistic and 

" F.S. Haddad," Arab Medical Ethics," Studies in the History of Medicine 6 (1982): 123-124. 
" lAU, 1965, 565. 
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abusive, the idea of the physician possessing superior qualities in his character is 

desirable and this is illustrated in the autobiography of'Ali ibn Ridwan.^^ 

Ibn Abi Usyabi'ah also mentions the Hippocratic oath in the earlier chapters 

dealing with the formation of the medical profession. According to Haddad, Ibn Abi 

Usaybi'ah's 'Uyun is the only known verbatim Arabic translation of the Hippocratic oath 

in print." The fact that he included it points to the importance of ethics in medicine and 

as part of the physician's character. It also imderscores the idea that medical ethics are 

beised on Greek medical ethics. Ibn Abi Usaybi'ah and his class of scholar-physicians 

were able to integrate this tradition with the Islamic notion of a gift from God. Both 

authorities lend repute to the physician class. 

Ibid., 562. 
Haddad, "Medical Ethics." 129. 
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Signs of Distinction 

Certain symbols or signs distinguished one's rank and class in society and could 

indicate that one was privileged or an outcast. The most well-known example of this is 

the special clothes and physical restrictions on person and property of the non-Muslims in 

Islamic society. These restrictions were issued in the form of decrees at different times 

throughout Islamic history. They indicated the " desired" status of the non-Muslim to the 

Muslim, subservient. Bosworth writes that in a hierarchical structured society like the 

medieval Islamic one from the ' Abbasid period on," modes of address, insignia or rank 

and office, and dress, etc. all contributed to the fixing of a man's status in society and the 

state, and as such were prized as the visible and audible symbols of success in the 

temporal world."' 

The Jewish physician Ibn Jami' lamented the fact that many people tried to appear 

as a physician of the elite class in order to gain prestige. Instead of gaining it through 

hard work and medical ability, they resort to presenting the image that they are successful 

and prestigious by "appearing in long and magnificent robes, by riding fine animals and 

using exquisite perfumes and the like."^ We see these "audible symbols of success" in 

the biographies of the physicians of the 'Uyun. 

' Encyclopedia of Islam, 1986 cd., s.v "Lakab," 619. 
- Meyerhof, "On the Transmission," 174. 
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Titles 

Goitein argues that titles were given to people who were connected to the 

government in some way. Thus, the carrying of a title meant that the physician had been 

honored with the title by a high ranking official, and this title gave him social status in 

society.^ As we observe in the 'Uyun, these titles were not just reserved for the Muslim 

figures connected to court but also for the high ranking non-Muslim physicians and 

officials. Titles such as al-Shaykh, al-Shaykh al-Sadid, al-Sadid(the Sound), al-As'ad 

(the Auspicious) were often given to physicians. These titles were given to physicians 

during the Fatimid period as well as the physicians of Ibn Abi Usaybi'ah's time. 

Bosworth writes that the laqab of a person evolved from being a nickname or 

praise to an honorific title. This honorific title was meant to confer prestige and status to 

an individual and often implied a close relationship to the ruler as reward or 

acknowledgment.* 

Ibn Abi Usaybi'ah often discussed in detail the origin of someone's nickname or 

laqab . Often he will emphasize someone's title by praising him in a poem or in the text 

and by making a play on words of the physician's laqab. There are also several 

examples in the 'Uyun where a physician received his laqab directly from the ruler, 

' Goitein, A Mediterranean Society, 270. 
\£:./.,"Lakab,"619. 
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usually after the physician had performed some medical procedure and cured the ruler of 

his aliment. 

Mounts 

One sign of distinction which Ibn Abi Usaybi'ah has included in his text in 

several places is the use of the riding mount as a sign of status. 

Goitein has devoted a section in his Mediterranean Society to the subject of the 

riding mount in medieval Islamic society. He argues that the mount was a status symbol. 

He observes that riding mounts were reserved for the higher ranks of society and 

Christians and Jews had to be careful when riding so as not to arouse suspicion or 

jealousy. A person's status could be judged by the value of his mount. Goitein writes 

that a person of high status would normally leave his house mounted.® 

Sanders has also observed that riding mounts indicated differences in rank among 

the Fatimid caliph's officials in his presence. Riding within the caliph's gates or even the 

city of Cairo was also a privilege. Dismounting in the presence of a superior was an act 

of homage which acknowledged the superiority of the person.^ 

From the text of the 'Uyun, we observe that elite physicians often rode rather than 

walked. Ibn Abi Usaybi'ah mentions that the Jewish physician Abu al-Fada'il al-Naqid 

was so busy that he used to hold his study sessions with students while riding out on his 

' Goitein, A Mediterranean Society, 261-267. 
^ Sanders, Ritual in Fatimid Cairo, 22-23. 
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rounds to see his patients/ In another example, as an incentive for an ambitious, young 

physician not to compete with him for the caliph's attentions, the physician al-Shaykh al-

Sadid Ra'is al-Tibb gave the physician all the benefits of a wealthy, respected physician. * 

These included a "female mule from the best of his riding animals" presented as a gift. 

The most commonly identified riding mount of physicians seemed to be the mule, a 

mount of more distinction than a donkey. Thus, the 'Uyun contains numerous examples 

of physicians, Muslim and non-Muslim riding mounts. 

Indeed we see that the Jewish physician al-Muwafiq ibn Shu*ah used to ride 

everyday to and from his work as court physician to Salzth al-Din. Ibn Abi Usaybi 'ah 

relates that a Sufi jurist lived at a mosque near the house of ministry in Cairo. This Sufi 

had a "vicious tongue," and would criticize people and the inhabitants of the palace. 

Whenever he would see a dhimmi riding, he would try to kill him. One day Ibn Shu'ah 

rode by and the Sufi threw a stone at him and knocked his eye out.' This indicates that 

the decree the historian al-Maqrizi described in his history, which was issued against the 

dhimmi, was ignored when it came to elite physicians. He reports that Salah al-Din 

forbade all dhimmis, including physicians, from riding on horses or mules.'" 

Ibn Abi Usaybi'ah also emphasizes when a physician was allowed to ride into the 

fortress or palace of a ruler. He says that the physician Abu Sa 'id Abi Sulayman served 

al-Malik al-'Adil Abu Bakr ibn Ayyub and his son al-Malik al-Mu'azzam. A1-'Adil 

' lAU, 1965, 580. 
* Ibid., 573. 
' Ibid., 581. 
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"bestowed on him the highest of honors by ordering that he enter his fortresses riding 

despite the fact that he was physically fit. So he used to enter the four fortresses of al-

Malik al-' Adil on horseback." Al-'Adil also gave the same privilege to a brother of Abu 

Sa'id, Abu Shakir ibn Abi Sulayman." 

Clothes 

In the eleventh century we see that the physician Ibn Butlan from Baghdad 

laments in his satire, Risalah da 'wat al-atibba' (The Doctors' Banquet) the existence of 

" quacks" and " frauds" who practice medicine on the poor and take their money. He 

writes that the public is fooled by these individuals because they wear lavish clothes and 

present an aura of prestige.'^ 

We have observed in the 'Uyun that physicians were often honored for their 

services and knowledge with fine clothing and robes of honor. These gave the physician 

the "aura of prestige" that the charlatan wished to emulate. The physician 'Ali ibn 

Ridwan relates in his autobiography that he attempted to live up to the standard of being 

an eminent physician. 'Ali ibn Ridwan writes that he made a point of wearing clothes 

that were not only clean but were decorated with marks of distinguished people. He also 

made it a practice of perfuming himself and his clothes. 'Ali ibn Ridwan goes on to 

list the seven qualities of a physician enumerated by Hippocrates. The second quality 

E. Strauss, " The Social Isolation of the Ahl adh-Dhimma," in Etudes Orientates a la Memoire de Paul 
Hirchler (Budapest: 1950), 90-91. 
" lAU, 1965, 589. 

Haddad, "Medical Ethics," 123. 
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deals vsith physical appearance and says that a physician must be well-dressed, good 

smelling and clean in body and clothes. 

Robes of honor were another sign of distinction. This was usually an honor 

reserved for the caliph or ruler to bestow on whom he wanted to honor. However we also 

observe one instance where a court physician bestows this honor on one physician in his 

service. Al-Shaykh al-Sadid Ra'is al-Tibb gave the physician al-Naqash a salary and 

house to remain under his service and not to try and win favor with the caliph. In 

addition, he gives the physician from Damascus a robe of honor and riding mount. 

Wealth 

Another means by which an individual was judged was by his wealth which 

indicated his influence and respect in society. While al-Ruhawi criticizes those 

physicians who practiced in order to gain wealth, Ibn Abi Usaybi'ah always indicates in 

his book the wealth and gifts a physician received for his services. I would argue that he 

did this not to illustrate the greed of the physician who had not asked for anything before 

treatment, but to illustrate the great skill of the physician and the gratitude of the ruler or 

patron. The more money and gifts a physician received, the better physician he must be 

and the more grateful the ruler is to him. For example Ibn Abi Usaybi'ah writes about the 

Fatimid physician al-Shaykh al-Sadid Ra'is al-Tibb that he was highly honored with the 

caliphs and that no one even came close to having received the amount of wealth and 

" lAU, 1965, 562. 
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prodigious benefits from the caliphs. Thus, he held a high rank with the caliphs which no 

one exceeded.'^ His wealth and his rank are an indication of his skill and his importance 

to the rulers. Even the anecdotes and stories which depict a physician's more modest 

wealth still indicate that his wealth was indicator of his service and respectability in 

society. The story of the Fatimid Jewish physician Abu al-Fada'il ibn al-Naqid depicts 

the generosity of this physician to his friend in need. The physician went out on his 

rounds and gave his friend all the money he had received for his services that day. The 

total value was about three hundred sawad dirhams. Ibn Abi Usaybi'ah comments that 

this indicates that the physician is one who makes a good livelihood and has much 

acceptance [from the people]." 

In the biography of the Fatimid physician, Ibn Muqashir al-Tabib, Ibn Abi 

Usaybi'ah notes that he enjoyed honor with al-Hakim as his private physician. Ibn 

Muqashir received many gifts and presents from al-Hakim for his services. However 

what is most interesting is that Ibn Abi Usaybi'ah reports that when the physician died, 

al-Hakim " released ample wealth for his heirs." This is significant because often wealth 

and property did not pass from one generation to the next and was considered the 

property of the sultan or ruler. Obviously, this indicates to us the respect in which the 

" Ibid., 565. 
lAU, 1965, 573. 
Ibid., 572. 

" Ibid., 580. 
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physician could be held and the power he could gain for himself and his family, even 

after he was gone." 

We observe that wealth, in terms of money, was not the only thing given to a 

court physician. The Ayyubid physician Abu Haliqah was given an iqta' of Khabaz in 

Egypt. This story is interesting because this iqta' had previously belonged to his relative, 

the physician Abu Shakir Abu Sulayman whom we have talked about above. When Abu 

Shakir died. Sultan al-Kamil continued his family's loyalty and respect towards this 

family by putting the iqta' in the name of Abu Haliqah. As we noted earlier, property 

was a commodity which was not usually transferred from generation to generation, but in 

this case it was. Furthermore, Abu Haliqah was also allowed to keep his iqta' and 

retained all his honors and benefits under Baybars, the Mamluk.'^ I believe that Ibn Abi 

Usaybi'ah included information about wealth and gifts as a way of addressing the rulers 

or patrons in his audience. He emphasizes the rewards he felt should be given to the 

physician class due to their high status. On a personal note, perhaps Ibn Abi Usaybi'ah 

was indicating to his patron that he had not gained the rewards or recognition that a man 

of his class deserved. 

" Ibid., 550. 
" Ibid., 591. 
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CONCLUSION 

In conclusion, we have observed how Ibn Abi Usaybi'ah's 'Uyun emerged at a 

period of political instability within the Ayyubid empire and at a period of change in the 

influential roles of the learned elite. Our author witnessed the fall of the Ayyubid empire, 

the emergence of the Mamluk dynasty and slave military leaders. At the same time the 

author wrote during a period of intellectual flowering of the sciences. However we 

observe from later accoimts of physicians and medicine that the status of the physician 

declined during the Mamluk period. I would argue that our author was bom and raised 

during one of the heights of prestige of Islamic medicine but died on the cusp of its 

decline. He also wrote during a period of growth of tabaqat or biographical literature. 

This medium reached its height later under the Mamluks but as we have seen in al-

Qadi"s article, by the thirteenth century, tabaqat literature became a way for specific 

groups in Islamic society to express and maintain their identity. 

In addition, we have observed that despite much literature on the topic, there did 

not appear to be any sort of consistent regulatory power or systematic form of education 

for the medical profession. Thus, the profession as we see it today consisted of a range of 

professionals from phlebotomists and barbers to the highly educated private physician of 

the court. Ibn Abi Usaybi'ah and his colleagues viewed their profession as an elite 

profession and themselves as members of an exclusive group. Ibn Abi Usaybi'ah's 

family were members of the elite class as well as the profession of the scholar physician. 
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His family had studied with the most famous professors at the most prestigious hospitals 

and served the Ayyubids of Damascus and Cairo. Ibn Abi Usaybi'ah himself enjoyed 

this education but wound up in the service of an apparently imappreciative mamluk in a 

fortress town outside of Damascus. Clearly, the 'Uyun expresses the idea that the elite 

scholar physician was separate from the rest of the medical professionals and was a 

member of the elite ranks of society, possibly even more deserving of a higher rank, 

given the prestigious nature of medicine. Moreover, with no real regulatory system of 

education or licensing, the 'Uyun seeks to define and set standards for this special class as 

well as preserve the status of the physician. The books internal structure and biographical 

and anecdotal information indicate to us what the author and his profession considered to 

be the defining elements and qualities of the physician. 

We discussed that the methodology of the author was evidence of his intentions. 

His use of authoritative sources stress the prestigious nature of the profession. Ibn Abi 

Usaybi'ah and his contemporary colleagues are preservers of an ancient and respected 

tradition which has claimed some of the most famous scholars in Greek and Islamic 

times. Ibn Abi Usaybi'ah's sources also include professors and shaykhs whom his family 

or he has studied under or has a personal acquaintance with. Thus, mentioning the 

sources also serves to raise the status of our author. 

Ibn Abi Usaybi'ah emphasizes various qualifications of a physician such as 

education. Not only was an academic education important to be considered a physician, 

but it elevated the class from medical practitioner to scholar in the ranks of society. The 
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material studied included medicine, philosophy, theology and various other subjects 

including Arabic. By emphasizing this type of education, Ibn Abi Usaybi'ah excludes the 

bulk of the medical practitioners who had practical knowledge but no formal education. 

He also emphasizes, perhaps to his own ruler, that the well-rounded education of a 

physician should be highly desirable for the ruler who should seek to have these scholars 

at his court and to show them the proper honor and respect that men of their background 

deserve. 

He emphasizes this connection to the ruler by showing through anecdotes and 

biographical information that the physician should be one of the most important and 

influential people with regards to the ruler due to his education and profession. The 

importance of his position and proximity to the ruler makes it necessary that his rank be 

even higher than other court officials. 

I have also indicated other things that are emphasized in the 'Uyun and define the 

physician such as the lineage of the physician and the legacy of his works such as books, 

articles and poetry. In addition, there is information mentioned in the entries which 

indicated rank or distinction such as wealth, something Ibn Abi Usyabi'ah probably 

sought in his own career. 

Finally, it is interesting to note that of all Ibn Abi Usaybi'ah's works, which 

included some medical works, this text is the only one to survive today in the form of 

many Augmented manuscripts, which were copied at various times throughout history 

including the author's lifetime. This signifies to us the importance of this type of 
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literature in Islamic culture. For the learned elite, it was a way of preserving their history, 

their past and maintaining the status for the future. The fact that the 'Uyun was copied 

throughout history, particularly during a period of decline, suggests that those who copied 

the book wished to preserve it for the sentiments it expressed about the status of the 

physician. Therefore, I believe that Ibn Abi Usyabi'ah did accomplish his goal of 

defining the educated physician as an influential figure in society worthy of high rank and 

respect. 

In conclusion, I would like to add another accomplishment of the author. While it 

appeared that he was the least successful of his family in the profession of medicine in 

terms of recognition and reward during his day, his name is now remembered above all 

the other members of his family as well as many of the physicians included in his book. 

By composing the 'Uyun, he has left one of the greatest contributions to his profession 

and attained the renown which eluded him during his lifetime. 
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TRAiNSLATION 

Introduction 

The edition of Ibn Abi Usaybi'ah's biographical dictionary used for this 

translation was the 1965 edition, printed in Beirut and edited by Nizar Rida, entitled, 

'Uyun al-anba ji-tabaqat al-atibbaIn this section I will briefly discuss the various 

editions of the 'Uyun and mention the manuscripts which exist today. In addition, I shall 

enumerate the various translations which have been done on the 'Uyun. 

The 1965 edition of the 'Uyun is based on the first printed edition of this book 

which was done in 1882-1884 by the German scholar August Mueller. This version was 

originally printed in Cairo in 1882. According to the author's introduction, the original 

intention was to use the various manuscripts available and compile a comprehensive text. 

The author wished to indicate in the printing which parts came from which manuscripts 

for most of them were incomplete and varied from one another. The author ranked these 

various manuscripts in terms of completeness of information, date of the manuscript, 

style of writing and other criteria in order to use the most complete versions of the 'Uyun 

and the ones that remained most true to Ibn Abi Usyabi'ah's original text. However, the 

author ran into difficulties with the actual printing of the manuscript done by Al-Matba 

'ah al-Wahabiyyah in Cairo. He was technically unable to indicate the various 

manuscripts in the printing of the text due to the unavailability of the technology. In 

addition, the original 1882 edition was so full of mistakes and errors that the author was 
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forced to publish in 1884 a long index full of the corrections of the mistakes made in the 

printing. 

The 1965 version of the 'Uyun printed in Beirut is based solely on August 

Muller's edition. Scholars criticize this edition mainly for its dependence on Muller's 

text and its poor indexes. The indexes are confusing and not comprehensive. For 

example, they leave out certain scholars' names, such as the famous Ibn Baytar of Egypt. 

Also, the entries in the indexes are supposedly arranged in alphabetical order but often 

there are mistakes in this order, making it difficult and fhistrating to find a name. 

A more recent printing of the 'Uyun is Qasim Wahab's 1997 four volume edition 

printed in Damascus which is based on the 1965 Beirut edition. It is entitled, Min 'Uyun 

al-anba' fi-tabaqat al-atibbaThis edition's biggest contribution is its biographical 

sketch of Ibn Abi Usaybi'ah and a chapter discussing the author's sources. The edition 

which makes the best attempt to sort through the various manuscripts in order to give a 

more complete text is Amir al-Najar's 1996 Cairo edition entitled, Kitab 'Uyun al-anba' 

fi-tabaqat al-atibbaThe editor, al-Najar has attempted to do what Muller originally 

intended, to print a text which indicated what information came from the various 

manuscripts. This work appears to be a multi-volume work. However I have only been 

able to obtain volume one and must surmise that the other volumes are not yet in print. 

Volume one only covered the earlier chapters of the 'Uyun and not the chapters on Egypt 

and Syria which were the focus of my study. This edition also contains much 

introductory material including a brief biography of the author, a discussion of the format 



202 

and structure of the 'Uyun and an analysis of the state of medicine using various 

biographies from the text as well as a discussion of the sources of Ibn Abi Usaybi'ah. 

The introduction also looks at the various manuscripts which were used in this printing 

and includes manuscripts of varying dates and completeness from libraries and 

collections in different regions of the world including Cairo, Turkey and Germany. This 

list is usefiil because the information is organized in an accessible manner and al-Najar 

also gives a brief history and description of the manuscript including its catalog number 

in the collections, the date it was written, a brief description of its contents as well as the 

title and sometimes the copyist of the manuscript. 

The other source for existing manuscripts is August Muller's introduction to the 

1882 edition. However, this introduction is written in nineteenth-century scholarly 

German and the information is sometimes confiising in the way it is presented. 

Furthermore, it is not as thorough in its description and identification of the manuscripts 

as al-Najar's examination. 

Various parts of the 'Uyun have been translated. There are however, translations 

of various chapters and biographies of the 'Uyun which have been done in various 

western languages. Ferdinand Wuestenfeld's Geschichte arabische Aerzte und 

Naturforscher gives translations or, more accurately, summaries of many of the 

biographies of the 'Uyun. Lucien Leclerc's work. Historic de la medicine arabe also 

contains some summaries and partial translations of the biographies of the 'Uyun 

including the chapter on Egypt. According to the scholar J. Vemet, a French translation 
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of part of it was published by Sanguinetti in 1854-6 and Haly Waly published a German 

translation of much of the 'Uyun in Algiers in 1958. H. Jahier and Abdelkader 

Noureddine also edited, translated and annotated the chapter of the physicians from the 

Maghrib.' Rev. W. Cureton translated the short chapter on physicians of India in the 

Journal of Royal Asiatic Society in 1841. Other numerous authors have translated or 

summarized individual biographies from the 'Uyun in their studies on the physicians of 

the Islamic world. 

The following pages are my translation of the chapter on physicians of Egypt 

from the 'Uyun al-anba 'Ji-tabaqat al-atibbaThe pages citing the translation in the 

analysis portion of my study correspond to the page numbers of the 1965 edited text and 

are cited parenthetically within the text of my translation. They are not the numbers 

enumerating the page numbers of my translation which appear at the top right-hand 

comer of the page. 

' Sec Encyclopeida of Islam, 1971 ed., s.v. "Ibn Abi Usaybi'a," 693-694. 



204 

Chapter Fourteen: The Classes of Famous Physicians of the Physicians of Egypt 

Polytian 

He was a famous physician in Egypt and a Christian scholar of the Maliki 

Christian sect. Sa 'id ibn al-Batriq (the Patriarch) said in the book, Nazam al-Jawhar 

{Book of String [Arrangement] of Gems [of Knowledgef), " Polytian was made Patriarch 

over Alexandria in the fourth year of the caliphate of al-Mansur of the Abbasid caliphs. 

He also remained a physician for forty-six years and then died. During the reign of al-

Rashid Harun, al-Rashid appointed Ubaydallah ibn al-Mahdi governor of Egypt. 

Ubaydallah gave a very beautiful servant girl from al-Bima in lower Egypt to al-Rashid 

and al-Rashid grew to love her very much. When she became very ill, the physicians 

treated her but they were unable to cure her. They said to al-Rashid, 'Have Ubaydallah, 

your agent in Egypt, send you a physician from Egypt since they are more knowledgeable 

of the treatment [of Egyptians] than the physicians of Iraq.' Al-Rashid ordered 

Ubaydallah ibn al-Mahdi chose the most skillful of physicians of Egypt to treat his 

servant girl. Ubaydallah chose Polytian, the patriarch of Alexandria whose skill in 

medicine was well-known. Ubaydallah told him of al-Rashid and the servant girl's 

illness and brought Polytian [to Baghdad]. Polytian had brought with him some of the 

hard coarse cake and small salted fish of Egypt. He gave the servant girl and some of the 

cake and small salted fish. After she ate them, she was cured of the illness. From that 

time on, the Sultan began to import the hard coarse cake and small salted fish from Egypt 
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to his storehouses in Baghdad. Al-Rashid rewarded Polytian with ample wealth, and 

drew up a decree for him ordering every church taken from the Maliki sect by the 

Yaqubites to revert back to the possession of the Malikis. Polytian returned to Egypt and 

reclaimed many churches from the Yaqubites. He died in the year 186 al-Hijrah." (p.540] 

Ibrahim ibn 'Isa 

He was an outstanding physician, well-known and distinguished in his era. He 

was associated with Yuhana ibn Maswayah in Baghdad. He studied under him, taking 

knowledge from him." Ibrahim ibn 'Isa served al-Amir Ahmad ibn Tulun in the 

profession of medicine. He advanced in rank and prestige due to his association with the 

amir. When Ibn Tulun was sent to Egypt [as governor] Ibrahim ibn 'Isa accompanied 

him and continued to serve him. He lived in Fustat, Egypt until he died around the year 

260 A.H. 

Al-Hasan ibn Zirak 

He was a physician in Egypt during the reign of Ahmad ibn Tulun and attending to 

him at his residence. If Ibn Tulun traveled, the physician, Sa'id ibn Tawfil would 

accompany him. Ibn Tulun went to Damascus in the year 269 A.H. He extended his 

- This phrase akhatha 'anhu means to take knowledge or learn from a mentor or scholar. It could also 
mean to take an ijaza from someone- an ijaza being proof of someone mastering a subject but an ijaza is by 
no means implied here and it probably just means that he mastered knowledge from him. Whether or not 
an ijaza was given is not stated. 
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travel to the border towns and went to Antioch on his way back.^ While in Antioch, he 

drank a lot of water buffalo milk and became afHicted with summer cholera. The efforts 

of Sa'id ibn Tawfil to cure for him were not successful, and Ibn Tulun returned to Egypt, 

sick and discontent with Sa'id ibn Tawfil. When Ibn Tulun entered al-Fustat, he 

summoned the physician, al-Hasan ibn Zirak and complained to him about Sa'id ibn 

Tawfil's treatment. Ibn Zirak put his mind at ease about his illness and informed him that 

he hoped he would recover from it soon. Ibn Tulun's illness ceased with rest and 

relaxation and a reunion with the family and the peace of the soul and digestive 

regularity. He rewarded al-Hasan ibn Zirak. Ibn Tulun kept his relations with women 

secret [fi-om his physician] and his illness reoccurred. Then he summoned the physicians 

and fnghtened them. He did not tell them what he had done in regards to managing his 

illness. For example, he desired stinging nettle fish and one of his concubines secretly 

brought it to him. As soon as he ate it, he got diarrhea and he summoned al-Hasan ibn 

Zirak, " I believe what you prescribed for me today was wrong." Al-Hasan ibn Zirak said 

to him, " Let the Amir, may God help him, summon a group of physicians of al-Fustat in 

the early moming each day, so that they can reach a consensus as to what the Amir 

should take each moming. I gave you a remedy [drink] which you should have faith in 

since you have put your trust in me. Your stomach and liver have become stronger as a 

result of these remedies." Ahmad ibn Tulun said, " By God, if you do not succeed in the 

treatment of my illness, I will strike your necks. You are experimenting with a sick 

' Border towns refer to the towns on the border of two countries or empires. In this case the 'Abbasid and 
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person and nothing would be gained from doing that. So, al-Hasan ibn Zirak left, 

trembling. Al-Hasan ibn Zirak was an old man and his fear [of Ibn Tulun's words] * 

prevented him from eating and sleeping and soon he developed diarrhea. This affliction 

overcame him and he became confiised and used to talk irrationally about the illness of 

Ahmad ibn Tulun, until al-Hasan died in the morning of that day. 

Sa'id ibn Tawfil 

He was a Christian physician who was distinguished in the profession of medicine. 

He was in the service of Ahmad ibn Tulun and among his private physicians attending to 

him in travel and residence until Ibn Tulun turned against him before the latter's death. 

This story also involves Ibn Tulun's illness in Antioch which was mentioned above. 

[p.54Il Ahmad ibn Tulun had gone to Damascus, and had extended his trip to the border 

towns. When he retimied to Antioch, he got summer cholera from the water buffalo milk 

which he had dmnk because a lot of in a short period of time. He summoned his 

physician, Sa'id ibn Tawfil only to leam that he had gone shopping in Antioch. Ibn 

Tulun became angry and when Sa'id eventually came, the amir spoke harshly to him for 

being late. Ibn Tulun was disdainfiil towards him because he was too proud to complain 

to Sa'id about what was wrong with him. Then the amir's illness worsened the second 

night and he summoned Sa'id who came, drunk. Ibn Tulun said to him, "I have been 

sick for two days and you are drinking wine?" And Sa'id said, "Oh sir, you called for 

Byzantine Empires. 
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me yesterday and I was out as is my usual habit. When I came, you did not tell me what 

was bothering you!" Ibn Tulun replied, " Shouldn't you have asked about my 

condition?" Sa'id ibn Tawfil said, "Your opinion of me. Oh my lord, is not good, so I 

don't mettle into your business or affairs [unless necessary]." Ibn Tulun said, "What do 

you prescribe?" The physician replied, " Do not touch any food, even if you desire it, for 

tonight and tomorrow." Ibn Tulun protested, "I am hungry, by God. I can't be patient." 

Sa'id said, "Even if you feel hungry, ignore it. You shouldn't eat.." 

When it was midnight, the amir asked his servants for something to eat. He ate 

roasted chicken, bread with chicken inside and cold kid and his diarrhea stopped. Sa'id 

was in the house and Nasim, the amir's servant said to him, "The Amir ate roasted 

chicken and kid and the diarrhea stopped." Sa'id said, "God the helper, he will become 

weak because he ate the food. He is in for trouble now because he ate when I told him not 

to." During the [next] night the amir made more than ten trips to the bathroom. 

Ibn Tulun left Antioch but his illness gradually increased. However he managed 

to tolerate the pain and discomfort. He headed for Egypt but riding became intolerable so 

he sat in a cart which was pulled by his men. This made him more comfortable but 

scarcely had he arrived at Farma^ when he complained of his discomfort and chose to 

travel by water to al-Fustat. There [his entourage] pitched a domed tent for him. When 

Ibn Tulun settled down in Egypt realization appeared to him concerning the truth of 

Sa'id, the physician. Ibn Tulun complained about Sa'id to Ishaq ibn Ibrahim, his scribe 

^ Literally this sentetice says that "his hver had become inflamed from the evil of his thoughts and his 
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and companion. Ishaq ibn Ibrahim chastised to Sa'id, "Woe unto you, you are skillful in 

your profession and you do not have faults except that you are presumptuous, rather than 

humble in serving him. The Amir is non-Arab in origin, but even if he was eloquent, he 

does not know the subjects of medicine to take care of himself so he relies on you.^ 

Your approach in treating him has alienated him to you. You should be kind to him, be 

of use to him, be devoted to him, and take his condition into account." Sa'id replied, 

" By God, what is my position with him except that of the position of a mouse to a cat, or 

the lamb to the wolf. Indeed it is better for me to die rather than attend to him. Ahmad 

ibn Tulun eventually died of his illness. 

Nasim, Ahmad ibn Tulun's servant said that Sa'id ibn Tawfil, was in the service 

of the prince, Ahmad ibn Tulun and Ibn Tulun summoned him one day and was informed 

that Sa'id had left the court looking for estates to buy. Ibn Tulun refrained from 

comment or action until Sa'id returned. Then Ibn Tulun said to him, "Oh Sa'id, buy 

your estate and gain my friendship but don't neglect it. I know that you will precede me 

in death. If I should die of an illness, I won't let you enjoy your life after I am gone." 

Nasim said, "Sa'id ibn Tawfil was depressed [p.542| because Ahmad ibn Tulun stopped 

consulting him and he was not allowed to attend to Ibn Tulun without another physician 

being present to supervise him. Ibn Tulun believed that Sa'id abandoned him in the 

beginning of the sickness and this caused the illness to progress until it was too late. 

fear." 
' a town in Egypt 
^ this implies that Ibn Tulun had not picked up the Arab mannerisms and perhaps was not well-educated or 
not well-versed in Arabic 
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It is reported that Sa'id ibn Tawfil had the companionship of Ahmad Shakiri who 

had a very ugly face. Ahmad Shakiri used to shake linen with his father whose name was 

Hashim. Hashim used to serve Sa'id's female mule and would hold the mule for him 

when Sa'id went to attend to Ahmad ibn Tulun. For a while, Sa'id employed Hashim in 

pulverizing medicine. He would stoke the fires under the dishes used to manufacture the 

medicines. Sa'id ibn Tawfil had a very handsome and intelligent who was well-versed in 

medicine. Ahmad ibn Tulun asked Sa'id him to find a physician for his haram who could 

stay in residence in Sa 'id's absence while he accompanied Ibn Tulun on his travels. Sa'id 

said, " I have a son whom I have taught and educated." Ibn Tulun said, " Let me see 

him." Sa'id brought him and Ibn Tulun saw a pure youth who was very handsome. 

Ahmad ibn Tulun informed Sa'id, "He is not suitable for service in the haram. The 

physician should have a good background in medicine but he must be ugly. Sa'id feared 

that Ibn Tulun would bring in another physician who would question his prescriptions 

and treatment and oppose him. He feared he would loose his influence with Ibn Tulun. 

So, Sa'id took Hashim and dressed him in a loose garment with sleeves and slippers and 

appointed him physician to the haram. The physician Jurij ibn al-Tabakh related and 

said, "I met 'Umar ibn Sakhar who was with Sa'id ibn Tawfil. 'Umar said to him, "For 

what position has Hashim been appointed?" Sa'id said. For the service of the haram 

because the Amir requested an ugly person." And 'Umar said to him, "There were sons 

of physicians who were ugly but hold a suitable education, upbringing and have good 

lineage. They are the appropriate choice for this position. You have disgraced the 
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profession. By God Oh Abu 'Uthman [Sa'id ibn Tawfil] if Hashim becomes influential 

his true nature and upbringing will come out." And Sa'id laughed loudly at his words. 

Hashim gained influence by satisfying the demands of the members of the haram such as 

preparing of drugs for fat and heaviness, remedies for good complexions and luxurious, 

full hair until the women preferred Hashim over Sa'id. 

Every day Sa'id called the physicians to attend to Ahmad ibn Tulun when the 

amir's aforementioned illness intensified. Umm Abi al-'Isha'ir, "Mayyah Alf," a 

woman from the haram said, " He has summoned a group of physicians, and Hashim is 

not present. By God there is no one that compares to him. He is the best." So, Ibn 

Tulun requested that she bring Hashim to him secretly, "so that I can speak to him and 

hear what he has to say." She brought Hashim to him and encouraged Hashim to talk to 

the amir. Hashim examined the amir and said that the Amir's condition was a result of 

being neglected by his physicians and that may God not recompense the one who 

responsible for this matter. Ahmad ibn Tulun said to him, "What do you prescribe oh 

blessed one?" Hashim replied, "You should take a stomachic in which is such and 

such," and he listed nearly one hundred simple dmgs, " and the stomachic will constipate 

you at the time you take it." After that it will result in harm because it makes the strong 

one tired. So, Ahmad ibn Tulun took it, and did not take what Sa 'id and the other 

physicians had prescribed for him. When it caused constipation, Ahmad ibn Tulun was 

pleased and thought he had recovered Then Ahmad ibn Tulun said to Hashim, "Sa'id had 
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prohibited me from having 'asidah for a month even though I wanted it."^ Hashim said, 

"Oh my lord, Sa'id is mistaken. 'Asidah is nourishing and has a good effect on you." So, 

Ahmad ibn Tulun ordered a big bowl which he ate most of until he was satisfied. The 

'asidah did not cause diarrhea, so he presumed that his condition had improved. All of 

this was concealed from Sa'id ibn Tawfil. When Sa 'id attended to Ahmad ibn Tulun the 

amir questioned him, "What do you say concerning the 'asidah? Sa'id said, "It is heavy 

on the organs and the Amir's organs need a break from it." Ahmad ibn Tulun said to 

him, " Spare me [p.S43] from this trickery. I have eaten it and it helped my condition, 

praise be to God." 

Some quinces were brought to Ahmad ibn Tulun from Damascus and the amir 

asked Sa'id ibn Tawfil about whether or not he could have the quinces. Sa'id said. If you 

suck it on an empty stomach and empty bowels, then it is useftil. When Sa'id left, 

Ahmad ibn Tulun ate the quinces. Consequently, the quince reacted badly with the 

'asidah in his stomach and caused another bout of diarrhea. So, he summoned Sa'id and 

said, " Oh you bastard, you said that the quince would be beneficial to me but the diarrhea 

has returned." Sa 'id went to examine the material and said, "The 'asidah which you 

have praised and said that I made an error in its prohibition, has remained in your bowels 

and your stomach. You were not able to digest it until the quince forced it through. I did 

not prescribe that you eat the quince, rather I advised sucking on it." Then he asked how 

many quinces he had eaten and Ibn Tulun replied two quinces. Sa'id said, "You ate the 

^ 'asidah is a thick paste of flour and butter? 
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quince to satisfy your hunger and desire and did not eat it for therapy. Ibn Tulun said, 

" Oh you bastard, you sit there playing games but you are not ill. I am the tired, ill 

person." Then Ibn Tulun sent for a whip and gave Sa'id two hundred lashes. He had 

him taken around on a camel, and it was proclaimed to Sa'id that this was recompense for 

one who is trusted and is disloyal. The people plundered the Sa'id's house and Sa'id died 

two days later. That was in the year 269 A.H. in Egypt. Some have reported that it was 

in the year 279 A.H. which is the year in which ibn Tulun died in the Dhu Q'adah. God 

is most knowing. 

Khalaf al-Tuluni 

He is Abu 'Ali Khalaf al-Tuluni, the governor of the Commander of the Faithful. 

He was employed in the profession of medicine and was well-trained in opthalmology 

and in the science of treatment. 

Khalaf al-Tuluni's books include, Kitab al-Nihayah wa-al-kifayah fi tarkib al-

'aynayn wa-khalqatihima wa-azajhimah wa adwiyatihima {Book of the Ultimate and the 

Sufficiency Concerning the Structure of the Eyes, Their Nature, Treatments and 

Remedies). I quote from his book, which is entirely in his handwriting, that he undertook 

its compilation in the year 264 A.H. and completed it in the year 302 A.H. ̂  

® Unless otherwise indicated, when you see " I" or " I say" this is Ibn Abi Usaybi 'ah relating a personal 
anecdote or resuming his narrative. 
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Nustas ibn Jurayj 

He was a Christian who was knowledgeable in the profession of medicine. He 

practiced during the dynasty of al-Ikhshid ibn Tughj. Nustas ibn Jurayj's books are: 

Kunnash ("A Compendium"), and Risalah ila Yazid ibn Ruman al-Nasrani al-Andalusi 

fi al-ba\vl ("Discourse to Yazid ibn Ruman al-Nasrani al-Andalusi Concerning Urine"). 

Ishaq ibn Ibrahim ibn Nustas 

He is Abu Y 'aqub Ishaq ibn Ibrahim ibn Nustas ibn Jurayj, an eminent Christian 

in the profession of medicine. He served [the Fatimid caliph] al-Hakim Bi-Amr Allah in 

medicine. Ishaq ibn Ibrahim ibn Nustas died in Cairo during the reign of al-Hakim. 

After him, al-Hakim sought medical advice from Abu al-Hasan ' Ali ibn Ridwan, and Ibn 

Ridwan continued in his service and was made chief of physicians. (p.5441 

Al-Balisi 

He is He was an eminent physician, skilled in the knowledge of simple drugs 

and their effects. His books include, Kitab al-takmilfi al-adwiyyah al-mufridah ("The 

Book of Completion Concerning Simple Drugs") which he composed for Kafur al-

Ikhshidi. 
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Musa ibn al-'Azar al-Isra'ili 

He was famous for his skillfulness and advancement in the profession of 

medicine. He served [the Fatimid caliph] al-Mu'izz al-Din Allah, and his son Ishaq ibn 

Musa, the physician was also in al-Mu'izz's service. Al-Mu'izz held Ishaq in high regard 

and put him in charge during the life of the latter's father, Musa. Ishaq ibn Musa died on 

the twelfth night of the month of Safar in the year 363 A.H. Al-Mu'izz was distressed 

about the death of Ishaq because he had held him in such high regard and depended on 

him. AI-Mu'izz gave Ishaq's position to Ishaq's brother, Isma'il ibn Musa and Ishaq's 

son, Y'aqub ibn Ishaq. That was during the life of their father, Musa. There was another 

brother who was a Muslim and died one day before Ishaq. His name was ' Aun Allah ibn 

Musa. Musa ibn al-'Azar's books include, Kitab al-Mu 'izzifi al-tabikh {The Mu 'izzi 

Book on Cooking Food) which he composed for al-Mu'izz. Maqalah Ji al-sa 'al 

("Commentary Concerning Coughing" ). Jawab mas 'ilah sa 'alahu 'anha ahad al-

bahithin 'an haqa'iq al-'ulum al-raghibin janay thamarha (" An Answer to a Question 

Which One of the Scholars Who Desired his Knowledge Asked Him About the Truths of 

Sciences" ). He also has Kitab al-aqrabathin (A Book on Materia Medico). 

' This mark indicates that the editor of this edition camiot read the full name of al-Balis from the 
manuscripts. 
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Yusuf al-Nasrani 

He was an physician and an expert in medicine and distinguished in the sciences. 

And Yahya ibn Sa'id ibn Yahya said concerning the book, Tarikh al-dhayl {History of 

Dhayl) that was in the fifth year of the [Fatimid] caliphate of al- 'Aziz when Yusuf, the 

physician, was appointed Patriarch over the church in Jerusalem. He stayed in the 

position of Patriarch for three years and eight months. He died in Egypt and was buried 

in the church of Saint Thwadaras with the fathers of the last of, Mantudla al-Qaysarani. 

Sa 'id ibn al-Batriq 

He is from al-Fustat, Egypt, and was a famous Christian physician, expert in the 

knowledge of the profession of medicine and its applications and advanced in his time. 

He also had knowledge of the sciences of the Christians and their beliefs. His birth date 

was on Sunday, three days remaining from Dhu al-Hijah in the year 263 of the Hijrah. 

Sa'id ibn al-Batriq became Patriarch over Alexandria in the first year of the caliphate of 

al-Qahir Billah Muhammad ibn Ahmad al-M'utadid Billab. He was called Uthushyus, 

and that was on the eighth day of the month of Safar in the year 321 A.H. Sa'id ibn al-

Batriq was close to sixty years of age. He remained the Patriarch for seven years and six 

months. The great schism was during his days and the situation was bad between [p.545] 

his people. Sa'id ibn Batriq became ill in Egypt with diarrhea. As he was distinguished 
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in the profession of medicine, he surmised that the illness would cause his death. So he 

went to his seat in Alexandria and stayed there a number of days. He died on Monday, 

the last day of the month of Rajab of the year 328 A.H. 

Sa'id's books include, Kitab fi al-tibb; 'Urn wa-'amal (A Book on Medicine', 

Knowledge and Application), Kurmash (" A Compendium" ), Kitab al-jadl bayn al-

mukhalif wa-al-nasrani {Book of the Discussion Between the Opposers and the 

Christians), Kitab al-nazam al-jawhar {Book of String [Arrangement] of Gems [of 

Information]), consisting of three articles, his books to his brother 'Isa ibn al-Batriq, the 

physician, Fi m 'arifah sawm al-nusayri wa-fitrihum wa-tawarikhum wa-a 'yanhum, wa-

tawarikh al-khulafa' wa-al-muluk al-mutaqadimin ("On Information of the Fasting of the 

Christians Their Breaking of the Fast, their Dates, Their Celebrations, and the Histories 

of the Caliphs and the Previous Kings"). He also mentioned the Patriarchs, their 

situations, their lives, and localities, and what happened to them during their 

appointments. A relative, by marriage, to Sa'id ibn Batriq, Yahya ibn Sa'id ibn Yahya, 

supplemented this book and called Kitab tarikh al-dhayl. 

'Isa ibn al-Batriq 

He was a Christian physician who was skilled in the profession of medicine, its 

knowledge and application. He was distinguished in components of therapy and 

treatment, and showed much merit. His lived in the city of old Cairo. 'Isa ibn al-Batriq 
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was the brother of Sa 'id ibn al-Batriq, mentioned above and 'Isa continued to work as a 

physician in the city of Cairo until his death there. 

A'in ibn A'in 

He was a distinguished physician in Egypt, and was mentioned in good terms by 

those remembering him. He was well-known for his treatment. He lived during the reign 

of [the Fatimid caliph] al-'Aziz Billah and died in the month of Dhu al-Q'adah in the year 

of 385 A.H. 

A'in ibn A'in's books include, Kunnash ("A Compendium"), Kitabfi amradal-

'ayn wa-madawatiha {Book on Diseases of the Eye and Their Treatments). 

Al-Tamimi 

He is Abu Abd Allah Muhammad ibn Sa'id al-Tamimi. He lived first in Jerusalem 

and its environs. He had excellent knowledge of plants and the science of plants. He was 

also distinguished in the practice of the profession of medicine and the examination of its 

details. He had particular experience in the assembling of salves and simple drugs, 

including the drug theriac and its compounding.'" He compounded and manufactured 

many things from theriac. Al-Tamimi moved to Egypt and resided there until his death, 

may God have mercy on him. While in Jerusalem, he met the physician and distinguished 

This drug is known by the Arabs as theriac, the great Faruq 
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monk known as Anba Zakharia ibn Thawabah." This monk knew the divisions of 

philosophical sciences and the sciences of medicine. He lived in Jerusalem in the fourth 

century of the Hijrah and knew how to compound drugs. When Muhammad al-Tamimi 

met with him (p.S46I, al-Tamimi attached himself to him and learned'* almost all of 

what the monk could teach him. Al-Tamimi mentioned in his book, Madah al-baqaHe 

mentioned the qualities of the medicinal powder for shaking occurring from burned black 

bile that he transcribed it from Anba Zakhariya. 

Al-Sahib Jamal al-Din ibn al-Qifti al-Qadi al-Akram said in his book, Akhbar al-

'ulama' bi-akhbar al-hukama' that al-Tamimi Muhammad ibn Ahmad ibn Ahmad ibn 

Sa'id's grandfather, Sa'id, was a physician. Al-Tamimi accompanied Ahmad ibn Abi 

Y'aqub, the mawla of the son of al-'Abbas. Muhammad al-Tamimi was from Jerusalem, 

and he studied the science of medicine there and in other cities to which he traveled. He 

gained and perfected much knowledge from his studies. He was devoted to compounding 

drugs, and was skilled in choosing their composition. He was always absorbed in 

discovering the secrets of the medicinal drugs. According to a consensus of physicians, 

al-Tamimi is the one who perfected the drug, theriac by adding to it from the simples. He 

has a number of writings on theriac ranging in size from big to small. 

Al-Tamimi was also a private physician to al-Hasan ibn 'Abd Allah ibn Tughj, the 

ruler of the city of Ramlah and the areas annexed to it from the coastal country. Ibn 

Tughj was fond of him and admired his ability to manufacture simple and compound 

'' The title Abba or Anba is a high ecclesiastical title of the Coptic Church which precedes the names of 



220 

drugs. Al-Tamimi had made a number of pastes, medicinal salves and fumigants for him 

which helped defend against epidemics. The physician recorded these recipes in his 

literary works. When the Fatimids conquered Egypt, al-Tamimi was residing there was 

called on to attend to Y'aqub ibn Kalas, the wazir of the Fatimid caliphs al-Mu'izz and 

al-'Aziz. Al-Tamimi composed a great book in a number of volumes for Ibn Kalas called 

Madah al-baqa ' bi-islah fasad al-hawa' wa-al-tahazur min darar al-awba' (The Nature 

of the Remaining of Improvement of Corruption of the Air, a Caution from the Harm of 

the Pestilence ) which was completed during the reign of al-Mu 'izz in Cairo. Al-Tamimi 

met with the physicians of Egypt and debated them and also joined with the private 

physicians who had come with al-Mu'izz from the Maghrib. 

Al-Sahib Jamal al-Din al-Qifti said that Muhammad al-Tamimi related a story on 

the authority of his father. He said, " My father, may God be pleased by him, told me 

that once he got excessively drunk which impeded his reasoning abilities to the point that 

he fell from a high position to the lower part of one of the taverns. The owner of the 

tavern carried him and attended to him and brought the man to his room where he was 

staying. When he awoke, he rose and felt pain and weakness in his body. He could not 

remember what might have caused this pain so he rode off, attending to matters until 

noontime. Then he returned to the tavern and said to the owner, 'I have intense pain and 

weakness in my body and I do not know the reason for this?' The owner of the tavern 

said to him, 'You should praise God for your safety.' He said, 'Why?' The owner 

metropolitans, bishops, patriarchs and saints. 
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replied, 'Do you know what happened to you last night?' The man said, 'No.'The owner 

explained, 'You fell from the highest place inside the tavern to the lowest while you were 

drunk.' The man asked, 'From which place?' The owner showed him the place, and 

when he saw it, the pain began immediately, so much so that he could not endure it. He 

began to groan until they brought him a physician and the physician opened a vein and 

bled him. He also tied a splint onto his weak joints and had him stay many days until he 

recovered and the pain had ceased. 

I say: A similar story is the story of the merchant. The merchant was on one of 

his trips and made camp in the road The merchant slept in a cave near the road while his 

group sat and watched a snake came out from a certain direction and slithered across the 

merchant's foot unexpectedly [p.5471 and bit him on the foot. The merchant woke up 

from the bite and rubbed his foot while groaning. One of them said to him, " What is 

wrong, that you extended your foot so quickly? You must have bmshed against a thorn 

in this place which causes you pain." And he pretended to remove the thorn, and said, 

"No injury remains." The pain subsided after that, and the merchant and his group went 

on their way. After a while, they returned to this same place and set up camp. His 

companion said to the merchant, " Do you remember the pain which you felt in this 

place?" The merchant said, "No." The companion said, "A snake bit your foot and we 

saw it but did not tell you." Immediately, an intense pain in his foot began and 

penetrated into his body until it approached his heart and he fainted. Then it increased 

took from him 
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gradually until he died. The reason for that was that psychological delusions and 

inventions affects can have a strong affect on the body. When the merchant realized that 

the pain which he had felt was from the bite of a snake, he was affected by that and the 

remaining poison in his body spread from his foot. When it arrived to his heart, it killed 

him. 

Sahib Jamal al-Din ibn al-Qifti said, "When al-Tamimi was in his home in 

Jerusalem he was occupied with the profession of medicine and the perfection of 

compounds, including theriac which he called mukhlas al-nufus. Al-Tamimi said 'This 

theriac which I composed and perfected in Jerusalem and is a condensed form. It is 

effective against the ill-effects of deadly poisons consumed by mouth and penetrable into 

the body, and counteracts the poisonous bite of the viper, different types of snakes and 

poisons, crawling scorpions and, those belonging to the centipedes, the sting of the 

tarantula/wo If spider, and lizards. It has been tested and has no parallel.' Then, he cited 

his simples and forms of his compounds in his book called Madah al-baqa' {Substance of 

Surviving). 

When al-Tamimi was in Egypt, he composed compounded a digestive and named 

it '"''muftah al-sarur min kul al-hamum," and al-mufaraj al-nafs." He had created it for 

one of his colleagues in Egypt, and recorded the form of its composition and names of its 

elements. He composed it in al-Fustat, the first name of Cairo in the time of 'Umru ibn 

al- 'As at its conquering. This is mentioned in his book, the mada al-baqaAl-Tamimi 

was in Egypt in the year 370 A.H." 



Ill 

Among al-Tamimi's books are, Risalah Ha ibnihi 'Ali ibn Muhammadfi sin 'ah al-

tiryaq al-faruq wa-al-tanbih 'ala ma yaghlaza Jihi min adwiyatihi wa-na 7 ashjarih wa-

awqat jam 'iha wa-kayfiyyah 'ajnih wa-dhikr manafi 'ih wa-tajribatih (" A 

Communication to His Son 'Ali ibn Muhammad on the Making of Theriac and What He 

Mixed in It in By Way of Drugs and the Mentioning of the Medicinal Plants, the Times 

of Their Gathering and Methods of Preparing Them and Their Uses and Experiments 

With Them"). He also has Kitab akharfi al-taryaq {Another Book on Theriac), in which 

he completed the perfection of the drug and wrote of its applications and Kitab mukhtasir 

fi al-taryaq {Book on a Short Summary of Theriac). He has Kitab fi mada al-baqa' bi-

islah fasad al-hawa' wa al-taharur min darar al-awba' {Book on the Art of Survival by 

the Improvement of the Corruption of the Climate and the Freeing From the Danger of 

Epidemics) which he composed for the wazir Abu al-Faraj Y'aqub ibn Kalas in Egypt. 

He has Maqalah fi mahiyah al-ramad wa anwa 'ihi wa-asbabihi wa- 'ilajihi 

("Commentary on the Essence of Opthalmia, Its Types and Causes, and Its Treatment") 

and his Kitab al-fahis wa-al-akhbar {Book on Examination and Indications) 

Sahlan 

He is Abu al-Hasan Sahlan ibn 'Uthman ibn Kaysan. He was a Melkite Christian 

physician from Egypt. He served the Egyptian caliphs, and rose in status in the days of 

al-'Aziz. He maintained a good reputation, well-respected, and held in high esteem, 

[p.548| acquiring abundant wealth until his death in Egypt during the reign of al-'Aziz 
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Billah. This was on Saturday five days remaining in the Dhu al-Hijah in the year 380 

A.H. His bier was taken out on Sunday after midday prayer to the Byzantine Church in 

the palace al-Shama'. His ftmeral procession went fi-om his house to al-Nakhasin (a 

section of Cairo) by the old mosque to al-Marba'ah, to the Hamam al-Gharu. In the 

procession were fifty lit candles, a heavy robe lay on his coffin,. The Patriarch, Brother 

al-Sayyid, and Abu al-Fatah Mansur ibn Muqashir a private physician, were walking 

behind his coffin while the rest of the Christians followed them. After he was given rites 

for the remainder of the night he was taken out fi-om the church to the monastery, Dayr 

al-Qasir and was buried there at the tomb of his brother Kaysan ibn 'Uthman ibn Kaysan. 

A1-'Aziz did not impede his legacy and did not allow anyone to take fi-om his wealth 

despite its abundance. 

Abu al-Fatah Mansur ibn Sahlan ibn Muqashir 

He was a famous Christian physician who had knowledge and skill in the 

profession of medicine. He was the physician of al-Hakim bi-Amrallah, and those closest 

to the caliph. A1-'Aziz also consulted him and honored him. He held hih status and died 

in the days of al-Hakim. After him, al-Hakim consulted Ishaq ibn Ibrahim ibn Nustas 

who also died in the days of al-Hakim. 
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'Ammar ibn 'Ali al-Mawsili 

He was a famous oculist and renowned practitioner. He was skilled in treatment 

of ocular diseases, and a skillful operative surgeon. He had traveled to Egypt and stayed 

there during the reign of al-Hakim. Among 'Ammar ibn 'Ali's books are Kitab al-

muntajab fi Urn al-'ayn wa-ilalihi wa-madawaiha bi-al-adwiyyah wa-al-hadid {The Select 

Book on Opthalmological Science, Diseases of the Eye, and Their Medical and Surgical 

Treatment), which he composed for al-Hakim. 

al-Haqir al-Nafi ' 

He was a Jewish physician from Egypt during the reign of al-Hakim. He was a 

surgical physician, and good at treatment. What is really stmage about him is that he 

used to make a living by treating wounds while he was a relative unknown. 

It happened that one of the legs of al-Hakim had an infected wound which would 

not heal. Ibn Muqashir, one of al-Hakim's private physicians who enjoyed favor with 

him, and other private physicians attended to the caliph and participated in taking care of 

his leg. However, they could not heal the wound. So this Jewish physician was brought 

to him. After al-Haqir examined him, he poured a powder on the infected area. Al-

Hakim was cured in three days and bestowed on al-Haqir one thousand dinars, gave him a 
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robe of honor, and nicknamed him al-Haqir al-Nafi' [the useful relative unknown]. He 

also made him one of his private physicians. 

Abu Bashar Tabib al-'Athimiyah'^ 

He practiced in the days of al-Hakim. He was famous in the state, and considered 

as one of the eminent ones in the profession of medicine. lp.549I 

Ibn Muqashir al-Tabib 

He was among the famous physicians and notable scholars. He was established in 

the state and enjoyed honor with al-Hakim, who used to depend on him in the profession 

of medicine. 'Ubayd Allah ibn Jabra'il said that Ibn Muqashir al-Tabib was in the service 

of al-Hakim, and attained the highest status and the most honorable of positions. He also 

had many gifts and presents from him. 'Ubayd Allah ibn Jabra'il said, "When Ibn 

Muqashir became sick, al-Hakim himself visited him. When he died al-Hakim released 

ample wealth for his heirs." 

'Ali ibn Sulayman 

He was a distinguished physician, proficient in philosophy and mathematical 

sciences and the profession of medicine and singular in the perfection of astronomy. He 

The name 'Athimiyah possibly refers to a building or place and that it is possible that this person is from 
there. Is it possible that this place is a bimaristan? 
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lived and practiced during the reign of al-'Aziz and his son al-Hakim and he Hved to see 

the days of al-Zafir I'zaz Din Allah, son of al-Hakim. 

'Ali ibn Sulayman had in the way of books: Ikhtisar kitab al-hawi fi al-tibb '"'("A 

Synopsis of the Kitab al-Hawi fi Tibb"). Kitab al-amthilah wa-al-tajarib wa-al-akhbar 

wa-al-nukt wa-al-khawas al-tibbiyyah al-muntaza 'ah min kutub Ibqrat wa-Jalinus wa-

ghayrhum {Book of Aphorisms and Ethics and Experiences and Anecdotes and Medical 

Properties Taken from the Books of Hippocrates and Galen) Tadhkirah lahu wa riyadah 

(" A Reminder and Exercise in Their Art") which I found consisting of four volumes, in 

his handwriting in which he had mentioned that he began its composition in the year 391 

A.H. in Cairo. He also has Kitab al-ta 'aliq al-falsafah {Book of Philosophical 

Commentaries) which I also found in his handwriting in which he writes that he began its 

composition in Aleppo in the year 421 A.H. He has Maqalah fi anna qubul al-jism al-

tajuz' layaqifu wa layantahi il ma la yantajiza' ("Commentary ori the Acceptance of a 

Body Which Does Not Stop or End By the Indivisible"), T'adid Shukuk talzam maqalah 

Arisutlis fi al-absar ("Numeration of Doubts Necessitated By the Article of Aristotle 

Concerning Sight"), T'adid shukuk fi kawakib al-dhanab ("Numeration of the Doubts 

Concerning the Stars of the al-Dhhanab"). 

The 1965 edition of the 'Uyun says Kitab al-halawi fi al-tibb but I think this is a mistake and should say 
al-hawi from al-Razi's famous Kitab al-Hawi 
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Ibn al-Haytham'^ 

He is Abu 'Ali Muhammad ibn al-Hasan ibn al-Haytham and his origins are from 

al-Basrah. From there, he moved to Egypt and stayed there until the end of his life. He 

was good-hearted, very intelligent and innovative concerning the sciences. None of his 

contemporaries was his match in the science of mathematics, and no one came near to 

him. He was always busy, prolific in composition, very ascetic, and benevolent, doing 

good deeds. He had summarized many of Aristotle's books and commented on them. 

Likewise, he had summarized many books of Galen on medicine. He was an expert on 

the principles of the profession of medicine, its laws and all of its general principles. 

While he did not practice medicine or have experience in therapy or treatment, his many 

compositions were of much benefit. And he had good penmanship and a knowledge of 

Arabic. 

Al-Shaykh 'Alam al-Din ibn Abi al-Qasim ibn Abd al-Ghani ibn Musafir al-

Hanafi al-Muhandis related to me, " Ibn al-Haytham was at first in al-Basrah and its 

vicinity and was a wazir. However, he preferred philosophy and ethics and 

contemplating them to his duties as a wazir and desired to get rid of the preoccupations 

which kept him from concentrating on science. He pretended to be disoriented in his 

mind and showed a detachment from reality.(p.550) He remained this way for a period 

of time until he was able to leave the service and was discharged from his duties as a 
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wazir. Then he traveled to Egypt and stayed in Cairo at al-Azhar Mosque. He would 

copy all of Euclid and the al-Majest and sell them to make a living. He remained like this 

until he died, may God have mercy on him. 

I read al-Sahib Jamal al-Din Aba al-Hasan ibn al-Qifti who had mentioned ibn al-

Haytham. Al-Qifti said that al-Hakim became the Alawite ruler of Egypt and was 

interested in philosophical sciences and sciences and had heard news of Ibn al-Haytham 

and how good he was in these areas and he desired to meet him. Then al-Hakim was 

informed that Ibn al-Haytham had said, "I will work on the Nile, a job which would 

benefit in its conditions of rising and falling. I heard that the Nile comes from a high 

position which is at the border of the Egyptian region." So, al-Hakim was eager to meet 

him and sent secretly to Ibn al-Haytham a sum of money and he urged and enticed him so 

he went to Egypt and when he arrived there, al-Hakim went to greet him. They met in a 

village at the gate of the al-Mu 'izz's Cairo which is known as al-Khandaq and al-Hakim 

received him as a quest and gave him much respect, honoring him. Ibn al-Haytham rested 

and then al-Hakim asked him about what he had promised concerning the matter of the 

Nile. Ibn al-Haytham went accompanied by a group of commissioned builders and 

architects/engineers who would help him in his architectural plan which he had in mind. 

When he went to the countryside, he traveled the length of the Nile [to Aswan in upper 

Egypt]. There, he saw incredible remains which attested to the advancement of the past 

civilizations of that area. They were of the utmost of perfection of industry and 

" I used A.I. Sabra's article on Ibn al-Haytham in the Dictionary of Scientific Biography for help in 
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engineering. He observed what it included of designs of celestial shapes and geometrical 

designs, miraculous depictions, and realized that that which he intended to do was not 

possible. And that what he wanted to do in terms of science and engineering was not new 

to the ancient ones. And that if it had been possible they would have done it. This broke 

his ambition and his desire stopped. So, he went to the place known as al-Janadil, in 

upper Egypt opposite the city of Aswan. It is an elevated place from which descends the 

water of the Nile. Here, he examined the Nile and explored it from its sides and he found 

its condition not going along with what he intended. He realized the error and problems 

with what he had promised concerning his plan. Ibn al-Haytham returned, ashamed and 

defeated and he apologized to al-Hakim who accepted his explanation and agreed with 

him. Then al-Hakim gave him an administrative position within the government. 

However, Ibn al-Haytham held office out of fear and not desire for he realized the 

corruption in the administrative office. Al-Hakim was very corrupt, spilling blood 

without cause or for the slightest of reason due to the fancy of what he imagined. Ibn al-

Haytham could not think of a way to get out of his situation except to display madness 

and confusion. When he did that, al-Hakim and his deputies confiscated his properties. 

Al-Hakim assigned someone to attend to him. Ibn al-Haytham was bound and put under 

house arrest. Ibn al-Haytham continued like that until the death of al-Hakim. Shortly 

after that, Ibn al-Haytham showed his reason and sanity again and returned to what he 

had been doing. He moved from his house and to a dome (attic) by the gates of al-Azhar 

transliterating and translating some of the works of Ibn al-Haytham. 
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Mosque, one of the mosques of Cairo. And he stayed there living ascetically, contentedly 

and satisfied. His wealth which al-Hakim had taken was returned to him, and he worked, 

composing and copying and being productive. Ibn al-Haytham had a style of writing 

which was considered among the most precise and he used to write a lot of treatises on 

mathematical sciences. Al-Qifti said, "Yusuf al-Fasi al-Isra'ili al-Hakim mentioned to 

me in Aleppo, 'I heard that ibn al-Haytham could copy three books a year in his line of 

work and they are Euclid and the al-Mutawasitat (?)and the Almajest of Ptolemy and he 

used to finish copying them in the period of one year. Once he starts copying them 

someone would come to him and give him one hundred and fifty Egyptian dinars. This 

became (p.551) a set price that he would not bargain or debate over and he made this the 

means of his sustenance for the year. He continued like that until he died in Cairo at the 

end of the year 430 A.H. or a little after that. Only God knows.'" 

I say, that I transmitted an article in the handwriting of Ibn al-Haytham which he 

composed and selected from the ancient sciences up to the end of the hijra year 417 A.H. 

when he was sixty-three years old. Ibn al-Haytham said, " I continued during the period 

of youth, doubtftil of the varying beliefs of these people, each faction of them holding fast 

to what they believed I was doubtftil about all of it and was sure that the truth is one, and 

that in is the opinions and approaches towards the truth there are differences. When I 

finish attaining intellectual matters, I stop seeking the source of truth, and my desire and 

conjecture turned toward attaining the essence of truth, uncovering misrepresentations of 

thought and dispelling the doubts. My determination set out to attain the belief nearest to 
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God, great be his praise and that which is leading to God's obedience and piousness. I 

was like what Galen said in the seventh chapter of his book on method of recovery, 

speaking to his disciple, 'I don't know how it was possible for me, since my youth to 

speak wisely. You may say it was by wondrous coincidence or you may say it was by 

inspiration from God, or you may say it was by sheer madness, or you may attribute that 

to anything you wish. I was convinced that people of the world did not comprehend 

anything better or closer to God of these two matters.'" 

Muhammad ibn al-Hasan ibn al-Haytham said, " I investigated different kinds of 

opinions and beliefs, and different kinds of sciences of religions. I was unsuccessful and 

could not find an easy path to the truth, nor a suitable way to indisputable belief. I 

observed that I would not reach the truth except from sight, sensory matters being its 

origin, and its formation being intellectual matters. I found this, only in what Aristotle 

established of the sciences of logic, physics and theology which is the essence of 

philosophy and its principles. When he [Aristotle] established the universal, particular, 

general and specific, then he followed it with the establishment of logical expressions and 

their subdivisions to their primary types. Then he followed it with mentioning of the 

meaning which was compounded with words. From them, there are known, understood 

discourse. He made a separate category on the information which is the elements of 

analogy and divided it into its respective sections. He mentioned the characteristics of 

these sections which are those that distinguish one from another that requires [knowing] 

truthfulness and falsehood and also necessitates showing its agreement and disagreement, 
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opposition and contradictions. After that, he mentioned the analogy and divided its 

premises, and formed it, and classified these forms. And he distinguished them from the 

one that adheres to specific rigid system and those who do not adhere to this system. 

Then he mentioned the results which would be coming from it and accompanying the 

elements of components of things which are necessary and possible and impossible. He 

showed aspects of acquiring the necessary and persuasive premises of analogy and those 

which have the top priority and the ones liekly to be used and the ones which are 

necessary with respect to customs and idioms and the rest of matters of analogy. 

And he mentioned forms of analogy, and pointed out its kinds, classified its types. Then 

he concluded by mentioning the nature of proof and explained its component. He showed 

its forms and indicated the issues which cause one to misinterpret it. He clarified what 

are its issues which are profoundly implicit in it. Then he followed that with commentary 

concerning four artifices: 'Argumentative' and 'Eulogizing' and 'Rhetoric' and 'Poetics.' 

And he showed by this what (p.S52) would be a distinct reason for the proof among 

these four artifices, and [he showed] a chapter which separates it from its type. Then 

after that he started explaining physics. He began with his book concerning the physical 

hearing and indicated matters which are naturally known and do not need proof. Rather it 

is taken from the deduction, classification and analysis and he disproved the counter

arguments about it. He disclosed errors of those who had doubts about it. The basis of 

his writing was six points: natural universal principles, space, vacuum, the infinite, time 

" al-Jadliyyah. al-marathiyyah, al-khatabiyyah and al-sh 'iriyyah 
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and motion and the prime mover [catalyst]. Then he followed that with his book on 

existence and natural disasters, and made clear in [the book] the earthly world's 

acceptance of existence and natural disasters. Then he followed it with his book 

concerning things which take place in the high atmosphere and it is that which is evident 

in the air such as clouds, fog or mist, wind, rain, thunder, lightening and a bolt of 

lightening and other things from these types. He mentioned at the end of it mineral-

related matters and the reasons for their existence. Then he followed it with his book on 

plants and animals in which he mentions species of plants and animals and their natures, 

divisions, types, special features and their attributes. Then he followed that with his book 

concerning the sky, the universe and explained about the nature of the universe and its 

essences and the connection of divine force with it. Then he followed it with his book 

concerning the soul and expressed his opinion on the soul, and refuted all the opinions in 

which one said a statement differing from his statement and those who held a belief about 

its essence other than the belief he had. He divided the soul as: the nutritive, the sensory 

and the cognitive. He mentioned the conditions of the nutritive, and he explained the 

matters of the sensory ones, and explained the reasons for cognition. He mentioned of 

this what he uncoverd of every unclear thing. His last work on this matter is on 

metaphysics, and it is his book concerning theology in which he clarifies in it that God is 

one, that he is wise, not ignorant, and powerftil, not weak, and generous, not stingy. And 

he perfected the ways one would follow [to seek] the truth and could attain [God's] nature 

and essence, the unity of essence and nature. 
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When I '^realized that, I devoted all my efforts in seeking the sciences of 

philosophy which are three sciences: mathematics, physics, and theology, I mastered the 

ftindamentals and principles of these three matters. After going into their depths and 

heights, I had a good understanding of the branches. Then I looked at the nature of 

mankind and his susceptibility to corruption and readiness for destruction and depletion. 

Mankind because of his youth and the vigor of young age, is able to conform to these 

principals. If he reaches old age and the time of senility, his nature falls short, his 

strength weakens, he is unable to communicate well, and its inabilities to perform the 

functions that he used to do. I explained, summarized and condensed fi-om these three 

fundamentals and was able to understand and to ponder it. I have composed works from 

its branches which clarified and uncovered the mysteries of these three matters until now 

which is the Dhu al-Hujah, the year of 417 of the flight of the Prophet, God bless him and 

grant him peace. As long as I live, will spend my efforts liberally and exhaust all my 

strength in such endeavors and seeking three objectives; the first to benefit the person 

who prefers the truth and influence him during my lifetime and after my death, the second 

is to make that exercise for me in these matters in confirmation of what I had formulated 

and mastered of those sciences, and the third is that I make a reserve and preparation for 

the time of old age and period of senility. I am in doing this as Galen said in the seventh 

article of his Kitab fi haylah al-bar' (Book on the Method of Recovery), 'I intended and 

intend is all my writing two things, either for the benefit of man, informing him of it, or 

" Ibn al-Haytham is speaking here 
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benefit for myself as a mental exercise, by which I enjoy myself at the time of my writing 

it, and I will make it (p.553) a reserve for the time of old age.'" 

Muhammad ibn al-Hasan ibn al-Haytham said, " I will explain what I composed 

of the three matters so people will realize my position on my interest in the truth of what I 

said will be known in regards to truth and disassociating myself from the likes of the 

foolish common people, elevating myself to resemble or emulate the best and pious. 

What I have composed in the mathematical sciences are twenty-five books: 

The first one: Shark usul Uqlidis fi al-handasah wa-al- 'adad wa-talkhisihi 

("Explanation of the Principles of Euclid Concerning Geometry and Numbers and Its 

Abridgment" ). 

The second one: A book in which I gathered geometrical and arithmetical 

principles from the books of Euclid and Ptolemy, and enumerated the principles, divided 

them, and demonstrated them with proofs that I classified as the instructive, sensory or 

physical and logical matters until it conformed with the refutation following Euclid and 

Apollonius. 

The third one: Shark al-majusti wa-talkhisihi sharhan wa-talkkisan burhaniyan 

(" Explanation of the al-Majusti and Its Compilation, Explanation, Abridging and 

Proving"). I did not extract something arithmetical except very little. And if time 

permits, I will resume the penetrating explanation until I extract the numerical and 

arithmetical matters. 
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The fourth one: Al-Kitab al-jami'Ji usul al-hisab {Comprehensive Book on 

Principles of Arithmetic). It is a book in which I extracted the principles from all types of 

arithmetic, from the writing of Euclid on the principles of geometry and number. I found 

ways of extracting the arithmetic problems by the two methods of geometrical solution 

and numerical estimation. In it, I avoided the theories of the algebrists and their 

terminology. 

The fifth one: Kitab lakhastu fihi 'ilm al-manazir min kitabay Uqlidis wa-

Batlamyms wa-tamamtuhu bi-ma 'ni al-maqalah al-ula al-mufqudah min kitab Batlamyus 

{Book in Which I Summarized the Science of Optics from Two Books of Euclid and 

Ptolemy and Completed with the Meanings of the Lost First Article from the Book of 

Ptolemy). 

The sixth one: Kitab Jl tahlil al-masa 'il al-handasiyyah {Book Concerning the 

Analysis of Geometrical Problems). 

The seventh one: Kitab Ji tahlil al-masa 'il al- 'adadiyah bi jihah al-jabar wa-al-

maqabalah mubarhanan {Book Concerning the Analysis of the Arithmetical Problems 

from the Standpoint of Algebra As Proof). 

The eighth one: Kitab jama 'tu fihi al-qawl 'ala tahlil al-masa 'il al-handasiyyah 

wa-al- 'adadiyyah jami 'an {Book in Which I Gathered Together the Discourse on the 

Analysis of Geometric and Arithmetical Problems). However, the discourse on the 

arithmetical problems is unproved, rather it is a subject concerning the principles of 

algebra and functions. 
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The ninth one: Kitab ji al-misahah 'ala jiha al-usul {Book Concerning the 

Principles of Measurement). 

The tenth one; Kitab ft hisab al-mu 'amilat {Book Concerning the Calculation of 

Accounting). 

The eleventh one: Maqalah fi ijarat al-hufur wa-al-abniyyah yajmi 'ah al-ashkal 

al-handasiyyah hata balaghtu fi dhalika ila ashkal qutu' al-makhnit al-thalithah: al-

makafi' wa-al-za 'id wa-al-naqis ("Commentary Concerning Carrying Out the 

Excavations and Buildings in All of Their Geometric Forms, Until I Reached the Forms 

of the Three Conic Sections: the Parabola, the Hyperbola and the Ellipse"). 

The twelfth one: Talkhis maqalat Abluniyus fi qutu' al-makhrutat (" Summary of 

the Commentaries of Apollonius on Conic Sections"). 

The thirteenth one: Maqalah Ji al-hisab al-hindi ("Commentary on Indian 

Arithmetic" ). 

The fourteenth one: Maqalah fi istikhraj samt al-qiblah Ji jami' al-maskunah 

(" Commentary on Deriving the Direction of the Qiblah in the Whole World"). There are 

tables which I compiled and but I didn't provide the proof for that. (p.S54) 

The fifteeth one: Maqalah fima tad'u ilayhi hajah al-umur al-shar'iah min al-

umur al-handasiyyah wa-layastaghni 'anhu bi shay' siwahu ("Commentary Concerning 

That Which Is Needed in Shari 'ah Matters of Geometrical Matters and Cannot Be 

Dispensed With"). 
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The sixteenth one: Risalah ila ba'd al-ru 'asa 'fi al-hath 'ala 'amal al-rasd al-

mijumi ("A Communication to Some Chiefs, Urging Them to Pursue Astronomical 

Observation"). 

The seventeenth one: Kitab fi al-madkhal ila al-umur al-handasiyyah {Book on an 

Introduction to Geometrical Matters). 

The eighteenth one: Maqalah Ji intiza' al-burhan 'ala anna al-qata' al-za 'id wa-

al-khatan alladhan layaliyanahuyaqtariban abadan wa-layaltaqiyan ("Commentary 

Concerning the Controversy of Proof That the Hyperbola and Two Parallel Lines Always 

Approach But Do Not Meet"). 

The nineteenth one: Ajwabah saba' masa 'il ta 'limiyyah su 'Itu 'anha bi-Baghdad 

fa-ajabtu ("Answers to Seven Instructive Problems Which I Was Asked About in 

Baghdad and Answered"). 

The twentieth one: Kitab fi tahlil wa-al-tarkib al-handasiyyin 'ala jiha al-tamthil 

li-al-muta 'alimin wa-hmvwah majmu' masa 'il handasiyyah wa 'adadiyyah halaltuha wa-

rakabtuha {Book Concerning Analysis and Geometrical Composition As a Way of 

Creating Examples for Learners. It Is a Collection of Geometric and Arithmetical 

Problems Which I Set Up and Solved). 

The twenty-first one: Kitab fi alah al-zill ikhtasartu wa-lakhastu min kitab 

Ibrahim ibn Sinan fi dhalika (Book Concerning the Instrument of the Tangent Which I 

Condensed and Summarized from the Book of Ibrahim ibn Sinan). 
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The twenty-second one: Maqalah ji istikhraj ma bayna baladayn fi al-bu'd bi-

jihah al-umur al-handasiyyah (" Commentary Concerning the Extrapolation of What Is 

between Two Places in the Distance Using Geometry"). 

The twenty-third one; Maqalah fi usul al-masa 'il al- 'adadiyyah al-sum wa-

tahliliha ("Commentary on the Principles of Irrational Arithmetical Problems and Their 

Solutions"). 

The twenty-fourth one; Maqalah Ji hal shak radan 'aia Uqlidis fi al-maqalah al-

khamisah min kitabihiJi al-usul al-riyadiyyah ("Commentary on the Dissolution of 

Doubt Refuting Euclid in the Fifth Article of His Book on Mathematical Principles"). 

The twenty-fifth one: Risalah fi burhan al-shakl aladhi qadamahu Arshimidis fi 

qismah al-zawiyah thalathah aqsam wa-lam yabrahan 'alayhi ("A Treatise Concerning 

the Proof of Form Which Archimedes Presented Concerning the Dividing of an Angle 

into Three Parts but He Did Not Prove It"). 

I have forty-four books from what I composed from the sciences of physics and 

metaphysics. 

The first of them: Talkhis madkhal Farfidriyus wa-kutub Aristutalis al-arba 'ah 

al-madtaqiyyah ("A Summary of the Introduction of Porphory and Four Books of 

Aristotle on Dialectics"). 

The other one; Ikhisar talkhis madkhal Farfiiriyus wa-jutub Aristutalis al-sab 'ah 

al-mantiqiyyah (" An Abridgment of the Summary of the Introduction of Porphory and 

Seven Books of Aristotle on Dialectics"). 
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The third one: Risalah fi sina 'ah al-sh 'ir mamtazajah min al-yunani wa- al- 'arabi 

("A Treatise on the Composition of Poetry, a Mixture of Greek and Arabic"). 

The fourth one: Talkhis kitab al-nafs li-Aristutalis (" A Summary of the Book of 

the Soul by Aristotle") If time permits and God enables time for leisure and 

preoccupation with science, I will abridge Aristotle's two books on natural listening and 

on the heavens and the imiverse. 

The fifth one: Maqalah Ji mashakilah al- 'alam al-juz 'i wa-huw\vah al-insan li al-

'alam al-kuli ("Commentary on the Microcosm and That It Is the Macrocosm"). 

The sixth one: Maqalatan fi al-qiyas wa-shabahahu ("Two Commentaries on 

Analogy and What Resembles It"). 

The seventh one: Maqalah fi al-burhan ("Commentary on Proof). 

The eighth one: Maqalah fi al- 'alam min jihah mabdi 'hi wa-tabi 'atihi wa-

kalamihi ("Commentary on the Universe from the Standpoint of its Beginning, Its Nature 

and Its Perfection"). 

The ninth one: Maqalah fi al-mabadi' wa-al-mawjudat ("Commentary on the 

Begirmings and the Creations"). 

The tenth one: Maqalah fi hay 'ah al- 'alam ("Commentary on the Form of the 

Universe"), (p.555) 

The eleventh one: Kitab fi al-rad 'ala Yahya al-Nahwi wa-ma naqadahu 'ala 

aristutalis wa-ghayrahu min aqwalihim fi al-sama' wa-al- 'alam {Book Concerning the 
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Refutation ofYahya al-Nahwi and What He Disproved of Aristotle and Others, 

Concerning Their Statements on the S/^ and Universe). 

The twelfth one: Risalah ila ba'd min nazara fi hadha al-naqdfa-shakkah fi 

ma 'an min hal shukukihi wa-ma 'rafah dhalika min fahmihi (" Communication to One 

Who Looked into This Refutation and Doubted Its Meanings Which One Would Dissolve 

the Doubts and Know It from Understanding It"). 

The thirteenth one; Kitab fi al-rad 'ala Abi al-Hasan 'AH ibn al- 'Abbas ibn 

Fasanjas naqdahu ara' al-munajimin {Book on the Refutation of Abu al-Hasan 'Ali ibn 

al- 'Abbas ibn Fasanjas Which Is His Denial of the Views of Astronomers). 

The fourteenth one: Jawab ma ajaba bihi Abu al-Hasan ibn Fasanjas naqd min 

'aradahu fi kalamihi 'ala al-munajimin ("Answer of Abu al-Hasan ibn Fasanjas Refuting 

Those Who Disagreed With Him on His Discourse on Astrologers"). 

The fifteenth one: Maqalah fi al-fadl wa-al-fadil ("Commentary on Benevolence 

and the Benevolent" (?)). 

The sixteenth one: Maqalah fi tashwiq al-insan ila al-mawt bi-hasab kalam al-

awa 'il ("Commentary on Enticing Humanity Towards Death According to the Discourse 

of the Ancients"). 

The seventeenth one: Risalah ukhra fi hadha al-ma 'na bi-hasab kalam al-

muhadithin ("Another Treatise on This Meaning, According to Discourse of the 

Contemporaries" ). 
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The eighteenth one: Risalah fi butlan ma yarahu al-mutakalimun min anna Allah 

lam yazalghay fa 'il thumma fa 'ala ("Treatise on the Falsehood that Theologians Think 

of That God Is Inactive, Then He Acts"). 

The nineteenth one: Maqalah fi kharij al-sama' la firagh wa-la mala' 

("Commentary Concerning What Is Beyond the Heavens, Is neither Empty, nor Filled"). 

The twentieth one: Maqalah fi al-rad 'ala Abi Hashim ra 'is al-Mu 'tazilah ma 

takalama bihijawami' kitab al-sama'al-'alam li-Aristutalis ("Commentary Concerning 

the Refutation of Abu Hashim Head of the M 'utazilah and What He Said About the Book 

of the Heavens and Universe by Aristotle"). 

The twenty-first one: Qawl fi tabayin madhhabay al-jabariin wa-al-munajimin 

(" An Opinion on the Differences of the Methods of the Algebrists and the 

Astronomers"). 

The twenty-second one: Talkhis al-masa 'il al-tabi'iyyah li Aristutalis ("A 

Summary of the Physics Problems of Aristotle"). 

The twenty-third one: Risalah fi tafdil al-Ahwaz 'ala Baghdad min jihah al-umur 

al-tabi'iyyah ("Treatise Concerning the Preference of al-Ahwaz Over Baghdad from the 

Standpoint of Physical Matters"). 

The twenty-fourth one: Risalah ila kafah ahl al- 'ilm fi ma 'na mashaghib 

shaghibuh ("Communication to All People of Science Concerning the Meaning of These 

Two Words: Mushaghib Shaghibuh") 
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The twenty-fifth one: Maqalah fi anna jihah idrak al-haqa 'iq jiha wahidah 

("Commentary Concerning That the Path of Attaining Truths Is One Path"). 

The twenty-sixth one: Maqalah fi anna al-burhan ma 'na wahid wa-innama 

yasta 'milu sina 'iyan fi al-umur al-handasiyyah wa-kalamiyan fi al-umur al-tabi 'iyyah 

wa-al-alhiyah ("Commentary Concerning That the Proof Has Meaning but Is Used 

Practically, in Geometrical Matters, and Theoretically in Physical and Metaphysical 

Matters"). 

The twenty-seventh one: Maqalah fi tabi 'ahtay al-alam wa-al-ladhah 

("Commentary Concerning the Two Natures of Pain and Pleasure"). 

The twenty-eighth one: Maqalah fi taba 7' al-ladhat al-thalath al-hasiyyah wa-

al-natqiyyah wa-al-ma'adalah ("Commentary Concerning the Natures of Three 

Pleasures, the Sensory, the Rational and the Balance [between the two]" (?)) 

The twenty-ninth one: Maqalah fi itfaq al-hayawan al-natiq 'ala al-sawab ma' 

ikhilafihim fi al-maqasid wa-al-ighrad ("Commentary Concerning the Agreement of 

Rational Animals on What is Correct Despite Their Differences on Intent and Goals") 

The thirtieth one; Risalah fi anna burhan al-khulf yasir burhan istiqamah bi-

hudud wahidah ("Treatise on that Proof of Disagreement Becomes a Straightforward 

Proof with Unified Limits") 

The thirty-first one: Kitab fi tathbit ihkam al-nujum bi-jihah al-burhan {Book on 

the Confirmation of the Systems of the Stars from the Standpoint of Proof). 
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The thirty-second one: Risalah Ji al- 'imar wa al-ajal al-kawniyyah ("Treatise on 

Living Beings' Universal Endings"). 

The thirty-third one: Risalah fi tabi'ah al- 'aql ("Treatise on the Nature of 

Reason" ). 

The thirty-fourth one: Kitab fi al-naqd 'ala man ra 'a anna al-adlah mutakaji 'ah 

{Book on the Denial of One Who Believes That the Proofs Are Equal). 

The thirty-fifth one: QawlJi ithbat 'ansar al-imtina' (" Discourse on the Proving 

of Elements of Impossibility"). 

The thirty-sixth one: Naqd jawab mas 'alah 'anha ba'd al-Mu 'tazilah bi-al-

Basrah ("The Refutation of the Answer of a Question About Which Some Mu'tazilah in 

al-Basrah Asked"), (p.556) 

The thirty-seventh one; Kitab fi sina 'ah al-kitabah 'ala awda' wa-usulihim {Book 

Concerning the Art of the Writing About the Circumstances of the Ancients and Their 

Principles) 

The thirty-eighth one: 'Ahd ila al-kuttab (" Oath to the Scribes") 

The thirty-ninth one: Maqalah fi anna fa 'il hadha al- 'alam innama ya 'Urn dhathu 

min jihah fa 'alahu (" Commentary Concerning That the Doer in This World Makes 

Himself Known by Means of Action"). 

The fortieth one: Jawab qawl li-ba'd al-mantaqiin fi ma 'an khaliffiha min al-

umur al-tabi 'iyyah (" Answer to a Discourse by One of the Logicians Concerning the 

Meanings Which Differed Concerning the Natural Fundamentals"). 
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The forty-first one: Risalah fi talkhis jawhar al-nafs al-kuliyyah ("Treatise on the 

Abridgment of the Universal Essence of the Soul"). 

The forty-second one: Fi ra 7 Aristutalis anna al-quwah al-madbarah hayyah 

min badan al-insan fi al-qalb minhu ("Concerning the Affirmation of the Opinion of 

Aristotle That the Directing Force of the Body of Mankind Is in the Heart"). 

The forty-third one: Risalah fi Jawab mas 'alah su 'ilah 'anha Ibn al-Sama' al-

Baghdadi al-mantaqifa-lamyajib 'anha jawaban maqna'an ("Treatise Concerning an 

Answer to a Question About Which Ibn al-Sama' al-Baghdadi, the Logician Was Asked 

and He Did Not Give a Convincing Answer"). 

The forty-fourth one: Kitab fi taqwim al-sina 'ah al-tibbiyyah {Book Concerning 

the Reforming of the Medical Profession). I organized it from all the anthologies of what 

I studied from the books of Galen and those are thirty books: Kitab fi al-burhan {Book on 

Proof), Kitab fi farq al-tibb {Book on the Schools of Medicine), Kitab fi al-sina 'ah al-

saghirah {Book on the Small Profession), Kitab fi al-tashrih {Book on Anatomy), Kitab fi 

al-quwa al-tabi 'iyyah {Book on the Natural Forces), Kitab fi manafi' al-i 'da' {Book on 

the Uses of Organs), Kitab fi ara' Ibqrat wa-Ufiatun {Book on the Opinions of 

Hippocrates and Plato), Kitab fi al-mani {Book on Semen), Kitab fi al-sawt {Book on the 

Voice), Kitab fi al- 'Hal wa-al- 'irad {Book on Illnesses and Symptoms), Kitab fi asnaf al-

humiyyat {Book on Kinds of Fevers), Kitab fi al-buhran {Book on Menstration)JCitab fi 

al-nabd al-kabir {Book on the Major Pulse), Kitab fi al-istiqsat 'ala ra 'i Ibqrat {Book on 

the Elements According to the View of Hippocrates), Kitab fi al-mizaj {Book on the 
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Disposition), Kitab fi quwa al-adawiyyah al-mufradah {Book on the Strengths of Simple 

Drugs), Kitab fi quwa al-adawiyyah al-markabah {Book on the Strengths of Compounded 

Drugs), Kitab fi mawadi' al- 'ida' al-aliyyah {Book on the Positions of Organic Organs), 

Kitab fi haylah al-bar' {Book on the Method of Recovery), Kitab fi hafaz al-sihah {Book 

on the Preservation of Health), Kitab fi jawdah al-kimus wa-rada 'atihi {Book on the 

Goodness of Gastric Juices and Its Ill-Effects), Kalam fi amrad al- 'ayn (" Discourse 

Concerning the Diseases of the Eye"), Kitab fi anna quwa al-nafs tabi'ah li-mizaj al-

badan {Book Concerning That the strength of the Soul Are Dependent on the Disposition 

of the Body), Kitab fi siwa al-mizj al-mukhtalif {Book Concerning the Different Bad 

Temperaments), Kitab fi ayam al-buhran {Book Concerning the Days of the Menstrual 

Cycle), 

Kitab fi al-kathirah {Book on the Multitude), Kitab fi isti 'mal al-fasd li-shifa' al-amrad 

{Book on the Use of Phlebotomy for the Treatment of Diseases), Kitab ft al-dhubul {Book 

Concerning Wasting Away), Kitab fi afdal hay 'at al-badan {Book on the Preferred Forms 

of the Body). Ibn al-Haytham also has Jama' Hunayn ibn Ishaq min kalam Jalinus wa-

kalam Ibqrat fi al-aghdhiyyah ("What Hunayn Ibn Ishaq Collected from the Words of 

Galen and the Words of Hippocrates Concerning Nutrition"). 

Then I added all of what I composed from the learning of the ancients to a treatise 

in which I made clear that all worldly and religious matters are a result of philosophical 

sciences. And this treatise was the final of my number of discourses these sciences and 

was the seventieth discourse. Other than the treatises and compilations which ended up 
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in the hands of some of the people of al-Basrah and al-Ahwaz, the originals are lost. I 

was too busy with worldly matters and hindrances of travels to copy them as frequently 

happens to scholars. The likes of this had occurred to Galen, and he even mentioned this 

in one of his books and he said, 'I had compiled many books whose originals I had given 

to a group of my brethren. Work and travel prevented me from copying them until they 

had become spread out among the people and could not be found.'" 

Muhammad ibn al-Hasan ibn al-Haytham said, " If time permits and God gives 

opportunities in life, I will compose and explain, and summarize from these sciences, 

many things which I am compel me and urgeme to bring out my ideas. And God will do 

what he wants, and he will decide what he wants, and in his hands, are the keys of 

everything. He is the initiator and the restorer. And this is necessary to mention 

conceming what I have compiled and condensed from the sciences of the ancients. I 

intended to address with the most learned wise men, (p.557) and the exemplary 

intellectuals of the people as he who says," 

Perhaps the dead one has become with learning, alive 
And the one alive has died from ignorance and misguidance 

Acquire learning in order to be granted immortality 
Do not consider surviving in ignorance, anything 

"These are two verses by Abu al-Qasim ibn al-Wazir and Abu al-Hasan 'Ali ibn 

'Isa, may God be pleased with them, and he was a philosopher who said them and 

directed that they be written on his tomb not intending to address all of the people other 

than the eminent among them, and I believe as Galen said in his book on the major pulse. 
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'My speech in this book is not for all people, rather my speech is for the one among them 

who is equal to the most faithful of tens of thousands of faithful men, since the truth is 

not that which most people attain. However the one that attains the truth would follow 

me so that they can get a good understanding of me to the extent that they will understand 

Lfie and know my status in regards to getting close to God, be he great and exalted, by 

means of attaining sciences and human knowledge. They would know my realization that 

what this learning has imposed on me from the confusion of worldly matters, and totality 

of good and deviate from toatal evil in it, that the fruit of this learning is knowing the 

truth and acting with justice in all worldly matters, and that justice is pure good by which 

the one who acts injustice will win the earthly world and comfort of the heavenly 

hereafter and will receive compensation for the difficulties for which he will encounter 

during his finite life in this world, by permanence of a life of ease in the other world. 

And of God I ask success for what I won in His way and by what I accomplished through 

my studies, I come near to him.'" 

I say that the date of Ibn al-Haytham's writing of this treatise was in the month of 

Dhu al-Hija, the year 417 A.H. After that Muhammad ibn al-Hasan ibn al-Haytham 

composed in his own hand, at the end of the month Jamadi al-Akhrah, the year 419 

A.H.,the following: Talkhis al-sama' al-tabi'i li-Aristutalis ("Summary of Natural 

Hearing by Aristotle"), Maqalah fi al-makan wa-al-zaman 'ala ma wajadahu yalzam ra 7 

AristutalisJihima ("Commentary Concerning Place and Time and the Way He Viewed 

Them in Which He Adheres to the Opinion of Aristotle"), Risalah ila Abi al~Faraj 
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'Ahdallah ibn al-Tayib al-Baghdadi al-mantaqi fi 'adah ma 'an min al- 'ulum al-

tabi'iyyah wa-al-alahiyyah ("Correspondence to Abu al-Faraj 'Abdullah ibn al-Tayib al-

Baghdadi, the Logician, Concerning a Number of Ideas from Natural and the Theological 

Sciences"), NaqdMuhammad ibn al-Hasan 'Ali Bakr al-Razi al-mutatabib ra 'yahu fi al-

alahiyyat wa-al-nabu 'at (Refutation of Muhammad ibn al-Hasan 'Ali Bakr al-Razi, the 

Physician, His Opinion on Theologies and Prophecies"), Maqalah fi ibtal ra 7 min yara 

anna al 'izam markabah min ajza' kul juz' minha la juz' lahu (" Commentary by Him on 

the Falsifying of the Opinion of Those Who Think That Bones Are of Compound Parts, 

Each Part Not Being Divisible"), Maqalah fi lahu amal al-rasd min da 'irah afaq balad 

ma 'lum al- 'ard ('Commentary by Him Concerning Observation of the Circle of the 

Horizon from a Place of Known Latitude" ), Kitab lahu fi ithbat al-nabawat wa-idah ra 7 

aladhina ya 'taqiduna butlaniha wa-dhakara al-fiirq bayn al-nabi wa-al-mutanabi {Book 

by Him Concerning the Confirmation of Prophecy, and the Clarifying of Falsehood of 

Those Who Believe in the Invalidity and He Mentioned the Difference between the 

Prophet and the False Prophet), 

Maqalah fi idah taqsir Abi 'Ali al-Hayati fi naqdihi ba'd kutub Ibn al-Rawandi wa-

luzumhu ma alzamahu ayahu Ibn al-Rawandi bi-hasab usulihi wa-idah al-ra 7 aladhi la 

yalzam ma 'hu i 'tiradat Ibn al-Rawandi ("On Clarifying the Falling Short of the 

Refutation of Abu 'Ali al-Hayati on One of the Books of Ibn al-Rawandi and His 

Adherence to What Ibn al-Rawandi Taught Him, According to Original Forms Which al-
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Rawandi Gave to Him and Then Clarifying the Opinion in Which He Does Not Keep to 

the Counter-Arguments of Ibn al-Rawandi"). 

Ibn al-Haytham also has Risalah lahu fi ta 'thirat al-luhun al-musiqiyyah Ji al-

nufus al-hayawaniyyah ("Treatise on the Effects of Musical Melodies on Animate 

Souls"), Maqalah fi anna al-dalil aladhi yastadal bihi al-mutakalimun 'ala huduth al-

'alam dalil fasid wa-al-istidlal 'ala huduth al- 'alam bi-al-burhan al-idtirari wa-al-qiyas 

al-haqiqi (" Commentary That the Evidence Which the Philosophers Used to Indicate the 

Creation of the World Is Corrupted Evidence, and the Seeking of Information Concerning 

the Creation of the World is by Compelling Proof and True Analogical Deduction"). Ibn 

al-Haytham has Maqalah lahuyarad fiha 'ala al-Mu 'tazilah ra 'ihim fi huduth safat Allah 

tabarik wa-ta 'all ("Commentary in Which He Refutes the Opinion of the Mu'tazilah, 

Concerning the Occurrence of the Attributes of God, Be He Blessed and Exalted"). Ibn 

al-Haytham has Risalah lahu fi al-rad 'ala al-Mu 'tazilah ra 'ihim fi al-wa 'id ("A Treatise 

Concerning the Refutation of the Mu 'tazilah. Concerning Their Views on the Warning 

Promise [the threat that those who believed and committed sin and died unrepentent will 

remain in Hell forever]"), Ibn al-Haytham has Jawab lahu 'an mas 'alah handasiyyah 

su 'ila 'anha bi-Baghdad fi shuhur sanah thaman 'ashrah wa-arba 'miyyah ("Answer in 

Regards to a Geometrical Problem About Which He Was Asked in the Months of the 

Year 418 A.H.") (p.558), Maqalah Thaniyah fi abanah al-ghalat mimin qada anna Allah 

lam yazal ghayr fa 'il man fa 'ala (" A Second Commentary in Which He Clarifies the 

Error of One Who Decreed That God Continued Acting and Stopped Acting" ), Maqalah 
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Ji ib 'ad al-ijram al-samawiyyah wa-aqdar a 'zamha ("Commentary Concerning the 

Distances of the Heavenly Bodies and Their Sizes"), Talkhis kitab al-athar al- 'alawiyyah 

li-Aristutalis ("Summary of a Book of Higher Traces by Aristotle"), Talkhis kitab 

Aristutalis fi al-hayawan ("Summary of a Book of Aristotle's on Animals"), and after 

that, Maqalah Ji al-miraya al-muharigah mufradah 'ama dhakartuhu min dhalika fi 

talkhis kitabi Uqlidis wa-Batlamyus fi al-manazir ("Commentary on Two Rays of Light 

Meeting from Burning Mirrors Aside from What I Mentioned in the Summary of the Two 

Books of Euclid and Ptolemy on Optics"). 

Ibn al-Haytham also has Kitab fi istikhraj al-juz' al- 'amali min kitab al-majusti {Book on 

the Extrapolation of Practical Information From the Book the Ahnajest), 

Maqalah fi jawhar al-basr wa-kayfiyyah wa-qa' al-absar bihi (" Commentary on the 

Essence of Vision and How Sight Occurs"), Maqalah fi al-rad 'ala Abi al-Faraj 

'Abdallah ibn al-Tayib ra 'yihi al-mukhalif bihi li-ra 7 Jalinus fi al-quwa al-tabi'iyyah fi 

badan al-insan ("Commentary on the Reftitation of Abu al-Faraj Abdullah ibn al-Tayib 

and His Differing View on the Physical Forces in the Human Body Which Differs from 

Galen's View"). 

I say this is the end of what I found in the hand of Muhammad ibn al-Hasan ibn 

al-Haytham, the composer, May God have mercy upon him. There is also an index which 

I found of the books of Ibn al-Haytham up to the end of the year 429 A.H.. This includes 

Maqalah fi hay 'at al- 'alam ("Commentary on the Configuration of the World", Maqalah 

fi sharh musadarat kitab Uqlidis ("Commentary on the Premises of Euclid's 
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Elements"), Kitab al-manazir {Optics), comprised of seven commentaries), Maqalah Ji 

kayfiyyat al-arsad (" Commentary on the Method of [Astronomical] Observations"), 

Maqalah fi al-kawakib al-haditha JI al-Jaw ("Commentary of the Stars Occuring in the 

Atmosphere") A/a^a/a/i Ji daw' al-qamar ("Commentary on the Light of the Moon"), 

Maqalah Ji samt al-qibla bi-al-hisab (" Commentary on the Determination of the 

Direction of the Qiblah by Calculation"), Maqalah fi al-hala wa-qaws quzah 

(Commentary on the Halo and the Rainbow"), Maqalah fi ma ya 'rid min al-ikhtilaffi 

irtifa 'at al-kawakib (" Commentary on What Appears of the Differences in the Heights of 

the Stars"), Maqalah fi hisab al-mu amalat (" On Business Arithmetic"), Maqalah fi al-

rukhama al-ufuqiyya (" Commentary on the Horizontal Sundial"), Maqalah fi ru 'yah al-

Kawakib ("Commentary on the Viewing of Planets"). [Ibn al-Haytham also has] Kitab fi 

birkar al-qutu' {Book Concerning the Compass of Shapes Plane/Conic Section Like the 

Parabola, Hyperbola and Ellipse), comprised of two articles), Maqalah fi marakiz al-

athqal (" Commentary on the Centers of Gravity" ), Maqalah fi usul al-misahah 

("Commentary on the Principles of Measurement" ), Maqalah fi misahat al-kura 

(" Commentary on the Measurement of the Sphere"), Maqalah fi al-mujassam al-mukafi 

("Commentary on the Measurement of the Parabolodial solid"), 

Maqalah fi al-maraya al-muhriqa bi-al-daqa 'ir (Commentary on Spherical Burning 

Mirrors"), Maqalah fi al-maraya al-muhriqa bi-al-qutu' ("Commentary on Paraboloidal 

Burning Mirrors"), Maqalah mukhtasarahfial-ashkal al-hilaliyya (A Short Treatise on 

Crescent-Shaped Figures"), Maqalah mustaqsat fi al-ashkal al-hilaliyya ("A Longer 
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Treatise on Crescent-Shaped Figures"), Maqalah mukhtasarah fi birkar al-dawa 'ir al-

"izam ("A Short Treatise on the Compass of Great Circles"), Maqalah mashruhah fi 

birkar al-dawa 'ir al'izam ("An Expanded Treatise on the Compass of Great 

Circles" ),A/a^a/a/i fi al-samt ("Commentary on Direction"), Maqalah fi al-tanbih 'ala 

mawadi' al-ghalat fi kayfiyyat al-rasd (" Commentary on Errors in the Method of 

[Astronomical] Observations"), Maqalah fi anna al-kura awsa' al-ashkal al-mujassama 

allati ihtatuha muta-sawiya, wa-anna al-da 'ira awsa al-ashkal al-musattaha allati 

ihatatuha mutasawiya (" Commentary on that the Sphere is the Largest of the Solid 

Figures Having Equal Perimeters, and That the Circle is the Largest of the Plane Figues 

Having Equal Perimeters" ). [There is also] Maqalah fi al-manazir 'ala tariqah 

Batlamyus ("Commentary on Optics According to the Method of Ptolemy"), Kitab fi 

tashih al-a 'mal al-nujumiyyah maqalatan (A Book on the Corrections of Astrological 

Operations, Two Treatises), Maqalah fi istikhraj arba' khutut bayn khatayn 

("Commentary on on the Extrapolation of Four Lines Between Two Lines"), Maqalah fi 

tarbi' al-da 'ira (" Commentary on the Quadrature of the Circle"), Maqalah fi istikhraj 

khatt nisf al-nahar 'ala ghayat al-tahqiq ("Commentary on Determination of the 

Meridian with the Greatest Precision"), Qawlfi jami' al-ajza' (" Discourse on all 

Fractions"), Maqalah fi khawas al-qat' al-makafi' ("Commentary on the Special 

Characteristics of the Parabola"), Maqalah fi khawas al-qat' al-za 'id (" Commentary on 

the Special Characteristics of the Hyperbola" ), Maqalah fi nasab al-qasa al-zamaniyyah 

ila irtifa 'ha ("Commentary on the Relationship of Temporal Arcs to Their Elevation"), 



255 

Maqalah Ji kayfiyyat al-azlal ("Commentary on the Formation of Shadows"), Maqalah fi 

an ma yara min al-sama' huwwa akthar min nus/ha (" Commentary on That Which One 

Sees of the Sky is More Than Half of It"), Maqalah fi hall shukuk fi al-maqalah al-ula 

min Kitab al-Majistiyushakkiku fiha ba'd ahl al- 'ilm (Commentary on the Solution of 

Difficulties in the First Book of ±e Almajest Which a Scholar Has Raised"), Maqalah fi 

hall shakk fi mujassamat kitab Uqlidis ("Commentary on the Solution of a Difficulty in 

the Part of Euclid's book Dealing with Solid Figures"), Qawl fi qismat al-miqdarayn al-

mukhtalifiiyn al-madhkurayn fi al-shakl al-awwal min al-maqalah al- 'ashirah min kitab 

Uqlidis ("Discourse on the Division of the Two Unequal Magnitudes Mentioned in 

Proposition One of Book Ten of Euclid's Book, Mas'alah fi ikhtilaf al-nazar ("A 

Question Relating to Parallax"), Qawl fi istikhraj muqaddamat dil' al-musabba' 

(" Discourse on the Lemma [Used by Archimedes] for [Constructing] the Side of the 

Heptagon [fi^om the Book at the End of Which He Mentioned the Heptagon"), Qawl fi 

qismat al-khatt alladhi ista 'malahu Arshimidis fi kitab al-kura wa-al-ustuwana 

(" Discourse on the Division of the Line Used by Archimedes in His Book on the Sphere 

and Cylinder"), Qawl fi istikhraj khatt nisf al-nahar bi-zill wahid ("Discourse on 

Determination of the Meridian by Means of One Shadow"), Maqalah fi 'amal mukhamis 

fi marba' (" Commentary on Putting of a Pentagon into a Square" ), Maqalah fi al-

majarrah ("Commentary on the Milky Way"), Maqalah fi istikhraj dil' al-M'akab 

(" Commentary on the Extrapolation of a Cube" ), Maqalah fi adwa' al-kawakib 

("Commentary on the Light of the Stars"), Maqalah fi al-athar alladhi fi al-qamar 
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("Commentary on the Marks Which are [Seen] on the [Face of the] Moon"), Qawl fi 

mas 'alah 'adadiyyah (" Discourse on an Arithmetical Problem" ), Maqalah fi i 'dad al-

wafq (" Commentary on the Even Numbers (?)" ), Maqalah fi al-kura al-mutaharakah 

'ala al-sath (" Commentary on the Sphere moving on a Surface"), Maqalah fi al-iahlil 

wa al-tarkib ("Commentary on Analysis and Synthesis"), Maqalah fi al-ma 'lumat 

(" Commentary on the Known Things [Data]"), Qawl fi hall shakk fi al-maqalah al-

thaniyyah 'ashar min Kitab Uqlidis (" Discourse on the Solution of a Difficulty in Book 

Twelve of Euclid's Book"), Maqalah fi hall shukuk al-maqalah al-ula min Kitab Uqlidis 

("Commentary on the Solution of the Difficulties in Book One of Euclid's Book"), 

Maqalah fi hisab al-khat'aynan ("Commentary on the Calculation of Two Errors"), 

Qawl fi Jawab mas 'alah fi al-misahah (Discourse on the Answer to a Problem on 

Measurement"), (p.559) Maqalah mukhtasarah fi samt al-qiblah (" A Short Treatise on 

the Direction of the Qiblah"), Maqalah fi al-daw' ("A Discourse on Light"), Maqalah fi 

harakah al-iltifaf (" Commentary on the Rotating Movement"), Maqalah fi al-rad 'ala 

min khalifhu fi mahiyyah al-mujaharah ("Commentary on the Refutation of Whoever 

Disagrees with Him Concerning the Nature of the Milky Way"), Maqalah fi hall shukuk 

harakat a/-///(/a/'(" Commentary on Solution of Difficulties Relating to the Movement of 

Iltifaf), Maqalah fi al-shukuk 'ala Batlamyus ("Commentary on the Dubitationes in 

Ptolemaeum"), Maqalah fi al-fuz' alladhi la yatqjazza' (Commentary on Atomic Parts"), 

Maqalah fi khutut al-sa 'at ("Commentary on the Lines of the Hours [of a sundial]"), 

Maqalah fi al-qarastun ("Commentary on the Qarastun"), Maqalah fi al-makan 
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(" Commentary on Place"), Qawl fi istikhraj a 'midat al-jibal (" Discourse on the 

Determination of the Altitudes of Mountains"), Maqalah fi 'Hal al-hisab al-hindi 

("Commentary on the Defects of Indian Arithmetic"), Maqalah fi a 'midat al-

muthallathat ("Commentary on the Altitudes of Triangles"), Maqalah fi khawas al-

dawa 'ir (" Commentary on the Properties of Circles"), Maqalah fi shakl Banu Musa 

(" Commentary on the Proposition of Banu Musa"), Maqalah fi 'amal al-musabba 'fi al-

da 'irah ("Commentary on Putting a Heptagon in a Circle"), Maqalah fi irtifa' al-qutb 

'ala ghayat al-tahqiq ("Commentary on the Determination of the Height of the Pole With 

the Utmost Precision"), Maqalah fi 'amal al-binkam ("Commentary on the Construction 

of the Water Clock"), Maqalah fi al-kura al-muhariqah ("Commentary on the Burning 

Sphere"), 

Qawl fi mas 'alah 'adadiyyah mujassamah (" Discourse on an Arithmetical Problem in 

Solid Geometry"), Qawl fi mas'alah hindisiyyah ("Discourse on a Geometrical 

Problem"), Maqalah fi sural al-kusuf (" Commentary on the Shape of the Eclipse"), 

Maqalah fi a 'zam al-khutut alati taqi' fi qit 'ah al-da 'irah ("Commentary on the Greatest 

of the Lines which Occur in the Sector of a Circle"), Maqalah fi harakat al-qamar 

(" Commentary on the Movement of the Moon"), Maqalah fi masa 'il al-talaqi 

("Commentary on the Problems of Talaqi"), Maqalah fi sharh al-irthimadiqi 'ala tariq 

al-ta 'liq ("Commentary on the Explanation of Arithmetic by Means of Commentary"), 

Maqalah fi sharh al-qanun 'ala tariq al-ta 'liq (" Commentary on the Explanation of Law 

By Means of Commentary" ), Maqalah fi sharh al-rumantiqi 'ala tariq al-ta 'liq 
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(" Commentary on an Explanation of Greek Concepts by Means of Commentary"), Qawl 

fi qismah al-munharaf al-kuli (" Discourse on the Division of the Complete Oblique"), 

Maqalah fi al-ikhlaq (" Commentary on Ethics" ), Maqalah fi adab al-kitab 

("Commentary on the Etiquette of the Book [as a Genre]"), Kitab fi al-siyasah (" Book 

on Politics"), comprised of five articles, Ta'liq 'alaqahu Ishaq ibn Yunis al-Mutabib bi-

Misr 'an Ibn al-Haytham fi Kitab Diyfantus fii al-siyasah al-jabar (" The Appended 

Commentary of Ibn al-Haytham on the book of Diophantus Concerning the Algebraic 

Problem of Which Ishaq ibn Yunis, the Medical Practitioner of Egypt"), Qawl fi istikhraj 

mas 'ala 'adadiyyah (Discourse on the Extrapolation of an Arithmetical Problem"). 

Al-Mubashar ibn Fatik 

He is Prince Mahmud al-Dawlah Abu al-Wifa' al-Mubashar ibn Fatik al-Amiri, 

one of the notables of the princes of Egypt and its eminent scholars. He was always busy, 

virtuous, meeting people and debating with them. He used the knowledge he had 

acquired from them including Abu Muhammad ibn al-Hasan from Egypt. Al-Mubashar 

ibn Fatik met with Ibn al-Haytham and learned [took from him] metaphysics and 

mathematics from him. Al-Mubashar ibn Fatik also met al-Shaykh Abu al-Hasan al-

Ma'ruf known as ibn al-Amadi and learned [took from him] a lot of the philosophical 

sciences from him. Al-Mubashar ibn Fatik also practiced the with the profession of 

medicine, and he accompanied Abu al-Hasan 'Ali ibn Ridwan, the physician. 



259 

Al-Mubashar ibn Fatik has great compositions on logic and other things from the 

branches of philosophy, and these compositions are famous among the philosophers. He 

was a prolific writer. I found, many books in his handwriting on the earlier philosophers. 

Al-Mubashar ibn Fatik had also acquired a lot of books, most of which exist but the 

colors of the pages of these books have changed due to their immersion in water. 

Al-Shaykh Sadid al-Din, the logician, related to me in Egypt, " Al-Amir ibn Fatik, 

loved learning and had libraries of books. When he came back from traveling, he would 

occupy most of his time studying and reading his books. He believed that they were the 

most important things he had. Ibn Fatik also had an influential wife from the overlords of 

the country. She was resentful of the time he spent with his books so when al-Mubashar 

ibn Fatik died, may God have mercy on him, his wife moumed him. Then she and her 

slave girls threw the books into a big pool of water in the courtyard of the house. The 

books were hauled out from the water after most of them had been submerged. Thus, this 

is the reason that most of the books of al-Mubashar ibn Fatik are found in this condition." 

[p.560| 

I say Abu al-Khayr Salamah ibn Mubarak ibn Rahmun was among the group of 

pupils of al-Mubashar ibn Fatik. 

The books of al-Mubashar ibn Fatik are, Kitab al-wisaya wa-al-amthal wa-al-

muwajiz min muhkam al-aqwal (Book of Instruction and Examples and Summaries of 

Masterful Discourse), Kitab mukhtar al-hikam wa-mahasin al-kalim (Book of Selections 
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of Maxims and Most Beautiful of Aphorisms), Kitab al-bidayyah fi al-mantaq {A Primary 

Book on Logic), Kitab fi al-tibb {Book on Medicine). 

Ishaq ibn Yunis 

He was a physician, knowledgeable in the medical profession and the 

philosophical sciences. He was well-trained and skilled at treatment. He studied under 

'Ali ibn al-Samah, and lived in Egypt. 

'Ali bin Ridwan'® 

He is Abu al-Hasan 'Ali ibn Ridwan 'Ali ibn J' afar, and he was bom and raised 

in Egypt, where he learned medicine. 'Ali ibn Ridwan mentioned in his auto-biography 

about his medical studies and personal condition. He said that it was necessary for all 

humanity and most appropriate for him that he take up the most suitable of professions. 

He also said that the profession of medicine was parallel to philosophy, in obedience to 

the power of God. 

"The astrological indications at my birth directed that my profession would be 

medicine. A life [of distinction], in my opinion, is, in virtue, sweeter than any [other] 

life. I undertook the learning of the profession of medicine while I was a boy of fifteen 

years, and it is best to relate to you all of my affair. I was bom in Egypt at thirty degrees 

latitude and fifty-five degrees longitude. The ascendancy was according to the almanac 
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of Yahya ibn Abu Mansur, and Aries at 5° 36'. His tenth was Capricorn at 5°28' and the 

positions of the stars were the following: the sun was in Aquarius at 5°32' and the moon 

was in Scorpio at 8° 15' and his southern latitude was 8° 17'. Saturn was in Sagittarius at 

29° and Jupiter was in Capricorn at 5°28', Mars was in Aquarius at 21"43', Venus was in 

Sagittarius at 34°30', Mercury was in Aquarius at 19°. The arrow of good fortune was in 

Capricorn at 4°5' and the preceding part of opposition was in Cancer at 22° 10', the 

Dragon's Head was with Sagittarius at 17°11', the Dragon's Tail with Orion at I7°4r and 

the Vega with Capricorn at 1°22' and the Sirus with cancer at 5° 12'. 

When I was six years old, I began my studies and when I was ten years old, I 

moved to the great city [Cairo] and exerted myself in learning. When I was fourteen, I 

undertook the study of medicine and philosophy but I couldn't afford to pay for it. Thus, 

education was difficult and troublesome for me. Sometimes, I made a living by the 

profession of astrology and by medical practice and lessons. I continued exerting all my 

efforts in teaching, until I was thirty-two when I became famous for medicine. What I 

earned from practicing medicine was enough for me. Rather, it was more than enough for 

me until now when I am at the end of my fifty-ninth year. With the revenues left after my 

expenditures, With the excess of revenues I acquired properties in this city [Cairo] which 

would suffice me in old age, God willing. 

Since I was thirty three until now, I have been working on a personal memoir. I 

changed it every year until the final version of it in my sixtieth year. My work every day 

I used Joseph Schacbt and Max Meycrhofs book. The Medico-Philosophical Controversy Between Ibn 
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in my profession is as much as I need [p.561| in exercise which preserved the health of 

my body. After a rest from exercise I ate food in order to maintain health. I do my best 

in trying to be modest and considerate to others, helping the troubled and sad and aiding 

the destitute. To enjoy the satisfaction which comes from good deeds and sentiments I 

made my purpose in life. However, I still need to gain an income which I do from 

healing the sick which I used to build my house. I did not squander money nor was I 

stingy with it. Rather, I kept to moderation each time an expense was called for. I would 

inspect the ftimiture of my house and what was in need of repair, I would repair, and what 

was in need of replacement, I would replace. Food, drink, honey, oil and firewood were 

accounted for in my house as were clothes. Whatever was left after my expenses, I spent 

on various charities such as donations to the family, brethren, neighbors and the 

maintenance of my house. Accumulated the revenue. I put away for building and repairs 

to the house, and for times of need. When I undertake a new enterprise like trade, 

building or something else, I allocated the appropriate amount needed for the project. If 

it was an urgent matter, then I did it promptly. If it was not necessary, I ignored it. 

If possible, I inform myself on sound enterprises and spend what is necessary. I 

had my clothes, decorated with marks of distinguished people and by cleanliness. I also 

made use of perfume. I was not critical of the faults of people. I tried not to not speak 

except when appropriate. I avoided swearing and criticizing other's opinions. I was 

cautious of pride and gossip. I avoided eager desires and covetousness. When adversity 

Butlan of Baghdad and Ibn Ridwan of Cairo for help in translating the titles of 'Ali ibn Ridwan's works. 
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befalls me I surrendered to almighty God, and faced them with reason without 

cowardliness and carelessness. When I conduct business with anyone I pay in cash 

without giving or gaining credit except if compelled to do so. If someone requested a 

loan from me I give it as a gift, but do not refuse compensation if he repays it. In my 

leisure time after having finished my work, I spend in worship of God, praise be He, and 

in that which interests me with looking at the realm of the heavens and the earth, praising 

their Creator, and contemplating the article of Aristotle's "On Economics." 1 took it 

upon myself to adhere to his commands in the morning and the evening. Also, I review 

during times of solitude what happened during the day by way of my actions and 

sentiments. I am be happy with what I did that was beneficial and I am sad by what 

happened that was evil, ugly or harmful. I would promise myself not to let bad words 

and actions happen again. And as for my personal amusements, I decided that my 

amusement was remembrance of God, be He mighty and exalted, and praising Him by 

looking at the kingdom of heaven and earth. 

The ancients and previous scholars had written many books concerning this, 

which I preferred to concentrate on only the following: five books of literature , ten 

books from the books of the Shari 'ah, the books of Hippocrates and Galen on the 

profession of medicine as well as the corresponding books, such as The Book of Herbs of 

Dioscurides, the books of Rufus, Oribasius, Paul and the al-Hawi [The Comprehensive 

Book] of al-Razi. Also included are the books of agriculture and pharmacy of which there 

were four books, and from the books of science of the Almajest, its introduction, and 
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what else is useful to me, the Al-Marb 'ah [Quadripartitum] of Ptolemy, the books of the 

philosophers, Plato, Aristotle, Alexander, and Themetius, and Muhammad al-Farabi, and 

what was useful to me. The remainder [of the books] I used to copy and sell them at any 

price I could get or I would store them in boxes. Selling them is better than storing 

them." 

I say that the above excerpt is from Ibn Ridwan's auto-biography. His birthplace 

was in Egypt at al-Giza and he grew up in the city of Cairo. [p.562| His father was a 

baker and Ibn Ridwan occupied himself with obtaining knowledge until he became 

distinguished, well-known and of great repute. Al-Hakim employed him and made him 

head over the other medical practitioners. The house of Ibn Ridwan was in Cairo at Qasr 

al-Shama which is now known for him. The house was demolished and nothing 

remains of it except meager ruins. The great time of famine and emigration in which 

many of its inhabitants perished happened during the lifetime of Ibn Ridwan. I have 

transcribed from the writing of al-Mukhtar ibn al-Hasan ibn Butlan that the famine began 

in Egypt in the year 445 A.H. Ibn Butlan said, "The Nile decreased in the following year 

and famine increased, and a great epidemic followed it, which became severe by the year 

447 A.H. It was related that the sultan enshrouded 80,000 of the dead from his own purse 

and that he lost eight hundred officers. It is also related that the sultan acquired abundant 

wealth fi-om their legacies. 

Abu Abdullah Muhammad al-Malaqi, the copyist, related to me that the mind of 

Ibn Ridwan became deranged at the end of his life. The reason for this change occurred 
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during the period of inflation/time of crisis/plague/famine. He had taken in an oqjhan giri 

and raised her. One day he left the house and she ran away, taking valuables he had been 

storing away. She took about twenty thousand dinars worth of goods and Ibn Ridwan 

was not successful in finding out where she had gone. Thus this event changed him from 

that time on. 

I say that Ibn Ridwan was often in opposition to his colleagues and likewise to 

many of his predecessors. He was foolish in his research and slandered those who 

wanted to dispute him. Much of this is evident in his refutation of Hunayn ibn Ishaq, 

Abu al-Faraj ibn al-Tayyib, and also Abu Bakr Muhammad ibn Zakariyah al-Razi. Ibn 

Ridwan did not have a teacher whom he ascribed in the profession of medicine. He has a 

book in which he argues that the learning of the profession of medicine from books is 

more successful than from teachers. Ibn Butlan refuted this view and others of Ibn 

Ridwan's in a single book. In one chapter he mentions reasons that the oral instruction of 

professors is preferable to instruction from pages given that both possess the same 

learning ability. Ibn Butlan presented a number of reasons for his beliefs. 

The first of them is that the transmission of meaning from person [source] to 

person [source] is different than its transmission from the non-source to the source. The 

speaking source which is the teacher is more understandable for learning. The non-

source which is the book is inanimate, and the distance of the inanimate from the speaker 

is a longer path to understanding and the nearness of the speaker [teacher] to the speaker 
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[pupil] is a shorter path. So, the teacher is a more immediate and easier source for the 

student to understand than the non-source which is the book,. 

The second reason is that the learning person learns by action which is called 

instruction. Everything that has it by nature is more relevant in regard to it than that 

which does not have it by nature. The learning person is learned with strength and 

acquisition of knowledge which is called leaming and the two are connected together by 

nature. Thus, instruction from a teacher is more appropriate than leaming from a book. 

The third reason is that if the pupil does not understand what the teacher is 

expressing, the teacher expresses it in another way. The book cannot express it in another 

way. So, understanding from the teacher is preferred over the book for the student. It is 

better in transmitting information to the pupil, (p.563) 

The fourth reason is that knowledge is the subject of expression. Expression has 

tliree types: nearness to reason, when the mind creates an analogy for what it considers of 

meanings, the intermediate, which is enunciated by voice, conveys a likeness of what the 

mind created and the distant which is established in books, and is a representation of what 

is formulated by enunciating. So, the book is an image of a image of an image of the 

meaning which is in the mind. The primary image does not take the place of the image of 

the image(?). Your thinking is not by an image of an image of an image. So, the first 

image of what is in the mind is nearer to understanding than the image of the image, and 

the first image is expression, and the second one is the book. If this is so, then 

understanding the expressions of the teacher is easier and more immediate than the book. 
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The fifth one is that the arrival of the expression, that which denotes the meaning 

to the mind, is from a foreign sensory direction of expression. It is sight, because the 

related sense to utterances is hearing because it is auditory and that which arrives from 

the source which is the utterance is more immediate in its arrival than the foreign, which 

is writing. So, understanding from the teacher's utterances is easier than the writing of a 

book. 

The sixth reason is that things are found in books which impede learning and do 

not occur with oral instruction of the teacher. These things are the evident misspellings 

resulting from confusion with the letters because of the lack of pronunciation, errors 

resulting from inaccurate sight or inconsistency of sight and little grammatical skill or 

lack of knowledge about it, and corruption of the existing text, usage of a book which 

uses terminology which cannot be read or reading what cannot be written such as the 

training, manner of speaking and sect of the author of the book. [Other problems are] the 

defectiveness of copying and transcription, the interpolation of the reader, places of 

divisions, the mixing of principles of teaching, the mentioning of conventional 

expressions in that field, and Greek expressions which the translator does not Arabize, 

such as the word "al-thaurus" [Taurus]. All of this is a hindrance to learning. The 

student gets respite from this when he studies under the teacher. Thus, then studying 

under scholars is preferable and more useful than a person studying by himself This is 

what we want to clarify." 
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Ibn Butlan said, "I will present a seventh argument which I think you will find 

credible, and it is what the commentators have said in the substitution of simple negative 

with the adjusted positive (?) and they are all in agreement with the chapter. If Aristotle's 

students, Theophrastus and Eudemus had not heard him, they would not have understood 

anything at all of a book. Thus, understanding from the teacher is preferable to learning 

from a book. It is necessary that the lover of learning does not cease thinking for perhaps 

the truth is hidden. If the truth is hidden, he would revolt against the misinformation on 

account of his belief in the tmth that the truth is the solver of doubts which are difficult to 

solve. 

The death of'Ali ibn Ridwan, may God have mercy on him, was in 453 A.H. in 

Egypt during the caliphate of al-Mustansir Billah Abi Tamim Mu'din ibn al-Thahir Li 

'zar Din al-Hakim. 

'Ali ibn Ridwan said, "If a person has a profession with which his body is 

exercised, and with which the people praise him, and with which he earns enough during 

the work day, he should spend the remainder of his day in obedience to God. The best of 

pious deeds is observing God's kingdom, and glorifying its master, be He praised. He 

who does this, will be the best in this world and the hereafter, may He be blessed with a 

good life after death." 

I have transcribed from the handwriting of 'Ali ibn Ridwan his words about the 

physician based on the opinion of Hippocrates. The physician is one in whom seven 

qualities come together: [p.564| 
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"The first one: That he is physically sound and whole, sound organs, sound 

mind, pleasing appearance, reasonable, possessing an excellent memory and good 

disposition. 

The second one: That he is well-dressed, good smelling, and is clean in his body 

and clothes. 

The third one: That he keep the confidences of the sick, and not divulge anything 

about their sicknesses. 

The fourth one: That his desire for curing the sick is greater than his desire for 

any wage he might request. Also, his desire for treating the poor is greater than his desire 

for treating the rich. 

The fifth one: That he be eager to teach and do his utmost to benefit the people. 

The sixth one: That he is free of hatred, chaste of appearance, and truthful and 

does not mention matters of women or wealth which he might observe in the houses of 

the upper class. 

The seventh one: That he be trusted with people's lives and wealth, not prescribe 

deadly medicine or teach it, not prescribe medicine which causes abortion, and that he 

treats his enemy with as sincere a purpose as he treats those dear to him. 

'Ali ibn Ridwan said, "The teacher of the profession of medicine is one in whom 

the qualities come together after completion of the field of medicine and the student is 

one whose discernment indicates that he has good disposition and an intelligent mind. He 
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should desire learning, be clever and possess an excellent memory of what he has 

learned." 

'Ali ibn Ridwan also said. "The body which is free of defects is a sound body of 

which each organ maintains its function. It performs its special function as it should. A 

physician should become acquainted with the defects by looking at the form of the 

members, the face, the temperament and the feel of the skin, and then examine the 

functions of the inner and outer members. For example, you should call the patient from 

afar so as to leam the condition of his hearing, judge his sight by having him look at 

objects far and near, judge his tongue by his articulation, and examine his strength with 

lifting weights, holding and grasping, walking and things like that. If you look at his 

manner of walking from the front and from the rear and order him to turn over on his 

back, extend his hands, raise his feet and put them together, you can leam the general 

condition of his intestines are and you become acquainted with the condition of his state 

of health. " You also become acquainted with his heart by the pulse and morals and 

ethics, and the state of health of his liver with the urine and the condition of the humors. 

You can make a judgement about his mind by asking about things, and judging his 

understanding and his ability to respond by ordering him to do things. You can judge his 

dispositions and inclinations by studying his activities and what he lets be. You should 

do the same in examining each one of the organs and dispositions. As for that which you 

can perceive with your senses, don't be satisfied until you wimess it with your senses. As 
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for that which you can deduce, then seek to deduce it with special properties. As for the 

information which can be gained by questioning the patient, then search for it by 

questioning. When you examine each one of the defects, you will know whether it is a 

recent defect or was there for a long time and you will know that the condition is a 

condition of health and soundness. 

If you are summoned to a sick person, then prescribe him what will not harm him 

until you become acquainted with his illness, then treat it at that point. To identify his 

illness, you must first know which humor is the origin of the disease. Then, you become 

acquainted after that in which organ it is, and thereupon, you treat it." [p.565| 

The following are the books composed by ' Ali ibn Ridwan: Shark kitab al- 'araq 

li-Jalinus ("Commentary on Galen's De Sectis") which he completed of on Thursday, 

two nights remaining of the Dhu Hija of the year 432 A.H., Shark kitab al-sina 'ak al-

sagkirak li-Jalinus ("Commentary on Galen's Ars Parva"), Shark kitab al-nabdal-

saghir li-Jalinus ("Commentary on Galen's Minor Book De Pulsibus"), Skark kitab 

Jalinus ila agkluqan fi al-ta 'ni li-skifa' al-amrad ("Commentary on Galen's Ad 

Glauconem on the Taking Time to Heal Diseases"), Skark al-maqalak al-ulafi kkamsah 

maqalat ("Commentary on Its First Book Consisting of Five Parts"), Skark al-maqalak 

al-tkaniyyak fi maqalatayn ("Commentary on Its Second Book in Two Parts"), Skark 

kitab al-astaqasat (?) li-Jalinus ("Commentary on Galen's De Elementis"), 

" the word for state of health is mizaj which means a mixture i.e. of the humors which make up the body or 
its individual organs which creates a temperment or state of health. 

the word for humors is al-ikhlat which also menas mixture and it became their word for humors. 
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Shark bad' kitab al-mizaj li-Jalinus ("Commentary on a Portion of Galen's De 

Temperamentis"). Of Galen's sixteen books he has not commented any except the afore

mentioned ones. He has Kitab al-Usul fi al-tibb {Book of Principles of Medicine) which 

is in four parts and it is a compendium, Risatah fi 'iiaj al-judham ("Treatise Concerning 

the Treatment of Leprosy"), Kitab tatabi'u masa 'il Hunayn, maqalatayn {Book in Which 

the "Questions" ["Questions of Medicine"] Are Re-Examined Consisting of Two Parts), 

Kitab al-nafi 'fi kayfiyyah t 'alim sina 'ah al-tibb {The Useful Book on the Method of 

Medical Learning in Three Parts), Maqalah fi anna Jalinus lam yaghlat fi aqawilah fi al-

laban 'ala ma zanahu qawm ("Commentary on the Fact That Galen Did Not Make a 

Mistake in His Statements on Milk As Some People Thought"), Maqalah fi daf al-midar 

'an al-abdan bi-Misr ("Commentary on the Prevention of Bodily Ills in Egypt"), 

Maqalah fi siratihi (" Discourse on His Autobiography"), Maqalah fi al-Sha 'ir vvas ma 

y'amil minhu ("Commentary on Barley and What Is Made From It") which he composed 

for Abu Zakariya Yahutha ibn Sa 'adah the physician. Jawabuhu li-masa 'ilfi laban al-

atan ("His Answer on Questions on Female Donkey's Milk About Which Yahutha ibn 

Sa 'adah Asked Him"), Ta 'aliq Tibbiyyah ("Glosses on Medicine"), Ta 'aliq Naqalahafi 

saydalah al-tibb ("Glosses Which He Transcribed on Pharmacy in Medicine"), Maqalah 

fi mahthab Ibqrat fi ta 'Urn al-tibb ("Commentary on the School of Hippocrates 

Concerning the Teaching of Medicine" ), Kitab fi anna afdal ahwal 'Abdallah ibn al-

Tayyib al-hali al-sufasta 'iyyah {Book on the Best Sophistic Treatises of Abdullah ibn al-

Tayyib al-Hali, Which Are Five Articles), Kitab fi anna al-ashkhas kul wahid min al-
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anwa ' al-mutanalasah ab awal, minhu tanasalat al-ashkhas 'ala mahthab al-falsafah 

{Book on That Individuals, Each Kind That Propagates Must Have an Ancestor from 

WJiom They Are Propagated According to the School of Philosophy), Tafsir maqalah al-

Hakim Fiyathaghurus fi al-fadliyyah (" Explanation of the Commentary of Pythagoras the 

Sage on Moral Excellence"), Maqalah fi al-rad 'ala Ifra 'im wa Ibn Zur 'ah fi al-ikhtilaf fi 

al-malal ("Commentary on the Refutation of Ifra'im and Ibn Zur'ah on the Differences in 

Religions"), Intiza 'at shuruh Jalinus li kutub Ibqrat (" Borrowings of Explanations of 

Galen on the Books of Hippocrates"), Kitab al-intisar li Aristutalis wa-hu\vwah kitab 

baynahi wa-bayna khusumihi al-manaqidin lahu fi al-sama' al-tabi 'i, tisa' wa-thalithin 

maqalah {Book In Support of Aristotle, Which is a Book About the Mediations Between 

Him and His Adversaries Who Disagreed With Him on his Physicis; Thirty-Nine 

Articles'). 

Ibn Ridwan also has Namus al-tibb li-Ibqrat (" Explanation of the Law of 

Medicine of Hippocrates"), Tafsir wasiyyah Ibqrat al-ma 'rufah bi-tartib al-tibb 

(" Explanation of the Legacy of Hippocrates, Known As the Arrangement of Medicine"), 

Kalam fi al-adwiyyah al-mushilah (" Discourse on Laxative Remedies"), Kitab fi 'amal 

al-ashrabah wa-al-mu 'afin {Book on the Making of Drinks and Electuaries), Ta 'liq min 

kitab al-Tamimi fi al-aghdhiyyah wa-al-adwiyyah ("Commentary of the Book of al-

Tamimi on Nourishment and Drugs"), Ta 'aliq min Kitab Fusayduniyusfi ashrabah 

ladhidhah li-al-isha' ("Commentary of the Book of Posidonius on Drinks Which Are 

Agreeable for the Healthy"), Fawa 'id 'alaqaha min kitab Filagharus fi al-ashrabah al-
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nafa 'ah al-ladhidhah fi awqat al-amrad (" Glosses Which He Appended from the Book 

of Pythagoras on Useful and Delicious Drinks at the Times of Illnesses"), Maqalah fi al-

Bah ("Discourse on coition"), Maqalah fi anna kul wahid min al-'ada' yaghidhi min al-

khalat al-mashakil lahu ("Commentary on the Fact That Every Organ Is Nourished by 

the Humour Which Is Homogeneous to It"), Maqalah fi al-tariq ila ihsa' 'adad al-

humiyat ("Commentary on the Way to Enumerate the Number of Fevers"), Fasl min 

kalamihifi al-quwa al-tabi'iyyah ("Chapter on His Discourse on Natural Faculties"), 

Jawab masa 'il fi al-nabd wasala ilayhi al-su 'al 'anha min al-Sham (" Answer to the 

Questions Which Came from Damascus, Concerning the Pulse"), Risalah fi ajwabah 

masa 'il sa 'ala 'anha al-Shaykh Abu al-Tayyib Azhar ibn al-Nu 'man fi al-awram 

("Treatise on Answers to Questions About Which al-Shaykh Abu al-Tayyib Azhar ibn 

AI-Nu'man Asked Him Concerning Tumors"), Risalah fi 'ilaj sabi asabahu al-mard al-

masma bi da ' al-fil wa-da' al-asad ("Treatise on the Treatment of a Boy Who Had the 

Disease Known As Elephantiasis and Leontiasis"), Naskha al-dastur aladhi anfiidhahu 

Abu al- 'Askar al-Husayn ibn Ma 'dan, malak Makran fi hal 'ilah al-falij fi shaqihi al-

aysar wa-jawab Ibn Ridwan lahu ("Transcript of the Schedule Which Had Been Sent by 

Abu al-'Askar al-Husayn ibn Ma'dan, King of Makran Concerning the Condition of 

hemiplegia in His Left Side, and the Answer of Ibn Ridwan to Him"). 'Ali ibn Ridwan 

also has a work Fawa 'id 'alaqaha min kitab haylah al-bar' li-Jalinus ("Glosses Which 

He Appended from the Book of the Method of Recovery of Galen" ), Fawa 'id 'alaqaha 

min kitab tadbir al-sihah li-Jalinus ("Glosses Which He Appended from the Book of 
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Management of Health by Galen" ), Fawa 'id 'alaqaha min kitab al-adawiyyah al-

mufradah li Jalinus ("Glosses Which He Appended from the Book of Simples by 

Galen" ), Fawa 'id 'alaqaha min kitab al-fasad li-Jalinus (" Glosses Which He Appended 

from the Book of Bloodletting by Galen"), Fawa 'id 'alaqaha min kitab al-mayamir li-

Jalinus (" Glosses Which He Appended from the Book of Miyamir by Galen" ), Fawa 'id 

'alaqaha min kitab qatajanis li-Jalinus (" Glosses Which He Appended from the Book of 

Contagion of Galen"), Fawa 'id 'alaqah fi al-akhlat min kutub 'adah li-Ibqrat wa-Jalinus 

("Glosses Which He Appended Concerning the Humors from a Number of Books of 

Hippocrates and Galen"). 

He also has Kitab fi hal shukuk al-Razi 'ala kutub Jalinus {Book on the Solution 

of Doubts of al-Razi According to the Books of Galen), consisting of seven commentaries, 

Maqalah fi hafaz al-sihah ("Commentary on the Preservation of Health"), Maqalah fi 

adwar al-humiyat ("Commentary on the Stages of Fevers"), Maqalah fi al-tanfas al-

shadid wa-huwwah diq al-nafas ("Commentary on Violent Respiration, i.e. Dyspnoea"), 

Risalah kataba biha ila Abi Zakariya Yahudha [p.566] ibn Sa 'adah fi al-nizam aladhi 

ista 'malahu Jalinus fi tahlil al-had fi kitabihi al-masma al-sina 'ah al-saghirah (" A 

Communication in Which He Wrote to Abu Zakariya Yahudha ibn Sa'adah on the 

System Which Galen Employed on the Analysis of Sharp Humours (?) in His Book 

Called the Small Profession [Ars Parva]"), Maqalah fi naqd maqalah Ibn Butlan fi al-

faraj wa-al-furuj (" Commentary on the Refutation of the Commentary of Ibn Butlan on 

the Young Bird and the Young Chicken"), Maqalah fi al-far ("Commentary on the 
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Mouse"), Maqalah fimal awradahu Ibn Butlan min al-tahyyirat (" Commentary in Which 

He Mentions the Astonishing Things Alleged by Ibn Butlan" ), Maqalah fi an ma jihlah 

yaqin wa hikmah wa-ma ilmahu Ibn Butlan ghalat wa-safsatah (" Commentary on That 

What [Ibn Butlan] Is Ignorant of Was Confirmed and the Wisdom of What [Ibn Butlan] 

Knows Is Error and Sophistry"), Maqalah fi anna Ibn Butlan la yalimu kalam nafsihi 

fadlan 'an kalam ghayrihi (" Commentary on. That Ibn Butlan Does Not Know Words of 

His Own Let Alone Words of Others"), Risalah il atibba' Misr wa-al-Qahirah fi khabar 

Ibn Butlan (" A Communication to Physicians of Egypt and Cairo on the News of Ibn 

Butlan"), Qawl lahu fi jumlah al-rad 'alayhi ("Discourse of [Ibn Ridwan's] in Which He 

Resumes His Refutation of [Ibn Butlan]" ), Kitab fi masa 'il harata baynahi wa-bayn Ibn 

al-Haytham fi al-majarrah wa al-makan {Book on the Questions Which Occurred 

between Ibn Ridwan and Ibn al-Haytham on the Milky Way and the [astronomical] 

Position), Ikhrajuhu li hawashi kamil al-sina 'ah al-tibbiyyah al-mawjud minhu ba'd al

ula (" Ibn Ridwan's Comments of the Appendices of the Complete Book on the Medical 

Profession of Which Some of the First Exists"). He has Risalah fi azmanah al-amrad 

("Treatise on the Times and Ages of Diseases" ), Maqalah fi al-tataruq bi-al-tibb ila al-

su'adah ("Commentary on the Reaching Happiness Through the Medical Profession"), 

Maqalah fi asbab mudad humiyyat al-akhlat wa-qara 'iniha (" Commentary on the 

Reasons of the Periods of Fevers of Humors and Their Indications"), Jawabuhu 'ama 

sharaha lahu min hal 'alii bihi 'ilah al-falij fi shaqihi al-aysar (" His Answer to the Case 

of the Person Who Had a Sick Patient Who Was Suffering From Left Hemiplegia"), 



Maqalah fi al-awram ("Commentary on Tumors"), Kitabfi al-adawiyyah al-mufradah 

'ala huruf al-mu'jim ithnata 'ashrah {Book on Simples, Arranged Alphabetically in 

Twelve Parts) of which up to the sixth one still exists, Maqalah Ji sharaf al-tibb 

(" Commentary on the Excellence of Medicine"), Risalah fi al-kawn wa al-fusad 

("Treatise on Generation and Decay"), Maqalah fi sabil al-su 'adah wa-hiyyah al-sirah 

alaii akfuaraha li nafasihi ("Commentary on the Road of Happiness Which is the Path 

Which He Chose for Himself), Risalah fi baqa' al-nafs ba 'da al-mawt ("Treatise on the 

Survival of the Soul After Death"), Maqalah fi fadlah al-falsafah (" Discourse on the 

Excellence of Philosophy"), Maqalah fi bana ' al-nafs 'ala ra 7 Afiatun wa Aristutalis 

(" Commentary on the Immorality of the Soul According to the Opinion of Plato and 

Aristotle" ), Ajwabatuhu li masa 'il mantaqiyyah min kitab al-qiyas (" His Answers to the 

Questions on Logic of the Books of Analytics [of Aristotle]"), Maqalah fi hal shukuk 

Yahya ibn 'Adi al-masmah bi al-mukhrisat ("Commentary on the Solution of Doubts of 

Yahya ibn 'Adi called al-Mukhrisat"), Maqalah fi al-harr ("Commentary on Heat"), 

Maqalah fi ba 'th nabwah Muhammad sala Allahu 'alayhi wa-salama min al-Tawrah wa 

al-falsafah ("Commentary on the Prophethood of Muhammad, May God Bless Him and 

Grant Him Peace, According to the Torah and Philosophy"), Maqalah fi anna fi al-wujud 

nuqt wa-khutut tabi'iyyah ("Commentary on That There Are in Existence Points and 

Lines, Naturally"), Maqalah fi hadath al- 'alam ("Commentary on the Creation of the 

World"), Maqalah fi al-tanbih 'ala hayl min yantahal sina 'ah al-qudaya bi al-nujum 

wa-tasharuf ahliha ("Commentary on Warning Against the Tricks of Those Who Claim 
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the Profession of Astronomy and the Honor the Real Representatives of Scientific 

Astrologers"), Maqalah fi khalat al-daruri wa-al-wujudi ("Commentary on the 

Combination of the Necessity and Actuality"), Maqalah fi iktisab al-halal min al-mal 

("Commentary on the Acquisition of Lawful Fortoue"), Maqalah fi al-farq bayna al-

fadil min al-nas wa-al-sadid wa-al-'atib ("Commentary on the Difference Between the 

perfect Among the People and the One who Makes the Right Decisions and the Person 

who Fails"), Maqalah fi kul al-siyasah ("Commentary on all of [Aristotle's] Politics"), 

Risalah fi al-Sa'adah ("A Treatise Conceming Happiness"), Maqalah fi i'tidharihi 'ama 

naqid bihi al-muhadithin ("Commentary of [Ibn Ridwan's] Which Is an Apology For His 

Contradictions to the Traditionalists"), Maqalah fi tawhid al-fislasafah wa- 'ibadatihim 

("Commentary on the Monotheism and the Piety of the Philosophers"), Kitab fi al-rad 

'ala al-Razi fi al-'ilm al-alahi wa-ithbat al-rusul {Book Concerning the Refutation of al-

Razi on Theology and the Establishment of Confirmation of the Prophets), Kitab al-

musta 'mil min al-mantaq fi al- 'ulum wa-al-sina 7' {Book of What is Being Used of Logic 

in Sciences and Arts), consisting of three articles, Risalah saghra fi al-haywali ("A Small 

Treatise on Matter") which he composed for Abu Sulayman ibn Babashadh, 

Tadhkiratahu al-masmah bi al-kamal al-kamil wa-al-su 'adah al-qaswa ghayr kamilah 

(["Ibn Ridwan's] Two Memorandums Called the Perfect Perfection and the Extreme 

Happiness" ), which are unfinished, Ta 'liquhu li fawa 'id kutub Afiatun al-masajirah li 

hawiyah tabi'ah al-insan ("His Commentaries on the Remarks of the Books of Plato [al-

MasaJirah]lhQ Essence of Nature of Humanity"), Ta 'liq fawa 'id madkhal Farfuriyus 
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(" Commentaries of the Remarks of the Introduction of Porphyry"), Tahdhib kitab al-

Habis fi riyasah al-thina al-mawjud minhu ba'd la kul (" Abstract ofBook of al-Habis on 

the leadership of al-Thina") of which some exists, Ta 'liq fi anna khat al-astawa' bi-al-

tab' azlam laylan wa-anna jawharahu bi-al- 'ard azlam laylan (" Commentaries on That 

the Equator by Nature Is Darker at Night, and That Its Substance Is Incidentally Darker at 

Night"), Kitab fimayanbaghi an yakuna fi hanut al-tabib {Book Concerning What 

Should Be in the Shop of the Physician), consisting of four articles, Maqalah fl hawa' 

Misr (" Commentary on the Climate of Egypt"), Maqalah fi mizaj al-sukar 

("Commentary on the Temperment of Sugar"), Maqalah fi al-tanbih 'ala ma fi kalam 

Ibn Butlan min al-hdhayan ("Commentary Indicating What Ibn Butlan's Speeches Have 

on Senseless Jabbering") and Risalah fi daf midar al-halawi bi-al-mahrur ("A Treatise 

on the Warding Off of Harm of Sweets to Hot-Tempered People"). 

Ifra'im ibn Zafan 

He is Abu Kathir ibn al-Hasan ibn Ishaq ibn Ibrahim ibn Y 'aqub. He is an 

Israelite and among the famous physicians of Egypt. He served the Fatimid caliphs of his 

time and obtained a great deal of favors and wealth from them. He studied the profession 

of medicine under Abu al-Hasan 'Ali ibn Ridwan and is one of the greatest of his 

students. Ifra'im ibn Zafan had a strong ability in learning books, and in copying them 

until he had many libraries of medical books [p.567I and others. He always employed 

scribes and would give them adequate pay. One of these scribes was Muhammad ibn Sa 
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'id ibn Hisham al-Hijri, who is known as ibn Mulsaqahand. I found in the writing of the 

latter a number of books which he had written for Ifra'im, and on them was the 

handwriting of Ifra'im. My father related to me"' that a man from Iraq [from the Abbasid 

caliphs(?)] had come to Egypt in order to buy books and that he had met with Ifra'im. 

They agreed that Ifra'im would sell him ten thousand volumes of his books. This was in 

the days of the governorship of al-Afdal ibn Amir al-Juyush. When al-Afdal heard of this 

he wanted these books to remain in Egypt, and not be taken out of the country. So he 

sent money to Ifra'im which was the agreed upon price between Ifi-a'im and the Iraqi, and 

the books were moved to the library of al-Afdal. Al-Afdal's titles were written on the 

books. Consequently I found many medical books and others on which was the name of 

Ifra'im, and also the title of al-Afdal. Ifra'im left behind in the way of books more than 

twenty thousand volumes. He also gained a great deal of favors and wealth. 

Ifra'im has in the way of books: Ta 'aliq wa-mujariyat. kunnash ("Commentaries 

and Proceedings, a Compendium"). I found this work in his handwriting. He had 

extensively listed diseases and their cures, and he writes in the first part of the 

compendium, "I say and I am Ifra'im that I composed this book to be a reminder in the 

way of a compilation, and not by way of composition, cautioning one who is treating 

against forgetfiilness." Ifra'im ibn Zafan also has Kitab al-tadhkirah al-tibbiyyah fi 

maslahah al-ahwal al-badaniyyah (" Book of Medical Memorandum Concerning the 

Matter of Bodily Conditions"), which he composed for Nusayr al-Daulah Abu 'Ali al-

Ibn Abi Usaybi 'ah speaking 
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Husayn ibn Abu al-Hasan ibn Hamadan, Maqalah jl al-taqrir al-qiyasi 'ala anna al-

balgham yakthar tawaludhu ji al-sayf wa-al-dam wa-al-marar al-asfar jl al-shita' 

(" Commentary concerning Analysis that Phlegm Increases Its Production in the Summer, 

and Blood and Yellow Bile in the Winter"). When Ifra'im ibn Zafan wanted to leave 

Cairo, he headed to the port of Alexandria and al-Buhayrah and those districts. 

Salamah ibn Rahmun 

He is Abu al-Khayr Salamah ibn Mubarak ibn Rahmun ibn Musa, from the elite 

physicians of Egypt. He was Jewish and had good works in the profession of medicine. 

He had knowledge of the books of Galen and research on their obscurities. He had 

studied and practiced the profession of medicine under Ifra'im ibn Zafan. Ibn Rahmun 

was also well-versed in logic and the philosophical sciences, and he had works on that. 

His shaykh under whom he practiced this art was the physician al-Amir Abu al-Wifa' 

Mahmud al-Daulah al-Mubashar ibn Fatik. 

When Abu al-Silt Umayah ibn Abd al-Aziz ibn Abu al-Silt al-Andalusi came 

from the Maghrib to Egypt he met with Salamah ibn Rahmun and participated in 

discussions and noisy arguments with him. Ibn Abu al-Silt had mentioned him in his 

Egyptian treatise when he mentioned the physicians whom he saw in Egypt. Abu Silt 

said, " The closest I found that I would consider a physician was a man of the Jews called 

Abu al-Khayr Salamah ibn Rahmun because he studied with Abu al-Wifa' al-Mubashar 

ibn Fatik, and learned something of the profession of logic, and specialized in it and 
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became distinguished from others. He was also a student of Abu al-Hasan ibn Ridwan. 

Ibn Rahmun came to Abu Kathir Ifra'im ibn al-Zafan and studied some books of Galen 

under him. Ibn Rahmun dedicated himself to teaching all the books of logic and all the 

books of natural philosophy and physiognomy. He claimed that he explained and 

summarized them but his study was more general in nature. His words were superfluous 

and he erred, his answer was hurried and he made mistakes. And I ~ had asked him 

(p.568) on my encounter and meeting with him, questions which he broached in his 

research. These questions were understandable even by one who does not have great 

knowledge in science and whose studying and scope are not numerous. Ibn Rahmun 

answered in a way which indicated his lack of understanding, and which indicated his 

misconceptions and misunderstanding of these subjects. His example concerning most of 

his treatments and his shortcomings and the easiest of his practice in the statement of the 

poet about Ibn Rahmun:" 

He rolls up his garments revealing his leg and prepares to enter into the waves 
And the waves overcame him while he was still on the shore 

You desire to fight two hundred knights 
But you were beaten by just one knight (Abu al-Silt) 

Abu al-Silt said, "A physician from Antioch was called Juijis, and he was 

nicknamed, "the philosopher," the way you would call a raven white or call someone 

who was stung by a snake, healthy, about one who gets stung, healthy. Juijis dedicated 

himself to showing contempt for Ibn Rahmun. Ibn Rahmun used to undertake medical 

" Abu Silt 
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and philosophical themes and expressed them in the way of the common people, and 

they were objects without meaning and emptiness, containing no benefit. Then he used 

to transmit them to whomever asked him about their meanings, and their purpose. So he 

explained without caution or reservation, but rather with haste and foolishness. These 

explanations are humorous. I have recited fi-om Juijis concerning Ibn Rahmun. It is the 

best of what I have heard in ridiculing an unlucky physician, and I support Juijis in his 

accusations by reciting this. 

Indeed, Abu al-Khayr despite his ignorance 
Sometimes he could cure a noble man 
the unfortunate patient because of his physician's inabilities 
is in a deadly sea 
Three things can happen when you see Abu Khayr 
Abu Khayr appears, then the coffin and the washer 

By a certain one of them: 

Abu al-Khayr has in his treatment 
a hand which never fails 
Every one who sought his medical advice 
after two days was buried 
Those of whom you don't know anything about 
are more than those you have seen, (there are many more fatalities among those 
you don't know than the few cases you have seen) 

And by him: 

The madness of Abu al-Khayr is the essence of madness 
and every madness to him is utmost intelligence (he thinks he is wise) 
Take him and shackle him and tie him up 
and the intelligent one should not belittle the insane person (don't belittle what he 
could do) 
And he had harmed the people with words alone 
and he had begun to harm the people with words and treating people. 
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And Salamah ibn Rahmun had in the way of books, Kitab nizam al-mawjudat 

("Book on the Organization of Existence" ), Maqalah Ji al-sabab al-muwajib li-qilah al-

rnatar bi-Misr (" Commentary on the Necessary Reason for the Scarcity of Rain in 

Egypt"), Maqalah ji al- 'Urn al-alhi ("Commentary on Theology" ), Maqalah Ji Khasab 

abdan al-nisa' bi-Misr 'ind tanahi al-shabab ("Commentary Concerning the Fertility of 

Bodies of Women in Egypt at the End of their Youth"). [p.569| 

Mubarak ibn Salamah ibn Rahmun 

He is Mubarak ibn Abu al-Khayr Salamah ibn Salamah ibn Rahmun, his 

birthplace and upbringing was in Egypt. He was an eminent physician. Mubarak ibn 

Salamah ibn Rahmun has in the way of books, Maqalah Ji al-Khamrah al-masmah bi-

shaqjah al-khazjah mukhtasirah ("A Short Treatise on the Carbuncle Known as al-

Shaqjah wa-al-KhazJah'''). 

Ibn al-'Ayn Zarbi 

He is Shaykh Muwafaq al-Din Abu ' Adnan ibn Nasr ibn Mansur from the 

inhabitants of 'Ayn Zarbah, and he stayed in Baghdad for a while and practiced the 

profession of medicine as well as the philosophical sciences. He was skilled in them, 

especially in astrology. Then after that, he moved from Baghdad to Egypt for the 

remainder of his life and served the Egyptian caliphs, enjoying favor in their days. Ibn al-

' Ayn Zarbi was distinguished in their realm and was among the most exalted and the 
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most knowledgeable of the shaykhs, in the profession of medicine. He had good 

observation and correct admonitions in his treatments. He composed many books in the 

profession of medicine and logic and on other sciences. He also had a number of students 

practicing under him, each one of whom excelled in the profession of medicine. [Before 

practicing medicine in Egypt] Ibn al- 'Ayn Zarbi used to make his living at astrology. 

My father related to me that the grandson of the daughter of al-Shaykh Abu Nasr 

'Adnan ibn al-'Ayn Zarbi told him that the reason for the fame of his grandfather in 

Egypt was his connection with the caliphs. A messenger arrived in Egypt from Baghdad 

and he had known ibn al-'Ayn in Baghdad and knew his reputation for excellence, and 

perfection of most of the sciences. When the messenger was walking in one of the streets 

of Cairo, he suddenly came upon ibn al-'Ayn Zarbi sitting and making a living at 

astrology and he recognized him and greeted him. He was astonished that despite ibn al-

'Ayn Zarbi's attainment of sciences, and his distinction in the profession of medicine that 

he was in that condition. This image remained in his mind. When the messenger met 

with the wazir, he happened to mention ibn al- 'Ayn Zarbi, and his reputation in 

knowledge and excellence and advancement in the profession of medicine and other 

professions. He mentioned his condition, and that he should not be neglected. The wazir 

was eager to see him and have a meeting with him, so ibn al-'Ayn was summoned and the 

wazir heard ibn al-'Ayn Zarbi's words. The wazir admired him and was satisfied with 

what he heard from him. He became convinced of ibn al-'Ayn's excellence and his status 

in science. Consequently, the wazir informed the caliph of Ibn al-'Ayn's situation and 
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the caliph sent Ibn al-'Ayn Zarbi the benefits he deserved. These benefits continued 

arriving to him, and gifts followed in succession to him. 

I say, Ibn al-'Ayn Zarbi was well-versed and knowledgeable in Arabic and had 

good handwriting. I have seen a number of books on medicine and elsewhat in his 

handwriting, which are most beautiful and in proper form. He also used to compose good 

poetry. He died. May God have mercy on him, in the year 548 A.H. in Cairo, and that 

was in the administration of al-Thafir Bi'amrallah. 

Ibn al-'Ayn Zarbi has in he way of books, Kitab al-kafi Ji al-tibb ("A Sufficient 

Book on Medicine"), which he began in the year 510 A.H. in Egypt and finished in the 

twenty-sixth of the Dhu al-Qadah of the year 547 A.H. He also has Shark kitab al-

sina'ah al-saghirah (p.570| li-Jalinus ("Commentary on Galen's Small Profession"). 

He also has Risalah al-muqni'ah fi al-mantiq ("Discourse on Logic") which he 

composed fi-om the discourse of Abu Nasr al-Farabi and al-Ra'is, Ibn Sina, Mujarrabat ji 

al-tibb, kunnash ("Clinical Medicine, a Compendium") which Thafir ibn Tamim 

compiled and arranged after the death of ibn al-'Ayn Zarbi, Risalah fi al-siyasah 

("Discourse on Policy"), Risalah fi ta'adhdhur wujud al-tabib al-fiidil ("Discourse on 

the Impossibility of Finding a Virtuous Physician and the Popularity of the Ignorant 

[Medical Practitioner]")andA/a^a/a/r fi al-hasa wa-'ilajihi ("Commentary on Kidney 

Stones and Their Treatment"). 
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Balamthafar ibn Mu'arif 

He is Balamthafar Nasr ibn Mahmud ibn al-Mu'arif. He was intelligent, clever, 

industrious and meticulous in the philosophical sciences. He also had an interest in the 

profession of medicine, literature and composed poetry. He had practiced medicine under 

Ibn al-'Ayn Zurbi and accompanied him for a time, studying under him the philosophical 

sciences and elsewhat. I saw his handwriting at the end of an explanation of Alexander's 

book on existence and decomposition of Aristotle in which Balamthafar ibn Mu'arif says 

that he studied under Ibn al-'Ayn Zurbi and mastered the subject. The date of his writing 

this is the month of Sh 'abban in the year 534 A.H. Balamthafar had good penmanship 

and mode of expression. He loved the profession of chemistry^ and looking into it and 

meeting its professionals. He wrote in his hand a great deal. He also wrote much from 

medical and philosophical books and liked to acquire books and reading them. 

Shaykh Sadid al-Din, the logician related to me that there was a large sitting room 

with loaded shelves of books in Balamathafar ibn Mu'arifs house. Balamthafar spent 

most of his time in that room occupied with reading and copying books. 

I say that among the most marvelous things concerning him was that he owned 

many thousands of books of all kinds. On the back of all his books were written jokes 

and anecdotes relating to the science of which he had composed that book. I have seen 

our words of chemistry and alchemy are interchangeable for medieval Islamic chemistry 
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many medical books and philosophical books and elsewhat on which his name was 

written."^ None of them were without commendable commentaries on what the book 

dealt with. From the poetry of Balamthafar ibn Mu'arif: 

They say nature is the beginning of existence 
I wonder what is nature? 

Does it have the power to create itself as it is now 
Or is she not able? 

And he also said: 

They say nature is known to us 
And we are able to explain/it becomes clear what the rules are that govern it. 

And they do not know now what was before it. 
How do they want to know what is beyond it. 

Balamthafar ibn Mu'arif has in the way of books, Ta 'aliq fi al-kimiya' 

(" Commentaries on Chemistry"), and Ta 'aliq fi 'Urn al-nujum (Commentaries on 

Astronomy") and Mukhtaratfi al-tibb ("Selections on Medicine"). Jp.5711 

Al-Shakykh al-Sadid Ra'is al-Tibb 

He is al-Qadi al-Ajjal al-Sadid Abu AI-Mansur 'Abdullah ibn Al-Shaykh al-Sadid 

Abu al-Hasan ' Ali. Abu Al-Mansur Sharaf al-Din nicknamed him al-Qadi, but the 

nickname of his father prevailed and he became known by it. It became a proper name 

for him and he was called al-Shaykh al-Sadid. He was a scholar in the profession of 

medicine, experienced in its fundamentals and schools, good at treatment, well-trained 

The text says Abu al-Muthafar and is probably a misspelling of Balamthafar. 
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and skilled with his hands. He served the Egyptian caliphs and was honored in their 

days, and he attained plentiful wealth and prodigious benefits from them. Other 

physicians during his time could not compare to him in wealth and benefits. He held a 

high station and rank with the caliphs which no one exceeded. He lived a long life. He 

came from a family which was in the medical profession and his father was also a famous 

physician to the Egyptian caliphs. 

Al-Qadi Nafis al-Din ibn al-Zubayr related to me that he became attached to al-

Shaykh al-Sadid and studied the profession of medicine under him. Nafis al-Din ibn al-

Zubayr related that al-Shaykh al-Sadid the chief of medicine said to him, "The first 

caliph whom I presented myself before and who bestowed gifts upon me was al-Amir 

Bihkam Allah. That was because my father was a physician in his service and he held a 

high rank under him. I was a youth during that time and my father used to give me 

dirhams each day to sit at the door of our house and present myself to a group each day 

until I had gained experience and good skill in bloodletting and acquired something of an 

education in the profession of medicine. Then, my father mentioned me to al-Amir and 

he informed him of what I had leamed and that I knew the profession of bloodletting, and 

had good skill with it. Al-Amir summoned me. I went to him, well-dressed in splendid 

clothes and on a luxurious riding moimt which was embellished with the likes of a old 

collar and other things. When I entered the palace, I walked with my father and we went 

before the caliph and I kissed the ground and showed subservience. Al-Amir asked me to 

bleed a gentlemen who was standing before him. I said, 'I hear and obey.' Then a silver 
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basin was brought and I tied the gentleman's upper arm. He had visible veins and I bled 

him and tied the place of the incision. Al-Amir said to me, 'You did well,' and he 

ordered many benefits for me and a splendid robe of honor. From that time on, I became 

a frequent visitor to the palace, and continued to serve. The caliph gave me wages which 

sufficed me according to the best conditions I could have hoped for. The benefits 

continued in succession to me in the way of gifts and presents of a great many things." 

As 'ad al-Din 'Abdul 'Aziz ibn Abi al-Hasan related to me that al-Shaykh al-

Sadid acquired from one of the caliphs for one day of treatments, thirty thousand dinars. 

And al-Qadi Nafis al-din ibn al-Zubayr said that when al-Shaykh al-Sadid circumcised 

the two sons of al-Hafith 1-Din Allah, he received about fifty thousand dinars or more, 

and that what was in his reception room in the way of implements of gold and silver 

wares had also been given to him by the caliphs. He had a great determination and 

generosity. 

Al-Shaykh Radi al-Din al-Rahbi related to me, "When al-Muhahab ibn al-Naqash 

arrived in Damascus from Baghdad, he was [p.572| distinguished in the profession of 

medicine. He stayed in Damascus for a time, not attaining what was sufficient means for 

him, and he heard about Egypt and the benefits of the caliphs there and their generosity 

and kindness to one who seeks them especially among the distinguished masters of 

science. He yearned to travel there and his desire took him to Egypt. After a few days of 

his arrival, he heard of al-Shaykh al-Sadid, the physician of the caliphs, and what he had 
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in the way of gifts and wealth, character and chivalry.^ Al-Rahbi went to al-Sadid's 

house, greeted him and let him know that he was also a physician and that he had come, 

seeking him. He explained that he wanted to trust him with all matters and partake of his 

knowledge. Al-Rahbi acknowledged that whatever wealth might come to him from the 

caliphs would be due to al-Sadid's kindness and he would owe a debt of gratitude the rest 

of his life. Al-Shaykh al-Sadid received him in the manner in which he deserved and 

honored him greatly. Then al-Sadid said to him, 'What do you deem to be a sufficient 

wage for you if you were to remain in Cairo?' Al-Rahbi answered, 'Oh master it will 

suffice me whatever you think and what you command.' Al-Shaykh al-Sadid said to him, 

'Say the sum.' Al-Rahbi replied, 'By God, a monthly stipend of ten Egyptian dinars is 

more than enough.' Al-Shaykh al-Sadid said to him, 'No, this sum will not be sufficient 

for one of your status. I will tell my agent to send you fifteen Egyptian dinars every 

month and I will give you a house near to me in which you will live. It is completely 

furnished with mattresses and pillows, and a beautiful slave girl will be yours.' Then al-

Shaykh al-Sadid brought him a splendid robe of honor and put it on him and ordered the 

servant to bring him a female mule from the best of his riding animals and he presented it 

to him. Then he said, 'You will receive this wage every month as well as what you need 

in the way of books and other things. I want that we do not lack in the way of agreement 

and fiiendship and that you do not seek anything else from the caliphs, and not visit the 

officials of the state, frequently.' Al-Rahbi accepted his offer and Ibn al-Naqash 

" this word al-mani'ah is a pre-lslamic term and used later to describe the perfect male. I have roughly 
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continued living in Cairo with this situation until he returned to Damascus, and remained 

there until he died. 

I say that al-Shaykh al-Sadid had studied the profession of medicine and practiced 

under the physician, Abu Nasr 'Adnan ibn al-'Ayn Zurbi. And al-Shaykh al-Sadid 

remained, respected by the caliphs. His status and honor increased with them from the 

time of al-Amir Bihkam Allah when he was a youth with his father to the last days of al 

'Adid Billah. Al-Shaykh al-Sadid served al-Amir who is Abu al-Mansur ibn Abu al-

Qasim Ahmad al-Musta 'li Billah ibn al-Mustansir, until al-Amir was martyred on 

Tuesday the fourth of Dhu al-Qa 'da in the year 524 A.H. in al-Jazirah. The period of his 

caliphate was twenty-eight years and nine months and days. Then al-Sadid remained in 

the service of al-Hafith 1-Din Allah who is al-Hafith is Abu al-Maymun Abd al-Majid ibn 

al-Amir Abu al-Qasim Muhammad ibn al-Imam al-Mustansir Billah and al-Hafith took 

the bayah the day of the martyrdom of al-Amir, and al-Shaykh al-Sadid continued in the 

service of al-Hafith until he passed away on Thursday of Jamadi al-Akhirah in the year 

544 A.H. Then after him, he served al-Thafir b'Amrallah who is Abu Mansur Isma 'il 

ibn al-Hafith 1-Din Allah and he took the bayah in the night of the morning of the fifth of 

Jamadi al-Akhirah in the year 544 A.H. upon the passing away of his father, and al-

Shaykh al-Sadid continued in his service until al-Thafir b'Amr allah was martyred and 

that was in the twenty-ninth of Muharram in the year 549 A.H. 

translated it as chivalry 
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Then after that he served al-Fa'iz bi-Nasrallah who is Abu al-Qasim 'Isa ibn al-

Thafir b'Amrallah, and he took the bayah on the thirtieth of Muharram in the year 549 

A.H., and al-Sadid continued in his service until he al-Fa'iz bi-Nasrallah passed away 

[p.573) in the year 5--"® Then after that, he served al- 'Adid I'Din Allah who is Abu 

Muhammad Abdullah ibn al-Maula ibn Abi al-Hajjaj Yusuf ibn al-Imam al-Hafith 1-Din 

Allah, and al-Shaykh al-Sadid continued in the service of al 'Adid 1-Din Allah until he 

passed away on the ninth of Muharram in the year 567 A.H., and he is the last of the 

Egyptian caliphs. Al-Shaykh al-Sadid served five caliphs and acquired from them 

splendid presents and abundant favors. They are; al-Amir, al-Hafith, al-Thafir, Al-Fa'iz 

and al- 'Adid. Then when al-Malik al-Nasir Salah al-Din Yusuf ibn Ayub took 

possession of the kingdom of Cairo, and seized the state, he remembered al-Shaykh al-

Sadid and gave him many benefits, successive gifts and splendid pay during Salah al-

Din's stay in Cairo until he returned to Damascus. 

Salah al-Din used to consult him and his works on medical prescriptions more 

than any of the other physicians. Al-Shaykh al-Sadid continued as head of the other 

practitioners until the time of his death. Al-Shaykh al-Sadid lived in Cairo at the Bab al-

Zuwaylah in a house which he had taken care of and made improvements on. An ordeal 

happened to him at the end of his life. His house had burned and a great many things in 

the way of ftimishings, implements and delightftil things were lost in the fire. When part 

of the house collapsed fi-om the fire, large vessels and jars filled with Egyptian gold fell, 

the year is probably 554? part of the date is missing. 
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shattering and scattering gold in all directions. Bystanders witnessed thousands of the 

gold pieces melting from the fire, the amount of which was many thousands. 

Al-Qadi Nafis al-Din ibn al-Zubayr related to me that al-Shaykh al-Sadid had seen 

in a dream a short time before the incident that his house which he was living in had 

burned. His mind was preoccupied with that so he decided to move from there. He 

began to build a house near there and urged the builders to finish as soon as possible. 

When it was complete save but a room, he moved into it. His house which he had been 

living in, burned, and that was on the twenty-sixth of Jamadi al-Akhirah in the year 579 

A.H. The house which he built near there was the one which, after his death, was 

acquired by Safi al-Din ibn Shakar, the wazir of al-Malik al- 'Adil Abi Bakr ibn Ayub 

and it is the one which is known for him now. 

I transcribed from the handwriting of Fakhr al-Kuttab Hasan ibn 'Ali Ibrahim al-

Jawayhi al-Katib a poem written for al-Shaykh al-Sadid at the time of the burning of his 

house and the loss of his valuables. Fakhr al-K.uttab consoled him, and he was a friend of 

his. There was familiarity and love between them. 

Oh, of you whose benefits have been continuos for a long time (al-Sadid's favors) 
to the subordinate among us and the chief 

How many of those seeking favors you have given them favors 
And how many of us take off the dress of poverty (thanks to al-Shaykh) 

O the one whose spirit is at a higher place than 
material things whether valuable or not. [p.5741 

You devoured bitterness which is more sweet of taste 
to you than Kumait liquor ( a high quality liquor with a dark color) 
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To see what happened to you with the light of piety 
your character is as bright as many suns 

Your disaster became a reward 
you see the joy in the days of severity 

The reward of God on the Day of Judjement far exceeds 
a reward in this world 

Concerns of people in the world are like a drink 
which pass around to them like a cup 

The soul desires the spirit in the world to be with intelligence/reason 
It sees souls are in confinement 

And all of the events of the world are simple 
whatever is left of the soul after disasters is a good thing (if something remains of 
the soul-this is good-it makes one stronger) 

I also transcribed from his hand of what he composed about the glorious deeds of 

al-Qadi al-Sadid based on these two Mujiz lines about him: 

Every regaining of health that has passed, there is a time 
If you have visited the sick, you have done it at the proper time 

Be sound in order that he who you visit (to treat) will also be well 
This world will restore its health because of you (This world is good because you 
are there) 

And he wrote these lines about al-Qadi al-Sadid; 

My spirit knew because of you a delicious life 
Praise be to the one who will resurrect the soul after its death (Praise be to God) 

My soul goes to drink from the basins of death (I faced death) and you saved it 
by the power of God after the spirit's death 

You brought back the spirit's past and what it missed, By the power of the 
Almighty 
things can be brought back after its passing 
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That's why I am thanking you after I thank God first 
in all times (all the time) 

How wonderful you soul is and how bright its light is 
Would it be selected for its knowledge/intellect or for its blessings 

Piety which the soul settles in its depths of piety 
the mind protects the soul from its mistakes/faults 

How many souls like mine have almost died 
and you defended/saved it on the moment of death 

And you flooded it with abundantly giving it kindness and curing it 
when the sickness had thrown the soul in its high waves 

You took away the agony of death 
when the agony was trying to take away the breath of life 

How many times you have visited someone who was about to die 
But you brought it back 

Oh, he whose was of reciting the Qur'an 
has cured people of their sickness 

Oh al-Qadi al-Sadid he who has become 
a credit to the white religion (Islam) 

His mind is taken from the source of knowledge 
anything you want to know is reflected in him as mirrors 

How wonderful are your thoughts which can find what is hidden 
in the organs in every place and direction 

He protects the path of the spirit from going astray 
as if he is the guardian of the spirits' paths, [p.575] 

God has in this universe, fine, minute things 
which are concealed from mankind but you are the one who can interpret it 

Every regaining of health that has passed, there is a time 
if you have visited the sick, then you have done it at the proper time 
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Be sound in order that he who you visit to treat will also be well 
this world will restore its health because of you (this world is good because you 

are there) 

And I transcribe also from his handwriting what he composed about his treating him for 

some dangerous diseases and he wrote to him, 

I continue presenting thanks of which I am not forgetfiil 
as an ambassador who goes between me and my God 

He returned my soul, by the power of God, and I was not about 
to retum to this existence (I was almost dead) and also the soul was almost dead 

He is al-Sayyid al-Qadi al-Sadid by whom 
I would take much pride in bragging about him in the presence of those masters of 
glory and I boast 

If not for the fact of the ending of the universe, I would have said 
that there is not an end for his noble deeds across time (never ending) 

His insight sheds light on the problems 
he shows you secretly the hidden things 

The rein of health and illness are in his hands 
He can order these two things to do this or not do this 

What a man are you servant of God How often 
has the world glowed but you are not conceited (you don't let it go to your head) 

You are more precious/giving of life than the pure white water (fresh water) 
How can refreshing air be compared with water 

Al-Shaykh al-Sadid died, may God have mercy on him, in 592 A.H. in Cairo. 

Ibn Jami' 

He is al-Shaykh al-Muwafiq Shams al-Riyasah Abu al-Asha'ir Hibatu Allah ibn 

Zayn ibn Hasan ibn Ifra'im ibn Y 'aqub ibn Isma Ml ibn Jami' al-Isra'ili, among the 
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famous physicians, well-known scholars, and one of the most distinguished notables. He 

was versatile in sciences, and had good knowledge in them. He had great efforts in the 

profession of medicine, was good at treatment, and composition. He studied the 

profession of medicine for a while under al-Shaykh al-Muwafiq Abu Nasr ' Adnan ibn al-

' Ayn Zurbi. Ibn Jami' was bom and raised in Fustat, Egypt. He served al-Malik al-

Nasir Sallah al-din Yusuf ibn Ayub and enjoyed favor and a high status in his days. Ibn 

Jami ' had a lot of influence at court, and Salah al-Din depended on him in the profession 

of medicine. Ibn Jami' compounded theriac. He held open sessions for those who 

practiced under him in the profession of medicine. He mentioned that he had a lot of 

knowledge in the profession of medicine and disposed freely of his knowledge and his 

works. He was virtuous in his profession. 

I say that this is confirmed by what we find in his written works. They are well-

written beneficial, and show good treatment. He had knowledge of Arabic, and 

researched linguistic terminology. He would not read unless he had the Book of 

Correction by al-Jawhari in front of him and not a word passed which he did not know 

that he would not look up in the Book of Correction. He relied (p.576| on what al-

Jawhari said concerning it. " 

One day I was at the master Jamal al-Din Yahya ibn Matnih's house in Damascus, 

and that was in the days of al-Malik al-Salih Najm al-Din Ayub, the ruler of Egypt and 

Syria. The master Jamal al-Din at that time was his wazir for all of the country, and he 

title and author of a grammatical book 



299 

was the master of the sword and pen. He held two hundred knights in his service. We 

exchanged conversation and was gracious and he said to me, " No one preceded you in 

the composition of your book on the classification of physicians." Then he said to me, 

"Did you mention our fellow Egyptian physicians?" So I said to him, "Yes." And he 

said, " I am of the impression that you recorded in your book that none of their earlier 

Egyptian physicians surpassed the likes of Ibn Rid wan and the latter ones the likes of Ibn 

Jami'." I said to him, "Correct oh my lord." 

One of the Egyptians related to me that one day ibn Jami'was sitting in his shop at 

the Suq al-Qanadil in Fustat, Egypt and a funeral procession passed by him. When he 

looked at it he yelled at the family of the deceased, and informed them that the man was 

not dead. If they buried him, they would bury him alive. They remained looking at him 

in surprise at his words and did not believe what he had said. Then one of them said to 

another one, "What harm will it do for us to test what he says. If it is true, then it is good 

news. If it is not true, then it makes no difference to us." They summoned ibn Jami' and 

said, " Prove what you just said." He ordered them to go to the house. Here, they 

removed the shroud from the "deceased", and Ibn Jami' said to them, "Carry him to the 

bath house." Then ibn Jami' poured hot water on the body, and warmed it, bathing it 

with warm compresses. He immersed the body until they perceived in it the least bit of 

sensation, then a slight movement. Ibn Jami'declared, "Rejoice! He is going to regain 

health." Ibn Jami' completed his treatment until the person was recovered and was well. 

This was the beginning of his fame in the knowledge and skill of the profession. It 
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appeared to be a miracle from him. Then he was asked after that how he knew that the 

deceased, who was being carried covered in shrouds was still alive? He replied, "I 

looked at his feet and I found them upright. The feet of those who have died are spread. 

I surmised that he was alive, and my surmise was correct." 

I say that Ibn al-Munjim al-Masri was in Egypt. He was a famous poet who had a 

malicious tongue, and had composed many satires of Ibn Jami.' I have recited one of 

those concerning him. 

Because ibn Jami ' has concerning his medicine, stupidity 
The medicine of Christ would be insulted/tarnished. 

And he does not know what is in the bottle of 
urine of a sick person even if the person would fill it in from of him 

The most amazing matter is his always taking 
fees from the relatives for the killing of the sick person 

And he also has concerning ibn Jami' 

Leave ibn Jami' alone and leave him to his lies 
Leave him to his claims concerning medicine and geometry 

For what is he except the most stupid who has come to us 
If he resides in a country, the condition worsens [p.5771 

And he had made the syrup as was his matter (he claimed to be an expert) 
But as the narcissus is drunk 

And he also has concerning ibn Jami' 

You lie and misrepresent that which you claim 
You said that your father is Jami' the Jew 

And Jami' the Jew is not your father 
But your father is all the Jews (you are a bastard child) 
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I transcribed from the handwriting of Yusuf ibn Hibatullah ibn Muslim a panegyric 

written by himself, of al-Shaykh al-Muwafaq ibn Jami' and this is it: 

Oh my eyes in what they gather of tears let, the tears fall 
If the tears are used up then shed blood 

It is right to shed tears over the loss of a great man 
by loosing him we lost exaltedness and nobility 

Best of the people of the period, intelligent and glory 
best of them in understanding the most problematic and obscure speech 

Most guided (most followed in his) opinion when matters are unclear 
Most Icnowledgeable of the unseen future and in understanding it 

Most patient, most generous, most hospitable 
and always smiling like when the day breaks 

Most helpful of anyone you go to in case of hardship 
And the most helpful of those you hope to ease your pain 

If death asked for a ransom for him, I would eagerly give my soul 
when it progresses towards death 

by strikes like a snake of snakes, fighting 
he would defend like a sword moving in their hands"® and the might of the sharp 
sword 

However the judgment of Allah for his creation is carried out 
And you can not push back the one who commands (God Almighty) 

(Can't stop God's judgment) 

The medicine of Hippocrates did not protect Hippocrates from death 
Despite the fact that he was among the notables in advancement (of his time) 

Galen could not avoid the death of his day 
He surrendered to that which defeated him (the one who came to take his soul) 

the word hindi is an adjective meaning Indian. This implies a very good sword made in Indian. Some of 
the highest hand held swords were made in India at this time 
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He broke Kisra, then went after Tuba 
And returned (to the afterlife) with 'Ad, then dragged down Jurham (see footnotes 
about these names) 

Say, declaring to those who rejoice at the death of Ibn Jami' 
They are ignorant and that ignorance resides among you in a group (because death 
will eventually happen to you) 

The wind that carries the dry thorns blows like a storm 
But it cannot affect the plants of the mountain Yalamlam (see footoote in text @ 
name) (Adversity cannot affect a strong man. Or, rejoicing at Ibn Jami"s death 
cannot take away his good deeds etc..) 

As long as there are newly bom cattle grazing and their movements are weak 
There will be a lion, crouching, lying in wait 

Isn't that (death) the ultimate end for all human souls 
Everyone alive now will follow those before us who have passed 

There is no happiness except when grief comes after (you cannot be happy all the 
time-sadness will eventually follow a happy time) 
The ultimate end of a building is breakdown 

Woe to a time which made us after losing him 
confiised, without a guide we became like orphans 

How amazing that death snatches him by throwing a lance at him 
He was throwing at misfortunes, darts/arrows (p.578] 
(While he was the most skilled at throwing darts at misfortimes, misfortune got 

by throwing a lance at him-possibly means that death took him by disease 
while he was skilled at treating disease and preserving health) 

Because of his knowledge [of medicine] he can detect hidden diseases 
if disease is all over the body in the meat, bone and blood 

His house is the most notable house among the people because of generosity 
His house is so visible among other houses it is like a ftill moon among the stars 

Oh Maula [like Sayyid] Muwaffaq whenever 
we see him he has most eloquent speech 
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? 
None can outshine him as far as eloquent speech 

The intellectual glow has never been extinguished 
He guided all of those heading for a goal (those who walk at night-implies that it 

is difficult to see at night so one needs a guide just as it is difficult to attain what Ibn 
Jami' has so he will guide them) 

By God, the heart of a sad person is not like the hear of anyone else. 
The suffering of one who has burning inside is not like that of anyone else. 

Not all of ones who shed tears has lost someone dear to him like loosing a child 
How could Jamil's sadness be compared to the sadness of Mutammam*' 

Don't blame me if I cry in sorrow 
For the amount of sadness is proportionate with the man eulogized 

By god, I have not fulfilled my duty towards this man (in eulogizing him 
properly) 

Even though every part of my body is weeping (has become an eye to weep) 

I spend all my life sad 
My days are decreasing/passing but not my sadness 

Woe to death that it does not realize the essence of the event (does not realize 
what a great man it took and what result that has) 

Death hits a noble man (Sayyid) and every benefactor's life (When death takes 
him, it affects every life because he was the benefactor of everyone) 

He was buried between stones of the earth 
you used to be able to smell his nice smell during a meeting 

He was cheerful of face and smiling, sincerely 
He was not crude of character like the one who frowns all the time 

And I give him my praise zmd revere him 
Here I am, giving him elegy with the effort of someone who is destitute 

Oh, shining grave, your dust/dirt does not know 

''' Jamil is a famous character in Islamic love poetry. He spent his life crying for a woman he could not 
marry. Mutammam lost his brother and was so overcome with grief that all of his poetry is about his 
brother and loosing him. 
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of his generosity and established glory 

[I wish that] Every cloud would water your grave from the first [fresh] rain of 
spring [implies that things would grow and become green near his grave] 
and cause the people to turn and look at the grave 

The fragrance continues to spread its nice smell 
and the northwind [pleasant cool wind]carries that smell and gives it as a gift to 

one who greets you. 

Ibn Jami' had in the way of books, Kitab al-irshad li-masalah al-anfus wa-al-

ijsad {Book Guidance of Requirements of Souls and Bodies) comprised of four articles. 

Kitab al-tasrih bi al-maknun fi tanqih al-Qanun {Book of the Declaration of the Hidden 

in the Revision of the Qanuny^, Risalah ft tab' al-Iskandiriyyah wa-hal hawa 'iha wa-

miyahiha wa nahw dhalik min ahwaliha (" Discourse on the Nature of Alexandria and the 

Condition of Its Air and Waters as Well as the Conditions of Its Inhabitants"), Risalah ila 

al-Qadi al-Makin Abi al-Qasim al-Husayn fimalya 'tamiduhu haytha la yajid tabib ("A 

Communication to al-Qadi al-Makin Abu al-Qasim 'Ali ibn al-Husayn Concerning What 

One Does When One Does Not Find a Physician" ), Maqalah fi al-limun wa-sharabihi 

wa-manafi'hi ("Commentary on the Lemon, Its Syrup and Its Benefits"), Maqalah fi al-

rawanid wa-manafi'hi ("Commentary on Rhubarb and Its Benefits"), Maqalah fi al-

hadabah ("Commentary on the Curvature of the Spine [humpback]"), Maqalah fi 'ilaj 

al-qulanj wa-ismuha al-risalah al-sayfiyyah fi al-adwiyyah al-mulukiyyah ("Commentary 

on the Treatment of Cholic Called al-Risalah al-Sayfiyyah on Royal Medicine"). 

Probably Ibn Sina's Qanun al-Tibb, or Canon of Medicine. 
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Abu al-Bayan ibn al-Mudawur 

He was nicknamed al-Sadid. He was Jewish, well-read, knowledgeable in the 

profession of medicine and knowledgeable in its works. He had many experiments and 

praise-worthy written works. He served the Egyptian caliphs towards the end of the their 

regime and after that he served al-Malik al-Nasir Salah al-Din. Salah al-Din used to 

consult him and depended on him for treatment. Salah al-Din thought well of him and 

gave Abu al-Bayan ibn al-Mudawarhad abundant wage and attention. 

Al-Shaykh Abu al-Bayan al-Mudawur lived quite long and was unemployed at the 

end of his life due to old age and weakness from much activity and frequency of service. 

(p.5791 Despite this, al-Malik al-Nasir Salah al-Din allocated twenty-four Egyptian 

dinars for him each month. This wage came to him even though he used to stay in his 

house and do nothing. This continued for about twenty years. But during the period of 

his withdrawal into his house, he did not forego the practice of the profession of medicine 

and his place was not devoid of students, those practicing under him or those who 

consulted him. He did not leave the house to treat anyone in that time period except for 

those who were very dear to him. I heard that when al-Amir ibn Munqith arrived from 

Yemen, he got dropsy and he sent for al-Mudawar to come to him and treat him. Abu al-

Bayan ibn al-Mudawar apologized to him that he could not leave the house even though 

his place was nearby. He did not go to the amir until an eminent Qadi sent his agent 

Sina' al-Malik and asked him to do so. Al-Mudawar went to him and prescribed for him 

what was needed in the way of medicine. Abu Al-Bayan ibn al-Mudawur lived eighty-
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three years, and died in 580 A.H., in Cairo. Among his students was Zayn al-Hisab. Abu 

al-Bayan ibn al-Mudawur's books include his experiments in medicine. 

Abu al-Fada'il ibn al-Naqid 

His nickname was al-Muhathib. He was a famous physician and well-known 

scholar. He had profuse knowledge, good works, and was distinguished in treatments. 

He was Jewish, famous in medicine although he was more of an ophthalmologist than a 

physician. He was well-off, and so busy that students and those who practiced under him, 

often used to ride with him on his rounds to examine the sick and would study during 

these trips. He died in the year 584 A.H. in Cairo, and his son, Abu al-Faraj, who 

converted to Islam, was also a physician and an oculist. 

My father related to me that a Jewish friend of Abu al-Fada'il ibn al-Naqid, came 

to him downtrodden, and requested that he give him something. So Abu al-Fada 'il ibn 

al-Naqid told him to stay at his house and said to him, " My earnings for today is your 

luck and sustenance. Abu al-Fada'il ibn al-Naqid went around to the sick and those whom 

he was treating for eye diseases. When he returned, he took out a number of bags used in 

treating eye diseases in which were many rolled up pieces of paper. He began to open 

them one by one and in some of them were one dinar or more, and in some of them were 

nasiri dirhams, and in one of them were sawad dirhams. He gathered from these, a total 

value reaching about three hundred sawad dirhams and he gave them to the downtrodden 

man and said, " By God, I don't know who gave me all of this gold or dirhams or whether 
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they gave me a little or a lot, but all of what was given to me, I put in my equipment 

bag." [Ibn Abi Usaybi'ah comments that] this indicates the physician has a good 

livlihood and much acceptance. Among Abu al-Fada'il ibn al-Naqid's books are 

Mujarribatuhu ji-tibb (His Experiments on Medicine). 

al-Ra'is Hibatullah 

He was a distinguished Israelite, famous in medicine, skilled in practice of 

treatment and he served during the final years of the Egyptian caliphs. He served them in 

the profession of medicine and had an abundant wage and successive gifts from them. 

Then their regime died out and he remained living on what they had bestowed on him 

until he died. His death was in the 580's A.H. [p.580] 

al-Muwafiq ibn Shu 'ah 

He was an Israelite among the distinguished scholars and eminent physicians. He 

was famous for the mastery of the profession and knowledgeable in the science of 

medicine, ocular science and surgery. He was mild tempered and light-hearted, given to 

excess, in terms of women and drink. He used to compose poetry and play the harp, and 

He served al-Malik al-Nasir Salah al-Din in medicine when the ruler was in Egypt, and 

obtained a high r£mk with him. 

There was a Sufi jurist in Damascus who was a fiiend of Muhammad ibn Yahya 

and the Sufi lived at Khanaqa, al-Samisati. The Sufi was known as al-Khubshani and 
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was nicknamed "star"^'. The Sufi also knew Najm al-Din Ayub and his brother Asad al-

Din. Al-Khubshani was objectionable because he was so ascetic and rigid in religion. He 

would destroy the enjoyment of the world for people. When Asad al-Din took over 

Egypt, al-Kubshani followed him and stayed at a mosque at the house of the ministry 

known today as the Mosque of al-Khubshani. He used to criticize the inhabitants of the 

palace and he made his habit of insulting them his glorification of God. He had a vicious 

tongue and whenever he saw a dhimmi riding he would rush to kill him, so they used to 

avoid him. one day he saw ibn Shu 'ah and he was riding so he threw a stone at him and 

hit his eye, knocking it out. Ibn Shu 'ah died in Cairo in the year 579 A.H. 

Al-Qadi Nafis al-Din ibn al-Zubayr recited to me from the poetry of al-Muwafiq 

ibn Shu 'ah and said, "Al-Muwafiq ibn Shu 'ah recited to me himself about al-Najm al-

Khubshani knocking out his eye": 

Don't be surprised if one lowers his eyes because he cannot look straight 
into the sunbeams and this fact is well known 

Rather, be amazed about how I lost my eyesight 
by looking at the star which is small and far away (not bright)^" 
(al-Basit) 

He also recited to me: the above-mentioned recited himself, mocking/satirizing ibn Jami' 
the Jew: 

Oh the one who pretends or claims knowledge of medicine and geometry 
Oh ibn Jami', explain/make clear the falsehood 

If you are incapable with medicine and have knowledge [of medicine] 
Why is your strength incapable of treating a disease which is hidden in you. 

najm 
He is insulting the man who threw the stone at him by playing with this name al-Najm (star) and saying 

that an insignificant force destroyed his eyesight. 
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(Why did you die from disease if you are such a great doctor or have knowledge) 

You need a physician who can treat you 
with a sharpened scalpel that is two spans of the hand in length 

Having said this, you can not cure yourself so speak [explain this] and answer 
the question with a thoughtful, intelligent answer. 

[He is going to test him in geometry] 
What is it that has a geometrical shape that you really like 
but you don't like it when it is not erected 

Has the shape of a cylinder under a sphere 
consisting of a cylinder and circle 
[he is accusing him of being homosexual] 

except half an angle 
and it is like a rope in a well [describing the act of sex] 

(al-Basit) 

And ibn Shu 'ah also wrote: 
The rain of springtime has fallen generously on the meadow 
and has been generous to us with many colors not embroidered by hand [not made 
by man] 

The yellow and while are like gold and silver, 
when the wind blows they sway [p.581| 

The fragrance of the flower [a desert plant which gives off a scent] reveals the 
place of the orchard which was hidden from view 

The dove of the meadow are crying because of the sadness they experience 

Abu al-Barakat ibn al-Quda'i 

His nickname was al-Muwafaq, and he was among the skilled group of physicians 

distinguished in the profession of medicine. He was praised for his knowledge and the 

quality of his ability in practice. Also, he used to be interested in the profession of ocular 
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science and surgery and he was counted among the eminent ones in those fields. He 

served al-Malik al-Nasir Salah al-Din in Egypt in the profession of medicine. Abu al-

Barakat ibn Al-Quda'i died in Cairo in the year 598 A.H. 

Abu al-Ma 'Ali ibn Tamam 

He is Abu al-Ma 'Ali Tamam ibn Hibatullah ibn Tamam, a Jew, who had 

abundant knowledge in science, abundant of knowledge. He was famous in the state, 

characterized by merit and meritorious in treatment. He lived in Fustat, Egypt. Some of 

his sons became Muslim. And Abu al-Ma'ali served al-Malik al-Nasir Salah al-Din 

Yusuf ibn Ayub in the profession of medicine, and enjoyed favor during his reign. Abu 

al-Ma'ali ibn Tamam had in the way of books, Ta 'aliq wa mujarribat fi al-tibb 

("Commentaries and Experiments on Medicine"). 

Al-Ra'is Musa^^ 

He is al-Ra'is Abu 'Imran Musa ibn Maymun al-Qurtabi. A Jew and scholar in 

the practices of Jewish law. He is counted among their rabbis and their eminent ones. He 

was head over them in Egypt. He was the foremost of his time in the profession of 

medicine and in its practices. He was versatile in the sciences, and was well-versed in 

philosophy. Al-Sultan al-Malik al-Nasir Salah al-Din used to see him and consult him, 

and so did Salah al-Din's son, al-Malik al-Afdal 'Ali. It has been said that al-Ra'is Musa 

" this is the famous Maimonides 
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became a Muslim in the Maghrib, memorized the Qur'an and was occupied with 

jurisprudence. Then, when he came to Egypt and stayed in Fustat, Egypt, he apostatized. 

And al-Qadi al-Sa 'id ibn Sina' al-Malik said praising ai-Ra'is Musa: 

I belief the medicine of Galen is only for the body 
And the medicine of Abu 'Umran is for mind and body 

If he would treat the universe with the knowledge he has 
then he would cure it of ignorance with knowledge 

If he who consults a doctor thinks he is a full moon [complete full of life and 
vigor] 

then he would be truly what he says he is [after al-Ra'is Musa treated him] 
(p.582] 

He cures him of the spots on the moon when the when the moon is full 
He cures him during the bad days when the moon is barely visible [on the last 

night of the lunar month] 

Al-Ra'is Musa's books include Ikhisar al-kitab al-sitah 'ashar li-Jalinus (An 

Abridgment of the Sixteen Books of Galen"), Maqalah ji al-bawasir wa 'ilajiha 

(" Commentary on Hemorrhoids and Their Treatment"), Maqalah fi tadbir al-sihah 

("Commentary on the Regulation of Health") which he composed for al-Malik al-Afdal 

' Ali ibn al-Malik al-Nasir Salah al-Din Yusuf ibn Ayub, Maqalah fi al-sumum wa al-

taharmz min aladawiyyah al-qitalah (" Commentary on Poisons and Precautions Against 

Deadly Medicines" ), and Kitab sharh al- 'iqar (Book of Explanation of Medication). He 

also has Kitab kabir 'ala madhhab al-yahud (An Expansive Book on the Creed of the 

Jews). 
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Ibrahim ibn al-Ra'is Musa 

He is Abu al-Muna Ibrahim ibn al-Ra'is Musa ibn Maymun and he was raised in 

Fustat, Egypt. He was a famous physician and scholar in the profession of medicine and 

in its practices. He was in the service of al-Malik al-Kamil Muhammad ibn Abi Bakr ibn 

Ayub and he visited frequently from the palaces, the hospital, which was in Cairo where 

and he used to treat the sick. I met him in the year 631 or 632 A.H. in Cairo and at that 

time I was practicing in the hospital there.^"* I found him to be a tall, old man with a thin 

body. He was nice to be with, well-spoken, and very distinguished in medicine. And 

Ibrahim ibn al-Ra'is Musa died in Egypt in the year 63_ A.H." 

Abu al-Barakat ibn Sha 'ya 

A famous master nicknamed him al-Muwafaq. He was experienced and 

meritorious in the profession of medicine and its practice. He was Jewish and well-read. 

He lived eighty-six years and died in Cairo, and he was succeeded by a son who was 

called Sa 'id al-Daulah Abu al-Fakhar, who was also a physician. He lived in Cairo. 

'•' this must have been al-Nasiri hospital 
" year not legible 
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Al-As 'ad al-Mahali 

He is As 'ad al-Din Y 'aqub ibn Ishaq, a Jew from the city of al-Mahalah and the 

practitioners of Egypt, and distinguished among the eminent ones. He was occupied with 

philosophical sciences and the examination of its details. He was among the famous ones 

in the profession of medicine and well-informed in drugs and treatment. He lived in 

Cairo and traveled in the beginning of the year 598 A.H. to Damascus. He stayed there a 

little while, researching and debating a prominent physicians there. He returned after that 

to Egypt and died in Cairo. 

Among the anecdotes of him about his skill in drugs and therapy concerns a 

certain female member of our family. She was struck by a disease and it changed her 

temperament. The sickness continued and the treatment was not really effective. When 

al-As 'ad al-Mahali examined her, he said to my uncle, who was his friend, "I have 

tablets which I have compounded specifically for this disease. She will get better, God 

willing. She should take one tablet with syrup of oxymel every day in the morning. He 

gave him the tablets and when she took them she recovered." [p.583] 

Among al-As 'ad al-Mahali's books are Maqalah fi qawanin tibbiyyah wa-

huwwah sittah abwab ("Commentary on the Medical Laws Which Is Six Chapters"), 

Kitab al-munazah fi hal ma waqa 'a min idrak al-basr fi al-miraya min al-shabah {Book 

of the Infallible Concerning the Solution of What Happens from the Discernment of Sight 
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in Lenses from the Image), Kitab fi mizaj Dimashq wa-wasqfha wa-tafawatha min Misr 

wa-annaha asah wa-a 'dal wa-fi masa 'il akharfi al-tibb wa-ajwabatiha wa-huwwah 

yahtawa 'ala thalath maqalat {Book on the Environment of Damascus and Its 

Description Its Differences From Egypt, and That It Is Healthier and More Temperate 

and Concerning Questions on Medicine and Their Answers and It Is Comprised of Three 

Articles). He has Masa 'il tibbiyyah wa-ajwabatuha sa 'alaha li-ba'd al-atibba' bi-

Dimashq wa-huwwah Sadaqah ibn Mikha ibn Sadaqah al-Samiri (" Medical Questions 

and Their Answers Which a Certain Physician, Sadaqah ibn Mikha ibn Sadaqah al-Samiri 

of Damascus, Asked"). 

Al-Shaykh al-Sadid ibn Abi al-Bayan 

He is Sadid al-Din Abu al-Fadl Dawud ibn Abi al-Bayan Sulayman ibn Abi Al-

Faraj Isra'ili ibn Abi al-Tayib Sulayman ibn Mubarak Isra'ili. He was well-read he was 

bom in the year 556 A.H. in Cairo. He was a good researcher in the medical profession 

and mastered it. He was distinguished in its knowledge and practice, and had knowledge 

of simple and compound drugs. I witnessed him whenever we treated the sick in the al-

Nasiri hospital in Cairo. I saw his patience in diagnosing diseases, and investigating 

them and mentioning their treatments and his knowledge of what Galen said . He had 

skill which defies description. He was the most capable of the physicians of his time in 

compounding drugs, knowing their potency and dosages. So much so that there were 

always those wishing to consult him on every different illness and rare disease. He would 
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dictate prescriptions of compound drugs in accordance with what was needed for that sick 

person in the way of tablets, medicinal powders, syrups or other things. These drugs 

were the best of composition. And his shaykh in the profession of medicine was al-Ra'is 

Hibatullah ibn Jami' al-Yahudi. He also studied under Abu al-Fada'il ibn al-Naqid. AI-

Shaykh al-Sadid ibn Abi al-Bayan served al-Malik al-'Adil Abu Bakr ibn Ayub. I found 

by one of his teachers, a poem concerning hirrt, 

If the disease is obscure in the inside 
Ibn Bayan can with clarity^® 

For you want concerning health 
an aman from him guaranteeing that sickness cannot get to you 

He lived over eighty years, and his sight had become weak at the end of his life. 

Al-Shaykh ibn Abi al-Bayan had in the way of books, Kitab al-Aqrabadhin {Book 

of Materia Medico) consisting of twelve chapters which were well-compiled. He went to 

great lengths in its composition and he limited it to commonly employed compound 

drugs found in the hospitals of Egypt, Syria and Iraq and in pharmacies. I studied this 

under him and compiled it with him. He also has Ta 'liq 'ala kitab al- 'Hal wa-al- 'irad li 

Jalinus ("Commentaries on the Book of Diseases and Symptoms of Galen"). 

the poet is playing on the name Bayan by using the word clarity (bayan) 
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Jamal al-Din ibn Abu al-Hawafir 

He is al-Shaykh al-Imam al- 'Alim Abu ' Amr Uthman ibn Hibatullah ibn Ahmad 

ibn 'Aqil al-Qaysi, and he was known as ibn Abu al-Hawafir. He is one of the excellent 

physicians, master of scholars and foremost of the age. He had mastered the medical 

profession [p.584|, and was distinguished in its theory and practice. He also had an 

interest in the study of literature and has much poetry which is well-constructed with 

marvelous poetic devices. He, may God have Mercy on him, has a good sense of honor, 

knows Arabic well and is known for his good deeds. He is characterized by the goodness 

of his personal characteristics, and he was lavishly generous, private and public, and 

overwhelmed them with abundant gifts.. 

He was bom and raised in Damascus. He practiced the profession of medicine 

under ai-Imam Mahthab al-Din ibn al-Naqash and under al-Shaykh Radi al-Din al-Rahbi. 

He served al-Malik al- 'Aziz 'Uthman ibn al-Malik al-Nasir Salah al-Din in the 

profession of medicine and stayed with him in Egypt. Al-Malik al-Aziz appointed him to 

the headship of medicine. Ibn Abi al-Hawafir continued in his service and was favored 

with him and of benefit to him until al-Malik al- 'Aziz died, may God have mercy on 

him. His death was on the twenty-first night of al-Muharram in the year 595 A.H. in 

Cairo. Ibn Abu al-Hawafir continued living in Egypt. Then Jamal al-Din ibn Abi al-

Hawafir died in Cairo, may God have mercy on him. 
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One of his friends related to me, "One day, he was riding and he saw, a boiled 

chickpea salesman on a stone bench. He was sitting, and in front of him was a Jewish 

oculist, who was standing. In his hand was a kohl jar and kohl stick and he was applying 

kohl to the salesman. When Ibn Abi al-Hawafir saw the oculist in that position, he 

steered his female mule towards him and hit the oculist on his head with his switch, 

scolding him. He said to him, 'If you are degenerate in yourself why don't you at least 

respect the honor of the profession? You should be sitting to his side and applying kohl 

to him, and not remaining standing in front of an ordinary chickpea salesman!' And the 

oculist repented of doing the likes of that deed again and Ibn Abi al-Hawafir departed." 

I say that a group practiced under al-Shaykh Jamal al-Din ibn Abi al-Hawafir, and 

they were distinguished in the profession of medicine. The most meritorious of and 

exalted of his students in accomplishments was my uncle al-Hakim Rashid 'Ali ibn 

Khalifah", may God have mercy on him. 

Path al-Din ibn Jamal ibn Abi al-Hawafir 

He was like his father, Jamal al-Din, concerning science, generosity and alertness. 

He was unblemished in soul, correct in conjecture, and most knowledgeable of diseases 

and diagnosing the causes and symptoms. He was skilled at treatment and therapy, and 

had a good bedside manner. He was also high-minded, chivalric, articulate, and very 

generous. He served al-Malik al-Kamil Muhammad ibn Abi Bakr ibn Ayub in the 

" or Haliqah? 
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profession of medicine, and afterwards, al-Malik al-Salih Najm al-Din Ayub ibn al-Malik 

al-Kamil Muhammad. Path al-Din ibn Jamal ibn Abi al-Hawafir died in the days of al-

Malik al-Salih Najm al-Din Ayub ibn al-Malik al-Kamil in Cairo, may God have mercy 

on him. 

Shahab al-Din ibn Path al-Din 

He was lord of scholars and head of physicians. He was very learned and 

foremost of his era. He had gathered merits, and was distinguished over his successors 

and predecessors. He mastered the medical profession in theory and practice and 

clarified it in its detail and generalities. He was the most learned of his time in [p.585) 

preservation of health and its maintenances, and the elimination of diseases and their 

treatments. He had followed the path of his forefathers surpassed his equals in the work 

and ethics of his profession. 

He inherited the noble deeds from his father and his grandfather 
Like the lance joint after joint 

He lived in Egypt and he served al-Malik al-Thahir Rukn al-Din Baybars, al-

Malik al-Salih, the ruler of Egypt and Syria. 

Al-Qadi Nafis al-Din ibn al-Zubayr 

He was al-Qadi al-Hakim Nafis al-Din Abu al-Qasim Hibatullah ibn Sadaqah ibn 

Abdullah al-Kulami. AI-Kulam was a place in India and he is related on his mother's 

side to ibn Zubayr, the famous poet who was in Egypt. Ibn Zubayr is the one who says: 
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Oh ruins, I wonder where my beloveds have gone 
Did they go into the Najd before us or have they gone into the Tahamah 

Al-Qadi Nafis al-Din was bom in the year 555 or 556 A.H. He studied the 

profession of medicine under ibn Shu 'ah first, and after that he studied under al-Shaykh 

al-Sadid, the chief of medicine. He was distinguished in the profession of medicine and 

attempted its practices. He also mastered the profession of ocular science, and the 

science of surgery. His fame grew in ocular science, and al-Malik al-Kamil ibn al-Malik 

al- 'Adil appointed him as chief of physicians in Egypt. He practiced ocular science in 

al-Nasiri hospital which had been part of the palace complex of the Egyptian caliphs. Al-

Qadi Nafis al-Din ibn al-Zubayr died in Cairo, may God have mercy on him, in the year 

636 A.H. He had sons living in Cairo, and they were among the famous in ocular science 

and distinguished in its theory and practice. 

Afdal al-Din al-Khunaji 

He was the knowledgeable scholar and the perfect leader. He was master of 

scholars and philosophers, foremost of his time and most learned of his age. He was 

Afdal al-Din Abu Abdullah bin Namawar al-Khunaji. He had distinguished himself in 

the philosophical sciences and mastered juristic matters. He was strong in practice and 

abundant in knowledge. I met him in Cairo in the year 632 A.H. and I found him 

extremely advanced in the other sciences. I studied some of the chapters from the Kitab 

al-Qanun of the Ra'is Ibn al-Sina under him. Sometimes he got distracted because of the 

exertion and preoccupation of his mind on science. At the end of his life he was 
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appointed to the judgeship in Egypt and became chief justice and took over its 

responsibilities. His death, may God have mercy on him, was in Cairo on Thursday 

[p.586] on the fifth of the month of Ramadan in the year 646 A.H. He was buried in the 

al-Qarafah cemetery. And al-Shaykh 'Iz al-Din Muhammad ibn Hasan al-Ghunuwi al-

Darir al-Irbali eulogized him. 

The best man died so there is no one remaining who is as good 
And with the death of al-Khunaji, the virtues died 

Oh the learned man who comes at a later time 
who solves for us what the ancients could not 

[He is] the discoverer of hidden knowledge using his intellect and wisdom 
by which it becomes clear the questions which people have asked 

and by which he is able to unlock the door of difficulties for us 
Had it not been for him no one [all of those looking for challenges] could not have 
dealt with the problems. 

If you measure the learned man's knowledge in seas 
then his knowledge would be a sea and the seas by comparison would be streams 

Would that death have missed its mark 
and hit someone other than him 

Does it know who is walking, carrying his bier? 
[the first two words are unclear]and who they are carrying 

He died in as a imique man among the people from time and inhabitants 
His sea of knowledge is without a shore (knows no end/boundaries) 

They may hide him in the ground from our sight 
but his knowledge is not hidden and his reputation not unknown 

The rising sun of glory sets because of his death 
but those seeking his knowledge can never decrease 

I really didn't not know that the sun set into the ground 
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and that the full moon descended into the dirt 

Until we saw him occupying his grave 
we judged that the full moon is there 

Afdal al-Din al-Khunaji's books include Shark ma qalahu al-Ra 'is Ibn Sina fi al-

nabd ("An Explanation of What the al-Ra'is Ibn Sina Said Concerning the Pulse"), 

Maqalah fi al-khudur wa-al-wurum ("Commentary on Numbness and Tumors"), Kitab 

al-jumal fi 'ilm al-mantaq {Book on Statements on the Science of Logic), Kitab kashaf al-

israr fi 'ilm al-mantaq {Book on the Disclosure of Secrets Concerning the Science of 

Logic), Kitab al-muwajiz fi al-mantaq {A concise Book on Logic), Kitab adwar al-

humiyat {Book on the Stages of Fevers). 

Abu Sulayman Dawud ibn Abi al-Muna ibn Abi Fanah 

He was a Christian physician in Egypt in the time of the caliphs, and he used to 

enjoy favor with them. He was distinguished in the medical profession, experienced in 

its theory and practice as well as distinguished in the sciences. He was from Jerusalem 

and then he moved to Egypt. He had knowledge of the language of the laws of 

astronomy. 

Al-Hakim Rashid al-Din Abu Haliqah ibn al-Faris ibn Abi Sulayman, related to 

me, "I heard al-Amir Majd al-Din, brother of al-Faqih 'Isa, while he was addressing al-

Sultan al-Malik al-Kamil in Shirmasah^® when he had gone to see him after the death of 

" This is a village near Damietta. 
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al-Malik al- 'Adil, and the attack of the Franks on the port of Damietta. From the stories 

of my grandfather, Abi Sulayman Dawud is the following story: Al-Hakim Abu 

Sulayman practiced in the time of the caliphs, and he had five sons. When King Mara of 

the Christians arrived in Egypt, he admired Abu Sulayman's medical ability and 

requested to see him. He summoned him and his five sons from the caliph to Jerusalem 

fp.587|, where Abu Sulayman cared for a leprous child of King Mara. He compounded 

theriac for him in Jerusalem. Abu Sulayman became a monk and left his oldest son al-

Hakim al-Muhathab Abu Sa'id as his successor over his house and guardian to his 

brothers. 

It happened that the aforementioned Prankish king in Jerusalem captured al-Faqih 

'Isa, and al-Faqih 'Isa became sick. So, the king sent Muhathab Abu Sa'id to treat him 

and when he went to him he found him in a pit weighted with irons. He returned to the 

king and said to him, 'This man was used to a life of luxury. Now he is in such bad 

condition, that even if you gave him the water of life to drink, it would not do him any 

good.' And the king said, 'What shall I do with him?', Muhathab Abu Sa 'id said, 'The 

king should set him free from the pit and break his irons and bestow on him what he 

needs for treatment.' And the king said, 'We are afraid that he will flee and his wealth is 

a lot.' Muhathab Abu Sa 'id said to the king, 'Turn him over to me and his safeguard will 

be my responsibility.' And the king said to him, 'He will be delivered to you and when 

his money comes, you will have one thousand dinars from it. Muhathab Abu Sa'id left 

and raised al-Faqih 'Isa from the pit, broke his irons, and made a place in his house for 
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him where he stayed for six months while Muhatah Abu Sa'id gave him complete 

service. When his money came, the king requested Abu Sa'id to bring al-Faqih. He 

came with al-Faqih. The king gave Abu Sa'id a bag which he had promised him. When 

Abu Sa'idtook it he said to him, 'Oh my lord is this one thousand dinars which has come 

to me to spend as I wish?' King Mara said to him, 'Yes.' So, Abu Sa 'id gave it to the 

al-Faqih in his sitting room and said to him, 'I know that this money came only after you 

had lost some so take this and it might compensate you for what you lost. Will you 

accept from me this one thousand dinars as help for the expense for the journey. And al-

Faqih accepted it from him and traveled to al-Malik al-Nasir.^' 

It happened that there appeared to al-Hakim Abu Sulayman the aforementioned, 

in the configuration of the stars that al-Malik al-Nasir would conquer Jerusalem in such 

and such a day and in such and such a month on such and such a year. He would invade 

it from the Bab al-Rahmah. Abu Sulayman went to one of his five sons, Abu al-Khayr 

ibn Abi Sulayman Dawud who was a knight, and had grown up with the leprous son of 

the king of Jerusalem. The leprous son had taught him horsemanship, and when the 

leprous son was crowned, he knighted Abu al-Khayr ibn Abi Sulayman who was the only 

one of Abu Sulayman's sons to become a knight. The other four were physicians. Al-

Hakim Abi Sulayman ordered his son to leave as a messenger from him to al-Malik al-

Nasir (Salah al-Din), and to bring him the news of the taking of Jerusalem as the stars had 

shown. He listened to his father's order and went to al-Malik al-Nasir, and arrived in the 

Salah al-Din 
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beginning of the year 580 A.H. The people were congratulating Salah al-Din on the New 

Year while they were at Famiyah/° Abu al-Khayr went directly to 'Isa al-Faqih and al-

Faqih was extremely happy to see him. He brought him to al-Malik al-Nasir, and Abu 

Khayr handed the letter to him from his father. Upon reading it, Salah al-Din was 

extremely happy and rejoiced. He gave Abu al-Khayr a splendid present, and a yellow 

banner and bow from Rankah. Salah al-Din said to him, 'When God facilitates what you 

have mentioned, put this banner and bow on your house and the alley in which you live 

will be safe because of the protection of your house. When the time came all of what 

Abu Sulayman had seen in a dream came true and al-Faqih 'Isa entered the house which 

Abu Sulayman was living in to protect it. No one in Jerusalem was spared from the 

capturing killing and weighing of booty except the house of Abu Sulayman. Salah al-Din 

doubled the benefits that Abu Sulayman's sons had with the Franks and Salah al-din 

wrote a letter for him for the entire empire, land and sea, waving all the restrictions 

required for the Christians, and they are protected from it until now. Abu Sulayman died 

shortly after al-Malik al-Nasir summoned him. Salah al-Din rose and stood in front of 

him and said, 'You are a blessed Shaykh. We received your news and all of what you 

mentioned has happened. So ask me whatever you wish.' Abu Sulayman said to him, 'I 

wish for the preservation of my sons.' Al-Malik al-Nasir looked after the sons and took 

care of them, and gave them to his son al-Malik al-'Adil. He advised him to be generous 

to them and they became [p.588] close to him and with al-'Adil's sons." I say that al-

This is a city south of Hims, Syria. 



325 

Sultan al-Malik al-Nasir Salah al-Din Yusuf ibn Ayub conquered Jerusalem in the 

twenty-seventh of Rajab in the year 583 A.H. 

Abu Sa 'id ibn Abi Sulayman 

He was al-Hakim Muhathab al-Din Abu Sa 'id ibn Abi Sulayman ibn Abi al-

Muna ibn Abi Fanah. He was an eminent scholar in the profession of medicine and 

distinguished in its practices. He was advanced in the state in status. He studied the 

science of medicine under his father, Abu Sulayman and others. Al-Sultan al-Malik al-

'Adil Abu Bakr ibn Ayub put him in the service of his son al-Malik al-Mu 'azzam, and he 

bestowed on him the highest of honors by ordering that he enter his fortresses riding 

despite the fact that he was physically fit. So he used to enter the four fortresses of al-

Malik al- 'Adil, mounted. The four fortresses are, the fortress of Kerak, the fortress of J 

'a bar, the fortress of al-Raha, the fortress of Damascus. Abu Sa 'id ibn Abi Sulayman 

served al-Malik al-Nasir Salah al-Din and al-Malik al- 'Adil in medicine. He moved to 

Egypt, and stayed there imtil his death. He died in the year 613 A.H., and was buried in 

the monastery al-Khandaq near Cairo. 

Abu Shakir ibn Abi Sulayman 

He was al-Hakim Muwafaq al-Din Abu Shakir ibn Abi Sulayman Dawud, and he 

had mastered the profession of medicine and was distinguished in its theory and practice. 

He was skilled at treatment and established in the state. He studied the profession of 
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medicine under his brother, Abu Sa 'id ibn Abi Sulayman, and became distinguished after 

that and his fame became widespread. Sultan al-Malik al- ' Adil put him in the service of 

his son al-Malik al-Kamil and he remained in this service, enjoying great favor with him 

and gaining influence and much prestige with him. He obtained during al-Malik al-

Kamil's reign, fortune, landed property and more from him. Al-Malik al-Kamil 

continued to remember him with abundant presents and successive gifts. Al-Malik al-

'Adil also used to rely on him for treatment, and he described him as being skilled at 

treatment. Abu Shakir ibn Abi Sulayman also used to enter all of al-Malik al-' Adil's 

fortresses mounted despite his being physically fit. These were the fortress of al-Kerak, 

the fortress of Ja 'bar, the fortress of al-Raha, the fortress of Damascus, then the fortress 

of Cairo. Abu Shakir ibn Abi Sulayman held such high status with the sultans that al-

Malik al-Kamil gave him living quarters in the palace in Cairo, may God protect her, the 

residence of the Sultan. Al-Malik al- 'Adil was living in the house of the ministry, and 

one day, al-Malik al-Kamil rode on a female-mule out to the Bayn al-Qasrayn. He 

mounted a horse and walked his she-mule on which he had been riding next to him to the 

house of Abu Shakir ibn Abi Sulayman in the palace. Al-Malik al-Kamil ordered him to 

mount and go out from the palace to him. Abu Shakir ibn Abi Sulayman rode to the Bayn 

al-Qasrayn until he arrived to al-Malik al-Kamil. Al-Malik al-Kamil took the physician 

by his hand and walked with him and spoke with him all the way to the house of the 

ministry. The other princes didn't walk next to the al-Malik al-Kamil but rather behind 

him in a procession. And 'Adud ibn Munqith has concerning Abu Shakir: [p.5891 



327 

This physician is Abu Shakir 
He has many people who love him and are grateful to him^' 

He is the successor of Hippocrates in our age 
And second to him in his vast knowledge 

Abu Shakir ibn Abi Sulayman died in the year 613 A.H. and was buried in the 

Monastery of al-FGiandaq in Cairo. 

Abu Nasr ibn Abi Sulayman 

He was a physician, knowledgeable in the profession of medicine, good at 

treatment and therapy. He died in al-Kerak. 

Abu al-Fadl ibn Abi Sulayman 

He was a physician and scholar, meritorious in the profession of medicine and 

distinguished in treatment and therapy. He was the youngest of his brothers and lived 

longer than them. His birthdate was in the year 560 A.H. and his death was in the year 

644 A.H. The period of his life was eighty-four years and not one of his brothers reached 

this age. He was a physician for al-Malik al-Mu 'azzam, and lived in al-Kerak. Then he 

served al-Malik al-Kamil in Egypt and died there. 

The word for greatful is shakir and is a play on Abu Shakir's name. 
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Rashid al-Din Abu Haliqah 

He was al-Hakim al-Ajal al-'Alim Rashid al-Din Abu al-Wahsh ibn al-Faris Abi 

al-Khayr ibn Abi Sulayman Dawud ibn Abi al-Mana ibn Abi Fanah, but he was known as 

Abu Haliqah. He was the foremost of his time in the profession of medicine and the 

philosophical sciences. He was versatile in the sciences, literature and was skilled at 

treatment. He had a good bedside manner, was benevolent and kind to the sick. He was 

diligent and pious in matters of the Shari'ah which he administered.. I had met him many 

times and I saw his skill in treatment. His companionship and the perfection of his 

chivalry is beyond description. He practiced the profession of medicine first under his 

uncle Muhathab al-Din Abi Sa 'id in Damascus, and then in Egypt. He also studied 

under our Shaykh, Muhathab al-Din Abd al-Rahim ibn ' Ali, may God have mercy on 

him, and he continued to occupy himself with studies. His birthplace was in the fortress 

of al-J 'abar in the year 591 A.H. He left from there to al-Raha and was raised there for a 

period of seven or eight years. His father, a soldier used to dress him in military clothes. 

He lived in a house which was called the house of Ibn al-Z 'afarani by the Sha 'a gate in 

al-Raha. This house was adjacent to the house of the Sultan. One day, al-Malik al-Kamil 

entered the bathhouse. Abu Haliqah's father, al-Faris, gave him (Abu Haliqah) fhiits and 

rosewater. and ordered him to take it to the Sultan. Abu Haliqah brought it to him and 

when al-Malik al-Kamil left from the bathhouse, Abu Haliqah offered them to him. Al-
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Malik al-Kamil took the gift and went into the safe with it. He emptied the plates of fruit 

and filled them with splendid clothes made out of silk. Then he sent the tray with his 

servant and Abu Haliqah to his father, al-Malik al-'Adil. Al-Malik al-Kamil took Abu 

Haliqah, who was eight years old at this time by his hand and went before al-Malik al-

'Adil. When al-Malik al- 'Adil saw him, and he had never seen him before that, he said 

to al-Malik al-Kamil, "Oh Muhammad is this the son of al-Faris?" [p.S90] He guessed 

this because of the resemblance. " Yes." A1-'Adil said, " Bring him to me." Al-Malik al-

Kamil brought Abu Haliqah and he placed him before al-'Adil who grasped him by his 

hand and spoke with him a long time. Then he turned to his father, al-Faris, who was 

standing in service with the attendants and said to him, "Your son is an intelligent boy. 

" Do not teach him military science for I have many knights. You are a good family, and 

we have been blessed with your medicine.^* Send him to al-Hakim Abu Sa 'id in 

Damascus to study medicine. Abu Haliqah's father obeyed the Sultan's order, prepared 

his son and sent him to Damascus. Abu Haliqah stayed there for a whole year and 

memorized the Kitab al-fusul li-Ibqrat {Book of Maxims ) of Hippocrates, and 

theTaqadamah al-ma 'rifah(Jntroduction of Knowledge. 

Then he went to Cairo in the year 599 or 600 A.H. and stayed there. He served al-

Malik al-Kamil in the profession of medicine and enjoyed much honor and favor with 

him. He was the recipient of good deeds and continual gifts from him. He held Khabaz 

in Egypt, as a fief. Al-Khabaz had been granted in the name of Abu Haliqah's uncle 

Abu Haliqah's father is Abu al-Khayr ibn Abi Sulayman, the fifth son of al-Hakim Abu Sulayman and 
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Muwafaq al-Din Abu Shakir. When Abu Shakir died, al-Malik al-Kamil put al-Khabaz 

in the name of Abu Haliqah. The fief is half of the town known as al-Aziziyyah and al-

Kharbah from the eastern district. Abu Haliqah continued in the service of al-Malik al-

Kamil until al-Malik al-Kamil died, may God have mercy on him. 

Then, Abu Haliqah served al-Malik al-Salih Najm al-Din Ayub, until al-Malik al-

Salih died, may God have mercy on him, and he served the son of al-Malik al-Salih, al-

Malik al-Mu 'atham Turanshah. When Turanshah was killed, may God have mercy on 

him, on Monday the twenty-seventh of al-Muharram in the year 648 A.H. the regime of 

the Turks came and took possession of the country. They conquered the kingdom and 

Abu Haliqah came into their service. They allowed him to keep his fief. He served al-

Malik al-Thahir Rukn al-Din Baybars al-Malik al-Salih and remained in his service. He 

received complete respect and abundant gifts and honors. 

Al-Hakim Rashid al-Din Abi Haliqah had many anecdotes concerning his practice 

of the profession of medicine in which he is distinguished above other physicians. 

One of these invloves a member of the harem from a harem in al- 'Abbasiyyah 

[outside of Cairo proper] became sick. It was among the Sultan's custom not to let any 

other physician participate with Abu Haliqah when he was treating his wives and 

children. Abu Haliqah treated this sick woman for a few days. Then he was called away 

and went to Cairo where he remained for eighteen days. When he returned, he found the 

physicians who were in service had taken over the treatment of the sick woman. He 

the messenger who informed Salah al-Din of the time to conquer Jerusalem. All of al-Hakim Abu 
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consulted them and they said to him, "This woman will die soon so and the correct thing 

to do is to inform the Sultan of this before he is surprised by it suddenly." Abu Haliqah 

said to them, "In my opinion, this woman,, does not have a fatal illness and will recover 

from this illness, god willing. One of the physicians who was the oldest of them in age 

(while Abu al-Haliqah was young) said to him, "Indeed I am older than you are, and I 

have treated more patients than you have, you should agree with me on the diagnosis to 

the Sultan?" Abu Haliqah did not agree to it. A group of physicians told him that it was 

inevitable that the Sultan know and Abu Haliqah said to them, " If this announcement is 

inevitable for you so it will be with your names on the paper without mine." The 

physicians wrote to the Sultan about her impending death. The Sultan sent them a 

messenger and with him a carpenter for making a coffin for her. When the messenger 

arrived [p.591] with the carpenter at the gate, the physicians were sitting there. Abu 

Haliqah asked the messenger, "What is this carpenter for?" He replied, "He will make a 

coffin for your sick woman." Abu Haliqah said to him, "You would put her in it while 

she is still alive?" And the messenger said, "No, but after her death." Abu Haliqah said 

to messenger, "Return to the Sultan with this carpenter and speak privately to him. Tell 

him that she will not die. So, the messenger informed the Sultan of what Abu Haliqah 

had said. 

When night came, the Sultan summoned Abu Haliqah with a servant who was 

holding a candle and a piece of paper with the Sultan's writing. The paper read, " Ibn al-

Sulayman's sons were physicians except al-Faris. 
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Fans will come to us," (Abu Haliqah was not called Abu Haliqah yet. Rather he was 

called that because of what Sultan al-Malik al-Kamil said one day. Abu Haliqah was 

sitting with the physicians at the gate and the Sultan ordered his servant to look for " al-

Hakim." So the servant asked him, "Oh Khawand^^ which hukama' is he?" The Sultan 

said to him, "Abu al-Haliqah."^ So, he became known by this name from that day on to 

the point that it obscured his family name and the name of his uncle who were known as 

the Banu Shakir.) 

When Abu Haliqah came the Sultan said, "You stopped work on the coffin?" Abu 

Haliqah replied, "Yes." He said, "Why does your diagnosis differ from all the other 

physicians?" Abu Haliqah said, " Oh our lord, due to my knowledge of her state of 

health and times of her illness, she will not die from this disease." Al-Malik al-Kamil 

said to him, " Go and attend to her." Abu Haliqah attended to the sick woman and she 

got well. Then the Sultan married her off and she bore many sons from her husband. 

From the number of anecdotes about to Abu Haliqah is that he had mastered the 

knowledge of the pulse of al-Malik al-Kamil. One day the Sultan covered himself and hid 

behind the curtain with the harem of his house. Abu Haliqah came and took everyone's 

pulse and gave his prescriptions. When he finished taking the Sultan's pulse, he knew it 

was him so he said, " This pulse is our lord, the Sultan, and he is healthy, thanks to God." 

Al-Malik al-Kamil was amazed and greatly admired him. Because of this , Abu Haliqah 

gained more influence with the Sultan. 

Is this a Turkish title?? 
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There are many stories concerning Abu Haliqah's making theriac. He was busy 

with making it for a long period of time and spent all night on it until he determined 

every one of its simples by name according to the writings of the two masters of the 

profession, Hippocrates and Galen. During that time the Sultan had developed a 

toothache and was bled while he was at Birkah al-Fiil ^'taking recreational pleasure there. 

The Sultan ascended to his fortress and al-As 'ad al-Tabib ibn Abi al-Hasan took over his 

treatment because Abu Haliqah was busy the making the theriac. Al-As 'ad treated him 

for a while but no matter what he did, the condition intensified. Al-Malik al-Kamil 

complained to al-As 'ad and al-As'ad said to him, "I can do nothing more than bleed 

you." The Sultan said to him, "Bleed me again? I was bled three days ago. Call for Abu 

al-Haliqah^^ So, Abu Haliqah came and the Sultan complained to him of his condition, 

and informed him that the physician had treated him by bleeding. He asked his advice on 

this method of treatment or another method involving medicine. Abu Haliqah replied, 

"Oh our lord, your body, thanks to God, is pure, and the solution is easier than you 

think." The Sultan said to him, " You say it is easy but I am in great distress from this 

pain. I cannot sleep through the night, and cannot find relief during the day." Abu 

Haliqah said to him, " Brush your teeth, our lord, with the theriac which a slave presented 

t o  h i m  i n  a  s m a l l  s i l v e r  v e s s e l ,  " a n d  y o u  w i l l  s e e ,  G o d  w i l l i n g ,  t h e  w o n d e r . " A b u  

Haliqah left and stood outside the gate. It didn't take long until a letter fi-om the Sultan 

** Haliqah means the shaved one 
elephant lake between Cairo and Fustat 
this phrase is colloquial 
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came to him, which read, " Oh Hakim, I used what you gave me and the pain ceased 

immediately." Abu Haliqah read the letter in the presence of al-As 'ad al-Tabib who had 

treated the Sultan first. Al-As 'ad said to Abu Haliqah, "None of us have the right to 

treat kings except you." Then al-Malik al-Kamil entered to his treasury house, and sent 

to Abu Haliqah a splendid robe of honor and abundant gold. 

There are other stories of Abu Haliqah concerning his treatment with theriac. 

When the work of the theriac became delayed due to the difficulty of obtaining correct 

drugs from distant lands [p.592I, Abu Haliqah made a condensed theriac whose drugs 

were easily found everywhere. He did not intend to use it in order to obtain favors from 

the king nor did he intend to request money or glory in the world. Rather, he intended to 

seek closeness to God by benefiting all of his creatures, and he sought mercy for the rest 

of the world. He offered it to the sick and rescued the paralyzed (semi-paralyzed) with it. 

It straightened bent hands immediately because it would create an increase in the natural 

heat in the nerve. It would create an intensification and dissolving of phlegm so the sick 

person would find rest immediately. The pain of colic would subside immediately after 

[the theriac induced] vomiting. 

One day Abu Haliqah passed by the doorman of the gate which was between the 

two walls of the Cairo, may God protect her. The doorman was a man known as 'Ali, 

and he was on his back, not able to stand. 'Ali complained to him of his condition and 

Abu Haliqah gave him a drink of the theriac. Then, Abu Haliqah left for the citadel and 

This sentence implies that they brushed their teeth with a plant which is like a stick and has a fluffy end. 
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attended the sick there and returned at three o'clock in the afternoon. He saw that the 

gateman who had been paralyzed was standing and ran to him while Abu Haliqah was 

still mounted. Abu Haliqah said to him, "Sit down" He replied, "Oh my lord, I am fed 

up with sitting, let me enjoy myself." 

Another story about Abu Haliqah deals with his theriac. Al-Malik al-Kamil 

employed a muezzin known as Amin al -Din J 'afar. He had kidney stones which 

blocked up his path of urine. He suffered from this intensely to the point that he was 

close to death. He wrote to al-Malik al-Kamil and informed him of his condition and an 

authorization to go to his house to be treated by the Sultan's physicians. When he came 

to his house there were great physicians of the age present. Each of them prescribed 

something but nothing worked. So,al-Malik al-Kamil summoned al-Hakim Abu Haliqah 

and he gave him a drink from the theriac. The amount of time it took for him to digest it 

its potency penetrated to the spot of the kidney stones and crumbled them and they came 

out when he urinated. They were dyed from the coloring of the medicine, and he was 

saved immediately. Soon, the muezzin was able to call the noontime call to prayer. At 

this time, the Sultan was camping at Giza, Cairo, and when he heard the muezzin's voice 

he ordered him brought to him. When he came, al-Malik al-Kamil said to him, " What 

happened about the letter which came to us yesterday, which said that you had been near 

death? The muezzin said, "Oh our lord the matter was that the servant of our lord, al-

The Prophet used to use this plant to clean his teeth. 
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Hakim Abu Haliqah came to me and gave me theriac with which I was cured 

immediately." 

It happened also that on that day a person was squatting, urinating and a viper bit 

him on his penis and killed him. When the Sultan heard this news he took pity on him 

because the Sultan was of a compassionate nature. Then the Sultan went into the fortress 

of Cairo and spent the night there. He got up early in the morning and found Abu 

Haliqah sitting at his service at the front of the house near the gate. The Sultan stopped 

and summoned him, saying, "Oh Hakim what is this theriac which you have made? It's 

use has become well-known among the people. Why didn't you ever tell me of it?" Abu 

Haliqah said, "Oh our lord, the servant does not make anything except for our lord. The 

reason for delay of informing you is that the servant tests it to see how effective it is. If 

its testing worked out well, he would certainly mention it to our lord. And since the 

theriac has worked well for our lord, then it has passed the test." Al-Malik al-Kamil said 

to him, "Go and bring me all of what you have of it. Al-Malik al-Kamil left a servant 

sitting at the door/gate waiting for him, and the Sultan returned to his house and did not 

come out from the house except to get the theriac. Abu Haliqah went to his house and 

could only find a meager amount of the theriac because he had treated many people with 

it. So, he went to his friends who he had given some of it to, and he gathered the 

equivalent of eleven dirhams from them and promised them that he would give them 

double compensation for it. He put the theriac in a small silver jar on which he wrote the 

directions for its use and carried it to the aforementioned servant who was sitting waiting 
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for him. The servant carried the jar to the Sultan who hoarded for when his teeth were 

hurting. Then he would rub some of the theriac on them and the pain would subside as 

before and allow him to rest. [p.5931 

There are other stories involving Abu Haliqah and the Sultan. A woman from the 

Sultan's quarters had an illness incapable of his treatment. The woman of the haram said 

to Abu Haliqah, " I know that if the Sultan knew of a physician in Egypt better than you 

he would not entrust himself and his children to you only. You are unable to treat me, 

not because you lack the knowledge but because of negligence in my case. When you get 

sick, you would treat yourself in a few days, and likewise, if one of your children would 

became sick you would treat him with the easiest of effort." Abu Haliqah said to her, 

" Not every disease can be treated. If every disease accepted treatment then no one would 

die. She did not listen to his explanation and said, " I know that there are no more good 

physicians left in Egypt. I have asked the Sultan to employ for me physicians from 

Damascus." The Sultan employed two Christian physicians for her from Damascus. 

When they came to treat her the Sultan had traveled to Damietta. The physicians asked 

which one of them would go with the Sultan and who would stay behind? Al-Malik al-

Kamil said, " All of the physicians will remain in the service of that sick woman. Abu 

Haliqah will be the only one to go with me." As for those physicians that treated the 

woman, they were all capable in knowledge, but got tired of treating her because they 

were not successful. This proved what Abu Haliqah had quoting from Hippocrates in his 

Advancement of Knowledge, "If all diseases are treatable, no one would die." 
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When Abu Haliqah traveled with the Sultan he remained in his service for a 

period of one month and the Sultan did not request his services during that time. After 

that, in Damietta. He summoned him one night and Abu Haliqah came before him and 

found the Sultan feverish, he had various symptoms contradicting one another and Abu 

Haliqah compounded a drink for him which was suitable for these various symptoms. He 

brought it to him at dawn. By the time the sun set the Sultan's symptoms had ceased. 

That improved Abu Haliqah's standing a great deal. The Sultan continued adhering to 

the use of that regimen until he arrived in Alexandria. One day during the fasting month 

of Ramadan, Abu Haliqah became sick. The physicians who were in the Sultan's service 

came to Abu Haliqah and sought his advice in what they should bring to the Sultan for 

breaking the fast. He said to them, " He has a drink which he has used, praised me and 

always requests it. As long as he does not complain of anything new which would 

prohibit him from using it, let him drink it. If some new symptom should occur, use your 

judgement and prescribe correctly. 

The other physicians intentionally changed his regimen. When they changed the 

regimen, the Sultan's state of health changed and he summoned them and to see Abu 

Haliqah's prescription. The Sultan began to question them about the ingredients of the 

drink. He noticed that there was an endive (wild chicory) seed which they had removed. 

So, he said to them, "Why did you omit this seed? It is a tonic for the liver, a purifier for 

the veins and a cutter of thirst?" One of the physicians who was present said, " By God, 

the servants are not responsible for what was taken away, except that al-As 'ad ibn Abi 
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al-Hasan said that the endive seed would harm the spleen, and by God, al-As'ad does not 

know that. Al- As'ad alleged that our lord has splenitis and the physicians agreed with 

him on that." The Sultan said " By God, the servant is lying. I do not have pain of the 

spleen." He ordered the return of the endive seed to the drink. Then he argued with them 

on the benefits of one of the ingredients of the drink which they had taken away until they 

returned it and he used the drink again as always, thankful to Abu Haliqah. lp.5941 

Another story involving Abu Haliqah and the Sultan concerns a special salsa that 

the Sultan requested so he could eat cabbage while on his travels. The Sultan proposed to 

him that it would be a strengthener for his stomach and stimulate his appetite. Moreover, 

it should be an emollient for food. So Abu Haliqah compounded a salsa for him. He 

took some parsley, al-taranjani basil, the hearts of fresh citron, and soaked them in water 

and salt for several days. Then he soaked them in fresh water. He pounded half of it in a 

fuqa 'i mortar of each by itself, until it became like an ointment. Then he blended all of it 

in mortar and squeezed select green lemon over it. He sprinkled a good amount of al-

indirani salt on it. Then, he put the mixture into nine small jars, each one the amount of a 

ser\'ing because if there was any left it would spoil. He sealed those containers with good 

oil and bottled them. When the Sultan used it, he got the results he requested and he gave 

Abu Haliqah much praise. One day, the Sultan was traveling to Asia Minor, and he said 

to Abu Haliqah," Does this salsa last a long time?" And Abu Haliqah said to him, 

" No." And he said, " Does it stay even a month?" Abu Haliqah replied, " Yes, if it is 

made in this form." And the Sultan said, "Make me enough to last that month and send 
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it to me at the end of each month." Abu Haliqah continued making the salsa each month 

and sending it to him at Darbandat in Asia Minor. The Sultan used it on the road and 

gave him much praise. 

Among the anecdotes about Abu Haliqah involve a woman from the countryside 

who came to him with her son. He was a young man who was emaciated with sickness. 

She complained of her son's condition ajid that she had failed to treat him. He only got 

leaner and more sick. The woman had come to Abu Haliqah in the morning before he 

went out on rounds, so it was still cold. Abu Haliqah examined him and felt the young 

man's pulse. While he was feeling his pulse he said to his servant, "Go and bring me the 

al-faijiyah so that I can put it on me because I am cold." The pulse and composure of 

the youth changed drastically at his statement. His color changed also and Abu Haliqah 

surmised that the youth was in love. Then he felt his pulse after a little while had passed 

and it had quieted down. When the servant came to him and said, " Here is your 

farjiyah," Abu Haliqah felt the youth's pulse and found it changed again. He said to the 

mother that your son is in love and the one whom he loves, is named Faijiyah." The 

mother said, "By God oh my lord he is in love with a girl named Faijiyah. I have been 

unable to disuade him from being in love with her. She was amazed, that by examining 

him, he knew the name of the woman without asking information about her. 

I say that this story is similar to an anecdote about Galen. He had been called to 

the house of a woman of great status who had been sick a long time. After his visit, he 

a faijiyah was a type of robe worn by doctors 
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surmised that she was in love. He visited her frequently. One day, he was feeling her 

pulse while soldiers were riding and playing in the square. Someone present was relating 

what they were doing and that so and so was displaying good horsemanship. When the 

woman heard the name of a certain man, her pulse changed. Galen felt it after that and 

found it had quieted down. Then Galen motioned secretly to the relater to repeat his 

statement. When he repeated it, he felt her pulse and found it had change again. He 

diagnosed that she loved the man. This indicates his abundance of knowledge, and good 

discernment of knowledge. [p.S95I 

I say, that the group of the family of al-Hakim Rashid al-Din Abi Haliqah has 

most of their fame in Egypt and Syria and are known as the Banu Shakir, due to the fame 

of al-Hakim Abu Shakir and his good reputation. Everyone who was connected to him 

became known as Banu Shakir, even if they were not from his descendants. When I met 

al-Hakim Rashid al-Din Abu Haliqah, he had heard that I had mentioned the famous 

physicians of his family and had described their merits and knowledge. He was kind and 

thanked me and I recited to him unexpectedly: 

How do I praise their merit 
which had traveled in the east and west 

Good stars among them shine in the lofty sky^' 
Never disappear 

Their strengths/power in knowledge are seen in the universe 
and can go as high as the height of the stars 

the term good stars (Najum S 'ad is a pre-Islamic term and refers to the need to use the sky and stars and 
seasons to guide their way in the desert. The good stars were those that were visible during the seasons 
which brought good weather like rain. 
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How many books do they compose concerning medicine 
which have brought forth every extraordinary, innovative ideas 

My thanks to the Banu Shakir^" 
who continue to be for the furthest (those in the past) and the nearest 
(contemporaries like Ibn Abi Usaybi 'ah) 

I immortalize their glory always concerning them 
by good description and fine praise 

As for the reason of the ring ^'which was attached to the ear of Abu Haliqah which 

he became famous for with his name is the subject of the following anecdote. His father, 

al-Faris did not have a male child who lived except for Abu Haliqah. While Abu 

Haliqah's mother had been pregnant with him, his father vowed that he would give the 

child a sliver ring because he had given silver as alms and in honor of his child being 

bom alive, a jeweler pierced the child's ear and put the a silver ring in it. He did that and 

God gave the child life. His mother made a pact with Abu Haliqah not to remove the 

ring, so it remained. Then Abu Haliqah married and had a number of male children, who 

died as had happened to his father. Thus he too made the vow of the silver ring for his 

eldest son who was known as Muhathab al-Din Abu Sa 'id, and he was called by the 

name of his uncle. 

And from the poetry of al-Hakim Rashid al-Din Abi Haliqah is one which he 

recited to me himself, and of one that he said in the presence of Sayf al-Islam: 

The beloved has allowed me to see her at night 
when the watchful person (guarding her area) was neglectful and fell asleep 

Ibn Abi Usaybi 'ah uses the word shakri for my thanks as a play on the name Banu Shakir. 
does Haliqah also mean ring?? 
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In a garden that compared to the Eden of Paradise in all of its characteristics 
had it not been for its ephemeral nature 

And the bird sings on the branches with its voice 
The wine sways and shimmers [in the light] in the goblets carried by the waiters 

And the gatherings [meetings] under the luminous moon in the garden 
causes the senses of the human being, whatever names and kunyas they have [the 
senses] to take a pleasant walk [in this garden] 

And he also said: 

I long for the mentioning of the time together Oh S 'ud" 
as the yearning of the well-bred she-camel yearns to cold water [after a long hot 
trip] 

And S 'uda, to my heart is more delicious than whatever I have desired 
Being near her when we meet is my goal 

She has a smile of pearls arranged in a perfect way [she has straight teeth] 
her mouth is like daisies [very fragrant] and in it [her saliva] sweet like honey 

Her hair like the night [extremely black and dark] as the luck of a lover 
[misfortune- black] 

Contrasting with her dark hair is her face, light like the light of morning [p.596] 

I said to her at the time a farewell, and between us 
is a conversation as fragrant as musk mixed with incense 

I wonder if we will meet after the parting in some place 
One who longs after separation has harmed him will be victorious [satisfied] 

One night passed, night after night 
Your remembrance continued, renewed by the promise [his promise to love her] 

However, the fear of the beloved is if your leaving is a prolonged period 
then, I would die and no promise fi-om you would be fulfilled 

I love passionately the Indian sword for it 

S 'uda is a female name. The poet has dropped the alif maqsura at the end of the name to make it fit the 
meter of the bayt. 
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resembles in its effect her eyes [her eyes are like the sword-able to wound him or 
kill him] 

I have an affinity to the dark lances^^ 
because it resembles her shape-how beautiful her figure is 

Her cheeks are as red as roses 
We see roses in her cheeks if there are no roses present 

I have in me her love which she denies [she does not believe he loves her] 
I express it by crying and her denial does not make my love cease 

He also said: 

My friends, I had remained sleepless 
from love- my heart is captivated and shackled 

with the love of a young girl whose face would shame the full moon [it is so 
beautiful] 
especially in the darkness of the hair and the white face against the darkness of the 
hair 

I went astray despite being a luminous crescent moon 
How surprising that she lead me astray and did not guide me 
[she is very visible, yet he can not get to her] 

She has a smile like pearls, perfectly arranged 
and she speaks precious pearls which she utters in shy, scattered breaths^^ 

When he was in Damietta, his father became sick in Cairo and when a letter 

arrived telling him his father had gotten better he said this. 

Clouds of Blessing have poured over me 
Since what you have been complaining of in the way of misfortune has ceased. 

And I dressed in a blessing [felt good] since I saw your handwriting 
In that blessing, I rise to thank it gratefully 

" Dark lances were supposed to be the best lances because of the method of production. 
''' implies that she is very shy and does not speak much. This was a quality which was admired for women 



345 

Rashid al-Din Abu Haliqah had in the way of books, Maqalah jl hafaz al-sihah 

(" Commentary on the Preservation of Health" ), Maqalah fi anna al-maladh al-

ruhaniyyah aladh min al-maladh al-jismaniyyah, idh al-ruhaniyyah kamalat wa-idrak al-

kamalat wa-al-jismaniyyah innma hiyyah dafa 'a alam khasah, wa-an zadat awqa 'at fi 

alam akhar ("Commentary on That Spiritual Pleasures Are Better Than Corporeal 

Pleasures, Since the Spiritual Ones Are Perfections and That the Corporeal Is Warding 

Off Individual Pains, and If They Increase They Will Sew the Seeds for Other Pains"). 

He also has Kitab ji al-adawiyyah al-mufradah samahu al-mukhtar fi al-alaf 'aqar {Book 

on Simple Drugs, Which Is Called the Choice of Thousands of Drugs), Kitab fi al-amrad 

wa-asbabiha wa- 'ilamatiha wa-madawatiha bi-al-adawiyyah al-mufradah wa-al-

markabah alati qad azharat al-tajrabah najahaha {Book on Illnesses. Their Causes and 

Their Symptoms and Their Treatment with Simple and Compound Drugs Which the Tests 

Have Proven Successful). Abu Haliqah did not treat a treatable disease without success. 

He gathered the information for this book from books composed on the profession of 

medicine from the time of Adam to our time and he organized the scattered and dispersed 

ones. He also has Maqalah fi darurah al-mawt ("Commentary on the Necessity of 

Death") in which he mentions in the analysis of this article that the human being 

continues disengaging from his body with heat which is inside him and with heat of the 

atmosphere which is outside and his end is the annihilation of these two causes. Abu 

Haliqah demonstrates this with this bayt. 

One of them is my killer 
So, what would happen if they combined [against me] Ip.597I 
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This bayt is not the first on this subject. Rather, it compliments what he 

mentioned about it and is in agreement to the intended meaning. 

Muhathab al-Din Abu Sa 'id Muhammad Abu Haliqah 

He was unique of the scholars and the most perfect of physicians. His birth was 

in Cairo in the year 620 A.H., and he was called Muhammad when he became a Muslim 

in the days of al-Malik al-Thahir Rukn al-Din Baybars al-Maliki al-Salihi, God gave him 

most perfect intellect, good manners, great intelligence, and an abundance of knowledge. 

He mastered the profession of medicine, and knew the philosophical sciences. No one 

compared to him in his work or his morals. He was well-spoken zmd was blessed with 

good characteristics. He was charitable to friends, relations, distant ones and near ones. I 

received a letter from him while he was in the military camp of al-Manusr al-Thahiri in 

the month of Shawal in the year 667 A.H. This letter expressed shining merit, abundant 

knowledge, Asma'i cleverness, Akhazamiyyah level of character and a great show of 

affection and charity for my book." It is said that he found a copy of this book in Egypt 

which I composed concerning the categories of physicians. He had acquired it and it 

became one of his collection. He exaggerated in the description of the book which 

indicates the nobility of his nature, fineness of his nobility of descent. The beginning of 

his letter which was sent to me read: 

" Asma' was a philologist and the Banu Akhzam were people known for their good nature and high level 
of character. 
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I am a person who has responded to your merits which 
I heard about, and the ear is like the eye which falls in love 

I said in the same meter and rhyme and wrote to him the answer; 

A letter arrived to me and it is with beautiful handwriting 
and in it, the ideas are like the sun rising 

A noble generous, glorious letter 
Pretty of face, its light shining 

He is al-Sayyid al-Maula al-Muhathab the one who 
with him, science blossomed in the east and west 

A wise person who gathered all the knowledge in its totality 
There is no door of noble deeds that is shut to him 

A noble man who gathered all the types of good deeds 
As for money, he gives it all away because of his generosity 

If his qualities are mentioned in gatherings 
He is one who is so good that his qualities being mentioned are like a fragrance of 
musk spreading 

He takes the reed in seeking glory^® 
He who wants to compare himself to him, falls short 

If he speaks, he surpasses those who are speaking with him 
If Qus hears him, he would be silent^' 

If Galen lived during his lifetime, 
he would have said concerning his medical treatment, to put your faith in him 

No one compares to him in his skill at the preservation of health 
No one resembles him in his knowledge of the body and his diagnosing diseases 

When I praise the noble qualities of Muhammad [Haliqah] 
every person knows that I speak the truth 

" This refers to the reed that was placed at the finish line of pre-Islamic horse racing. The winner would 
grab the reed to prove his winning status. 
" Qus was a famous pre-Islamic poet. 
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If I want to account what he gathered of glories 
it would be impossible, even if I were as eloquent as Farazdaq^® (p.598| 

There is no doubt concerning the two sons of Haliqah, that I 
am truly loyal to them as if I am tied to them as a slave 

For their father has done so many favors for me 
And my unquestionable thanks to them forever 

Each one has risen to the high plains of loftiness 
Especially for one, who I was, longing for who said to me, 

I am a person who loved you for your merits 
I heard of them and the ear is like the eye who loves 

May they [the sons] continue in blessing and security 
as long as the branch bursts into leaves 

And Muhathab al-Din Abu Sa 'id Muhammad was industrious. His conduct was 

praiseworthy. He studied the medical profession under his father. He explained its 

totality and divisions and acquired its meanings, theoretical and practical. He served the 

Sultan al-Malik al-Thahir Baybars al-Maliki al-Salihi in the profession of medicine and 

earned the utmost respect from him. He also received abundant gifts and a fine position 

under him. Muhathab al-Din had two brothers, one of them was Muwafiq al-Din Abu al-

Khayr, distinguished in ocular science, and had much knowledge and merit. He 

composed a book on ocular science for al-Malik al-Salih Najm al-Din before he reached 

the age of twenty. The other brother, 'Ilm al-Din Abu Nasr who was the younger one, 

was a prodigy. He was among the scholars distinguished in the profession of medicine 

who had abundant knowledge and understanding. 

Farazdaq is a famous Umayyad p)oet. 
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Muhathab al-Din Muhammad ibn Abi Haliqah had in the way of books, Kitab al-

tibb. {Book of Medicine). 

Rashid al-Din Abu Sa 'id 

He was scholarly and a most exalted physician. He was Abu Sa 'id ibn Muwafiq 

al-Din Y 'aqub from the Christians of Jerusalem. He was distinguished in the profession 

of medicine, and an expert in its theory and practice. He had a keen mind, eloquent 

tongue and expressed himself well. He studied Arabic under our Shaykh Taqi al-Din 

Khaz 'al ibn ' Askar ibn Khalil. This shaykh had the foremost knowledge of grammar 

during his time. Then al-Hakim Rashid al-Din Abu Sa 'id studied the science of 

medicine under my uncle al-Hakim Rashid al-Din 'Ali ibn Khalifah. When my uncle was 

in the service of the Sultan al-Malik al-Mu 'azzam. Rashid al-din Abu Sa 'id studied 

under him and there he was distinguished of all his pupils. He attached himself to my 

uncle and he accompanied him in travel and residence. He stayed with him in Damascus 

until he memorized and mastered the fundamentals of the profession of medicine. Then, 

he studied many of the books of Galen and others under my uncle until he had an 

unprecedented understanding of them. He also studied under our shaykh al-Hakim 

Muhathab al-Din Abd al-Rahim ibn 'Ali. When it was in the year 632 A.H., a wage was 

established for him in the service of al-Malik al-Kamil and he remained in this service for 

a while, living in Cairo. Then he served al-Malik al-Salih Najm al-Din Ayub ibn al-

Malik al-Kamil and remained in his service for about nine years. 
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While al-Malik al-Salih Najm al-Din was in Damascus he developed a canker on 

his thigh. Al-Hakim Rashid al-Din Abu Haliqah was treating him at the time and when 

the canker would not heal al-Malik al-Salih summoned Abu Sa'id and complained to him 

of his condition. There ensued an argument between Abu Haliqah and Abu Sa'id. Abu 

Sa'id said that [p.5991 the treatment of Abu Haliqah was not appropriate. Al-Malik al-

Salih gave Abu Haliqah an angry look while he stood before him at the door of the house. 

Abu Sa'id remained hostile to Abu Haliqah's treatment. Then during the meeting in front 

of the Sultan, Abu Sa'id, became stricken with semi-paralysis. He remained prostrated in 

front of the Sultan who ordered him carried into his house. Abu Sa'id remained in that 

condition for four days and then died. His death was in Damascus in the last ten days of 

the month of Ramadan in the year 646 A.H. Afterwords, al-Malik al-Salih headed to 

Egypt and his illness became worse until he died, may God have mercy on him, on 

Monday the fifteenth of Sh 'aban in the year 647 A.H. He was a very powerful and 

dominant. Sultan but when death [and illness] came to him, it was the destroyer of 

pleasures and [it was as if] he had never existed. Thus, does time do to its people as I 

have said: 

Be aware of your time as much as you can 
For time persecutes the noble one even if he was just to them [in the beginning] 

Najm al-Din Ayyub was 
king of the world and overcame many countries 

when he was in good health and good fortune until disease 
spread and he could not trick the disease and stop it 

The world was pure and clear to him and he thought 
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it would remain to him that way always until death came suddenly 

The reality is that he was a star who rose'' 
And as the stars do, after that they set. 

Among Rashid al-Din Abu Sa'id's books are Kitab 'uyun al-tibb {Book of Sources 

of Medicine) which he composed for al-Malik al-Salih Najm al-Din Ayub which is one of 

the most respectable books composed in the profession of medicine. It includes choice 

treatments. He also has Ta 'liq 'ala kitab al-hawi li Abi Bakr Muhammad ibn Zakariyya 

al-Razi fi al-tibb ("Commentaries on the Kitab al-Hawi of Abu Bakr Muhammad ibn 

Zakariya al-Razi on Medicine"). 

As 'ad al-Din ibn Abu al-Hasan 

He is the scholarly distinguished physician. As 'ad al-Din Abd al- 'Aziz ibn Abi 

al-Hasan ' Ali. He was an eminent scholar and very keen on many of the sciences. He 

mastered the medical profession and the philosophical sciences. He was also a scholar of 

matters of Shari 'ah and one whose words carried a lot of weight. He had studied the 

profession of medicine under Abu Zakariya Yahya al-Biyasi in Egypt, and had served al-

Malik al-Mas 'ud Aqsis ibn al-Malik al-Kamil. He stayed with him in Yemen for a while 

and gained much respect and charity from him. Al-Malik al-Mas 'ud gave him one 

hundred Egyptian dinars every month. Al-As 'ad continued in his service until the death 

of al-Malik al-Mas 'ud, may God have mercy on him. Then al-Malik al-Kamil gave him 

estates in Egypt from which he could support himself each year and he gave him a salary 
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for his service. Al-As 'ad al-Din was bom in Egypt in the year 570 A.H. His father was 

also a physician in Egypt. The shaykh As 'ad al-Din studied literature and composed 

good poetry. My first meeting with him was in Damascus in the beginning of Rajab in 

the year 630 A.H. I found him to be a shaykh with good form and a cheerful looking old 

man. He was handsome with gray hair. He had good stature, a brown complexion, was 

sweet-spoken, and had abundant honor. I met him again fp.600| after that in Egypt and he 

was friendly to me and included me in his circle of fnends. He was a fnend of my 

father's for many years. The death of al-As 'ad was in Cairo in the year 635 A.H. 

As 'ad al-Din ibn Abi al-Hasan had in the way of books, Kitab nawadir al-alba' fi 

imtihan al-atibba' {Book of Anecdotes of Intelligent Ones in the Testing of Physicians), 

which he composed for al-Malik al-Kamil Muhammad ibn Abi Bakr ibn Ayub. 

Diya' al-Din ibn al-Baytar 

He is a scholarly, most exalted physician Abu Muhammad Abdullah ibn Ahmad 

al-Maliqi al-Nabati, and is known as Ibn al-Baytar.^ He is singular of his time, and well-

versed in the knowledge of plants, their identification and selecting them. He categorized 

their names despite their differences and their kinds. He traveled to Greece and reached 

the remotest areas of Asia Minor and met all those who practiced in this field. He learned 

about many plants and observed the plants in their habitat. He also met with many of the 

eminent ones in the science of plants in the Maghrib and elsewhere. He observed their 

" Ibn Abi Usaybi 'ah uses the word to star " najm" to play on the ruler's name, Najm al-Din. 
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plant nurseries, and examined the nature of the plants. He mastered the knowledge of the 

book of Dioscurides to a degree which no one else has surpassed. I found him to be 

intelligent, clever and knowledgeable about plants and about what Dioscurides and Galen 

had written about them. My first meeting with him was in Damascus in the year 633 

A.H. I observed that he had good companionship, perfection of honor, a fine natural 

disposition, and a good character. His knowledge and noble soul is beyond description. 

I observed with him many plants in their habitat on the outskirts of Damascus and 

I studied under him the interpretation of the names of the drugs of the book of 

Dioscurides. I learned much from him. I used to bring a number of books, concerning 

simple drugs like the book of Dioscurides and Galen, al-Ghafqi and others fi-om the 

important books in this field, and he would repeat first what Dioscurides had said in his 

book using Greek pronunciation of words according to what he had verified in Asia 

Minor. Then he mentioned all of what Dioscurides had said about the plant's 

characterization, description, and its actions. He also mentioned what Galen had said 

concerning the plants, its description, its temperament, its actions and any other relevant 

information. Ibn Baytar also used to mention a number of sayings of the later scholars 

and how they differed concerning the plants. He also mentioned places of error and 

doubt which occurred to some of them in their description. I used to consult those books 

with him and I found that he had not left anything in his descriptions. I was amazed also 

that he did not mention a drug without designating in which article it was found in the 

^ Baytar means one who shoes horses 



354 

book of Dioscurides and Galen, and in which number it was of the mentioned drugs in 

that article. 

He served al-Malik al-Kamil Muhammad ibn Abi Bakr ibn Ayub who used to rely 

on him for simple drugs and herbs, and he appointed him the chief over other herbalists 

and master of pharmacies in Egypt. He continued in his service until al-Malik al-Kamil 

died in Damascus, may God have mercy on him. After that, he returned to Cairo and 

served al-Malik al-Salih Najm al-Din Ayub ibn al-Malik al-Kamil, and enjoyed favor 

with him and advanced during his reign. The death of Diya' al-Din, the herbalist, [p.601| 

may God have mercy on him was in Damascus in the month of Sh 'aban in the year 646 

A.H. 

Diya' al-Din ibn al-Baytar had in the way of books, Kitab al-abanah wa-al-a 'lam 

{Book on Explanation and Information), in which is methods, faults and misconceptions. 

Shark adawiyyah kitab Disquridis (" Explanation of Drugs of the Book of Dioscurides"), 

Kitab al-jami' fi al-adawiyyah al-mufradah (A Comprehensive Book Concerning Simple 

Drugs), in which he had extensively mentioned simple drugs their names their 

descriptions, their effects and their benefits. In this book he indicated the correct ones of 

them, distinguishing them from others that were misunderstood. There is not found a 

more respected or better book concerning simple drugs than his. He composed it for al-

Malik al-Salih Najm al-Din Ayub ibn al-Malik al-Kamil. He also has Kitab al-mughnifi 

al-adawiyyah al-mufradah {Sufficient Book on Simple Drugs), which he arranged in 



accordance to the treatment of pained organs and Kitab al-afal al-gharibah wa-

khawas al- 'ajibah {Book of Strange Deeds and Wondrous Specialties). [p.602| 



356 

REFERENCES 

Ibn Abi Usaybi'ah. The Unique Sources of Information on the Classifications of 
Physicians ('Uyun al-Anba'fi-Tabaqat al-Atibba'). Edited by Nizar Rida. 
Beirut: Dar Maktabat al-Hayah, 1965. 

. }4in 'Uyun al-anba' fi-tabaqat al-atibba.' 4 vols. Edited by Qasim Wahab. 
Damascus: Manshurat Wizarat al-Thaqafa fi-l-Jumhuriyyah al-Arabiyyah al-
Suriyyah, 1997. 

"Ibn Abi Usaybi'ah." Da'irat al-Ma'arif. Edited by Fouad E. Boustany. 2 (1958): 
296-297. 

"Ibn Abi Usaybi'ah." Al-'Alam. Edited by FGiayr al-Din al-Zirkli. 1(1969): 188-189. 

Ahmad 'Isa, Bey. Mu'jam al-atibbaBeirut: Dar al-Ra'id al-Arabi, 1982. 

. Tarikh al-Bimaristanatfi-al-Islam. Dimashq: 1939. 

Allen, Terry. A Classical Revival in Islamic Architecture. Wiesbaden: Dr. Ludwig 
Reichert Verlag, 1986. 

'Anuti, Usamah. Ibn Abi Usaibi'ah (Ta'rif wa-Taqwim). Beirut: Dar Al-Nafa'is, 1975. 

Arnold, Sir Thomas W. and Professor Adolf Grohmann. The Islamic Book: A 
Contribution to Its Art and History from the VII-XVIII Century. ?: Pegasus 
Press, 1929 (?). 

Ashtor, Eliyahu. The Jews and the Mediterranean Economy 10th-15th Centuries. 
London: Variorum Reprints, 1983. 

Assaad, Dr. Sadik A. The Reign of al-Hakim bi Amr Allah (386/996-411/1021): 
A Political Study. Beirut: The Arab Institute for Research and Publishing, 
1974. 

Ibn al-Athir. Al-Kamil fi al-Ta 'rikh. Edited by C.J. Tomberg. 13 vols. Beirut: 
Dar Sader, 1965. 



357 

Auchterlonie, Paul. Arabic Biographical Dictionaries: A Summary Guide and 
Bibliography. Durham: Middle East Libraries Committee, 1987. 

Al-Azmeh, Aziz. Ibn Khaldun: An Essay in Reinterpretation. London: Frank Cass and 
Company Limited, 1982. 

Ibn Khaldun in Modern Scholarship: A Study in Orientalism. London: Third 
World Centre for Research and Publishing, 1981. 

Behrens-Abouseif, Doris. Path Allah and Abu Zakariyya: Physicians Under the 
Mamluks. Cairo: Supplement Aux Annales Islamologiques, 1987. 

Bosworth, C.E. "The 'Protected Peoples' (Christians and Jews) in Medieval Egypt and 
Syria." Bulletin of the John Rylands University Library of Manchester. 62.1 
(1979): 11-36. 

:Lakab." Encyclopedia of Islam. V( 1986): 618-631. 

Brockelmann, C. Geschichte der arabischen Litteratur. Leiden: E.J. Brill, 1943. 

Browne, E.G. Arabian Medicine. Cambridge: Cambridge University Press, 1962. 

Bulliet, Richard W. " A Quantitative Approach to Medieval Muslim Biographical 
Dictionaries." Journal of the Economic and Social History of the Orient. Xin.2 
(April, 1970): 195-211). 

Caetani, L. and G. Gabrieli. Onomasticon Arabicum ossia repertoiro alfabetico dei nomi 
di persona di luogo contenuti nelle principali opere stoiche, biographiche ae 
geografiche stampoate a manoscritte relative all Islam. Rome, 1915. 

Carruthers, Mary J. The Book of Memory: A Study of Memory in Medieval Culture. 
Cambridge: Cambridge University Press, 1990. 

Chamberlain, Michael. Knowledge and Social Practice in Medieval Damascus. 1190-
1350. Cambridge: Cambridge University Press, 1994. 

Dietrich, A. "Ibn Djuldjul." Encyclopedia of Islam. 111(1971): 755-756. 

" Ibn al-Kifti." Encyclopedia of Islam. 111(1971): 840. 



358 

Dols, Michael W. Majnun: The Madman in Medieval Islamic Society. Edited by Diana 
E. Immisch. Oxford: Clarendon Press, 1992. 

Ehrenkreutz, Andrew S. "Saladin's Egypt and Maimonides." Perspectives on 
Maimonides. 303-308. ed. Joel L. Kraemer. Oxford: Oxford University 
Press, 1991. 

Elgood, Cyril. A Medical History of Persia and the Eastern Caliphate. Cambridge: 
Cambridge University Press, 1951. 

Ferrante, Joane M. 1993 "Review of the book of Memory: A Study of Memory in 
Medieval Culture". by Mary J. Carruthers in American Historical Reviews. 
98.5 (December) 1581-1582. 

Fischel, Walter. Jews in the Economic and Political Life of Mediaeval Islam. New York: 
KTAV Publishing House, Inc., 1969. 

Floor, Willem. "The Office of Muhtasib in Iran." Iranian Studies. XVIII (1985): 53-74. 

Foster, Benjamin R. " Agoranomos and Muhtasib." Journal of the Economic and Social 
History of the Orient. XIII, part II (1970): 128-144. 

Frantz-Murphy, Gladys. "Conversion in Early Islamic Egypt: the Economic Factor." 
Documents de I'Islam Medieval: Nouvelles Perspectives de Recherche: Actes de 
la Table Ronde. Paris: 1988. (ed. yusuf Ragib, Cairo: Institute Francais 
d'Archeologie Orientale (TAEI, 29): 11-17. 

Friend, John. The History of Physick. New York: AMS Press, 1973. 

Gibb, H.A.R. "Islamic Biographical Literature." Historians of the Middle East, edited 
by B. Lewis and P.M. Holt. Oxford: Oxford University Press, 1962. p.54-58. 

Goitein, S.D. Jews and Arabs: Their Contact Through the Ages. New York: 
Schocken Books, Inc., 1955. 

"The Medical Profession in the Light of the Cairo Genizah Documents." 
Hebrew Union College Annual. XXXTV (1963): 177-194. 

A Mediterranean Society. vols.I, FV and V. Berkeley, University of California 
Press, 1967. 

Studies in Islamic History and Institutions. Leiden: E.J. Brill, 1966. 



359 

Haddad, Farid Sami. "Arab Medical Ethics." Studies in the History of Medicine. 6 
(1982): 122-136. 

. " Organized Medicine in Relation to Arab Society." Proceedings of 
XXIII International Congress on History of Medicine. 1(1974): 512-516. 

. The Fatimids and Their Traditions of Learning. London: The Institute of 
Ismaili Studies/Islamic Pub. Ltd., 1997. 

Hamameh, S.K. " Development of Hospitals in Islam." Journal of the History of 
Medicine. July (1962): 366-384. 

. "Health Sciences in Al-Andalus, Tunisia and Egypt during 10-12th 
Centuries." Studies in History of Medicine and Science. 12(1993): 1-42. 

. Health Sciences in Early Islam. Edited by Munawar A. Arees. 
U.S.A. Noor Health Foundation and Zahra Publications, 1983. 

. " Motherhood and Family Health in Early Arab Medicine." Studies in History of 
Medicine and Science. IX.1-2 (1985): 1-13. 

" Origin and Function of the Hisba System in Islam and its Impact on the Health 
Professions." Sudhoffs Archiv fur Geschichte der Medizin und der Natur-
wissenschaften. 48.2(1964): 157-173. 

. " Ibn al-Quff." Dictionary of Scientific Biography. XI (1980): 238-239. 

Harvey, Steven. "Maimonides in the Sultan's Palace." 47-76. Perspectives on 
Maimonides. ed. Joel L. Kraemer. Oxford: Oxford University Press, 1991. 

Hoffman, Eva R. "The Author Portrait in Thirteenth-Century Arabic Manuscripts: A 
New Islamic Context for a Late-Antique Tradition. Muqamas. 10 (1993): 6-20. 

Hourani, A.H. "The Islamic City in the Light of Recent Research." 9-24. The Islamic 
City: A Colloquium, edited by A.H. Hourani and S.M. Stem. Oxford: Bruno 
Cassirer Ltd., 1970. 

Humphreys, R. Stephen. From Saladin to the Mongols: The Ayyubids of Damascus, 
1193-1260. Albany, State University of New York Press, 1977. 



360 

"Historiography, Islamic." Dictionary of the Middle Ages. VI 
(Date?): 249-255. 

" AI-Mu'azzam." Encyclopedia of Islam. Y[l{\99'h):212)-21 A. 

" Politics and Architectural Patronage in Ayyubid Damascus." The Classical and 
Meideval Islamic World. 151 -174. 

Inayatullah, Sh. " Bibliophilism in Mediaeval Islam." Islamic Culture: The Hyderabad 
Quarterly Review. XII (193 8): 154-169. 

'Isa, Ahmad Bey. Tarikh al-BimaristanatJi-l-Islam. Dimashq: ?, 1939. 

Iskander, A.Z. A Descriptive List of Arabic Manuscripts on Medicine and Science at the 
University of California, Los Angeles. Leiden: E.J. Brill, 1984. 

. "Galen and Rhazes on Examining Physicians." Bulletin of the History of 
Medicine. XXXVI.4 (1962): 362-365. 

"Ibn al-Nafis." Dictionary of Scientific Biography. ? (1980): 602-606. 

Ibn Jubayr. The Travels of Ibn Jubayr. Translated with introduction by R.J.C. 
Broadhurst. London: The Camelot Press, Ltd., 1952. 

Ibn Jumay'. Treatise to Salah al-Din on the Revival of the Art of Medicine. Edited and 
translated by Hartmut Fahndrich. Weisbaden: Deutsche Morgenlandische 
Gesellschaft, 1983. 

Johnstone, Penelope. "Tradition in Arabic Medicine." Palestine Exploration Quarterly. 
Jan-June (1975): 23-37. 

Karmi, Ghada. "State Control of the Physicians in the Middle Ages: an Islamic Model." 
The Town and State Physician in Europe from the Middle Ages to the 
Enlightenment. Edited by Andrew W. Russell, p.63-84. Wolfenbuttel: Herzog 
August Bibliothek, 1979. 

Ibn Kathir. Al-Bidayyahwa-al-nihayyah.\o\s 13 Beirut: Daral-Kutub 
al-Qalamiyyah, 1994. 



361 

Ibn Khaldun. The Muqadimmah. (The Introduction and Book One of the World History, 
entitled Kitab al- 'Ibar). Translated by Franz Rosenthal. New York: 
Bollingen Series XLIII Pantheon Books, 1958. 

Ibn Khallikan. Ibn Khallikan's Biographical Dictionary; Kitab wifayat al- 'ayan. 
Translated from the Arabic by De Slane. Beirut: Librairie du Liban, 1953. 

Khairallah, Amin A. Outline of Arabic Contributions to Medicine. Beirut: The 
American Press, 1946. 

Khalidi, Tarif. Arabic Historical Thought in the Classical Period. Cambridge: 
Cambridge University Press, 1994. 

" Islamic Biographical Dictionaries: A Preliminary Assessment." The 
Muslim World. LXIII.l (1973): 53-65. 

Khan, M.S. " An Arabic Source (Ibn Abi Usaybi 'a) for the History of Ancient Indian 
Medicine." Indian Journal of History of Science. 16 (1981): 47-56. 

al-Khatib, Hanifah. Al-Tibb 'and al- 'Arab. Beirut: Al-Ahliyah li-al-Nashr wa-al-
Tuzia ' (?), 1986. 

King, David. Fihris al-Makhtutat al-llmiyah al-Mahfuzah bi-Dar al-Kutub al-Misriyah 
(Catalogue of the Scientific Manuscripts in the Egyptian National Library). 
Cairo: Hayah al-Misriyah al-Ammah lil-Kitab, 1981. 

Kurd'Ali, Muhammad. Kunuz al-ajdad. Dimashq: Daral-Fakr, 1984. 

Lapidus, Ira M. Muslim Cities in the Later Middle Ages. Cambridge: Cambridge 
University Press, 1984. 

Leclerc, Lucien. Historie de la medicine arabe. New York: Burt Franklin, 1971. 

Leibowitz, Joshua O. " Maimonides on Medical Practice." Bulletin of the History of 
Medicine. 31 (1957): 309-317. 

Leiser, Gary. "The Madrasa and the Islamization of the Middle East: The Case of 
Egypt." Journal of the American Research Center in Egypt. XXII (1985): 29-
47. 



362 

" Medical Education in Islamic Lands from the Seventh to the Fourteenth 
Century." Journal of the History of Medicine and Allied Sciences. 38.1 (1983): 
48-75. 

Lev, Yaacov. "Persecutions and Conversion to Islam in Eleventh-Century Egypt." Asian 
and African Studies. 22 (1988): 73-91. 

. State and Society in Fatimid Egypt. Leiden: E.J. Brill, 1991. 

Levey, Martin. " Fourteenth Century Muslim Medicine and the Hisba." Medical 
History. 7 (1963): 176-182. 

" Medieval Arabic Physicians: Their Education and Practice." Connecticut 
Medicine. 27.3(1963?): 137-138. 

Medical Ethics of Medieval Islam with Special Reference to al-Ruhawi's 
"Practical Ethics of the Physician. " Philadelphia: The American Philosophical 
Society, 1967. 

" Some Eleventh Century Medical Questions Posed by Ibn Butlan and Later 
Answered by Ibn Ithirdi." Bulletin of the History of Medicine. XXXIX.6 
(Nov.-Dec.1965): 495-507. 

Lewis, Bernard. "The Islamic Guilds." The Economic History Review. VIII, no. 1 
(1937): 20-37. 

Littmann, E. "Aybak." Encyclopedia of Islam. 1{\96Q):1^Q. 

Lyons, M.C. "The Kitab al-Nafi' of'Ali ibn Ridwan." The Islamic Quarterly. VI. 1 and 
2(1961): 65-71. 

MacKenzie, Neil D. Ayyubid Cairo: A Topographical Study. Cairo: The American 
University in Cairo Press, 1992. 

Makdisi, George. The Rise of Colleges: Institutions of Learning in Islam and the West. 
Edinburgh: Edinburgh University Press, 1981. 

"The Scholastic Method in Medieval Education: An Inquiry into its Origins in 
Law and Theology." Speculum: A Journal of Medieval Studies. XLIX.4 (1974): 
640-661. 



363 

"Tabaqat-Biography; Law and Orthodoxy in Classical Islam." Islamic Studies. 
32.4(1993): 371-396. 

Mann, Jacob. The Jews in Egypt and in Palestine under the Fatimid Caliphs. New York: 
KTAV Publishing House, Inc., 1970. 
(Based chiefly on Genizah material) 

Al-Maqrizi. A History of the Ayyubid Sultans of Egypt. Translated from the Arabic with 
Introduction and Notes by R.J.C. Broadhurst. Boston: Twayne Publishers, 1980. 

McVaugh, Michael. " Medical Knowledge at the Time of Frederick II." Micrologus. 
2(1994): 3-17. 

. "Theriac at Montpellier 1285-1325." Sudhoffs Archiv Zeitschrift Fur 
Wissenschaftsgeschichte. 56(1972): 113-144. 

Meinecke, M. "Salkhad." Encyclopedia of Islam. VIII( 1995): 994-996. 

Meyerhof, Max. " Medieval Jewish Physicians in the Near East from Arabic Sources." 
Isis. 28 (1938): 432-460. 

. "Sultan Saladin's Physician on the Transmission of Greek Medicine to the 
Arabs." Bulletin of the History of Medicine. 18(1945): 169-178. 

. Studies in Medieval Arabic Medicine: Theory and Practice. Edited by 
Penelope Johnstone. London: Variorum Reprints, 1984. 

Mez, Adam. The Renaissance of Islam. First Edition, translated into English by 
Salahuddin Khuda Bukhsh and D.S. Margoliouth. London: Luzac & Co., 1937. 

Morray, David. An Ayyubid Notable and His World. Leiden, E.J. Brill, 1994. 

Ibn al-Nadim. The Fihrist of al-Nadim: A Tenth-Century Survey of Muslim Culture. 
Edited and Translated by Bayard Dodge. New York: Columbia University Press, 
1970. 

Ibn al-Nafis. The Theologus Autodidactus. edited with an introduction, translation and 
notes by Max Meyerhof and Joseph Schacht. Oxford: The Clarendon Press, 1968. 



364 

Al-Najar, Amir. Kitab 'Uyun al-anba 'fi-tabaqat al-atibbaCairo: Dar al-Ma 'arif, 
1996. 

Naser-e-Khosraw. Bookof Travels Translated with introduction and 
annotation by W.M. Thackston, Jr. U.S.A.: Bibliotheca Persica/The Persian 
Heritage Foundation, 1986. 

Nasr, Seyyed Hossein. "Oral Transmission and the Book in Islamic Education: The 
Spoken and the Written Word." The Book in the Islamic World. 57-70. Edited 
by George N. Atiyeh. Albany: State University of New York Press, 1995. 

Ferlmann, Moshe. "Notes on the Position of Jewish Physicians in Medieval Muslim 
Countries." Israel Oriental Studies. II (1972): 315-319. 

Petry, Carl F. The Civilian Elite of Cairo in the Later Middle Ages. New Jersey: 
Princeton University Press, 1981. 

Al-Qadi, Wadad. " Biographical Dictionaries: Inner Structure and Cultural 
Significance." The Book in the Islamic World. 93-122. Edited by George N. 
Atiyeh. Albany: State University of New York Press, 1995. 

Ibn al-Qifti. Tarikh al-hukama. Edited by Prof. Dr. Julius Lippert. Leipzig: 
Dieterich'sche Verlagsbuchhandlung, 1903. 

Richards, D.S. " Al-Salih 'Imad al-Din." Encyclopedia of Islam. VIII(1995): 987-988. 

Ibn Ridwan. Ibn Ridwan's Treatise "On the Prevention of Bodily Ills in Egypt. " 
Translated by Michael W. Dols and Edited by Adil S. Gamal. Berkeley: 
University of California Press, 1984. 

Rikabi, J. "IbnMatruh." Encyclopedia of Islam. 111(1971): 875-876. 

Robinson, C.F. " Al-Mu 'afab 'Imran and the Beginning of the Tabaqat Literature." 
Journal of the American Oriental Society. 116.1 (1996): 114-120. 

Rosenthal, Franz. A History of Muslim Historiography. 2nd revised ed. Leiden: E. J. 
Brill, 1968. 

"Ishaq B. Himayn's Ta'rih al-Atibba'." Oriens. 7.1(1954):55-80. 

. Muslim Intellectual and Social History. Great Britain: Variorum, 1990. 



365 

. "The Physician in Medieval Muslim Society." Bulletin of the History of 
Medicine. 52.4 (1978): 475-491. 

jhe Technique and Approach of Mulsim Scholarship. Roma: Pontificium 
Institutum Biblicum, 1947. 

Sabra, A.I. "The Appropriation and Subsequent Naturalization of Greek Science in 
Medieval Islam: A Preliminary Statement." History of Science. 25.3.69 (1987): 
223-243. 

Sanders, Paula. Ritual, Politics, and the City in Fatimid Cairo. Albany: State 
University of New York Press, 1994. 

Sartain, E.M. Jalal al-Din al-Suyuti: Biography and background. Cambridge: 
Cambridge University Press, 1975. 

Savage-Smith, Emilie. "Gleanings from an Arabist's Workshop; Current Trends in the 
Study of Medieval Islamic Science and Medicine." Isis. 19.291 (1988): 246-272. 

Scanlon, George T. "Housing and Sanitation: Some Aspects of Medieval Public 
Service." 179-194. The Islamic City: A Colloquium, edited by A.H. 
Hourani and S.M. Stem. Oxford: Bruno Cassirer Ltd., 1970. 

Schacht, Joseph and Max Meyerhof. " Maimonides Against Galen, on Philosophy and 
Cosmography." Studies in Medieval Arabic Medicine: Theory and Practice. 
Edited by Penelope Johnstone. London: Variorum Reprints, 1984. p.53-63. 

jfiQ Medico-Philosophical Controversy Between Ibn Butlan of Baghdad and Ibn 
Ridwan of Cairo. Cairo: The Egyptian University, 1937. 

Seagin, Fuat. Geschichte des arabischen schrifttums. Leiden: E.J. Brill, 1967. 

Shatzmiller, Maya. Labour in the Medieval Islamic World. Leidn: E.J. Brill, 1994. 

Sibt ibn al-Jauzi. Mir'at al-zaman. Edited by James Richard Jewett. Chicago: The 
University of Chicago Press, 1907. 

Staffa, Susan Jane. Conquest and Fusion: The Social Evolution of Cairo. Leiden: E.J. 
Brill, 1977. 



366 

Stanton, Charles Michael. Higher Learning in Islam: The Classical Period, AD 700-
1300. U.S.A.: Rowman & Littlefield Publishers, Inc., 1990. 

Stem, S. M. "The Constitution of the Islamic City." 25-50. The Islamic City: A 
Colloquium, edited by A.H. Hourani and S.M. Stem. Oxford: Bruno Cassirer 
Ltd., 1970. 

Strauss, E. "The Social Isolation of the Ahl adh-Dhimma." Etudes Orientates a la 
Memoire de Paul Hirschler. Budapest: 1950, 73-94. 

Tabbaa, Yasser. Constructions of Power and Piety in Medieval Aleppo. Pennsylvania: 
The Pennsylvania State University Press, 1997. 

" Tabaqaty Encyclopedia of Islam. X( 1998): 7-10. 

Ibn Taghribirdi. Al-Nujum al-zahirah. vols. 6 and 7. Cairo: Dar al-Kutub, ?. 

Toorawa, Shawkat M. "The Dhimmi in Medieval Islamic Society: Non-Muslim 
Physicians of Iraq in Ibn Abi Usaibi 'ah's Uyun al-anba' fi tabakat al-atibba'. 
Symposium on Faith and History. 10-21. 

Tritton, A.S. The Caliphs and Their Non-Muslim Subjects: A Critical Study of the 
Covenant of 'Umar. London: Frank Cass and Co. Ltd., 1970. 

Twersky, Isadore. Maimonides Reader. New York: Behrman House, Inc., 1972. 

Ullman, Manfred. Islamic Medicine. Ed.\nh\XT^: Edinburgh University Press, 1978. 

"Uyun al-anba' fl-tabaqat al-atibba'. Kitab Kashf al-zunun 'an Islam al-kutub wa-al-
funun.2{\912)-. 1185. 

Verma, R.I. Women's Role in Islamic Medicine Through the Ages." Arab Historian. 
22 (1982): 21-48. 

Vemet, J. "Ibn Abi Usaybi'a." Encyclopedia of Islam. 111(1971): 693-694. 

Von Gmnebaum, G.E. "The Structure of the Muslim Town." 141-158. Islam : Essays in 
the Nature andGrowth of a Cultural Tradition, by G.E. Von Gmnebaum, edited 
by Robert Redfleld and Milton Singer. The American Anthropological 
Association, 1955. 



Ibn Wasil, Mufarrij al-kurub. vols 4 and 5. Cairo: Dar al-Kutub, 1977. 

Wuestenfeld, Ferdinand. Geschichte der arabischen Aerzte und Naturforscher. 
Hidlesheim: G. Olms, 1963. 


