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INTRODUCTION

“It is difficult to remain an emperor in presence of a
physician, and difficult even to keep one's essential quality
as man. The professional eye saw in me only a mass of
humours, a sorry mixture of blood and lymph. This morning
it occurred to me for the first time that my body, my faithful
companion and friend, truer and better known to me than my
own soul, may be after all only a sly beast who will end by
devouring his master.”

Marguerite Yourcenar, Memoirs of Hadrian

Study on a health guide for travellers

The essay you are about to read is a study on a health-guide for pilgrims and travellers, written
in the mid of the 8"/15% and entitled al-Isfar ‘an hukm al-asfar. The author of this treatise, Mahmiid
ibn Ahmad ibn Hasan Muzaffar al-Din al-‘Ayntabi, also known as Ibn al-Amshatt (812/1409-
902/1496) was a prominent juris and physician active in some of the major scholarly institutions of
the 15™ century Mamluk Cairo. His authority as a physician went beyond the scholarly community,
as he was appointed ra 'zs al-atibba’ (Head of the Physicians) by the Mamluk Sultan. In fact, al-Isfar
‘an hukm al-asfar was written for a member of the administration of Sultan Jagmaq (r. 842/1438-
857/1453), the Chief Secretary Muhammad al-Juhant al-Bariz1 (796/1394-856/1452). By writing al-
Isfar ‘an hukm al-asfar, Ibn al-Amshati adapted the contents of the treatise to an audience lacking
any professional medical knowledge in order to provide his patron with a practical manual for
preserving his health and treating some major diseases he could potentially contract during the
pilgrimage to Mecca.

The dedication of a medical manual to a courtly patron is not a unicum in the history of Islamic
medicine. In fact, physicians often dedicated treatises on dietetics and hygiene for the preservation of
health to special patients, such as royal and courtly patrons. For instance, Ibn al-Mutran (d. 587/1191)
wrote a treatise on the preservation of health for the Ayyubid ruler Salah al-Din (532/1138-589/1193)
entitled al-Magala al-Nasiriyya fi Hifz al-Umiir al-Sikhiyya. Similarly, also the prominent 12
century philosopher and physician Maimonides (d. 600/1204) authored a treatise on the regimen of
health (F7 tadbir al-Sihha) dedicated to Salah al-Din’s son al-Malik al-Afdal.! Even more relevant
for the purpose of the present study is the Kitab fi tadbir al-abdan fi safar al-hajj (or Risala fi tadbir
safar al-hajj ) dedicated to the Abbasid vizir al-Hasan ibn Makhlad ibn al-Jarrah (d. 269/882) by the
Christian physician Qusta ibn Liiqa (ca. 205/820-300/912). In fact, as it will be discussed at the end
of this essay, Kitab fi tadbir al-abdan fi safar al-hajj is possibly the treatise that have the greatest
affinity with Ibn al-Amshatt’s al-Isfar ‘an hukm al-asfar.

! Manfred Ullmann, Islamic Medicine, (Edinburgh: Edinburgh University Press, 1997, reprint), 99. See also Ahmed
Ragab, The Medieval Islamic Hospital: Medicine, Religion and Charity (Cambridge, Cambridge University Press, 2015),
157 (note 74). For Ibn al-Mutran treatise see also: “Ibn al-Mutran”, Bio-bibliographies, Islamic Medical Manuscripts at
the National Library of Medicine (Last access 12/04/2020), https://www.nlm.nih.gov/hmd/arabic/biol.html.
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Overall, these treatises are relevant for various reasons. First, they are indicative of the prestige
physicians could enjoy in courtly environment. Their close interaction with rulers or prominent
members of the ruling elite might in fact enlighten some aspects of the relevance of physicians in
medieval Islamic society. Secondly, the creation of this kind of medical compendia shows that expert
physicians would, when necessary, re-elaborate scientific contents in order to make them suitable for
readers lacking a professional background in the field. Finally, prescriptive medical manuals such as
al-Isfar ‘an hukm al-asfar provide us with an insight into the hygienic rules and therapeutic remedies
considered appropriate at the time these treatises were written.

The interest, at the core of the present essay, toward the study of al-Isfar ‘an hukm al-asfar is
therefore twofold. On the one hand, we want to assess the scholarly authority of Ibn al-Amshati, and
therefore the relevance of a work he addressed to a member of the ruling class. On the other hand, we
want to examine how a professional physician such as Ibn al-Amshati would re-elaborate his medical
knowledge into a manual intended for a non-professional readership, and what kind of contents would
he decide to include..

State of the field: the study of Mamluk literature

Another important reason for the realization of this essay on al-Isfar ‘an hukm al-asfar is the
desire of contributing to the scholarly re-evaluation of the cultural heritage of the Mamluk era through
the study of its Manuscripts legacy. In fact, the literary contexts in which al-Isfar ‘an hukm al-asfar
came into existence is possibly the less explored phase of Arabic literature. This dearth of scholarly
research dealing with Mamluk literature seems to be due to the wrong assumption that this historical
period was marked by a general intellectual decadence that caused a stagnation in the development
of the literary tradition. This misconception, mainly originated from Western colonialist ideologies,
has not been consistently opposed by contemporary scholarship.? In fact, scholarship has traditionally
associated the enormous textual production that took place during the two and a half century of
Mamluk rule in Egypt and Syria to an anxious desire of preserving a cultural heritage that was felt as
evanishing and decaying or, alternatively, to a widespread unoriginality and slavishness toward
tradition.’

In his article Mamluk Literature: Misunderstandings and New Approaches, Thomas Bauer
has argued that the Mamluk period did not represent a period of cultural stagnation, but rather a
special stage characterized by a broad and lively intellectual and literary activity and in continuity
with the previous phases of Arabic literature.* Such a new perspective determines a completely
different approach to the literary output and intellectual achievements of this historical period. In fact,
as the study of this period has deepened, the scholarly perspective about the flourishing cultural
activity characterizing the Mamluk era has been reoriented. Although politically speaking the
Mamluk period could have been perceived as a moment of turmoil and instability, it seems that it was
not a sense of cultural loss to trigger such a massive literary production. Rather, the impression that

2 Thomas Bauer, “Mamluk Literature: Misunderstandings and New Approaches” in Mamlitk Studies Review 9, no. 2
(2005), 105-107.

3 Elias Muhanna, The World in a Book: Al-Nuwayri and the Islamic Encyclopedic Tradition (Princeton: Princeton
University Press, 2018), 15. See also Muhsin al-Musawi, “Pre-modern Belletristic Prose” in Arabic literature in the
post-classical period, edited by Roger Allen and D. S. Richards (Cambridge, Cambridge University Press 2006), 101-
102.

4 Bauer, “Mamluk Literature: Misunderstandings and New Approaches”, 112.
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we get from the sources of that period is that, especially in cities like Cairo, scholarly institutions and
material had reached an unpreceded abundance, making it necessary to create a cultural apparatus via
the selection, organization and elaboration of earlier material.®

Al-Isfar ‘an hukm al-asfar represents an example of the production of abridgements and
similar works aimed at collecting information from multiple sources and make it accessible for a
larger audience. This, however, does not imply that al-Isfar ‘an hukm al-asfar uncritically reports
what found in other sources: on the contrary, it is the result of a careful selection and active re-
elaboration of material on the part of the author. For this reason, al-Isfar ‘an hukm al-asfar comes in
support of the argument that sees the Mamluk period as intellectually dynamic phase in the history
of Islamic culture.

Structure of the essay

In order to grasp the significance of a work such as al-Isfar ‘an hukm al-asfar in its literary
contexts, there are several elements that deserve to be carefully analysed. The first, essential issue
that we need to address is the authorship of the treatise. Since we do not possess any autobiographical
reference left by the author of the treatise, to reconstruct the life and scholarly career of Ibn al-Amshat1
we must recur to multiple sources, written both by his contemporaries and by later scholars. The first
chapter of this essay is therefore a bio-bibliographic survey realized via the consultation of several
major reference works (such as biographical dictionaries) and the collection of data regarding Ibn al-
Amshati life and scholarly output. As we will see, the picture that emerge from the collation of the
sources is that of a pious man and respected scholar with a remarkable educational background,
embedded in the rich network of scholars and scholarly institutions that constituted the intellectual
milieu of the time. Al-Isfar ‘an hukm al-asfar does not represent but a small part of the literary output
of this scholar, who was a prolific author in the field of medicine.

A detailed textual analysis of al-Isfar ‘an hukm al-asfar is instead the subject of the second
chapter. This chapter examines the reason for which this treatise was written, as well as its contents,
structure and form. In addition, the analysis will dwell on the medical theory and pharmacological
knowledge underlying the work.

Finally, to complete the study of al-Isfar ‘an hukm al-asfar, the third chapter will offer an
overview of the genre to which the treatise belongs. Normative travel literature has not received much
scholarly attention, despite the popularity of this genre in pre-modern literature, both in Islamic
contexts and beyond.® Texts belonging to this genre could have a moral connotation or, like al-Isfar,
a medical one. Chapter 3 will therefore discuss a major distinction between normative works giving
a behavioural code to travellers and those exclusively related to the preservation of health and the
therapy of diseases that may occur during a journey.

Ultimately, each chapter contributes in demonstrating that al-Isfar ‘an hukm al-asfar is the
work of an authoritative scholarly figure who collected and re-elaborated relevant information he
wanted to transmit with someone unfamiliar with his field of expertise. In doing so, Ibn al-Amshati

5 Muhanna, The World in a Book, 56.

® Houari Touati, Islam and Travel in the Middle Ages, trans. by Lydia G. Cochrane, (Chicago: The University of
Chicago Press, 2010), 239. For the relevance of this genre in Western literatures see Norman Dorion, L 'art de voyager:
Le déplacement a I’époque classique (Sante-Foy, Quebec: Presse de I’Université de Laval, 1995).
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managed to create a treatise that fits within the frame of an established literary tradition and yet
presents a valuable degree of originality.

The Manuscript of al-Isfar ‘an hukm al-asfar

The parts of al-Isfar ‘an hukm al-asfar reported in this essay are the result of the edition and
translation of the text that I have made based on a manuscript of al-Isfar kept in the National Library
of Cairo (Dar al-Kutub wa-1-Watha’iq al-Misriyya). Therefore, references will be made to the edition
reported in appendix. All the errors in the edition and translation remain mine.

The edition presented at the end of this study aims to render the text of al-Isfar ‘an hukm al-
Asfar as readable and clear as possible. Since there are no other copies of the book available but the
manuscript preserved in the Cairo National Library, the following edition has been based exclusively
on this copy.’” The presence of at least another manuscript of al-Isfar ‘an hukm al-asfar is attested in
Mosul, but its consultation (if ever it survived) was impossible due to the political situation and the
social turmoil affecting the whole country of Iraq and in particular the city of Mosul.

The manuscript of al-Isfar ‘an hukm al-asfar preserved in Cairo is part of a convolute (i.e. a
collection of different manuscripts in one codex) catalogued as Majami* 210. The convolute which
contains fifteen other works (risala) on different topics, including Islamic jurisprudence (usi! al-
figh)®, tradition (‘ilm al-hadith)’, medicine'® and poetry,!! for a total of 269 pages. Each of the sixteen
components of the convolute represents an independent manuscript. The type of paper and the script
of each manuscript vary consistently. Most of the manuscripts of the convolute are undated and do
not bear the name of the copyist. The few manuscripts of which the date and/or the copyist is known
have all been written by different hands and in different times, the earliest one being dated 607/1210
(risdla 11, Makarim al-akhlaq)'* and the most recent 921/1515 (risala 4, I jaz al-Mundzirin).">

There are no sufficient elements to establish, even approximatively, the date in which the
sixteen manuscripts were assembled in the convolute. The front page of risala 1 (the first manuscript
of the convolute) presents an undated short wagf statement endowing the book to a khangah', but
there is no evidence of the wagf being related to the whole convolute. Similarly, the seal of the
Khedivial Library (Kutub Khana Khadiviyya) apposed on the first and last page of the convolute does
not allow us to come to any satisfactory conclusion, but at least allows us to assume that the
manuscripts were assembled by the time they entered the library.!

7 As I will mention in Chapter I, the existence of another manuscript of al-Isfar ‘an hukm al-Asfar is attested in Mosul.
See: Carl Brockelmann, Joep Lameer (trad), History of the Arabic written tradition (Leiden: Brill, 2018), Supplement
Vol. 2, 97; and al-Karmalt “Mahmid ‘Antaby and Ibn Sani‘” in Majallat Lughat al- ‘Arab, part 4, Year 8§, 259.

8 Risala 1,3, 4,5 and 6.

% Risala 2,8,9,10 and 11.

10 Risdla 13,14, 15 and 16.

' See Fihrist al-kutub al-‘arabiyya al-mahfiiza bil-kutubkhana al-khidiwiya (Cairo, 1890) 7:1:258-261.

12 Fihrist al-kutub al-‘arabiyya al-mahfiiza bil-kutubkhana al-khidiwiva, 7:1:260.

13 “Catalogue of Arabic Manuscripts in The Egyptian National Library” accessed February 19, 2020.
https://digitallibrary.al-

furgan.com/our_is_item/manid/741308/groupid/56548/childlist/0/recordset/60738/value/our is_item/manid/722165/gro
upid/56548/childlist/our_is_item/manid/712018/groupid/56548/childlist/0.

14 The wagf mentions the name of the khangah Kolshani, on which I was not able to find further information.

15 Probably around the end of the 19% century, when also the catalogue (Fihrist al-kutub al-‘arabiyya al-mahfiiza bil-
kutubkhana al-khidiwiya) was compiled.
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Given the lack of any signature, tamallukat (ownership statements) and colophon, the history
of the manuscript of al-Isfar preserved in the Dar al-Kutub is almost impossible to reconstruct. The
name of the copyist is not indicated, nor are the date and place of copy. Corrections recurring all over
the manuscript, written with different handwriting and ink, may possibly suggest that the manuscript
was collated with another copy of al-Isfar after the main text had been written (see below). The paper
of the manuscript does not present any watermark: in fact, it is a thick, locally made Islamic paper, in
which wirelines and chain-lines are barely visible or not visible at all, the general texture and colour
are uneven and display some imperfections.'® The fact that some marginal comments have been
partially cut indicates that the pages were trimmed after the corrections of the manuscript were made,
possibly when the manuscript had to be assembled with the other components of the convolute
Majami® 210. The unusual number of sewing stations also endorses the hypothesis of a later
restoration of the manuscript: at the present state, the visible sewing stations are eight while in most
cases Islamic Manuscript present only two stations.!”

Given the lack of other manuscripts to compare with the Dar al-Kutub copy of al-Isfar, it is
difficult to ascertain if the manuscript used for the present essay reproduces the whole original text
of the treatise or if it is only an abridgment of Ibn al-Amshati’s work. In any case, I hope that the
present essay will succeed in giving a small contribution to the study of this text and, possibly, in
triggering further research.

16 Francois Deroche, Islamic Codicology: an Introduction to the Study of Manuscripts in Arabic Script (London: Al-
Furgan Islamic Heritage Foundation, 2006), 52.

17 Karin Scheper, The technique of Islamic bookbinding: methods, materials and regional varieties (Leiden: Brill, 2019),
63.
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CHAPTER 1

Ibn al-Amshati: a bio-bibliographical survey

1.1. The sources

This chapter represents an attempt to reconstruct the life, the scholarly activity and the literary
output of Ibn al-Amshati, prominent scholar and physician that lived in Cairo in the 9%/15" century
and authored the short medical treatise examined in this study. Indeed, in order to grasp the
significance of al-Isfar ‘an hukm al-asfar in its historical ad intellectual context, it is necessary to
start by investigating on its authorship. As we will see, in fact, the almost one-century long lifespan
of Ibn al-Amshati, encompasses several crucial events marking the final phase of the Mamluk
Sultanate. Moreover, with his rich scholarly network, his intellectual career and personal commitment
to pious deeds, Ibn al-Amshati represents an important example of how scholars were active social
and cultural agents during the last century of the Mamluk sultanate. Therefore, examining the life and
career of this scholar, his connection with other intellectuals and his relationship with power, is a key
element for understanding the function and value of his legacy.

Although Muzaffar al-Din al-Amshati does not figure among the most famous scholars active
during the last century of the Mamluk Sultanate, the extant accounts about him offer us a very
interesting portrait of a proficient scholar, who apparently was held in high esteem by his
contemporaries. Since the manuscript of al-Isfar kept in Cairo does not provide us with any
biographical information about its author, one must recur to the historical sources (and in particular
in the biographical dictionaries) compiled by Ibn al-Amshati’s contemporaries and later scholars in
order to get some information about him. Therefore, in order to reconstruct the life and work of this
figure in the most accurate way possible, I collected and compared in this chapter several sources,
from detailed biographical accounts to brief bibliographical notes. The earliest biographical accounts
in our possession were written when Ibn al-Amshatt was still alive by some of his contemporaries,
such as al-Sakhawt (1428/831-1497/902) and al-Suyiitt (849/1443-911/1505), thus before 902/1496,
year that later sources indicate as the death date of the scholar.

Some important information was found in a note attached to a manuscript (dated 976/1568)
of al-Isfar ‘an hukm al-asfar found in Mosul'® and published in an article of Anastas al-Karmali’s
Majallat Lughat al-"Arab in April 1930. Later biographical dictionaries like al-Badr al-Tali* by
Muhammad al-Shawkani (d.1839), the Hadiyyat al- ‘arifin by Isma'il Basha Baghdadi (d.1920) and
al-A ‘lam by al-Zirikl1 (d.1976), largely took and summarise the information provided by earlier
biographers, especially al-Sakhawi, adding the death date of Ibn al-Amshati and some more precise
indications regarding the titles of his works. Finally, bibliographical dictionaries such as the 17"
century Kashf al-Zuniin by Hajt Khalifa and the more recent Idah al-makniin (also by Isma'il Basha
Baghdadi) contain relevant information regarding the literary output of Ibn al-Amshati, and therefore
the reconstruction presented here benefitted from these sources too.

It must be noticed, however, that the perspective and function of each of these sources is quite
different, as they were written by different authors in a time-span that goes approximatively from the

'8 On the existence of this manuscript see also Brockelmann, Lameer (trad), History of the Arabic written tradition,
Supplement Vol. 2: 97.



15" to the first half of the 20™ century. Moreover, since Ibn al-Amshatt did not enjoy the same long-
lasting popularity as some of his contemporaries, the space and attention dedicated to this scholar and
his literary production varies through the sources, and while some accounts are pretty detailed, others
summarize the information in a few lines.

1.2 Early life

Among the earliest accounts on the life and work of Ibn Al-Amshati, the one given by his
well-known contemporary al-Sakhawt figures as one of the most complete and detailed, besides it
being extremely valuable as it is based on the personal relationship between the two scholars. In fact,
al-Sakhawi says that a very close friendship existed between him and Ibn Al-Amshati, and describes
the scholar as one of his oldest and dearest friends, recalling that they travelled and attended lectures
together, and that he never saw from him but good deeds.!” This enthusiasm was allegedly mutual,
since Ibn al-Amshati seems to have highly appreciated the scholarly activity of al-Sakhawt: in fact,
he is said to have asked him for a copy of his best works and to have attended regularly (once a week)
his friend’s lectures.?’ Not surprisingly, therefore, many later authors (like al-Zirikli and al-Shawkani)
used the richly detailed biography written by al-Sakhawi as the main source of information regarding
Ibn Al-Amshati’s life and work.

According to the biographical account reported by al-Sakhawi in al-Daw’ al-lami ‘, Mahmud
ibn Ahmad ibn Hasan ibn Isma‘1l ibn Ya“qib ibn Isma ‘1l Muzaffar al-Din ibn al-Imam Shihab al-Din
al-*Ayntabi, also known as Ibn al-Amshati, was born in Cairo round 812 AH (1409 CE).?! This same
date is also reported in al-A ‘lam by the modern scholar al-Zirikl1,?> who seems to have based most of
his information about Ibn al-Amshati on al-Daw’ al-lami‘>* Not all the sources, however, agree on
this birthdate and some of them, like al-Biqa‘T (809/1407-885/1480)** and al-Suyiiti>>, report that he
was born in 810 AH (1407 CE).

19 Shams al-Din Muhammad ibn ‘Abd al-Rahman al-Sakhawi, al-Daw’ al-lami " li-ahl al-garn al-tasi‘ (Beirut: Dar al-Jil,
1992), 10:129.

20 Al-Sakhawi, al-Daw’ al-lami" li-ahl al-qarn al-tasi’, 10:129.

2 Al-Sakhawi, al-Daw’ al-lami’ li-ahl al-qarn al-tasi‘, 10:128. The same date is reported by Brockelmann: see
Brockelmann, Lameer (trad), History of the Arabic written tradition, Supplement Vol 2:97.

22 Khayr al-Din al-Zirikli, al-A lam: qamiis tarajim li-ash ‘har al-rijal wa-l-nisa’ min al- ‘Arab wa-l-musta ribin wa-I-
mustashrifin (Bayrtt: Dar al-‘Ilm lil-Malayin, 1979), 7:163.

23 In various instances that I will mention in this chapter, al-Zirikl1 faithfully reports and summarizes the information
provided by al-Sakhawi and mentions other sources only in a footnote.

24 al-Zirikl1, al-A ‘lam, 7:163 (note). Al-Biqa‘T, a Qur’an commentator, Shafi‘T jurist, theologian, polemicist, hadith critic,
biographer, historian, mathematician, murabit (holy warrior) and poet, was born in a small village in the Anti-Lebanon
mountains. His education that took place in Damascus, Jerusalem, Alexandria, and Cairo, was centred on the sciences of
the Qur’an, hadith, figh, grammar, poetry, arithmetic, logic, and theology. He was one of the favourite students of Ibn
Hajar al-"Asqalani (d. 852/1449), and became also a member of the Mamluk administration and participated to several
military campaigns. Al-Biqa‘1T’s reputation is mostly due to his main work, the massive Qur’anic commentary Nazm al-
durar fi tanasub al-ayat wa-I-suwar, written in almost twenty-three years, for which he is acknowledged as the foremost
commentator of the ninth/fifteenth century. His biographical encyclopedia ‘Unwan al-zaman bi-tarajim al-shuyiikh wa-
l-agran is an outstanding source for reconstructing the life of the scholarly elite of his time. See Walid Saleh, “al-Biqa‘1”,
in EI3. Educated in several cities, engaged mostly with religious studies, actively participating to the political life of the
sultanate, embedded in a rich network of scholars and members of the political milieu, al-Biqa‘T represents another
example of the proactive scholars populating the Mamliik sultanate and, as such, his life and career presents several
parallelism with that of his colleague and friend Ibn al-Amshati, about whom he wrote in his ‘Unwan al-zaman.

25 Jalal al-Din al-Suyiiti, Nazm al-‘iqyan fi a ‘yan al-a ‘yan (New York: Syrian-American Press, 1927), 174. Since al-
Suyiitt mentions al-Biqa‘1 as a source for another information related to Ibn al-Amshati’s early life, he might have possibly
got also the birthdate of the scholar from the ‘Unwan al-zaman bi-tardjim al-shuyitkh wa-Il-aqran.
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Information about Ibn al-Amshati’s family is quite scarce: from his genealogy, we can deduce
that already his father Shihab al-Din al-‘Ayntabi was a religious authority (Imam). Some of the
sources refer to Ibn al-Amshati’s brother Shams al-Din (812/1409-885/1480) as prominent scholar
and Hanafi chief judge of Egypt. 26 Al-Sakhawi explains Ibn al-Amshati’s appellative as derived from
his maternal grandfather’s commercial activity in trading combs (in Arabic musht, pl: ‘amshat).>’
Apparently, Ibn al-Amshati’s maternal grandfather raised him and his brother after they had lost their
father at a very early age.”® The nisha al-‘Ayntabi indicates that Ibn al-Amshati’s paternal family
originally came from the city of ‘Ayntab, today Gaziantep, in south-eastern Anatolia, still under the
authority of the Mamluk Sultanate at the beginning of the 15" century.?

No more details are known regarding the social status and financial conditions of Ibn al-
Amshatr’s family: the overall situation at the time Ibn al-Amshati was born, however, was not a stable
one, under both the economic and the political point of view. In fact, successive outbursts of the
plague (the most serious of which in 749/1348-49°° and in in 808/1406°!) and the famine of
806/1403%? had severely damaged the economy of the Sultanate, which suffered the dramatic decrease
of agrarian and industrial workforce.*® The administration, affected by the economic crisis, became
unable to guarantee the stability of the Sultanate.>* The order was partially restored after the rise to

26 Al-Sakhawi hints at Ibn al-Amshati’s brother for the first time while describing the former’s scholarly career, but in
this instance, he does not give any further details about him, not even his name. See al-Sakhawt, a/-Daw’ al-lami"; 10:128.
The short note accompanying the Mosul manuscript of a/-Isfar says that Ibn al-Amshati’s brother was the Hanafi’s chief
judge (qadr al-qudat) of Egypt (see Anastas Mari al-Karmali “Mahmiid ‘Antaby and Ibn Sani‘” in Majallat Lughat al-
‘Arab, part 4, Year 8, .259). Since he was a prominent figure of the time, it is possible to find information about him in
several other sources: the Nayl al-amal, for instance, reports that Muhammad ibn Ahmad ibn Hasan Shams al-Din al-
Amshati was an outstanding fagih, and confirms what said in the Mosul manuscript of al-Isfar regarding his position as
chief judge of the Hanafi’s. See Ibn Khalil, Nayl al-amal fi dhay! al-duwal (Beirut: al-Maktaba al-‘asriyya, 2002), 7:270.
In al-Jawahir wa-I-durar fi tarjamat Shaykh al-Islam Ibn Hajar, al-Sakhawi includes Shams al-Din al-Amshatt among
the scholars that studied with al-‘Asqalani, and adds that he became gadi of the Hanafi’s in 877/1472. See al-Sakhawr,
al-Jawahir wa-l-durar fi tarjamat Shaykh al-Islam Ibn Hajar, (Beirut: Dar Ibn Hazm, 1999), 3:127. A more detailed
biographical account of Shams al-Din can be found in al-Daw’ al-lami‘ 6:301-304. Like his brother, Shams al-Din al-
Amshati seems to have enjoyed a high reputation for his morality: in the Inba’ al-Hasr, Ibn al-Sayrafi, referso to him as
an incorruptible judge. See Carl F. Petry, The Criminal Underworld in a Medieval Islamic Society (Chicago: Middle East
Documentation Center, 2012), 81-82.

27 Al-Sakhawi, al-Daw’ al-lami’, 10:128.

28 This information appears in the biographical account of Ibn al-Amshati’s brother Shams al-Din: al-Sakhawi, al-Daw’
al-lami‘, 6:301.

2 Carl F. Petry, The Civilian Elite of Cairo in the Later Middle Ages (Princeton: Princeton University Press, 1981), 68-
69. The presence of Anatolian nisba (especially from ‘Ayntab) is attested among the members of the scholarly milieu of
Mamluk Cairo, but in general, intellectuals with a similar provenience seem to have been rare. In this case, the Anatolian
nisba represents a noteworthy information, especially if considered together with Ibn al-Amshatt belonging to the class
ofthe ‘ulama’, to which most of the Anatolians tended to be assimilated. As I will discuss in the next chapter, it is possible
that, to a certain extent, Ibn al-Amshati’s familiarity with Persian remedies was due to his family’s provenience from a
territory subjected to the influence of Persian culture. Moreover, Anatolian nisba were particularly frequent among the
group of merchants, especially those involved in the state commercial bureaucracy and monopolies, which could be
significant in respect to Ibn al-Amshati’s grandparent business.

30 Holt, P.M., “Mamliiks”, in EI2.

31 Jean-Claude Garcin, Etats, Sociétés et Cultures du monde Musulman Médiéval, Tome 1: L'évolution politique et
sociale (Paris : Presses Universitaires de France, 1995), 347.

32 Garcin, Etats, Sociétés et Cultures du monde Musulman Médiéval, 1:347.

3 Garcin, Etats, Sociétés et Cultures du monde Musulman Médiéval, 1:347. The plagues caused also the loss of very
important centres of production: Alexandria, for instance, that had a pivotal role in the textile industry, fell into an
unyielding decline as it was hit by the pest. Moreover, while the sedentary population was decimated, the tribal pressure
increased over the cultivable land and the routes.

34 Garcin, Etats, Sociétés et Cultures du monde Musulman Médiéval, 1:347: the arrive of Timar Lang at Damascus in
803/1401 also had severe consequences on the political situation of the Mamluk Sultanate. On the other hand, the inability



power of al-Malik al Ashraf Barsbay (r.825/1422-841/1438), who secured a strict control over the
commercial routes of Red Sea and the Hijaz.® This implied a strong militarization of the frontiers
and the realization of various military campaigns, among which the three naval operation that led to
the conquest of Cyprus by the Mamluks in 829/1426.3

It is possibly within the context of increasing militarization following this period that Ibn al-
Amshati took part in the military activities of the Sultanate as a murabit (holy fighter). In fact, al-
Sakhawi (and the later sources based on his biography) states that Ibn al-Amshati participated in jihad
and that he was stationed in some frontier cities (rabata fi ba'd al-thughiir).>” The biographical
account also reports that Ibn al-Amshatt was a skilful soldier, versed in the art of war, excellent in
swimming, accomplished in archery, wrestling, duelling and shooting with the cannon, able to make
naft and other oils.?®

Ibn al-Amshati travelled outside Cairo several times, and not only for military reasons: in fact,
he is said to have performed the holy pilgrimage to Mecca more than once (hajja ghair marra), to
have spent some time in the holy places (jawara)*® and to have repeatedly visited Damascus.*’
The sources do not provide more details on Ibn al-Amshati early life except for his education, which
will be analysed in detail in the next section. The only personal account transmitted by al-Sakhawi*!
and al-Biqa‘1*? (from which al-Suyiiti and al-Shawkani*’ allegedly took the information) is that of a
vision Ibn al-Amshati had, at an early age, of a man walking in the sky in a foggy day. Neither al-
Sakhawt nor al-Suyiitt give a possible interpret to this vision, while an attempt to explain the anecdote
appears in al-Shawkan1’s work. However, it is not the meaning of this vision per se that should be
discussed here, but rather the significance of such an information in the biographical account of a
scholar. Contemporary studies on the bearing of visions and dreams in Islamic culture have in fact
demonstrated that not rarely scholars would use such narratives to legitimate and promote individual
morality.* In fact Muslim tradition, on the basis of several hadith, associates the dreams and visions

of Timir Lang’s heir to maintain the control over the conquered lands after his death in 807/1405, favoured the re-
establishment of the Sultanate’s political order.

35 Holt, P.M., “Mamliiks”, in EI2. The revenues of the Mamliik sultanate increased, especially from 1425-1427/828-830
thanks to the monopoly of the spice trade with the West.

36 Holt, P.M., “Mamliiks”, in EI2. These operations against Cyprus, the major naval operation ever realized by the
Mamliks, reduced the Island to a vassal of the Sultan.

37 Al-Sakhawi, al-Daw’ al-lami’, 10:128, and similarly Muhammad ibn ‘Ali al-Shawkani, al-Badr al-tali* bi-mahdsin
man ba‘d al-qarn al-sabi‘ (Damascus: Dar al-Fikr, 1998), 810; and al-Zirikli, al-A lam, 7:163. The term thaghr (pl.
thughuir), was generally used to indicate strongholds between the Dar al-Islam and the Dar al-Harb, and in particular the
fortresses built in the frontier zone with the Byzantine empire (in the north and northeast of Syria) and with the Christian
kingdoms in the north of al-Andalus. See E. Honigmann, “al- Ihughﬁr” in EI2. Given the multitude of fortresses existing
at that time in the frontier zones of the Mamliik Sultanate and the lack of any more specific indication in the sources, it is
not possible to know with certainty in which of these fortresses Ibn al-Amshati was stationed, and al-Sakhawi’s words
might indicate that Ibn al-Amshatt went to more than one of those. It is important, however, to consider the significance
and prestige of the thughiir as area to perform jihdd. See Michael Bonner, Jihad in Islamic History: Doctrines and
Practice, (Princeton: Princeton University Press 2006), 98.

38 Al-Sakhawi, al-Daw’ al-lami ", 10:128. In Lane’s Lexicon: naff or niff, an oil used to smear camels for the mange or as
a suppository to heal other diseases.

39 Al-Sakhawi, al-Daw’ al-lami’, 10:128: the mujawara or jiwar, i.e. being neighbour of God, was considered a pious
deed associated with hajj. See Touati, Cochrane (trad.), Islam and Travel in the Middle Ages, 207.

40 Al-Sakhawi, al-Daw’ al-lami ", 10:128.

41 Al-Sakhawi, al-Daw’ al-lami ", 10:129.

42 Al-Sakhawi (al-Daw’ al-lami ", 10:129) attests that also al-Biqa‘T had reported this event.

43 Al-Shawkani, al-Badr al-tali‘, 810

4 Elizabeth Sirriyeh, Dreaming and Vision in the World of Islam. A History of Muslim Dreaming and foreknowing
(London: I.B. Tauris, 2015), 73.



of pious believers to a minor form of prophecy* and to a direct contact with the divine realms.*¢ For
this reason, dreams and visionary experiences (the latter considered superior to the former among
pietistic circles)*’ represent an important theme especially in mystic literature and hagiography, but
also in historiography, medicine and folklore.*® It seems therefore that these pietistic implications of
vision could possibly explain the value of reporting Ibn al-Amshati’s visionary experience in his
biography.

1.3 Scholarly career

1.3.1 Masters and Companions

Al-Daw’ al-lami " is also the source that most emphasizes the rich list of scholarly authorities
with which Ibn al-Amshati completed his scholarly career, both in Cairo and outside Egypt. From the
account provided by al-Sakhawi, it is possible to observe how Ibn al-Amshatt was embedded in the
dynamic and flourishing network of scholars engaged with different fields of knowledge shaping the
intellectual milieu of the Mamluk Sultanate. It is therefore with the intention of following al-
Sakhawt’s footsteps that special attention will be given to this aspect of Ibn al-Amshat1’s life.

The scholarly formation of Ibn al-Amshatt started with memorizing the Qur’an, the popular
Hanafi compendium Nugdya fi al-Figh by the jurist Sadr al-Shari‘a (d. 747/1346)* and the
grammatical manual al-Kdfiya by Ibn al-Hajib (570/1175-646/1249).>° Later on, he collected selected
passages of Ibn Hajar al-‘Asqalant (773/1372-852/1449) hadith compendium Nuzhat al-Nazar.!
Together with figh, medicine was the main subject of Ibn al-Amshati’s studies, and the medical
compendium al-Talwih fi al-Tibb by al-Khajandi (d. 750/1349) seems to have been an essential text
for his education as a physician. > Al-Sakhawi also reports the name of several scholars with which
Ibn al-Amshati studied various disciplines, both in Cairo and in the Hijaz. Among others, he studied
figh under the guidance of the Hanafi shaykh Sa‘ad al-Diri (d. 867/1462),>° al-Amin al-Aqsara’l

4 Sirriyeh, E., Dreaming and Vision in the World of Islam, 61. For the various hadith reported in the Sahih of al-Bukhar
present dreaming and vision as a fraction of prophecy see: Ibid, 204.

46 Sirriyeh, E., Dreaming and Vision in the World of Islam, 77.

47 Sirriyeh, E., Dreaming and Vision in the World of Islam, 62.

48 Nile Green, “The Religious and Cultural Roles of Dreams and Visions in Islam”, Journal of the Royal Asiatic Society
13, no.3 (Nov., 2003): 287 and 309.

4“Ubaydallah ibn Mas‘Gd Sadr al-Shari‘a al-Thani al-Mahbiibi, Hanafi jurist and grammarian: his al-Nugdaya is an
abridgment of the Wigayat al-riwaya fi masa’il al-Hiddaya by his grandfather Burhan al-Din Sadr al-Shari‘a al-Awwal
‘Ubaydallah b. Mahmiid b. Muhammad al-Mahbiibi (7% century AH). See Brockelmann, Lameer (trad.), History of the
Arabic Written Tradition, 1:407-408.

30 Al-Sakhawi, al-Daw’ al-lami‘, 10:128. Jamal al-Din Abd ‘Amr ‘Othman Ibn ‘Omar Ibn Abt Bakr Ibn Ydinus, known
as Ibn al-Hajib as he was the son of a Kurdish chamberlain, was a celebrated grammarian who authored the a/-Kdafiya, a
short manual of Arabic syntax. See: Ben Cheneb, Moh, “Ibn al-Hadjib”, in E//.

51 Al-Sakhawi, al-Daw’ al-lami‘, 10:128: The scholar is not explicitly named, but indicated with the expression
“shaykhuna”. Since al-‘Asqalani is the author of the Nukhbat al-Fikar (a work on hadith) of which the Nuzhat al-Nazar
is a commentary, and considered the fact that al-Sakhaw1 was his pupil (and possibly also Ibn al-Amshati), interpreting
“shaykhuna” as indicating the famous Zadith scholar seems to be the most plausible explanation. See: Franz Rosenthal,
“Ibn Hadjar al-‘Askalani”, in EI2.

52 Al-Sakhawi, al-Daw’ al-lami ", 10:128. Fakhr al-Din al-Khajandt’s al-Talwih ila asrar al-tanqih (i.e. the medical work
mentioned by al-Sakhawi) is an abridgment and adaptation of Ibn Sina’s Qaniin. See Umar Rida Kahhala, Mu ‘jam al-
mu’allifin (Beirut: Dar Thiya’ al-turath al-‘arabi, 1957), 10:192 and Hajt Khalifa, Kashf al-Zunin (Beirut, Dar Thya’ al-
Turath al-‘Arabi, reprint from 1941-1943), 1:482.

53 Chief of the hanafi judges (gadr al-qudar) of the Diyar Misr between 842/1438 and 866/1461. See Ibn Taghri Birdi, a/-
Nujiim al-Zahira fi mulitk misr wa-1-Qahira (Cairo, Wizarat al-thaqafa, 1963), 15:230 and 16:271. There is no indication
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(797/1397-880/1475)°* and al-Shamanni (801/1399-872/1468).> With al-Amin al-Aqsara’i, Ibn al-
Amshatt also studied grammar, while he learnt medicine from al-Shamannt and from al-Sharaf Ibn
al-Khashshab (d. 863/1459).%° Ibn al-Amshati’s scholarly career brought him to Mecca, where he
studied medicine and attended lectures on the khutbas of the gadi of Mecca Abi al-Fadl al-Nawirt
(d. 786/1384).%" He also learnt the migat, i.e. the proper way of establishing the time of prayer, from
Shams al-Mahall1 (786/1384-849/1445)°® and attended lectures on the commentary of the Mashyakha
of al-Qalanist (654/1256-722/1322).>° In the holy city, Ibn al-Amshat1 attended also the lectures of
the renowned hadith transmitter (musnid) al-TaqT Ibn Fahd (d.871/1466)% and of the shafi 7 jurist
Abii al-Fath al-Maraghi (d. 859/1455).°! Together with al-Biqa‘1 (that, as mentioned above, represents
another important source for the biography of Ibn al-Amshati), he attended the lectures of al-Badr
Husayn al-BiisTrT (d. 838/1435).92 He studied part of the work of al-Daraqutni (306/918-385/995)%3
under the guidance of the maliki authority Abii al-Qasim al-Nawiri (d.857/1453)% and, together with
al-Sakhawi, he was a student of al-‘Asqalant (773/1372-852/1449).% Eventually, Ibn al-Amshati
achieved the permission of transmitting the texts he had learnt (ijaza) from all of his masters.®

Ibn al-Amshati had prominent scholars not only as masters but also as companions: al-
Sakhawi, besides describing the loving, fraternal friendship between Ibn al-Amshatt and himself (wa-
baynana wudd shadid wa-ikhd’ akid), also affirms that they attended lectures and travelled together
(sahibtuhu sdfiran wa-hadiran).%” An episode that al-Sakhaw1 mentions in another work, al-Tibr al-
Masbiik, confirms what said in a/-Daw’ al-lami": at the beginning of the book, the scholar recounts
that one day he went to the madrasa a/-Karubiyya in Giza, where he met his companions al-Biqa‘t,
Muzaffar al-Din al-Amshati and another scholar (namely ‘Abd al-Rahman al-Kurdi, not better
identified). After spending the evening together in Giza, the group headed to the Pyramids, where
they stopped to discuss about these ancient monuments.®® This episode, besides being a small yet

whether Ibn al-Amshatl studied with him before his appointment as chief judge of after. See also: Haji Khalifa, Kashf al-
Zuniin, 1:895.

4 Hanafi mufti, of Turkish origins but born and dead in Cairo. Al-Sakhawi was himself among his students. See: al-
Zirikli, al-A4 ‘lam, 8:168.

55 Al-Shamanni, hanafi fagth, grammarian and expert of hadith, who had among his pupils also al-Suyiti. See: ‘Adil
Nuwayhid, Mu jam al-Mufassirin min sadr al-Islam wa-hatta al-’asr al-hadir (Beirut: Mu’assasat Nuwayhid al-
thaqafiyya lil-ta’Iif wa-1-tarjama wa-1-nashr, 1988), 1:72.

36 Al-Sakhawi, al-Daw’ al-lami‘, 10:128. Al-Sharf Ibn al-Khashshab was the author of a collection of hadiths and an
expert in various fields, including medical sciences, which he taught in the mosque of Ibn Talun. See:Ibn Khalil, Nay! al-
amal, 6:61-62.

57 For Abi al-Fadl al-NawirT see Taqi al-Din Muhammad ibn Ahmad al-Fasi, Dhayl al-taqiid fi riah al-sunan wa-I-
masanid, (Beirut: Dar al-Kutub al-‘ilmiyya, 1990), 1:51.

38 Probably the shafi T fagih Shams al-Mahallf also known as al-GhamrT: see al-Zirikli, al-A4 ‘lam, 6:315.

3 Ibrahim al-Qalanisi, scholar active in Damascus and Cairo and author of a Mashyakha: see Kahhala, Mu jam al-
mu’allifin, 1:85.

0 According to Ibn Khalil, al-Taqt Ibn Fahd was a much-celebrated shdafi T jurist and hadith scholar from Mecca. See Ibn
Khalil, Nayl al-amal, 6:252.

1 As a scholar, al-Maraghi excelled in various fields, but especially in jurisprudence. He authored a Sharh al-Bukhari
and a Sharh al-minhdj. See al-Suytti, Nazm al- ‘iqyan fi a ‘van al-a ‘yan, 139-140.

62 As reported by Ibn Khalil, Badr Husayn al-BiisirT was the master of several other famous scholars. See: Ibn Khalil,
Nayl al-amal, 4:367.

63 Al-Daraqutni was a leading Sunni hadith scholar, considered among the most prominent of his time. See Jonathan A.C.
Brown: “al-Daraqutni” in E13.

% For Abil al-Qasim al-NawirT see al-Suyiiti, Nazm al- iqyan, 166.

%5 Al-Sakhawi, al-Daw’ al-lami*; 10:128.

66 Al-Sakhawi, al-Daw’ al-lami*; 10:128.

67 Al-Sakhawi, al-Daw’ al-lami*; 10:129.

8 Al-Sakhawi, al-Tibr al-Masbik fi dhil al-Silitk; (Cairo, Matba“at Dar al-Kutub wa-1-Watha’iq al-Qawmiyya, 2014), 2:
8-9. In this occasion, al-Sakhawt indicates a book entitled Anwar ‘alwi al-Ajram fi Kashf ‘an Asrar al-Ahram written by
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remarkable insight into some scholars’ shared moment, is significant inasmuch it provides us with an
evidence of the fact that a friendly relationship between al-Sakhaw1 and Ibn al-Amshati actually
existed, and that it was not something that al-Sakhaw1 remarked only while compiling the biography
of the latter. Finally, in al-Daw’ al-lami ", al-Sakhaw1 also reports attests that Ibn al-Amshati travelled
to Ta’if together with al-Biqa‘1, with whom, as mentioned before, he also attended lessons.*’

To find such a detailed list of teachers is quite common in the biographies of Mamluk scholars
written by medieval historians and biographers, who generally tend to report the names of the
authorities rather than those of the institutions where scholars pursued their education.”” The main
reason for this was the concept of knowledge transmission as based mostly on the personal interaction
between a master and a disciple, even more that in the close study of a text or on the reputation of
any institutions.”! This idea, very central to Islamic education, implied that the student’s relationship
with his masters was determinant for his scholarly career, and so was the character, morality and
intellectual reputation of the instructor: as observed by Berkey, a scholar’s education was judged “not
on loci but on personae”.”? Therefore, the list of Ibn al-Amshati’s masters is not a simple biographical
record, but stands to indicate the prestige of his education and, as a consequence, his authority as a
scholar. The friendly relationship that Ibn al-Amshati and other scholars (among which al-Sakhaw1
himself) had as students is also relevant inasmuch it remarks a commonality of values and education
between them and, therefore, their belonging to the same social group.

1.3.2 Teaching and practising

Once he became a professional scholar, Ibn al-Amshatt superintended the chiefship of several
madrasas of Cairo and started teaching in some of them, sometimes as a temporary substitute for
other masters and sometimes independently.”® Al-Sakhawi reports that Ibn al-Amshati taught figh in
the madrasa Zamamiyya,” in the Zahiriyya al-Qadima’ and in the Salihiyya’® succeeding his brother

Abii Ja‘far Muhammad ibn “Abd al-‘Aziz al-Hashimt al-Idrist al-Misr1, and adds some observations about the pharaonic
monuments.

9 Al-Sakhawi, al-Daw’ al-lami; 10:128.

70 Jonathan Porter Berkey: The Transmission of Knowledge in Medieval Cairo, (Princeton: Princeton University Press,
1992), 23.

"I Berkey, J.P.: The Transmission of Knowledge in Medieval Cairo, 21-22.

2 Berkey, J.P.: The Transmission of Knowledge in Medieval Cairo, 23.

73 Al-Sakhawi, al-Daw’ al-lami; 10:128. Reconstructing the enormously rich constellation of madrasas functioning in
Cairo during the Mamlik sultanate is a great enterprise that certainly requires further investigation. Here, only a small
attempt will be made in order to localise in terms of time, space and importance the main schools where Ibn al-Amshatt
exercised as a teacher of Medical science and Islamic jurisprudence. For this purpose, al-Mawa ‘iz wa-I-i tibar fi dhikr al-
khitat wa-l-athar by al-Maqrizt (766/1364-845/1442) represents a most helpful guide, since its author was almost a
contemporary of Ibn al-Amshatt and therefore must have witnessed, at least to a certain extent, the same institutions.

4 Founded in 797/1395 by an amir of Barqiiq, the madrasa Zamamiyya was situated in the area of the suwaiga al-sahib
(i.e. around the gate called Bab Khiikha on the western wall), and had a minbar from which the khutba was pronounced
every Friday. See: al-Maqr1zi, al-Mawa ‘iz wa-I-i ‘tibar fi dhikr al-khitat wa-I-athar (Beirut: Dar al-Kutub al-‘ilmiyya,
1997), 3:189. Al-Magqrizi expresses here his discontent for the exaggerate proximity of this madrasa/mosque to the one
of al-Sahibiyya, since whoever prayed in one of the two mosques would hear the takbir coming from the other (fa-yasma ‘u
kullu man salla bil-mawdu ‘ayn takbir al-akhar). A novelty (mubtada ), this, that al-Maqrizi blames as an abominable yet
recurrent thing in Cairo (min shani‘ ma hadatha fi ghaiyr mawdi"). The proximity of the madrasa to the suwaiqa al-sahib
is also mentioned by al-Sakhawi (al-Daw’ al-lami‘; 10:128).

75 Probably the one in the area of Bayn al-Qasrayn, founded by the gadi Kamal al-Din Zahir during the reign of Baybars
(r.658/1260-676/1277). See: al-Magqrizi, Khitat, 4:224-225.

76 Also in the area of Bayn al- Qasrayn, but more ancient than the former: in fact, it was founded by the Ayyubid ruler al-
Malik al-Salih (r. 637/1240-647/1249) in 639/1241. This madrasa is particularly significant inasmuch, as attested by al-
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Shams al-Din. He also exercised the fuction of gadr substituting for various judges, among which his
previous master al-Sa‘ad ibn al-Dir1.”’

Ibn al-Amshati taught Medicine in the jami " of Ibn Tiilin’® and in the Mansiriyya” (taking
the place of his master al-Sharaf Ibn al-Khashshab), and educated a new generation of skilful and
prepared physicians.®” The medical profession was the one that Ibn al-Amshatt exercised the most,
giving, according to al-Sakhawi, proof of great piety by visiting sick people of any social background,
often without charging money for his services. Even when later on in his life he retired from
jurisprudence in order not to interfere with his brother (bi-haythu annahu lam yubashir ‘an akhihi)
and from several other activities, he did not stop being a physician.®! In the concise biographical
account written by al-Suyitt on Ibn al-Amshati, he is said to have achieved the prestigious position
of ra’is al-atibba’ 3* This information is extremely important because it indicates that, as Head of the
Physicians, Ibn al-Amshati was personally at the service of the Sultan (who chose and nominated the
physicians for this office) and that he was responsible for the qualification of all the other physicians
practicing within his field.®?

1.4 Literary output

As many of the scholars populating the intellectual scene of Mamluk Cairo, Ibn al-Amshati
also wrote several works in which he re-elaborated the knowledge he had acquired during his career
with the aim of transmitting it to successive generations of scholars. His literary output seems mostly,
but not exclusively, related to medical science. However, it must be said that not all the sources report
the same number of works: for instance, some of the titles mentioned in earlier accounts do not figure
in later sources, and some titles seldom appear. For this reason, it seems legitimate to deduce that not
all of Ibn al-Amshati’s works shared the same popularity and diffusion or, at least, that not all of them
were considered worthy the same scholarly attention. In any case, since the sources are not consistent
in this regard, the list of Ibn al-Amshati’s works that follows might be possibly incomplete, despite it
being the result of a collection and collation of information found in different sources. However, it
will hopefully be sufficient for understanding his scholarly contribution.

Magqrizi, it was the first one in the Diyar Misr to offer, from 641/1243, lessons of the four Sunni madhhab in one place (a
pattern later followed by several other schools in Cairo). See: al-Maqrizi, Khitat, 4:217-218.

"7 Al-Sakhawi, al-Daw’ al-lami"; 10:128.

8 The mosque of Ibn Taltin, founded in 262/876, was restored during the reign of Lajin (Mamlik sultan of Egypt and
Syria from 696/1296 to 698/1299), who established and endowed there professorships in the four rites of law, exegesis,
hadith, and even medicine, providing also stipends for 150 students. See: Berkey, The Transmission of Knowledge in
Medieval Cairo, 62. The custom of using the jami" for education was very common in Mamluk Cairo, where the main
function of these structures was indeed that of institution of learning, while their function as Friday Mosque was
secondary, which explains the great number of jami" in the city. Apparently, not all scholars were approving this
overcrowding of mosques and madrasas (as it can be seen from the discontent expressed by al-Maqriz1 in the description
of the Zamamiyya mentioned above): in fact, the Prophetic tradition wanted the city to have only one congregational
mosque for the Friday service. See: George Makdisi, The Rise of Colleges: Instituions of Learning in Islam and The West.
(Edinburgh: Edinburgh University Press, 1981), 20-21.

7 This madrasa was founded in Bayn al-Qasrayn as part of the Qalawwunid complex (together with the maristan and the
qubba), for which the Sultan Qalawin (r. 678/1279-689/1290) took valuable building material from the fortress of
Rawdah. See: al-Maqrizi, Khitat, 3:323.

80 Al-Sakhawi, al-Daw’ al-lami‘; 10:128.

81 Al-Sakhawi, al-Daw’ al-lami‘; 10:128.

82 Al-Suyiiti, Nazm al- ‘igyan fi a ‘yan al-a ‘van, 174.

8 Doris Behrens-Abouseif, Fath Allah and Abii Zakariyya: Physicians under the Mamluks Supplément aux Annales
islamologiques (Cairo: Institut Frangais d'archéologie orientale, 1987), 5-6.
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Since most of the sources mention it and praise its quality, the Sharh al-Mijaz (or al-Munjaz
fi Sharh al-Miijaz) can be possibly considered Ibn al-Amshati’s major work.3* This two-volume
commentary of the al-Miijaz fi al-Tibb (“Summary of Medicine”) of Ibn al-Nafis (d. 687/1288)%
seems to have been particularly successful: al-Sakhawi, for instance, affirms that various copies of it
circulated and that it received very positive reviews from other scholars (garradahu lahu ghayr
wahid).3

Most of the sources also refer to a second major medical work, the Sharh al-Lamha (or Ta’sis
al-sihha fi Sharh al-Lamha),’” a commentary of the Lamha fi al-Tibb on molecular pathologies (al-
amrad al-juz’iyya), written by a certain ‘Afif Abii Sa‘d Ibn Abi Suriir al-Saw®® as a summary of the
work of several previous physicians. Interestingly, the commentary by Ibn al-Amshati is the only one
reported by Kashf al-Zuniin for the Lamha®® and therefore must have been, if not the only one, one
of the few commentaries of Ibn Ab1 Surtir’s work.

Ibn al-Amshatt authored also some short medical treatises, among which the risala presented
in this thesis, al-Isfar ‘an hukm al-asfar, analysed in detail in the next chapter. °° The sources that
mention this treatise among the works of Ibn al-Amshati report that a/-Isfar was written for the nazir
al-dawawin al-Bariz1 (d.856/1452).°! Such a dedication, to which we shall return while examining
the text in the next chapter, hints at a personal and intellectual connection between a prominent
member of the administrative elite and Ibn al-Amshati. Such a relationship proofs what al-Sakhaw1
says about Ibn al-Amshatt modestly visiting high-rank member of society (wa masha li-I-marda fa-
li-l-ru’asda’ ‘ala wajh al-ihtisham)®® and al-SuyiitT entails by mentioning his position as ra’is al-

8 The Sharh al-Miijaz is mentioned in most of the biographies. See: al-Sakhawi, al-Daw’ al-lami"; 10:129; Zirikli, al-
A ‘lam, 7:136; al-Shawkani, al-Badr al-tali‘, 811. It is mentioned also in the Mosul Manuscript (al-Karmali “Mahmud
‘Antaby and Ibn Sani*”, 259), by Haji Khalifa in the Kashf al-Zuniin, 2:1900; and by Isma’1l Pasha al-Baghdadi al-Babant
in the Hadiyyat al- ‘arifin (Istanbul, Mu’assasat al-Tarikh al-‘Arab, 1951), 2:411.

8 Tbn al-Nafis is among the foremost physicians of the 7th/13th century. Except for the date of his death, not much is
known about his life, since his almost contemporary Ibn Abi Usaybi‘a does not mention him in his biographical dictionary
of physicians. He was born around Damascus and studied medicine, grammar, logic, and Islamic religious sciences. After
he moved to Cairo, he was given the important post of Chief Physician of Egypt. He died in Cairo in 687/1288 and left
all his fortune and his books to the ManstirT hospital that had been completed shortly before (683/1284). His admirers
exalted him as a second Avicenna, and indeed his scientific legacy is outstanding. The above mentioned Mizjaz (an extract
from most parts of the Qaniin of Ibn Sind) is a concise manual of the whole of medicine particularly useful for practitioners
and was subject of several commentaries. It was also translated in other languages and its popularity lasted until the
beginning of the 20th century. See: M. Meyerhof and J. Schacht, “Ibn al-Nafis”, in E12.

8 Al-Sakhawi, al-Daw’ al-lami‘; 10:129. See also Brockelmann, Lameer (trad), History of the Arabic written tradition,
Supplement Vol. 2:97.

87 See: al-Sakhawi, al-Daw’ al-lami"; 10:129; al-Babani, Hadiyyat al- ‘arifin, 2:411; Zirikli al-A ‘lam, 7:136; al-Shawkani
al-Badr al-tali‘, 811; Haji Khaltfa, Kashf al-Zuniin, 2:1561; al-Karmali “Mahmid ‘Antaby and Ibn Sani*” , 259. See also
Brockelmann, Lameer (trad), History of the Arabic written tradition, Supplement Vol. 2:97.

8 Almost nothing is known of this physician. The Hadiyyat al-‘arifin says that he was the shaykh al-atibba’ (chief
physician?) of Egypt but omits his death date (al-Babani, Hadiyyat al- ‘arifin, 1:665). He must have lived after the 12
century CE since his treatise is said to summarize the work of al-Ilaqi (d. 536/1141). See Haji Khalifa, Kashf al-Zuniin,
2:1561.

% Haji Khalifa, Kashf al-Zuniin, 2:1561.

% Only three sources mention this treatise, and just two of them (al-Karmali and ZirikI7) report its title as given in the
manuscript. Al-Sakhawi, al-Daw’ al-lami*; 10:129 (defines it as risala); Zirikli al-A lam, 7:136 (defines it as kurrasa,
booklet), al-Karmali “Mahmid ‘ Antaby and Ibn Sani‘”, 259. See also: Brockelmann, Lameer (trad), History of the Arabic
written tradition, Supplement Vol. 2: 97.

o1 See al-Sakhawi, al-Daw’ al-lami"; 10:129, ZirikIi al-A ‘lam, 7:136, al-Karmali “Mahmiid ‘Antaby and Ibn Sani‘”, 259.
The note attached to the manuscript of Mosul also mentions that a/-Isfar was written in occasion of al-Barizi’s departure
for the pilgrimage.

92 Al-Sakhawi, al-Daw’ al-lami*; 10:128.



atibba’. Moreover, it allows us to insert this treatise within the tradition of medical texts written for
courtly patrons.”

A second treatise, al-Qawl al-sadid fi ikhtiyar al-"ima’ wa-I- ‘abid, deals with the correct way
of choosing female and male slaves, and gives instructions on how to detect weaknesses or illnesses
and other bodily defects of slaves that merchants may deceitfully hide at the market. This work is not
mentioned by al-Sakhawi, but it is known to the author of the note attached to the Mosul Manuscript,**
and so it is for ZirikI1.> Isma’1l Pasha al-Baghdadi al-Babani mentions this treatise in two instances,
one in the "Idah al-makniin®® (where he states that the work was finished in 883/1478) and the second
in Hadiyat al- ‘arifin.®” Al-Qawl al-sadid, edited and made available in printed version a few decades
ago,’® constitutes a most interesting text documenting some of the social aspects of slave trade during
the late Mamluk period. Ibn al-Amshati presents it as an extended and revised version of a similar
treatise by Muhammad ibn Ibrahim al-Ansari (known as al-Akfani, d. 749/1348) entitled a/-Nazar
wa-I-tahqiq fi taqlib al-raqiq.”

A less known medical treatise that could be possibly attributed to Ibn al-Amshati is the 7a ’sis
al-’itgan wa-l-matana fi ‘ilal al-kula wa-I-mathana, on diagnosing kidneys and bladder diseases, but
since the only source to mention this manual is the Mosul Manuscript’s note,'® the attribution can
not be made with a satisfactory degree of certainty.

Besides these works on medical science, Ibn al-Amshati authored a commentary of a
compendium of Hanafi law, the Nugaya,'®! entitled Sharh al-Nugdaya, in which he developed further
a commentary made on the same work by his teacher al-Shamanni, who had given him the permission
of transmitting the text.'%?

1.5 Old age and passing

Ibn al-Amshati’s retirement from his scholarly activity did not imply a complete retirement
from the intellectual scene. On the contrary, he is said to have regularly attended the weekly lessons
of al-Sakhaw1 and asked for copies of his friend’s best works.!®® The intellectual affinity and keen

3 As mentioned in the introduction, there are other examples of treatises on health preservation dedicated to royal or
courtly patron by their physicians, and they represent a significant demonstration of the trust that physicians could enjoy
in such environment. The ‘Uyiin al-Anba’ of Ibn Abi Usaybi’a mentions, for instance, a treatise by Maimonides (d. 1204)
dedicated to the Ayyubid king al-Malik al-Afdal (F7 tadbir al-sihha) and another by Ibn al-Mutran (d. 1191) dedicated to
Salah al-Din (al-Magala al-Nasiriyya fi hifz al-Umir al-sihhiyya). See: Ragab, The Medieval Islamic Hospital: Medicine,
Religion and Charity, 157 (note 74).

% Al-Karmali “Mahmiid ‘Antaby and Ibn Sani‘” 259-260.

93 Zirikl1 al-A ‘lam, 7:136.

% Al-Babani, Idah al-maknin, (Beirut, Dar Thya’ al-Turath al-‘ Arab), 2:249.

97 Al-Babani, Hadiyyat al- ‘arifin, 2:411.

% Mahmud Ibn Ahmad al-‘Aintabi al-Amshati, AI-Qawl! al-sadid fi ikhtiyar al-’ima’ wa I- ‘abid edited by Muhammad
‘ATsa Salahiyya (Mu’assasat al-Risala, 1997).

% Ibn al-Amshati, 4l-Qaw! al-sadid, Muhammad ‘Aisa Salahiyya (ed.), 31. See also: Brockelmann, Lameer (trad),
History of the Arabic written tradition, Supplement Vol. 2:175.

100° Al-Karmali “Mahmiid ‘Antaby and Ibn Sani‘”, 259. Al-Razi had authored a work on the same topic. See L.E.
Goodman, “al-Razi” in E12.

OV 4I-Nugaya fi furii* al-figh al-hanafi is a selection from the different branches of hanafi law compiled in 806/1403 by
the jurist ‘Abd al-Wahid al-Sirami, of which not many details are known, except that the was originary from the bilad al-
‘ajam. See: Kahhala, Mu jam al-mu allifin, 6:211.

102 Al-Sakhawi, al-Daw’ al-lami"; 10:129. The Sharh al-Nugdaya is also mentioned by al-Shawkani and al-Babani. See:
al-Shawkani, al-Badr al-tali‘, 811; and al-Babani, Hadiyyat al- ‘arifin, 2:411.

103 Al-Sakhawi, al-Daw’ al-lami"; 10:129. Al-Sakhawi also affirms that he dedicated his book al-Ibtihdj bi-’adhkar al-
musafir al-hajj to Ibn Al-Amshati. On this book, see Hajt Khalifa, Kashf al-Zuniin, 1:2.
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friendship that characterized the relationship between the two scholars lasted until their old age, as
can be seen in al-Sakhaw1’s description of Ibn al-Amshatt as a most agreeable person, devoted and
loyal to his friends, generous, humble and highly respectable.!® The sense of equity and piety of Ibn
al-Amshati is furtherly highlighted in the account of his brother’s funeral:'% al-Sakhawi remarks
integrity of the physician by saying that he equally divided the inheritance and endowed part of it for
the maintenance of a water cistern close to the khangah al-Siryaqiisiyya.'

Al-Sakhawi and Ibn al-Amshati continued visiting each other regularly until the latter’s
physical condition deteriorated to the point that he was not able to leave his house anymore. Al-
Sakhawt concludes his friend’s biography with the image of a very old and debilitated man (wa-Awa
alan fi sana tis ‘a wa-tis ‘in... za’id al- ‘ajz ‘an al-haraka), to whom he wishes a good passing (khatama
allah lahu bi-khayr) and a generous reward in the afterlife for his good deeds (wa-na ‘ama al-rajula
raghb ‘an jumla waza ifihi).'""’

Al-Sakhawt is not the only biographer to write about Ibn al-Amshati before his death: in fact,
also his contemporary al-Suyiiti ends his brief account by praising the virtues of the physician while
he is still alive, saying that he is a pious and virtuous man (wa-na ‘am al-rajul hwa dinan wa khayran).
Later sources, among which the note attached to al-Isfar Manuscript of Mosul, state that Ibn al-
Amshati died in 902/1496.!% His death coincided with the end of the sultanate of al-Ashraf Qaitbay
(r. 872/1468-902/1496) and of a second apogee of the Mamluk sultanate, after which the political
stability of the sultanate was irremediably lost, overshadowed by the rivalry with the Ottomans.'%

1.6 Considerations on Ibn al-Amshati as an intellectual of his time

On the base of this bio-bibliographical survey, a few considerations should be made regarding
Ibn al-Amshati scholarly career, and the way it is represented in the detailed biography written by al-
Sakhaw. In fact, some aspects of Ibn al-Amshati’s life and career seem to be shared by various other
members of the social group of the ‘ulama’, at least in the last decades of the Mamluk Sultanate, and
al-Sakhaw1’s biography contains elements that seem to characterize the literary representation of the
scholarly elite in that particular historical context. Therefore, it is important to ponder which aspects
of Ibn al-Amshati’s life did al-Sakhaw1 emphasise the most and which ones he just briefly mentioned,
since they can give us some hints at what their contemporaries were supposed to know (or would
consider more relevant to know) about this scholar. In fact, as modern studies on biographical

104 Al-Sakhawi, al-Daw’ al-lami‘; 10:129.

105 That must have happened in 885/1480, according to Ibn Khalil, Nay! al-amal, 7:270.

106 Al-Sakhawi, al-Daw’ al-lami‘; 10:129. The khangah was the urban residences of Siifis: this one, the Siriaqiisiyya,
located in the east part of Cairo, was founded by al-Manstr Qalawiin and finished in 725/1325. See al-Sakhawi, al-
Buldaniyat (Riyadh: Dar al-‘ata’ lil-nashr wa-l-tawz1‘, 2001) 157. By the 15" century, these institutions were highly
influential over the Mamlik elite, which lavished considerable sums to endow the khangahs. See. Petry: The Civilian
Elite of Cairo in the Later Middle Ages, 139.

107 Al-Sakhawi, al-Daw’ al-lami*; 10:129.

108 Al-Karmali “Mahmid ‘Antaby and Ibn Sani‘” p.259; the same date is given by al-Shawkani, al-Badr al-tali‘, 811,
Zirikli, al-A ‘lam, 7:136; and al-Babani, Hadiyyat al- ‘arifin, 2:411. See also Brockelmann, Lameer (trad), History of the
Arabic written tradition, Supplement Vol. 2, 97.

199 Garcin, Etats, Sociétés et Cultures du monde Musulman Médiéval, 1:348: The strong mark that this small renaissance
left in the architecture of Cairo show that it must have been indeed a period of prosperity supported by a relatively
flourishing economy.
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dictionaries have argued, this kind of literature can be interpreted as “a mirror in which are reflected
some important aspects of the intellectual and cultural development of the Islamic community”.'!°

An element that seem particularly worthy notice is the small space al-Sakhaw1 dedicates to
details related to Ibn al-Amshati’s exercise of the medical profession. Ibn al-Amshati’s scholarly
career is described in detail and important information is given about the places where he taught figh
and medical science, but not much is said about his activity and achievements as a physician. In fact,
the biographical account written by al-Sakhaw1 represents this aspect of Ibn al-Amshati’s life quite
marginally, emphasizing only what, in this profession, was related to pious deeds (like visiting sick
people out of charity) or scholarly activity (like writing commentaries to medical books and teaching).
Moreover, with no apparent reason al-Sakhaw1 omits the fact that Ibn al-Amshati achieved the
prestigious position of ra’is al-atibba’, an information that we can find instead in the biography
written by al-Suytti. The hypothesis that Ibn al-Amshati became head of the physicians after al-
Sakhawi completed his biography is to exclude, since by that time Ibn al-Amshati was in his old age,
and al-Sakhaw1 himself describes him as an old man unable to move and close to death. Possibly, al-
Sakhaw1 would have intentionally omitted details about Ibn al-Amshati’s career as a practitioner,
being the purpose of his biography to emphasize his belonging to the ‘ulama’ class rather than his
skilfulness as a physician.'!! As stated by Petry, during the Mamluk sultanate a person’s belonging
to the social group of the ulama’ rested on his scholarly activity and his position in the juridical
hierarchy.!!? By focusing on these points, al-Sakhaw1 succeeds in representing Ibn al-Amshati as a
member of the rich network of scholars constituting a special segment of the civilian elite. Moreover,
according to the protocol hierarchy given by al-Qalgashandi the head of the medical professions came
after the military and the judiciary-administrative groups,!'® and although it would seem that
physician were highly appreciated in the Mamluk court, scholars would attribute more prestige to the
theoretical knowledge of medicine rather than to its practice.!'* Not surprisingly, therefore, al-
Sakhaw1 focused on the scholarly career of Ibn al-Amshati rather than on his achievements as a
practitioner.

Another element that is worthy notice is that the description of Ibn al-Amshati’s scholarly
activity includes not only the branches of knowledge in which he excelled, but also various religio-

110 Wadad al-Qadi, “Biographical dictionaries: inner structure and cultural significance,” in G. Atiyeh (ed.), The Book in
the Islamic World (Albany: SUNY Press, 1995), 94.

1A comparison with earlier biographical encyclopaedias compiled during the Ayyubid period, such as the one by Ibn
al-Qiftt (568/1172-646/1248) and that by Ibn Abi Usaybi‘a (600/1203-668/1270), give a clearer impression of how did
the representation of physicians in literary sources had evolved by the Mamluk period. For instance, while the earlier
biographical works were exclusively dedicated to eminent physicians, the ones compiled during the Mamliik period did
not distinguish physicians as a stand-alone group of scholars. Rather, they included them within the whole religiously
legitimate scholarly community, listing their competences and achievements in the field of Medicine as one of the aspects
of their scholarly activity. Moreover, while Ibn al-Quftt and Ibn Abi Usaybi‘a mentioned in their works both Muslim and
non-Muslim physicians that had significantly contributed to the development of Medical Sciences, Mamlik sources gave
instead much more importance to their religious affiliation. This could be possibly due to the fact that, under the Ayytbids,
physicians actually enjoyed a prominent position in society and could become quite influential figures at the service of
the ruling class, while the Mamliiks would reserve such a prestige only to religious scholars. Moreover, early biographical
dictionaries, such as the one of Ibn Ab1 Usaybi‘a, might have been written with the aim of presenting the medical
profession as a stand—alone branch of knowledge. And, finally, authors like Ibn Abi Usaybi‘a, who was himself a
physician, had the appropriate means to evaluate the both the practical and scholarly achievements of his fellows. See:
Doris Behrens-Abouseif, “The Image of the Physician in Arab Biographies of the post-classical Age” in Der Islam:
Journal of the History and Culture of the Middle East (De Gruyter); vol. 66 (January 1989), 333; and Behrens-Abouseif,
Fath Allah and Abu Zakariyya: Physicians under the Mamluks, 4.

12 Petry, The Civilian Elite of Cairo in the Later Middle Ages, 246.

113 Behrens-Abouseif, Fath Allah and Abii Zakariyya: Physicians under the Mamluks, 3-4.

114 Behrens-Abouseif, “The Image of the Physician in Arab Biographies of the post-classical Age”, 336.
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academic institutions to which he was linked. The number of madrasas, among those mentioned
before, endowed by amirs and sultans, shows that this kind of institutions played a pivotal role in the
interaction of the scholarly milieu with the power in charge. Sponsoring of religious buildings and
foundations was in fact crucial to Mamluks for supporting their image as guardians and patrons of
orthodox Islam. The extraordinary amount of mosques, madrasas and khangah that flourished at the
time in Cairo, proved without parallel in the Muslim world at the time, is among the clearest evidence
of the Mamluks interest in religious legitimacy.!'> The most important institution of knowledge were
concentrated in the area on Bayn al-Qasrayin,!!® where Ibn al-Amshati exercised most of his teaching
career (except for the chair of medicine in the madrasa of Ibn Tuliin, located in the proximities of the
Citadel). The majority of these institutions of knowledge (primarily devoted to religious education)
had been founded before the rise of the Mamluks, but maintained a pivotal role in the education of
the scholarly elite even under the Sultanate, that supported them with numerous endowments. In fact,
they represented the “zenith of the academic hierarchy” of the Mamluk state, and the most prominent
scholars of the later Middle Ages studied or taught in at least one of these institutions.!!” Ibn al-
Amshatt’s career in several of these schools is indicative of his prestige and value as a scholar.

Finally, the reference to Ibn al-Amshati’s military engagement with jihad and riba''® (which
were perceived as twin concepts already from the 2"9/8" century)!!® was definitely something
meaningful for his contemporaries. In fact, the participation of scholars in holy war was a popular
phenomenon in medieval Islamic society and, throughout the whole course of Islamic history, the
‘ulama’ often took part to jihad as combatants, advisers, preachers or functionaries. '?° Their activity
had a highly symbolic value, as it was perceived as an imitation of Prophet Muhammad’s martial
activity together with a claim to authority for the religious scholar “at the expense of and even in
defiance” of the authority in charge.'?! Moreover, participating to jihad meant that the ‘wlama’
knowledge was supported by exemplary practices,'?* and contributed to their image as “vigilant
defenders” of Islam.!'?* By mentioning Ibn al-Amshati’s involvement in holy war and military abilities
together with his qualities as a scholar, al-Sakhaw1 might have wanted to legitimize his authority on
a multiple level. However, the much greater attention dedicated to Ibn al-Amshati’s scholarly career
entails that the quest of knowledge and the juridical activity was even more valuable than other
devotional practices.!'?*

15 Doris Behrens-Abouseif, Anna Contadini: “Mamliiks I, in EI2.

16 Petry: The Civilian Elite of Cairo in the Later Middle Ages, 146.

W7 Petry: The Civilian Elite of Cairo in the Later Middle Ages, 330.

118 Ribat was also the term used to indicate the religious and military institutions located at the frontiers, often in dangerous
places. See J. Chabbi, N. Rabbat: “Ribat”, in £/2. The highly meritorious acceptation of fighting at the frontiers appears
already in early hadith traditions and in the Book of Jihad attributed to ‘Abd Allah Ibn al-Mubarak (d.181/797). See:
Touati, Cochrane (trad), Islam and Travel in the Middle Ages, 207.

19 Bonner, Jihad in Islamic History, 100.

120 Touati, Cochrane (trad), Islam and Travel in the Middle Ages, 201.

121 Bonner, Jihad in Islamic History, 115

122 Touati, Cochrane (trad), Islam and Travel in the Middle Ages, 202.

123 Touati, Cochrane (trad), Islam and Travel in the Middle Ages, 220.

124 Touati, Cochrane (trad), Islam and Travel in the Middle Ages, 203.
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CHAPTER 2

Al-Isfar ‘an hukm al-asfar: a textual analysis

With all the information about Ibn al-Amshati scholarly career and intellectual authority in the back
of our mind, we shall now embark upon the analysis of his risala entitled al-Isfar ‘an hukm al-asfar.
As mentioned in the previous chapter, the sources alternatively refer to this treatise as risala or
kurrasa (i.e. booklet), '?° and report that it was written for a high-rank member of the administrative
elite, namely al-Barizi, in occasion of his pilgrimage to Mecca. Since al-Isfar ‘an hukm al-asfar has
not been, to my knowledge, subject of previous studies, this chapter represents a first attempt to make
a general analysis of this treatise and highlight its most significant characteristics.

2.1 Function and content of al-Isfar ‘an hukm al-asfar

2.1.1 For whom and why was the treatise written

Our first step in understanding this work will address two essential questions, the first one
regarding the purpose of the text, and the second one regarding the kind of information it conveys. In
the preface (iftitah) and the introduction (mugaddima) of the treatise, Ibn al-Amshati provides the
reader with important elements related to these questions. In fact, as often happens in the Islamic
manuscript tradition, the preface of al/-Isfar contains information such as the dedication (ihda’), the
title of the book (tasmiya) and the reason for which the author embarked upon its composition.'?°

The first element that must be examined in order to gain a better understanding of the text is
the dedication, i.e. the section that follows the basmalah and invocation at the beginning of the
preface. In fact, the dedication contains a clear reference to the patron and the occasion for which al-

Isfar was written:

“Now, as he decided to travel the path of the pious and set out to perform jiwar and visit the
holy places with humility, ask the mercy of the Forgiver to erase his sins [...] the leader of
the city dwellers (imam ahl al-amsar),'*’ the most notable man among the inhabitants of the
lands (‘ayyin a'yvan sakini al-aqtar), whose generosity would make the pouring cloud
superfluous, and whose wisdom would make the ocean seem small; the personification of
magnificence, the keystone, the illustrious, generous, excellent, outstanding, renown, perfect
Abi al-Ma‘ali Muhammad al-Juhani al-Barizi al-Shafi‘i, head secretary of the Egyptian
chancery (nazir dawawin al-insha’ al-sharifa bil-diyar al-Masriyya) and all the Islamic
kingdoms (s@’ir al-mamalik al-islamiyya) [...]”.'*

125 The Arabic sources that mention it describe it as a risdla (al-Sakhawi, al-Daw’ al-lami", 10:129) or kurrasa (booklet,
see: al-Zirikl1, al-A ‘lam, 7:163).

126 On the inclusion of such elements in the preface of books and its recurrence in the Arabic literary and manuscript
tradision see: Adam Gacek, Arabic Manuscripts: a vademecum for readers (Leiden: Brill, 2009), 202-203.

127 For the translation of ahl al-amsar as “people of the cities” see Kees Versteegh, The Arabic Language (Edinburgh:
Edinburgh University Press, 2014), 172-173.

128 MS folio 1, verso, line 6-14. Edition: § ii.
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This short section provides us with two key information: first, that the treatise was written for
a prominent member of the Mamluk administration and, second, that the specific occasion of its
composition is the departure of this functionary for the pilgrimage to Mecca and other holy places of
the Hijaz. The political prominence of the gadi Muhammad al-Juhani al-Barizi (796/1394-856/1452)
is well attested in the historical sources of the time. Al-Sakhawi'?® and Ibn TaghrT Birdi'*® indicate
him as one of the most significant political figures of the Mamluk administration. In fact, he held
various important positions in the Mamluk administration in both Egypt and Syria. In 842/1438,
during the sultanate of Jagmaq (r. 842/1438-857/1453), he was appointed katib al-sirr,'>! office that
he kept until his death. The fact that Ibn al-Amshati wrote al-Isfar in occasion of al-Barizi’s
pilgrimage is significant under many aspects. If fact, not only does it give us a hint at the purpose of
the treatise, but it also allows us to date al-Isfar with a certain degree of accuracy on the base of
information that we can find in other sources such as al-Nujim al-zahira, where Ibn Taghri Bird1
attests that al-Bariz1 performed the pilgrimage in 850/1447.132 In that year, al-Barizi was in charge of
the kitabat al-sirr in Cairo (as mentioned also in the quotation reported above) and Ibn al-Amshat,
at the end of his thirties, should have been by then an affirmed physician. Therefore, it is highly likely
that al-Isfar ‘an hukm al-asfar was written around that date.

Besides the dedication, the preface of al-Isfar contains several other elements that must be
analysed for understanding the text. In fact, shortly after mentioning his patron, Ibn al-Amshati
explains the purpose of al-Isfar:

“It seemed opportune to me to put together [...] a book in which I give instructions on this
[travelling] in the most beautiful way. And, praise to God, it came out free from the secrets

of this great craft [medicine], sufficient for carrying on travelling in those crucial moments,
» 133

collecting and conveying scattered knowledge by way of a compendium”.

Because of his patron leaving for a long and difficult journey, Ibn al-Amshati wants to collect
and organize in a clear and useful way medical advice that can help keeping a healthy body while
travelling. The statement reported above also shows that, by writing a/-Isfar, Ibn al-Amshati does not
want to generate new knowledge, but rather to collect and re-organize existing but scattered
information in an easily accessible way. This “revealing” function of the treatise emerges also from
the title of the treatise that, in agreement with the Arabic literary tradition, is presented within the

129 Al-Sakhawi, al-Daw’ al-lami"; 9:236-239.

130 Ibn Taghri Birdi, al-Nujiam al-zahira fi mulik Misy wa-1-Qdhira, 16:13-18. Al-Barizi was born in the city of Hama, in
Syria, and from a very early age was educated under the guidance of his father, who also held the relevant offices in the
Mamluk administration. Al-Barizt studied jurisprudence with several prominent scholars and excelled in the disciplines
related to chancery and correspondence. Around the age of twenty, he was assisting his father in the office of katib al-
sirr and, some years later, he was holding this position by his own. He was appointed katib al-sirr several times in Cairo
and Damascus, where he also exercised the profession of judge together with that of secretary of Chancery. Although he
repeatedly left this office for various reasons (once, for instance, to devote himself to his studies), the Mamluk sultans did
not stop turning to al-Barizi for his services as katib al-sirr. The last one of these sultans was, as mentioned above, Jagmaq
(of which al-Barizi seems to have been the brother in-law), who summoned him from Damascus (where he was in charge
as a gadr) to Cairo. As mentioned by Bauer, with the Mamluk Sultanate “the duties of the katib came to be fulfilled by
people who had received the training of a religious scholar. The result was a rather homogeneous group of ‘ulama’ who
became the bearers of Islamic religious as well as of secular culture”. See Bauer, “Mamluk Literature: Misunderstandings
and New Approaches”, 108.

131 The katib al-sirr was the head secretary of Chancery, alternatively also called sa@hib diwan al-inshd’. See: Mathieu
Eychenne, Liens personnels, clientélisme et réseaux de pouvoir dans le sultanat mamelouk (milieu XIlle -fin XIVe siecle)
(Beirut and Damascus: Presses de I’'Ifpo, 2013), 549.

132 Ibn Taghi1 Birdi, al-Nujiim al-zahira, 16:17.

133 M folio 2, recto, line 2-4. Edition: § ii.
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opening section. It is in fact after the sentence reported before that Ibn al-Amshati adds fa-li-dhalika
sammaytuhu al-Isfar ‘an hukm al-asfar (and for this reason I entitled it “Unveiling the regime of
travels”). In the manuscript used for the present study, the title of the treatise appears only in this
instance, being the front of the texblock (also called zahr al-kitab or zahriyyah) a blank page.'**

2.1.2 Contents and structure

On the base of the sections of the preface reported above, we can conclude that al-Isfar is a
medical compendium on the regime for travellers, and that its function is to make useful information
easily accessible for someone who does not have the same familiarity of the author with medical texts
and sources. It certainly does not seem an easy endeavour: therefore, in this section the analysis will
focus on how did Ibn al-Amshati organize the text and which contents did he decide to include in
order to fulfil this task. Again, the opening section of the treatise proves essential for this question,
as it contains a short description of the contents (tartib or tabwib)'*>
information regarding the internal structure of the treatise:

which provides us with important

“I have organized it [the treatise] in an introduction, eight chapter and a conclusion. The
introduction explains the necessity for writing down this book. The first chapter is on the
things that the traveller should do [before leaving]. The second chapter deals with the regime
of the traveller in hot weather, and the third chapter with what concerns hot winds. The fourth
chapter is about travelling in wintertime. The fifth chapter is on protecting the limbs, and the
sixth chapter on protecting the skin tone. The seventh chapter regards the problems of water.
The eight chapter deals with the matters of who travels by sea. The conclusion is about what
the traveller should carry with him and it consists of two parts: the first one about simple
remedies and the second on compound remedies. And with those two, the ten chapters of the
book are completed”.!3

As can be seen from this quotation, Ibn al-Amshati opted for organizing the contents of the
treatise in ten parts, excluding the preface and the mugaddima. The first eight chapters present
different case-scenarios or circumstances in which travellers could find themselves and that could be
detrimental for their health, and provide tips and remedies in order prevent and cure the diseases that
may occur in certain situations. The khdatima, which is the longest section of the treatise, is divided in
two chapters and lists a series of useful simple and compound remedies indicating their use and
benefits.!?’

The organization of first eight chapters represents an essential feature of al-Isfar ‘an hukm al-
asfar. In fact, by dividing the contents in this way, Ibn al-Amshati provides the reader with a highly
practical guide to medical remedies suitable for specific situations. For this reason, the first eight
chapters are remarkably different from the khatima, whose organization, based on drug categories,
resembles more that of the traditional pharmacopoeias discussed in the following section. Moreover,
the first eight chapters give not only instruction for the preparation and usage of apposite drugs, but
also dietary and practical advice aimed at preventing the damages that a determinate situation can
cause. Overall, the internal structure of these chapters follows a similar pattern: each one begins with

134 Gacek, Arabic Manuscripts, 37. The title was usually incorporated in the preface of a work, and only later featured
also on the front of the textblock.

135 The preface is usually the place where, in the Islamic Manuscript tradition, the tartib is given. See: Gacek, Arabic
Manuscripts, p. 203.

136 MS folio 2, recto, line 8-15. Edition: § iii.

137 This list of remedies, or pharmacopeia, occupies almost 20% of the whole book.
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a short explanation of how specific environmental conditions affect the traveller, then it provides the
traveller with indications on how to protect his own health and, finally, it gives instructions on the
medicaments that could be used for curing the diseases caused by those conditions. For instance
chapter four, which deals with travelling in wintertime, begins with a description of the detrimental
effects of cold weather:

“Travelling in wintertime or in cold zones is extremely dangerous, as cold turns off the
natural bodily heat, causes stiffness and freezes the body. And even if it did not reach that
point, it could possibly cause the hunger called bitlimiis (...), a type of hunger called “cow
hunger”, which is when the organs are starving while the stomach is satiated, and the organs
are craving for food but the stomach rejects it. The reason for this is the degeneration of cold
humours, as cold weather can cause degeneration of cold humours that affects the upper
stomach. Moreover, cold weather can also cause the limbs to fall, especially if one was riding
and his limbs were hanging, and looking at ice and snow weakens eyesight. In one word,
travelling in cold weather and cold places implies hardship and danger and, if it is inevitable,
the person who travels in these conditions should move in the daytime and rest at night, as
travelling in the daytime minimizes the damages of cold because of the heat of the sun”.'*

After describing the damages caused by cold weather, Ibn al-Amshati presents a series of
remedies that can prevent them. In most cases, the ingestion or application of a variety of simple
drugs, foods, oils and spices is prescribed for the prevention of certain diseases. Some chapters also
include instructions for preparing compound remedies: chapter one, for instance, contains the recipe
of a pill for quenching thirst (al-hubb al-musakkin li-I- ‘atsh),'* while chapter six that of an ointment,
the gayriift, for healing the skin that has cracked because of the sun or the winds.!*

Embedded within these dietary recommendations, we find also practical instructions. For
instance, shortly after the section quoted above, chapter four gives indications on where to camp at
night:

“If he [the traveller] stops at night, he should chose a warm camp site such as a valley or a
cave, protected from winds, away from the passage of floods. Also, he should place the
animals used for riding close to the tent, so to get warmer with the abundance of [their]
breath”.!'#!

Recommendations of this kind, that do not involve the use of any substance or remedy but deal with
practical measures, occur in several other chapters. In chapter one, for instance, after describing the
recipes of the pill for quenching thirst Ibn al-Amshati adds that, in case the necessary ingredients
were not available, the traveller could just hold in his mouth a small piece of lead (git ‘at usrub) for
calming thirst and minimizing the need of drinking water.'*> In chapter two, which deals with
travelling in hot weather, he recommends the traveller to cover his head, face and chest with a turban,
a hood, scarfs or a jubbah to protect those parts from the sun and avoid inhaling hot air.'** Suggestions
related to clothing feature in various instances: for example, in chapter five (on the protection of
limbs) the author advises the traveller to keep his fingers warm by wrapping them in fine goat wool

138 MS folio 5, verso, line 8-17 and folio 6, recto, line 1-4. Edition § 4.a.

139 MS folio 3, verso, line 11-14. Edition § 1.c.

140 MS folio 8, verso, line 3-6. Edition: § 6.b.

141 MS folio 6, verso, line 5-7. Edition: § 4.c.

142 M folio 3, verso, line 15. Edition: § 1.c.

143 MS folio 4, recto, line 14-15. Edition: § 2.a.The jubbah is a long outer garment open in front with wide sleeves.
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or rabbit fur, and to wear black and put black pieces of cloth in front of his eyes to protect them from
the dazzle of snow. Practical recommendation of this kind are abundant in chapter seven, that deals
with the ways to improve water quality and suggests, for instance, to deprive water from worms by
drinking it through a filter.!*

As mentioned above, the last two chapters of the manual, which together constitute khdatima,
have a clearly distinct structure. In fact, their internal organization is based on the categories
medicaments belong to rather than on the conditions for which they would be prescribed. Since the
khatima represents a selection of materia medica based on travellers’ needs, further details regarding
this section will be discussed while dwelling on the pharmacological background of the treatise.

By warning against the danger certain situation, recommending practical measures, giving
dietary indications and prescribing medical remedies, Ibn al-Amshati manages to collect in a concise
yet exhaustive manual all the information a traveller needs to keep a healthy body through the
hardships of a journey. Al-Isfar ‘an hukm al-asfar is efficiently planned, both in its general
organization and in the structure of every single chapter, and successfully conveys useful medical
information without ambiguities and confusion even to those that are not acquainted with the subject.
Despite its apparent simplicity, however, al-Isfar actually represents the result of a selection and re-
elaboration of a great medical tradition with which the author of the treatise was familiar.
Unfortunately, neither Ibn al-Amshati nor the bio-bibliographical sources in our possession mention
the sources used for writing al-Isfar, and possibly believing that specific texts were used as sources
might even be a wrong assumption. For this reason, our investigation will dwell on the general
medical theory that underlies the manual rather than on particular medical texts.

2.2 The medical background of al-Isfar ‘an hukm al-asfar

2.2.1 Medical Theory

The structure and content of al-Isfar make it possible do individuate, even in absence of
explicit references, the medical theory that underlies the treatise. As we will discuss in this section,
al-Isfar ‘an hukm al-asfar clearly belongs to that part of the Islamic medical tradition developed from
the Greek medical system. Obviously, this does not indicate an implicit belittling on the part of the
author of another existing medical tradition known as Prophetic Medicine (¢tibb nabawrt), which was
based on the Qur’an and the Sunna and intended, by the clerics that authored it, as an alternative to
the Greek-based medical systems.'*> 4[-Isfar does in fact contain at least one hint to the medicine of
the Qur’an and the Sunna and, as the next chapter will show, this tradition definitely has an important
place in the normative literature related to travel.!*® However, if we consider that al-Isfar was written
by a professional physician to fulfil the needs of a state official with a religious scholarly background,
it is clear that references to a medical tradition based on religious texts might have been considered
unnecessary. Moreover Ibn al-Amshati’s career as a physician was, as mentioned in the previous
chapter, strongly marked by his work on Ibn al-Nafis’ al-Miijaz fi al-Tibb, summary and commentary
of the Avicennian Qaniin: not surprisingly, therefore, al-Isfar follows the stream of this tradition.

144 M folio 10, recto, line 1. Edition § 7.e.

145 See E. Savage Smith, “Tibb”, in E12. Prophetic Medicine was not considered as contrasting or detrimental for medical
practices based on the Greek humoral system.

146 In the khatima, for instance, Ibn al-Amshati praises the properties of honey and comments that its qualities are also
mentioned in the Qur’an and Sunna. See: MS folio 12, verso, line 11-12. Edition § 10.3.1.
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The theoretical principles at the base of al-Isfar emerge quite clearly in various instances. The
introduction (muqaddima), for example, explains how travelling affects the body as follow:

“The traveller leaves all of a sudden the conditions to which he is used, and this brings along
a series of dangerous illnesses. Tiredness and fatigue make things worse, since they cause
the bodily temperature to raise and melt the bad humours (al-akhlat al-radi’a), moving them
from a place to another. If [these humours] come in contrast to some of the main organs or
the others, a tumour will appear, depending on the kind and quantity of the humour: but if
they mix with the good humours, they will spoil them, generating troublesome diseases. For
this reason, the traveller must know what damages or benefits him in order to seek for his
own treatment, so that no one of these diseases will affect him.”'#

The concept underlying these lines derives from a core idea of medieval Islamic medical theory:
health is the result of the balance between substances that are present in human body, and any
variation in the quality and quantity of these substances leads to the loss of the balance with
detrimental consequences for the health. Bodily humours (khilt, akhlat) have a pivotal role in the
maintenance, degeneration or re-establishment of the balance, as they are the fluid substance into
which nourishment is first transformed before being assimilated by the body.'*® Heir of the
Galenic/Hippocratic medical tradition, medieval Islamic medicine distinguishes four types of primary
humour, blood (dam), phlegm (balgham), yellow bile (safra’) and black bile (sawda’), each one
having a specific temperament: blood is hot and moist, phlegm is cold and moist, yellow bile is hot
and dry, and black bile is cold and dry. All these fluids are present in the human body in different
quantities, and every healthy person has a distinct humoral balance, the loss of which leads to a status
of sickness. To each of these humours correspond a series of unnatural humours produced by the
alteration of their characteristics. Changes in temperature are among the main causes of humours’
degeneration: a too high degree of heat, for example, can cause yellow bile to turn into a greenish
colour, becoming toxic and affecting organs such as the stomach. Heat has indeed the worst influence
on these humours because it causes them to “cook”, which is an irreversible process, but also an
excess of cold, humidity or drought can destabilize the original balance and lead to serious
illnesses.'*

Through al-Isfar, Tbn al-Amshati repeatedly stresses the importance of humours and the
dangerous effects of their degeneration on the body. Since the traveller, as explained in the
introduction, is more likely to undergo alterations in his bodily balance, in the first chapter of al-Isfar
Ibn al-Amshati suggests the traveller to purify his body from the bad humours before embarking upon
a journey:

“He who intended to travel should expel the bad humours from his body with purge and

bloodletting, following these ten principles (...)”. 1

As mentioned in the previous section, at the beginning of each chapter Ibn al-Amshati illustrates how
certain environmental conditions affect bodily health. In many cases, it is mainly because of the
effects of such conditions on the humours that the traveller’s health is at risk. As explained in chapter
two, for example, hot weather causes the wet humours to dissolve, weakening the bodily temperature.

147 MS folio 2, recto, line 16-17; folio 2, verso, line 1-6. Edition § iv.

148 Istvan Ormos, “The Theory of Humours in Islam (Avicenna)”, Quaderni di Studi Arabi 5/6 (1987): 604.
1499 For the theory explained here see: Ullmann, Islamic Medicine, 57-60.

150 MS folio 2, verso, line 7-8. Edition § 1.a.
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Humours are not, however, the only elements on which the bodily health depends. Another
important component that needs to be taken into consideration in order to maintain or restore the
health of an individual is his temperament (mizdj), i.e. the result of the interaction of the four elements
(fire, water, earth and air) within the human body.'*' By nature, each individual have a different
temperament, due to the dominance of a certain element over the others and to external factors such
as climate, place, age and sex of an individual.'"*> Because of their different temperaments, bodies
may react differently to external conditions and medical treatments. Chapter one, for instance,
discourages people with cold or hot-dry temperament from purifying their body with purge and
bloodletting because it may lead to a deficiency of the bodily moisture:

“The third [condition] is a hot-wet temperament: the hot-dry temperament and the cold one

with small blood are an impediment because each one has small superfluous moisture and

the expulsion brings to its excessive deficiency”.!>?

In chapter two, instead, Ibn al-Amshati addresses explicitly those who have a dry temperament
and recommends them to take special measures when travelling in a hot climate:

“If the traveller [in a hot weather] has a dry temperament, he should take some barley mush
(sawig al-sha'tr) and fruit syrup before the journey, because in the person with this
temperament the yellow bile is more abundant, and therefore he needs to keep his stomach
busy with food (...)”.!3*

Since sickness is caused by the loss of the natural balance of a body, medicine has the scope
of maintaining of recreating the original right proportion of elements. Therapy is oriented on the
principle contraria contrariis: any alteration of the natural balance is healed by introducing in the
body, through food or medicaments, substances which temperament is opposite to the one of the
element causing the alteration.!>® In the medieval Islamic medical tradition, dietetics has a pivotal
role in this sense, as can be seen from the abundance of treatises that stress the therapeutic properties
of food and give it priority over other remedies.!>® Al-Isfar ‘an hukm al-asfar is no exception to that:
together with simple and compound remedies, foodstuffs are often prescribed for preventing or curing
certain diseases. An example is the same quotation from chapter two reported above: barley mush
(sawiq al-sha 'ir), being a food with cold-wet temperament, is suitable for contrasting the heat and
dryness caused by hot weather.'*’ Similarly, chapter three suggests the consumption of cold-tempered
foods such as spinach (isfanakh), portulaca (bagla hamga’), pumpkin (gara ) and lettuce (khass) to
compensate the effects of hot winds.!*® Chapter four, instead, recommends the use of hot-tempered

151 Following the Greek medical tradition, medieval Islamic medicine considers the human body as a single unit consisting
of seven components: other than the mizaj (temperament) and the akhlat (humours), the other components are the arkan
(elements), af*al (functions), arwah (life force) a'da’ (organs) and quwa (faculties). See Bashar Saad and Omar Said,
Greco-Arab and Islamic herbal medicine: traditional system, ethics, safety, efficacy, and regulatory issues (New Jersey,
John Wiley & Sons, 2011), 126. A wider discussion of the medical theory related to these elements would not be
particularly relevant in this contest, since the present analysis focuses only on the aspects of this medical theory that
emerge from the text of al-Isfar.

152 Ullmann, Islamic Medicine, 57.

153 MS folio 2, verso, line 9-12. Edition § 1.a.

134 MS folio 4, recto, line 16-17, folio 4, verso, line 1-2. Edition § 2.b.

135 Ullmann, Islamic Medicine, 99.

136 Ullmann, Islamic Medicine, 99.

15T MS folio 4, verso, line 6-7. Edition § 2.b.

158 M folio 5, recto, line 9-10. Edition § 3.a.
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spices such as garlic (thiim), nutmeg (jawz), mustard (khardal), asafoetida (haltit), onion (basal),
pepper (fulful), cinnamon (dar sin) and ginger (zanjabil) to increase bodily temperature in cold
climate.'>’

As mentioned in the previous section, Ibn al-Amshati gives also recommendations related to
clothing. Such an attention to his aspect is not unusual: other treatise belonging to the same medical
tradition stress the importance of clothing and clothing materials for changing or maintaining the
temperature of the body.'®

Finally, when the bodily conditions are seriously damaged and neither dietary nor practical
measures are sufficient for bringing the body back to its healthy state, drugs represent the solution.
Since the pharmaceutical section of al-Isfar ‘an hukm al-asfar occupies a considerable space in the
treatise and presents a remarkable variety of simple and compound remedies, this part deserves a
separate analysis. The following section will therefore discuss in details the materia medica of the
treatise.

2.2.2 Pharmacology

The considerable amount of medicaments that feature in al-Isfar ‘an hukm al-asfar is
indicative of the pivotal role of pharmacology in treating diseases. In the medieval Islamic medical
system, pharmacology represented in fact one of three pillars of therapy, together with surgery and
dietetics.'®! As happened for medicine, pharmacology continued and surpassed the Hellenistic
tradition, and became one of the fields in which Islamic sciences excelled, also because of the broader
range of remedies available in the Islamic domains.'® In addition to monographic treatise,
pharmacology became the subject of special chapters in medical compendia, as in the case of al-Isfar.

It is true that simple and compound remedies figure all over the treatise, as for every of the
situations treated in the main chapters Ibn al-Amshatt indicates some specific drugs that the traveller
must use in such situation. The pill for quenching thirst (al-hubb al-musakkin li-I- ‘atsh) of chapter
one and the ointment prescribed in chapter six (gayriiti) mentioned above are among the remedies
that appear within the main eight chapters. In chapter two Ibn al-Amshati recommends the traveller
to apply regularly violet or rose oil mixed with cold water on his temples (wa-yajibu an yashabahu fi
safarihi dahan al-ward wa-I-banafsaj li-yasta ‘mila minha sa'a ba'd sd‘a ‘ala sadghayhi bi-I-ma’ al-
barid) in order to minimize the damages caused by extreme heat.!*> Rubbing with hot-tempered oils
such as iris oil (sawsan), lily oil (zanbagq), castor oil (khurii ) and chamomile oil (babiinaj) is instead
prescribed in chapter four against the damages of extreme cold.!** However, besides the remedies
scattered in these chapters, Ibn al-Amshati dedicates an entire, independent section of the treatise, the
khatima, to the inventory of the drugs that a traveller should carry with himself.

In line with the Galenic and medieval Islamic pharmaceutical tradition, Ibn al-Amshatt divides
the remedies in two main groups: simple (al-adwiya al-mufrada) and compound remedies (al-adwiya
al-murakkaba).'®> The first part of the khatima deals with simple remedies and divides them in two

139 MS folio 6, verso, line 10-12. Edition § 4.c.

160 Ullmann, Islamic Medicine, 101.

161 Ullmann, Islamic Medicine, 103.

162 Savage Smith, E.:“Tibb” in E12. See also Leigh Chipman, The World of Pharmacy and Pharmacists in Mamlitk
Cuairo (Leiden: Brill, 2010), 4.

163 MS folio 4, verso, line 9-11. Edition § 2.b.

164 MS folio 6, verso, line 3-4. Edition § 4.c.

165 Ullmann, Islamic Medicine, 103.
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subgroups according to their temperament (hot or cold). The second part of the khatima presents a
more diverse categorization of compound remedies:

“The second chapter deals with what [the traveller] should bring along of syrups (ashriba),
robs (rubiib), electuaries (ma ‘ajin), pills (hubiib), salves (shiyafat), pastilles (agras),
catapasms (safiifat), collyria (akhal), eye-salves (shiyafat al-"ayn) oils (adhan), liniments

(marahim), powders (dhariirat) and dentifrice (saniin)”.'*

This categorization of compound remedies resembles that of the two main professional
dispensatories (agrabadhinat)'®’ circulating in Egypt and the Levant at the time Ibn al-Amshatt wrote
al-Isfar: the al-Agrabadhin al-Kabir by the Iraqi scholar Ibn al-Tilmidh (466/1074-569/1165)'%® and
the Minhaj al-dukkan by the Egyptian al-Kiihin al-‘Attar.!®® In comparison with these two
professional dispensatories, however, al-Isfar presents a more limited range of categories and recipes:
for instance, al-Aqrabadhin al-Kabir contemplates more than fifty kinds of compound remedies for
a total of more than four hundred recipes, while in al-Isfar approximatively fifty recipes in total are
grouped under thirteen categories.!'”

Likewise, also the measurement system of al-Isfar is much more limited than the one
presented in professional formularies. The dirham, the daniq, the ratl and the mithgal,'’! are only

166 MS folio 11, recto, line 4-6. Edition § 10. The rubiib are made of “inspissated juice of ripe fruit, obtained by evaporation
of the juice over a fire till it acquires the consistence of a syrup”. The ma ‘Gjin are “pasty mass composed of a medicine,
usually in powder form, mixed in a palatable medium, as syrup, honey, or other sweet substance”. The safiifat are “a
compound medicinal powder sprinkled externally” and the marahim “a liquid or semifluid preparation that is applied to
the skin as an anodyne or a counterirritant”. See Chipman, The World of Pharmacy and Pharmacists in Mamlik Cairo,
281.

167 The Arabic word for dispensatorium, agrabadhin, comes from Greek ypagidiov via Syriac graphidhin. See A. Dietrich,
“al-Kohén al-“Attar” in E12.

168 Tbn al-Tilmidh (also known as Muwaffiq al-Mulk and Amin al-Dawla) was a Christian Arab physician of Baghdad.
Son of a physician, he studied for a long time in Persia before returning to Baghdad and succeeding his father. He was
highly esteemed by his contemporaries and was appointed ra@ 'is al-atibba’ and director of the famous “Adudt hospital of
Baghdad, a role that he kept until his death at the age of 92. Some of his students became eminent physicians and founded
medical schools outside Iraq: among them, al-Dakhwar (d. 628/1230) was the first teacher of Ibn al-Nafis (whose a/-
Miijaz fi al-Tibb has been discussed in Chapter I). According to later sources, it seems that Ibn al-Tilmidh based most of
his works (commentaries and summaries) on the works from the Hippocratic Corpus and from Galen, or of works by Ibn
Sina, al-Razi, and Hunayn. His pharmacological work, al-Agrabadhin al-Kabir, knew a very large diffusion and replaced
the pharmacopoeia of Sabiir b. Sahl (d. 255/869) which had been used until then. See: M. Meyerhof, “Ibn al-Tilmidh” in
EDL.

19 The Minhdj al-dukkan wa-dustir al-a‘yan fi tarkib al-adwiya al-nafi‘a li’l-abdan (“The management of the
[pharmacist’s] shop and the rule for the notables on the preparation and composition of medicines beneficial to the
bodies”) is a manual for professional pharmacists. It was written in Cairo around 658/1260 by the Jewish pharmacist Abii
al-Muna Dawud ibn Ab1 Nasr al-Kiihin al-“Attar al-Hartint al-Isra’1l1, about whom almost nothing is known. The book is
divided in 25 chapters containing a great amount of simple drugs, recipes of compound remedies, a list of measures and
weights, instructions for the gathering and storage of the materia medica, and professional advice for running a pharmacy.
It became a most popular work and continued to be used at least until the 1960s. See A. Dietrich, “al-Kohén al-"Attar”,
in EI2, and Chipman, The World of Pharmacy and Pharmacists in Mamlik Cairo, 1. On the circulation of these
formularies in the Mamluk Sultanate see Ragab, The Medieval Islamic Hospital, 215. These two pharmacopoeias have
been recently the subject of deep research, the results of which have been published in two main books: Leigh Chipman’s
The World of Pharmacy and Pharmacists in Mamlik Cairo, and Oliver Kahl: The Dispensatory of Ibn at-Tilmid, (Leiden,
Brill 2007).

170 Al-Agrabadhin al-Kabir includes categories that do not figure in al-Isfar, such as stomachics (jawarishn) elixirs
(iksirin), purgatives (mushil), etc. See: Kahl, The Dispensatory of Ibn at-Tilmid, 36-38.

171 Approximatively, the dirham would measure 3,125g, the daniq (1/6 dirham) 0,52g; the ratl 406g and the mithqal
4,46g. See Kahl, The Dispensatory of Ibn at-Tilmid, 33. The dirham and the mithqal were the basic units of measurement.
Derived from those used in the late Roman Empire, the weights and measures used in Islamic Egypt and Syria were not
uniform in the whole area, but each region had its own weights. This meant that physicians and pharmacists might be
using the same words for different weights. Therefore, several medical encyclopaedias would devote a chapter to this
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metrological units used in al-Isfar besides some less precise (or nonspecific) units like the migdar
(literally “amount”). The metrological units used by Ibn al-Tilmidh and al-K#hin al-‘Attar are instead
more numerous and articulated.!”> Moreover, professional pharmacopoeias such as the Minhaj al-
dukkan devote a chapter specifically to the explanation of parameters used, due to the fact that the
metrological units were not homogeneous in the territories of the Dar al-Islam. Al-Isfar instead does
not show a similar concern, probably because it was originally supposed to address an audience that
attributed to the various units the same value as the author of the treatise.

Similar limitations can also be noticed in the pharmacological apparatus necessary for
realizing the medicaments of a/-Isfar. The preparation of the drugs listed in the khatima and elsewhere
in the treatise does not require more than a simple pestle and, occasionally, a pot. Other formularies
do instead present a range of utensils owned by professional pharmacists and medical practitioners.
Some of the recipes of al-Agrabadhin al-Kabir, for instance, imply the use of more or less special
tools and containers that not all people could possess, and that certainly could not be easily carried in
a journey. !”® The preparation of the medicament called dik bar dik, for instance, requires the use of
an aludel (uthal),'” the recipes of “cheese water” that of a stone cauldron (tinjir hajar),'” etc.

Finally, also the variety of materia medica listed in al-Isfar is not as diverse and rich as the
one of al-Aqrabdadhin al-Kabir and the Minhdj al-dukkan. A comparison between the recipes,
substances and products that feature in a/-Isfar and those reported in the other major formularies
could possibly be the subject of further investigation, but for the time being it has only proved that
some recipes of remedies with a similar name do not have the same ingredients in all the
pharmacopoeias.'’¢

However, despite the limitations of al-Isfar in terms of materia medica, metrological units
and pharmacological apparatus, it is still possible to say that the khatima presents the same kind of
organization of the major pharmacological texts of the time. This similarity does not regard only the
division between simple/compound remedies and the typologies of applications that shapes the
general structure of pharmacopoeias. Also in the internal structure around which individual recipes
are built, al-Isfar follows the scheme that features more or less invariably in al-Agrabdadhin and the
Minhaj. Each recipe is constituted by these essential parts: the name of the remedy, its range of
application, the list of necessary ingredients with doses, the instructions for combining the ingredients
and finally the directions for its use.!”” A regular recipe would therefore look like the following
example:

“(...) the Cassia Fistula electuary, useful against colics, bilious and phlegmatic diseases of
the intestines: take Isfahan violet and Turpethum forty [dirhams] each, Indian salt seven and

topic in order to avoid ambiguities that could have been dangerous for both the consumer’s safety and the producer’s
reputation. Chipman, The World of Pharmacy and Pharmacists in Mamlik Cairo, 89-92.

172 Kahl, The Dispensatory of Ibn at-Tilmid, 33-34, and Chipman, The World of Pharmacy and Pharmacists in Mamlitk
Cairo, 89-92.

173 For an overview of the pharmacological apparatus of al-Aqrabadhin al-Kabir see: Kahl, The Dispensatory of Ibn at-
Tilmid, 34-36.

174 Kahl, The Dispensatory of Ibn at-Tilmid, 164.

175 Kahl, The Dispensatory of Ibn at-Tilmid, 116.

176 As an example, if we compare the three recipes of pastilles reported in al-Isfar (qurs al-kafiir, qurs al- 'id and qurs al-
ward) with the recipes of the homonymous pastilles reported in al-Agrabadhin al-Kabir, we see that, although the pastilles
are prescribed for the same diseases, the ingredients indicated in one treatise are different from the ones indicated in the
other. See: Kahl, The Dispensatory of Ibn at-Tilmid, 50 and 56; and al-Isfar § 10.6.1-2-3.

177 On the presence of these elements in the recipes of al-Agrabadhin see Oliver Kahl, The Dispensatory of Ibn at-Tilmid,
27-28.
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a half dirhams, fennel seeds, anise and mastic five dirhams each, liquorice paste fourteen
dirhams, fifteen dirhams of Scammonia and hundred dirhams of Cassia Fistula beans.
Weight all these drugs and mix with one hundred dirhams of Cassia Fistula essence (...) and
hundred dirhams of honey. Drink from five to ten dirhams.”!”®

In conclusion, a comparison with the two main pharmacopoeias circulating in the medieval
Islamic world demonstrates that the pharmacological section of al-Isfar represents a miniature version
of major pharmacological works. In fact, it is much reduced for what concerns the variety of remedies,
the substances used, the instruments etc., but it does follow the structural patterns of bigger
pharmacopoeias. To a certain extent, at least for what concerns some particular recipes, we can
attribute the differences between these treatises to the fact that they were written at different stages
in the development of Islamic pharmacology. However, the most important reason that determines
the limitations of a/-Isfar’s pharmacological section is the audience that the treatise addresses. In the
khdtima, Ibn al-Amshati makes a careful selection of remedies useful against specific diseases that
may occur during a journey and suitable for people not professionally acquainted with the preparation
of medicaments. Yet, in this selection Ibn al-Amshati managed to respect the organizational patterns
around which professionals pharmacopoeias were built.

As in the case of the medical theory, also in the case of pharmacology Ibn al-Amshati
successfully manages to select and adapt contents belonging to an advanced scientific tradition for
the needs of an audience lacking the instruments of professionals.

2.3 Stvlistic features of al-Isfar ‘an hukm al-asfar

As a conclusion to this chapter, it is opportune add some general remarks on the stylistic
features of al-Isfar ‘an hukm al-asfar. It must be said that, overall, the language of the treatise is fairly
simple and does not display noteworthy esthetical features. The only parts to show a clear aesthetical
concern are the preface and the conclusion of the treatise, both written in rhymed prose (saj ). The
use of ornamented language at the beginning and at the end of the treatise is not unusual: in fact, even
the functional risalas that, like al-Isfar, do not have a literary pretension, may employ pieces of saj
in order to please the audience,!” especially if addressed to state officials and meant to be read by a
larger, knowledgeable public.'*® In al-Isfar, the use of the rhymed prose also mark a clear distinction
between the so called “superscription” and “subscription” and the main body of the text (i.e. the
introduction, the main chapter and the khatima).'¥!

A part from the preface and the conclusion, the treatise is characterized by a very practical
style, without ornamented and redundant passages. Abbreviations are not used (at least in the Cairo
Manuscript), but the author generally prefers short, dry sentences, recurring often to the use of suffix
pronouns and avoiding unnecessary repetitions. In the recipes, for instance, if some of the ingredients
are needed in the same amount, the quantity is reported just once at the end of the list of those

178 MS folio 13, recto, line 3-10. Edition § 10.3.2. In al-Isfar, recipes that have an identical process of preparation are
grouped together and the preparation is illustrated just once. The twelve different kinds of oils listed at the end of the
treatise, for instance, share the same method of preparation, which is explained once for all of them. For the translation
of the materia medica the following book has been used: M.A.H. Ducros, Essai sur le droguier populaire Arabe de
I’Inspectorat des Pharmacies du Caire (Cairo: Imprimerie de 1’Institut Francais d’ Archeologie Orientale, 1930).

179 Jaakko Himeen-Anttila, “The Essay and Debate (Al-Risdla and Al-Munazara)” in Arabic literature in the post-
classical period, edited by Roger Allen and D. S. Richards (Cambridge, Cambridge University Press 2006), 136.

180 A. Arazi, H. Ben-Shammay, “Risala” in EI2.

181 On the definition of these sections see: Gacek, Arabic Manuscripts, 80.
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ingredients. Instructions for the preparation of remedies generally employ very few words (almost as
in the case of our cookbooks), such as yudaqqu al-jami’, “crush everything”, yuqarris aqras.rugagan,
“make [it] into flat pastilles” etc. Conditional clauses, characterized by the coordination of
“in...idha...” or “in...ann...” (“if...then...”), are very common and represent an effective way of
indicating the suitable medicament for each specific situation (for instance: fa-’in kana wariman |...]
ann yidi" al-'udw fi ma’ al-saljam, “and if it was swollen [...] put the limb in rapeseed water”.!%?
However, such a stylistic drought does not affect the quality of a/-Isfar nor does it compromise the
function of the treatise. On the contrary, instructions generally result very clear, and conciseness
contributes in avoiding ambiguities. A similar style often features in the kind of short, technical
monographs to which al-Isfar belongs. Authors writing this kind of essay, that Himeen-Anttila has
categorized as “technical risalas”,'®> show indeed little concern for the aesthetical aspect of the work.
Instead, they spend a much bigger effort in articulating the concepts they wish to express in the
clearest way possible, exploiting the great flexibility that characterizes the risala in terms of length,

content and style.

182 M folio 7, verso, line 15-16. Edition § 5.c.

13 Hameen-Anttila, “The Essay and Debate (Al-Risala and Al-Munazara)”, 134. The term risala does not indicate only a
piece of written correspondence (whether private or official) between two parts, but it is also loosely used, over the history
or Arabic literature, for compendia and monographs of (usually) limited extension written on a specific topic. Himeen-
Anttila categorizes risalas according to a tripartite scheme that distinguishes functional (i.e. conveying a message to a
recipient), technical (i.e. essays or tracts) and literary (i.e. belonging to the tradition of the belle-lettres) risalas.
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CHAPTER 3

The literary genre to which al-Isfar ‘an hukm al-asfar belongs

Following the analysis of the form and contents of al-Isfar ‘an hukm al-asfar, this chapter attempts
to demonstrate its belonging to a particular literary genre. As it will be argued here, the prescriptive
character of al-Isfar allows us to include this medical treatise in a specific category of normative
travel literature, namely the tadbir al-musdfir (i.e. “conduct of traveller”). By giving an overview of
other examples of this literary tradition, this chapter aims at identifying the characteristics al-Isfar
shares with previous works as well as its distinctive features.

3.1 Normative travel literature: a premise

The kind of literary production dealing with the normative aspects of travelling, to which al-
Isfar ‘an hukm al-asfar belongs, has not been explored in depth. In fact, most of the scholarly
investigation on travel literature has focused on travel reports, while much less has been done to
examine normative rather than descriptive works.'®* However, travel literature, in a broad sense,
comprehends not only works recounting factual or fictional voyages, or describing routes and remote
places, but also writings that define the proper conduct to observe during a journey, and aim at
providing travellers with the necessary knowledge useful to preserve their moral and physical
integrity in a delicate situation. In fact, since travelling represents a different condition from the
ordinary and sedentary life, the traveller needs a special set of habits and rules that can help him
through his difficult situation.

In Arabic literature, normative works for travellers deal with various aspects of travelling, and
especially with its moral, legal and medical implications. '*> Some works; for instance, indicate how
to manage properties before leaving for a journey, while others focus of the ways of maintaining a
healthy body while travelling. In his book Islam and travel in the Middle Ages, Houari Touati outlines
the characteristics on the literature of the “right way to travel” and discusses the relevance of some
works in the development of this genre in Arabic literature. In this chapter, I would like to argue that,
within the genre of normative travel literature, it is possible to make a further distinction between
adab al-musafir and tadbir al-musafir. With the former, authors generally refer to works with a more
ethical and legal connotation, while the latter is used for indicating the medical “regime for
travellers”. Indeed, the moral and the hygienic code are not are not mutually exclusive as a topic and,
as we will see in the examples discussed below, works of adab al-musafir often include a section

1841t has been argued that some travel reports (like the Rikla of Tbn Jubayr) also contain practical indications for travellers,
such as how and where to find support and assistance. See Ragab, The Medieval Islamic Hospital. 189-190. Overall, it is
possible to say that the “normative” works on travelling are complementary to the travel reports, and that, if considered
together, they give a more complete picture of the multi-layered implications of travelling in pre-modern Islamic world,
from its most practical aspects to its religious value.

185 Because of the special status of travellers, Islamic law has seen the urgency of elaborating the legal aspect of travelling
in order to facilitate the traveller in the carrying of his religious duties. In particular, rules were drawn regarding ritual
purity, prayers and fasting during the travel. See Peters, R., “Safar”, in E12. As we will see in this paragraph, some scholars
added to this a series of duties that the traveller should perform before leaving, in order to facilitate the life of his relatives
and community after his departure.
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related to body care. However, as they present important differences in terms of authorship and
purpose, it is opportune to recognize the adab al-musdfir and tadbir al-musafir as different kinds of
“viatica peregrinorum”.

3.2 Works regulating the religious, moral and legal aspects of travelling: the adab al-musafir

In Islamic contexts, the normative travel literature made its appearance in the late-eighth
century CE, and matured around the tenth century.!'®® The Mu jam al-Udaba’ by Yaqiit, for instance,
mentions a book entitled Kitab fi adab al-musafirin (“On the conduct of travellers”), now lost, among
the works of the polymath and hadith expert Muhammad ibn Ahmad al-Nawqati, also known as Abi
“Umar al-Sijistani (d. after 382/992).'%

By the 11" century, the adab al-musafir figures among the sections of major hadith works.
For instance, the Sunni scholar al-Bayhaqt (384/994-458/1066)'%® devoted to the normative aspect of
travelling a section of his massive hadith collection, the Kitab al-sunan al-kubra. The last part of the
Kitab al-hajj entitled Jumma ' abwab adab al-safar, presents a series of hadith indicating what a
traveller should say or do in certain situations.'®’ At the beginning of the section, al-Bayhaq reports
hadiths related to the ritual of istikhdra,'”° the day recommended for the departure (al-yawm alladht
yastahibbu an yakiin khuriijuhu fihi),'! the invocations to say leaving the house, the farewell from
one’s people (al-tawdi’) and other initial stages of a journey. The end of the chapter report instead
hadiths and qur’anic quotations related to the return of the traveller. Most of the hadiths report
invocations and prayers the traveller should say in different moments of the journey: while stopping
to camp, when fearing some people (bab ma yaqiilu idhd khafa gawman),'®> when darkness takes him
by surprise (bab ma yaqiilu idhd janna ‘alayhi al-layl wa hwa fi al-safar).'®> Some hadiths indicates
instead which acts are recommended, disapproved or forbidden during a journey: for instance, it is
forbidden to hit in the face the animals used for riding (bab al-nahi ‘an al-darb fi al-wajh)'** or
disapproved to travel alone (bab kardhiyat al-safar wahdihi).'>

186 Touati, Cochrane (trad), Islam and Travel in the Middle Ages, 240.

187 yaqiit, Mu ‘jam al-Udaba’, ed. Thsan *Abbas (Beiriit: Dar al-Gharb al-Islami, 1993) 5:2345. See also: Touati, Cochrane
(trad), Islam and Travel in the Middle Ages, 240. For the translation of adab as “norm of conduct” see: F. Gabrieli,
“Adab”, in EI2.

188 Abii Bakr Ahmad ibn al-Husayn al-Bayhaqi, Shafi‘1 jurist and an Ash‘ari theologian. He attended the hadith classes
of a large number of scholars in the major scholarly centres of Iran, Iraq, and the Arabian Peninsula and became a teacher
himself. He authored a number of substantial works on hadith and religious law, among which the massive ten-volume
Kitab al-sunan al- kubra mentioned above. See E. Dickinson, “al-Bayhaqi, Abi Bakr” in E13.

139 Abli Bakr Ahmad ibn al-Husayn al-Bayhadqi, Kitab al-sunan al-kubra, ed. Muhammad ‘Abd al-Qadir ‘Ata (Beirut, Dar
al-Kutub al-‘Ilmiyya, 2003), 5:409-431.

190 Al-Bayhaqi, Kitab al-sunan al-kubra, 5:409. Istikhara derives from a root kh-y-r, which expresses the idea of option
or choice and consists of entrusting God with the choice between two or more possible options. Divine inspiration usually
takes place by means of a ru 'ya (i.e. vision or dream). In order to avoid a return to paganism, Islam set the rules under
which the rite of istikhara might be practised. According to the Tradition, this practice consists in two rak ‘a, followed by
a prayer, emphasising the omniscience and omnipotence of God and including a reference to the subject of the
consultation. After pronouncing one of the various existing formulas, the devotee goes to sleep and receive the revelation
in a dream. Generally, the inspiration revealing the decision to be taken is immediately perceived, but in case the response
is not clear enough in the consultant’s mind, he can recur to alternative solutions. There is not a fixed place where the
istikhara should be performed, but apparently sleeping in a sanctuary or mosque was a common practice. See: T. Fahd,
“Istikhara”, in E12.

Y1 Al-Bayhadqf, Kitab al-sunan al-kubrd, 5:411.

192 Al-Bayhadqf, Kitab al-sunan al-kubrd, 5:415.

193 Al-Bayhadqf, Kitab al-sunan al-kubrd, 5:414.

194 Al-Bayhadqf, Kitab al-sunan al-kubrd, 5:418.

195 Al-Bayhadqf, Kitab al-sunan al-kubrd, 5:421.
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The prominent jurist and theologian al-Ghazalt (450/1058-505/1111) also included a book of
adab al-musafir in his Thya’ ‘iliim al-din."*® Like al-Bayhaqt’s Jumma " abwab adab al-safar, also al-
Ghazal’s Kitab adab al-safar is a collection of hadiths and qur’anic quotation aimed at providing
travellers with a moral/religious code based on the example of the Prophet. The Kitab adab al-safar
represents a systematic illustration of the practical, legal and devotional acts that a traveller must (or
should) perform from the beginning to the end of his journey (min awwal al-nuhiid ila akhar al-
rujii).'7 In the first part of the book, al-Ghazalil discusses the purpose (niyya) and advantages
(fawa’id) of travelling. Here, al-Ghazali develops a categorization based on the Islamic legal
categories that distinguishes cases in which travelling is opportune or forbidden, mandatory or
supererogatory.'®® For instance, travelling for the pursuit of knowledge is mandatory or
supererogatory depending on the type of knowledge the traveller pursues,'” it is mandatory if for
devotional purposes and recommended if someone is escaping from a situation of religious
disorder,?? but forbidden if someone is escaping from a plague.?®!

The second part of the Kitab adab al-safar articulates in eleven chapters the moral, religious
legal duties of travellers such as paying the debts before leaving (radd al-muzalim wa-quda“ al-
duyiin),?*? bidding farewell from relatives and friends (an yuwaddi‘ rufaqa’ al-huddar wa-I-ahl wa-
l-asdiga’),*® performing the istikhdara and saying certain invocations before leaving the house.?%*
Some of these chapters report hadiths related to practical recommendations. The second chapter, for
example, deals with the choice of a traveling companion (an yakhtdara rafigan wa-la yakhruja
wahdihi) and the ninth one with the proper treatment of the animal used for riding. 2*> Some of the
practices recommended to the traveller on the base of the Prophet’s example have a distinct hygienic
connotation. For example, the tenth chapter (yanbaghi an yasthashabuhu sittat ashya’, “the traveller
should carry with himself seven objects”) reports two versions of an hadith related by ‘A’isha in
which she indicates some objects that the Prophet would necessarily carry with himself in a journey:
a mirror, a flask, a pair of scissors, a miswak, a kohl jar and a comb. Other hadiths reported in the
same chapter stress the importance the Prophet attributed to the application of kohl, which he praised
for improving the eyesight and strengthening the eyelashes. Al-Ghazalt continues saying that the Sufi
added to the list of objects to be carried in a journey also a coffee pot to keep pure water and a rope
to dry washed clothes.

196 Considered the greatest of al-Ghazali’s works for its size and for the importance of its content, the Ihya’ ‘ilim al-din
is a complete guide for the devout Muslim to every aspect of the religious life, from worship and devotional practices, to
conduct in daily life and advance along the mystic way. It is divided into four “quarters”, dealing with ‘badat (cult
practices), ‘adat (social customs), muhlikat (vices, or faults of character leading to perdition), munjiyat (virtues, or
qualities leading to salvation), and each quarter is divided in ten books (W. Montgomery, “al-Ghazali”, in EI2). The Kitab
adab al-safar discussed here is the seventh book of the ‘adat quarter. See Abii Hamid Muhammad b. Muhammad al-T1is1
al-Ghazali, IThya’ “uliam al-din (Beirut: Dar Ibn Hazm, 2005), 712-737.

97 Al-Ghazali, Thyd’ ‘iliam al-din, 713.

198 Al-Ghazali, Thyd’ ‘iliam al-din, 713-720.

199 Al-Ghazali, Thya’ ‘iliam al-din,714 (al-safar fi talab al- ‘ilm, wa-huwa imma wajib wa-imma nafl, wa-dhalika bi-hasab
kawn al-"ilm wajiban aw naflan).

200 Al-Ghazali, Thyd’ ‘ilim al-din,716 (an yakin al-safarli-I-harb min sabab mushawwash li-I-din wa-dhalika aydan
hasan).

201 Al-Ghazali, IThya’ ‘ilim al-din,716 (wa-lakin yastathni minhu al-ta ‘iin fa-la yanbaght an yafirr minhu li-wurid al-
nahi fihi).

202 Al-Ghazali, Ihya’ ‘alam al-din, 720.

203 Al-Ghazali, Ihya’ ‘alam al-din, 722.

204 Al-Ghazali, Ihya’ ‘alim al-din, 722-723.

205 Al-Ghazali, Ihya’ ‘alim al-din, 721-723.
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In the section that follows (fi-mda la budda lil-musafir min ta ‘allumihi min rukhas al-safar wa-
adala al-qibla wa-l-awqat), al-Ghazali illustrates the religious/ritual concessions admitted for the
travellers (such as the tayammam, i.e. doing the ablutions with sand instead of water, or the breaking
of fast) and indicates the conditions under which they are admissible. Finally, he concludes the Kitab
adab al-safar by explaining the principles for knowing the gibla direction and the right time for the
five prayers. 2%

A chapter on the d@dab al-safar figures also in a later hadith collection, the Makarim al-Akhlag
by the Shi’i scholar al-TabrisT (active in the 6"/12% century).?” This chapter (fi al-safar wa-ma
yata ‘allaqu bihi) **® also treats many of the themes discussed in the hadiths collections mentioned
above, although with a different structure. In the eight parts that constitute this chapter, al-Tabris1
addresses themes such as the convenient and inconvenient time for travelling (fi al-safar wa-l-awqat
),2% the proper invocations to say at the beginning of a journey (fi-
ma yastahibb ‘and al-khuriij ila al-safar),*'° the code of conduct to observe during the travel
(makarim al-akhlaq fi al-safar) and the suitability of a companion,.2!" Al-TabrisT dedicates a chapter
to practices related to commerce, such as the protecting of the baggage, pondering the best choice in
business and searching goods (fi hifz al-mita ' wa-I-istikhdara wa talab al-haja)*'? and another section
to the right way of taking care of the pack animals (fi husn al-giyam ‘ald dawabb).*'* The Makarim
al-Akhlaq provides the traveller also with dietary advice: the section entitled fi badhl al-zad wa-I-
mari’ fi al-safar (“on the abundance and wholesomeness of the provisions during the journey”)
recommends the travellers to improve their diet and include in it almonds, sugar, barley, roasted nuts
and sweets >4

A later, less famous example of adab al-musafir is represented by the 87/14™" century hadiths
collection al-Ghurar al-safir fima yahtaju ‘ilathi al-Musdfir (The highlits about what the Travellers
Need), authored by the Mamluk scholar Muhammad Ibn Bahadur al-Zarkashi (745/1344-
794/1392).'5 An extant, incomplete copy of al-Ghurar al-sdfir is preserved in the manuscript

al-mahmuda wa-l-madhmima lihi

206 Al-Ghazali, Thya® ‘ulim al-din, 727.

207 Son of the Imami scholar Abii ‘Alf al-Fadl ibn al-Hasan, Abii Nasr al-Hasan Ibn al-Fadl al-Tabrisi was active during
the 6"/12% century. He owes his nisba to the village of Tabris (Tabrish), between Kashan and Isfahan (see E. Kohlberg,
“al-Tabris1” in EI2), but neither his birth date nor his death date is known with certainty, despite him being a prominent
scholar: only in one instance he is said to have died in 548/1153 in Sabzevar. His Makarim al-Akhldq is among the main
Shi’i sources in the field of ethics. It is divided in twelve main chapters in which the author collects hadiths of the Prophet
and Imams related to several aspects of life, including hygienic routines such as going to the hammam and trimming the
hairs. See Abii Nasr al-Hasan b. al-Fadl al-Tabrist, Makarim al-Akhlag (Quwait: Maktaba al-Alfayn, 1994), 6 and 605-
608.

208 Al-Tabrist, Makarim al-Akhlag, 309-345.

209 Al-TabrisT, Makarim al-Akhlaq, 311.

210 Al-TabrisT, Makarim al-Akhlaq, 318.

211 Al-Tabrist, Makarim al-Akhlag, 324.

212 Al-Tabrist, Makarim al-Akhlag, 329-332.

213 Al-Tabrist, Makarim al-Akhlag, 339.

214 Al-Tabrist, Makarim al-Akhlag, 327.

215 Abii ‘Abd Allah Badr al-Din Muhammad ibn ‘Abd Allah ibn Bahadur al-Zarkashi studied hadith, figh and usiil in
Syria (in Damascus and Aleppo) and Cairo. He became a prominent Shafi‘T jurist, man of letter and exegete, and was
active in Cairo as a teacher and as a mufti He was also connected with the Sufi circles and held the role of shaykh in the
khangah Karim al-Din. In the Tabaqat al-mufassirin, Dawudi remembers him as an ascetic scholar that spent most of his
time in isolation for studying, while people close to him would take care of his needs. See Dawudi, Tabaqat al-mufassirin,
(Beirut: Dar al-Kutub al-‘IImiyya, 1983), 2:162. Of the 33 works attributed to him, about 23 are extant, the most famous
of which is al-Burhan fi ‘ulim al-Qur’an (where al-Zarkashi brings together every major topic related to understanding
the Qur’an) and the Zahr al- ‘arish fi tahrim al-hashish (on the detrimental effects of hashish consumption). As he lived
at a time of significant scholarly activity, his works must have drawn the attention of the successive generation of scholars,
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collection of the Princeton University Library, and an edition of this work, published with the
academic periodical Majallat al-Hikma, has been used for the present study. The limited access to
this work compromises the realization of more exhaustive research: however, from few sources
available it is possible to grasp the more distinctive features of this treatise.?!¢

Al-Ghurar al-sdfir resumes many of the themes treated by previous hadiths collections
regarding the moral, religious and practical duties of travellers. However, unlike the other examples
of adab al-musafir mentioned above, al-Ghurar al-sdfir is not part of a bigger collection of hadiths
and qur’anic quotations related various aspects of life, but it is a monography dedicated exclusively
to the code of conduct for travellers. In the introduction, al-Zarkash1 explains that the treatise does
not address any particular patron, but it is meant to be “a friend to the stranger” and “a companion to
the lonely”, accompanying the traveller in his voyage (fa-hadha kitab lil-gharib anis, lil-wahid jalis,
vakiin rafiqan lil-musafir fi safarihi). The three chapters of this treatise deal with various aspects of
travelling, such as its spiritual and material significance, its preparation and the hardships it implies.
The first chapter (fi madlil al-safar wa-fawa’idihi, i.e “on the significance of travelling and its
advantages”)*!” gives an overview of the moral and psychological implications of travelling with
reference to the Qur’an and the Sunna, quoting hadith that are favourable and unfavourable to it. It
also explains the advantages and disadvantages of travelling with secular arguments, such as the
opportunity of seeing marvellous lands, the personal development that travelling bears, but also
suffering it implies, such as homesickness and leaving familiar places and people.?!® As al-Ghazali
did in the Kitab adab al-safar, also al-Zarkasht distinguishes two types of travel, the “quest” (talab)
and the “getaway” (harab), and classifies each of them according to the five legal categories (ahkam):
wajib (necessary), mustahabb (recommendable), haram (illicit), makrith (inconvenient) and mubah
(admissible). The harab voyage is necessary from a place where the illicit prevails, recommendable
from a place where “innovation” (bid ‘a) can not be refused, saram when a person has been appointed
with a public function, inconvenient when one is escaping from a place where a plague has spread,
and admissible for the sick temporarily leaving an unhealthy place.?!® The talab voyage is necessary
for the holy pilgrimage and the jihad, recommendable for pursuing knowledge, illicit when it has
sinful purposes, inconvenient when made in order to accumulate money, and admissible when for
business and leisure.??° The second chapter, fi-mda yata ‘allaqu bihi ‘inda al-safar (“on what concerns
[the traveller] for the journey”), illustrates sixteen points that the traveller should accomplish or avoid
before his departure. The performing the divination called istikhara figures as the first point
recommended in the list, which also includes the prohibition of leaving on Fridays between dawn and

and it is highly possible that al-Suyutt benefited from al-Burhan fi ‘uliim al-Qur’an for the structuring and content of his
al-Itqan fi ‘uliim al-Qur ‘a@n. See A. Rippin, “al-Zarkash1” in EI2. AlI-Ghurar al-sdfir (or al-sawdfir) is also mentioned in
Haj1 Khalifa, Kashf al-Zunin, 2:1201.

216 For the Princeton Manuscript see: “al-Ghurar al-sawdfir ‘an ma yahtdju ilayhi al-musafir” in Princeton University
Library, Online Catalogue (last access 10 April 2020): https://catalog.princeton.edu/catalog/6265536. See also: Touati,
Cochrane (trad), Islam and Travel in the Middle Ages, 241 (note 61). Touati probably used a different Manuscript since
he reports information that are not extant in the manuscript mentioned here. Since I could not consult the manuscript
itself, I based the overview of the treatise on the information related by Touati and on the edition by ‘Abd al-Rahman al-
MusallahT published in the Silsila buhiith wa-tahqiqat mukhtara min majallat al-hikma (vol 30). The introduction to this
edition also attests the existence of other manuscripts of al-Ghurar al-safir, one in the Zahiriyya Library of Damascus
and another in the Jordan University Library. See Muhammad Ibn Bahadur al-Zarkashi, al-Ghurar al-safir fima yahtaju
‘ilathi al-Musdfir, ed. *Abd al-Rahman al-Musallahi (Silsila buhiith wa-tahqigat mukhtara min majalla al-hikma, 30), 5.
217 Al-Zarkashi, al-Musallahi (ed.), al-Ghurar al-safir fima yahtaju ‘ilaihi al-Musafir, 8.

218 Touati, Cochrane (trad), Islam and Travel in the Middle Ages, 241-242.

219 Al-Zarkashi, al-Musallahi (ed.), al-Ghurar al-safir fimd yahtdju ‘ilaihi al-Musafir, 28.

220 Al-Zarkashi, al-Musallahi (ed.), al-Ghurar al-safir fimd yahtaju ‘ilaihi al-Musafir, 29.
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noon and of leaving without the consent of the persons to which the traveller must obey (such as his
father, etc.), and the suggestion of not leaving when a bad omen appears.??! All the points presented
in this chapter are supported by quotations from the Qur’an or the Sunna.

Finally, the third chapter (fi al-adab al-muta ‘alliqa bil-safar) suggests prayers and invocations
that the traveller should say or do while leaving and during his travel (e.g., ask God’s help against the
discomfort and sadness that travelling bears etc.).?*? This chapter includes also section of “tadbir al-
musafir’ on the dietary and hygienic rules that the traveller must follow in order to maintain his
physical integrity, and gives practical advice related to food and water consumption, travelling in cold
and hot lands, quenching thirst and so forth.?’

As a monography, al-Ghurar al-safir represents a significant example of a work entirely
dedicated to the manners of travelling. Although we can not consider it as representative of a stage in
the evolution of the normative literature for travellers, the fact that al-Ghurar al-safir is an
independent selection of hadiths and not part of a bigger collection might be indicative of the
importance given to the codification of behavioural and hygienic rules for travellers.

Overall, the examples illustrated above demonstrate that the adab al-musdfir is a subject that
for many centuries occupied an important place within the hadiths collection. Each adab al-musafir
might present some differences depending on the structural organization of the hadiths collection to
which it belongs and, as in the case of a/-Ghurar al-safir, could also become the subject of an entire
monography. In general, as they all draw their material from the Qur’an and the Sunna, these adab
al-musdfir re-elaborate and organize in different ways more or less the same themes. Ultimately, these
collections of hadiths and qur’anic quotations related to travelling have the common goal of providing
the whole community of believers with a protocol to maintain their moral integrity outside the familiar
sedentary lifestyle.

The common inclusion of dietary and sanitary advice in this kind of works entails that the care
for the body is considered part of the believer’s decorum. As the hygienic protocols that figure in
these works of adab al-musdfir are based on the Qur’an and the Sunna and are authored by religious
scholars, they fit into the genre of “prophetic medicine” (¢tibb nabawi). The examples of tadbir al-
musdfir discussed below, instead, are the result of the development of Greek medicine in Islamic
context operated by physicians and, as such, they have exclusively medical focus.

3.3 Health guides for travellers: the tadbir al-musafir

As the adab al-musafir could be part of multi-thematic hadith collections or subject of special
monographies, writings on the medical provision for travellers figure both as part of larger medical
works and as independent treatises. Major physicians such as al-Razi (250/854-323/935) and Ibn Sina
(370/980-428/1037) treated the topic as part of their medical encyclopaedias.?**

221 Al-Zarkashi, al-Musallahi (ed.), al-Ghurar al-safir fima yahtaju ‘ilaihi al-Musafir, 31-32.

222 Al-Zarkashi, al-Musallahi (ed.), al-Ghurar al-safir fima yahtaju ‘ilathi al-Musafir, 51.

223 Touati, Cochrane (trad), Islam and Travel in the Middle Ages, pp. 245-246. The edition of al-Ghurar al-safir in my
possess does not include this section. Various of the remedies suggested by al-Zarkashi figure also in al-Isfar, such as the
addition of vinegar to water for improving its quality, or the consumption of kkarniib, habb al-as, bazarqatin and onions.
224 Gerrit Bos, Qusta Ibn Liiqa’s Medical Regime for the Pilgrims to Mecca: The Risala fi tadbir safar al-hajj. (Leiden,
Brill: 1992), 5. Medical treatises on the “provision for travellers” are not proper to the Islamic tradition only. For instance,
Ibn Abi Usaybi‘a attributes to the Greek physician Rufus of Ephesus (fl. ca. AD 100) a work translated as Magala fi
tadbir al-musafir. See Ibn Ab1 Usaybi‘a, ‘Uyin al-anbd’ fi tabaqat al-atibba’, ed. by Nizar Rida (Beirut: Dar Maktabat
al-Haya, 1965), 57 and Fuat Sezgin, Geschichte des arabischen Schrifitums (Leiden: Brill, 1967), III, 66
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The 10" century physician Ibn al-Jazzar (d. ca. 395/1004)** also discusses diseases and
treatments for travellers in his medical work Zad al-musafir wa-qit al-hadir (“Provisions for the
Traveller and the Nourishment for the Sedentary”). Although the Zad al-musafir has been translated
in Latin as Viaticum Peregrinorum, the book is actually a systematic medical work dealing with
diseases affecting both travellers and sedentary people. 22 The theory underlying the Zad al-musdafir
is mostly drew from the Galenic medical system, but the treatise also contains many valuable
quotations from the works of other famous physicians and philosophers, such as Hippocrates,
Aristotle and Rufus. As argued by Bos, who recently authored an edition of the seventh book of the
treatise, a particular focus on the therapy of the diseases rather than on symptology and physiology
seems to be among the main characteristics of the Zad al-musafir.**’ In fact, Ibn al-Jazzar dedicates
each chapter of the book to the treatment of a particular disease. For instance, a chapter deals with
the treatment for scorpions’ sting, another one with that for vipers’ bite, another one with the treatment
of fatigue and so on.?*8

Some physicians instead devoted a monography to the provision for travellers. According to
Ibn Abi Usaybi‘a, for instance, the 4th/10th century Persian physician Ibn Mandawayh al-Isfahant
authored a Risdla fi tadbir al-musdafir., but unfortunately, it has not come to us.?*” A more famous
extant medical monography that has been subject of scholarly research in the last few decades is the
Kitab fi tadbir al-abdan fi safar al-hajj (or Risdla fi tadbir safar al-hajj )**° by the famous Christian
scholar and physician Qusta ibn Liiqa (ca. 205/820-300/912).23!

Despite being six centuries earlier than al-Isfar ‘an hukm al-asfar, the Kitab fi tadbir al-abdan
fi safar al-hajj presents several characteristics in common with Ibn al-Amshati’s treatise. In fact, also
Qusta ibn Liiga addresses his risala to a prominent member of the ruling class, namely al-Hasan ibn

225 Abii Ja‘far Ahmad ibn Ibrahim ibn Abi Khalid ibn al-Jazzar was a most famous physician from Qayrawan and pupil
of the Jewish physician and philosopher Ishaq ibn Sulayman al-Isra’1l1 (ca. 243/855-343/955). As a philantropist, ibn al-
Jazzar showed great attention for the poors, for whom he composed a Kitab Tibb al-fukara’ (“Medicine for the poor”)
that unfortunately went lost like most of his works. He also authored historical and philosophical works, but his only
extant works are the Risala fi ibdal al-adwiya (on succedanea) and the Zad al-musafir. The latter was introduced into
Spain by his pupil ‘Umar ibn Hafs ibn Bariq and became extremely popular in the West. See: H.R. Idris, “Ibn al-Djazzar”,
in E11.

226 Tbn Ab1 Usaybi‘a mentions this two-volume medical encyclopedia as Kitab fi ‘ildj al-amrdad (“On the treatment of
diseases”) or Zad al-musafir, and comments that it was one of the greatest accomplishments of Ibn al-Jazzar. See Ibn Ab1
Usaybi‘a, ‘Uyian al-anba’ fi tabaqat al-atibba’, 480-481. For the translation of the Zad al-musdafir as Viaticum
Peregrinorum see: Sezgin, GAS, 111, 305. The Zad al-musafir became an extremely influential medical handbook in the
West: its translations in in Greek and Latin were largely popular in medical schools and universities. See: Gerrit Bos, /bn
al-Jazzar’s Zad al-musdafir wa-qit al-hadir, Provisions for the Traveller and Nourishment for the Sedentary, Book 7 (7—
30), (Leiden, Brill, 2015), ix.

227 Bos, Ibn al-Jazzar’s Zad al-musafir wa-qiit al-hadir, 1. Only a small part of the Zdd al-musdfir has been published in
critical edition and translated. The edition and translation used for the present study covers only Book 7.

228 Bos, Ibn al-Jazzar’s Zad al-musafir wa-qiit al-hadir, v-vii.

22 Ibn Abi Usaybi‘a, ‘Uyiin al-anba’ fi tabaqat al-atibba’, 460. The treatise is also mentioned by Haji Khalifa, Kashf al-
Zuniin, 1:852; and Sezgin, GAS 111, 329.

230 The title Kitab fi tadbir al-abdan fi safar al-hajj is the one mentioned by Ibn Abi Usaybi‘a in the 'Uyin al-anba’ f
tabaqat al-atibba’, 330. Sezgin provides a few more titles, Risala fi tadbir al-badan fi al-safar or Risala fi tadbir safar
al-hajj and mentions another treatise entitled Risala fi hifz al-sihha fi al-safar. See: Sezgin. GAS, 111, 271). The Risala fi
tadbir safar al-hajj has been edited, translated and commented by Gerrit Bos. See: Gerrit Bos, Qusta Ibn Liiga’s Medical
Regime for the Pilgrims to Mecca: The Risala fi tadbir safar al-hajj (Leiden, Brill: 1992).

231 Qusta ibn Liiqa al-Ba‘labakki was a medieval scientist and translator of Christian origin. He was fluent in Greek,
Syriac and Arabic and became particularly famous for his excellent translations into Arabic of Greek medical books. His
biographers attest that he was skilled in many different subjects, including philosophy, geometry, arithmetic, astronomy,
and music. Ibn Abi Usaybi‘a lists a great number of works written by Qusta, most of which in the field of medicine, and
some treatises on philology, logic, mathematics and astronomy. See: D. Hill, “Kusta b. Luka” in EI2, and Ibn Abi
Usaybi‘a, ‘Uyin al-anba’ fi tabaqat al-atibba’, 329-330.
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Makhlad ibn al-Jarrah (d. 269/882), secretary and vizir of the Abbasid administration.?*? Being unable
to accompany al-Hasan ibn Makhlad in his pilgrimage, with the Kitab fi tadbir al-abdan, Qusta ibn
Liiqa intends to provide his patron with a well-organized health guide containing all the information
necessary to preserve his health during the journey through places “where there is no doctor nor any
required drug”.?* Like Ibn al-Amshati, also Qusta ibn Liiga successfully elaborates the theoretical
knowledge drawn from a complex and large medical tradition into a concise treatise for those lacking
the physician’s medical knowledge.?**

Besides this essential characteristic, the Kitab fi tadbir al-abdan shares with al-Isfar a relevant
amount of topics, although with a different organization. The fourth chapter of the Kitab fi tadbir al-
abdan, for example, deals with the detrimental effects of extremely cold and extremely cold winds,
treated by Ibn al-Amshati in two different chapters. Two chapters of the Kitab fi tadbir al-abdan deal
with the quality of water (chapter eight) and the ways of improving it (chapter nine), a topic to which
Ibn al-Amshati devotes a single chapter (the seventh) of his treatise. Some topics that Qusta ibn Liiga
treats systematically in a single chapter (such as, for instance, the best times to travel), figure as advice
in various occasions in a/-Isfar, but not as independent matters.

Overall, the general structure of the Kitab fi tadbir al-abdan follows a different pattern from
that of al-Isfar. As we have seen in the previous chapter, Ibn al-Amshati organizes the contents of
main chapters dedicating each of them to a specific environmental condition that can affect the
traveller’s health: in each chapter, he explains how that condition can affect the traveller and finally
he indicates the treatment suitable for the damages caused by that specific condition. The Kitab fi
tadbir al-abdan present instead a different organization that does not seem to have such a consistent
criterion. Besides the chapters dedicated to the treatment of diseases caused by vermin and by the
dracunculus medinensis, Qusta ibn Luqga builds his chapters starting from a certain kind of diseases,
then explaining its possible causes and indicating the remedies that can be applied. Moreover, the
Kitab fi tadbir al-abdan does not contain a separate pharmacological section like the one that figures
at the end of al-Isfar ‘an hukm al-asfar, but gives instructions related to the preparation and
application of remedies within the chapters.

The Kitab fi tadbir al-abdan discusses also topics that do not figure in al-Isfar ‘an hukm al-
asfar. For instance, the prophylaxis and treatment of the diseases caused by vermin and by the
dracunculus medinensis ('irq madani),** that occupies four chapters of Qusta ibn Liiqa’s treatise, is
completely omitted by Ibn al-Amshati. Moreover, at the beginning of the Kitab fi tadbir al-abdan
Qusta makes a distinction between general medical guides for travellers and guides that specifically
address pilgrims to Mecca, as the latter should discuss some additional topics. The regimen of resting,
eating and drinking, the cure for the different types of fatigue and for the diseases caused by different
winds, and the prophylaxis against vermin are topics that he indicates as proper of any health guide

232 Bos, Qusta Ibn Liiqa’s Medical Regime for the Pilgrims to Mecca, 16-17. Al-Hasan ibn Makhlad ibn al-Jarrah was a
secretary of Christian origin, converted to Islam, who served the caliph al-Mutawakkil and became vizier under al-
Mu ‘tamid, for the first time in 263/877, then in 264-5/878-9. Later on he was dismissed from the government and sent
initially to Egypt (where he was welcomed by Ibn Taltin) and then to Antionch, where he died in in 269/882. See D.
Sourdel, “Ibn Makhlad”, in E12.

233 Bos, Qusta Ibn Liga’s Medical Regime for the Pilgrims to Mecca, 16-17.

234 Bos, Qusta Ibn Liga’s Medical Regime for the Pilgrims to Mecca, 1.

235 The dracunculus medinensis (or Guinea worm), also called medina worm or dragon worm (member of the phylum
Nematoda), is a parasite of humans and it is found in tropical regions of Asia and Africa and South America. It causes a
painful infection called Guinea worm disease, dracunculiasis or dracontiasis. See “Guinea worm” and “Guinea worm
disease” in Encyclopaedia Britannica online (accessed 27/02/2020): https://www.britannica.com/animal/guinea-worm,;
https://www.britannica.com/science/guinea-worm-disease.
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for travellers. Medical guides addressing the pilgrims to Mecca should treat four additional topics (fa-
ammda safar al-hajj [...] qad takhassuhu arba‘a ma‘an akhar), namely the knowledge of different
waters and their improvement, the ways of quenching thirst, and the prophylaxis and treatments
against the dracunculus medinensis and the snakes.?*® While we find some of these issues among the
topics treated in al-Isfar ‘an hukm al-asfar (such as, for instance, the ways of improving water) in no
instance does Ibn al-Amshati make such a distinction between types of health guides.

Finally, a very important characteristic that differentiates Kitab fi tadbir al-abdan from Ibn
al-Amshatt’s treatise is the fact that, in some instances, Qusta ibn Luqa indicates his sources. For
example, in the second chapter of the treatise, where he discusses the four different types of fatigue,
Qusta ibn Liiqa explicitly refers to Galen (wa-anwa " al-i‘va’ allati dhakaraha jaliniis arba ‘a, “and
the kinds of fatigue mentioned by Galen are four”).?’

For ease reference, the following table summarises the comparison between these two
examples of tadbir al-musdfir. Given the differen structural organization of the two works, precise
indications will be given regarding the space each treatise dedicates to shared topics.

Risala fi tadbir safar al-hajj al-Isfar ‘an hukm al-

Asfar
Purification of the body before travelling Mentions Chapter 1
(chapter 1)
Best time for travelling Chapter 1 Mentions
(chapter 2 and 4)
Diseases causes by changes of weather Chapter 6 Mentions
(Introduction)
Different kind of fatigue and massages Chapter 3 No
Quench thirst and hanger Chapter 10 Chapter 1
Damages caused by extremely hot/cold No Chapter 2 and 4
weather and remedies
Damages caused by extremely hot winds ~ Chapter 4 Chapter 3
and remedies
Protection of limbs and skin No Chapters 5 and 6
Earache and eyes diseases Chap 5 and 7 No
Water quality and ways to improve it Chapters 8 and 9 Chapter 7
Travelling by the sea No Chapter 8

236 Bos, Qusta Ibn Liga’s Medical Regime for the Pilgrims to Mecca, 18-19.

237 Bos, Qusta Ibn Liiqa’s Medical Regime for the Pilgrims to Mecca, 26-27. As Bos pointed out, Qusta Ibn Luga does
not quotes Galen exactly, despite indicating him as his source. In fact, the fourth kind of fatigue mentioned by Qusta,
namely the mu 'lim, does not correspond to Galen’s fourth kind, which is “similar to a fatigue but not really a fatigue [...]
it only causes leanness and dryness”. See Bos, Qusta Ibn Liiqga’s Medical Regime for the Pilgrims to Mecca, 90-91.
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Prophylaxis against vermin and Chapters 11 and 13 No
dracunculus medinensis

Treatment of injuries cause by vermin, Chapters 12 and 14 No
snakes and dracunculus medinensis

Pharmacopoeia (separate) No Chapter 9 and 10
(khatima)
Mentions sources Yes No

3.4 Concluding remarks on normative travel literature

On the base of the works examined in this chapter, it is possible to draw some conclusions
regarding the nature and scope of the literary genre to which they belong. First, as the examples show,
normative writings for travellers encompass several different branches of knowledge, such as
Medicine, Jurisprudence and Religion. Secondly, the effort that prominent scholars put in collecting,
elaborating and organizing material into works that tackled various aspects of travelling indicates the
urgency of providing people with a moral, hygienic or medical guide that could help them through
the difficulties that travelling implied. The fact that some of these scholars decided to collect useful
information in short, practical handbooks that travellers could carry with them represents a significant
attempt to create an intellectual connection with those members of the community that were
temporarily living in the liminal space of a journey.

Despite this general common scope, however, the tradition of the normative travel literature
is twofold. On the one hand, works of adab al-musdfir address the whole community of believers and
provide them with a code of conduct based on the example of the Prophet in order to preserve their
moral integrity in the unfavourable conditions of a journey. Although some of these guides do include
indications related to body care, their authorship and sources determine their ascription to the tradition
of Prophetic medicine rather than to the Greek-based medical tradition to which health guide for
travellers belong. On the other hand, works of tadbir al-musafir deal exclusively with the therapy of
diseases that might appear during a journey, and do not have any ethical or religious implications.
The theory on which these treatises are based is rooted in the Galenic medical tradition and its
developments in Islamic contexts. Some of these treatises, like the Kitab fi tadbir al-abdan of Qusta
ibn Liqa and al-Isfar ‘an hukm al-asfar, represent handy, practical guides in which contents are
adapted for a special audience (generally an illustrious patient) unfamiliar with medical knowledge.

Finally, if these normative writings represented helpful guides for medieval travellers, for
contemporary scholars they can be a useful element that enlightens the social, moral and medical
implications of travelling in the pre-modern Islamic world. In other words, if these writings were to
reach travellers and accompany them from the first step out of their threshold to their return, by
analysing this literary production we can follow those steps and get an interesting insight into the
behavioural and hygienic norms of travellers.
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CONCLUSIONS

When in 850/1447 the katib Muhammad al-Juhani al-Barizi embarked upon his journey to
Mecca, he must have known that, besides the great, honourable act that the pilgrimage represented, a
similar enterprise would also implicate hardships and dangers, not least for his physical health. The
lack of medical assistance and the passage through unfavourable environments must have appeared
as threatening obstacles to the accomplishment of the pilgrimage. Therefore, he must have needed
the help of a trusted physician, one whose authority as a scholar was acknowledged among the other
‘ulama’, and whose abilities as a practitioner were known among the members of the Mamluk court,
where Ibn al-Amshati enjoyed the prestigious position of rad’is al-atibba’. With a medical booklet
such as al-Isfar ‘an hukm al-asfar, al-Barizi must have felt at least partially reassured, as the manual
represented a sort of small substitute of the physician’s personal assistance. With al-Isfar ‘an hukm
al-asfar, Ton al-Amshati created in fact a handy, well organized manual in which al-Barizi could
easily find the medical information he might have needed during the journey.

The manual was realized ad hoc by a professional physician for another member of the
‘ulama’ class that was not familiar with medical science, and therefore it had to present its contents
with a high degree of practicality, in order to fulfil the needs of a non-professional audience. In this
sense, al-Isfar ‘an hukm al-asfar represents a very different work from what was considered to be Ibn
al-Amshati’s greatest contribution as a scholar, i.e. his two-volume commentary of Ibn al-Nafis’s al-
Miijaz fi al-Tibb, supposedly meant to circulate among medical students or professional physicians.
In fact, unlike the Sharh al-Mijaz, al-Isfar ‘an hukm al-asfar was not conceived as an educational
tool, but as a work meant to serve a practical purpose. As such, al-Isfar ‘an hukm al-asfar shows that
knowledge transmission and communication among the ‘ulamda’ could happen in various form and
with different literary genres.?*8

Al-Isfar ‘an hukm al-asfar is a unique piece of medical literature in which the knowledge of
two main scientific tradition, medicine and pharmacology, are combined in an efficient and original
structure. Notwithstanding its uniqueness and originality, a/-Isfar can be included within the tradition
of medical treatises written for courtly patrons, and more specifically in the one of the “provisions
for travellers” or tadbir al-musafir. Therefore, al-Isfar is not only a valuable example of the process
of knowledge synthesis and re-elaboration that reached its apogee during the Mamluk era, but it also
represents the continuation of a centuries-old textual tradition, whose earlies examples date back to
the 9" century CE.

If for a 15" century traveller it was a practical vademecum for the prevention and therapy of
diseases he might contract during a journey, for the modern scholar a/-Isfar can be a small guide that
enlightens some aspects of the vast land of Mamluk literature.

238 Bauer has made important remarks regarding the use of various literary genres as a means of communication
between the ‘ulama’. See Bauer, “Mamluk Literature: Misunderstandings and New Approaches”, 109.
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APPENDIX

Al-Isfar ‘an hukm al-asfar: codicological considerations and notes on the editing method

As mentioned in the introduction to the essay, the following edition has been based exclusively
on the manuscript of al-Isfar ‘an hukm al-asfar preserved in the National Library of Cairo (the Dar
al-Kutub wa-1-Watha’iq al Misriyya) within the convolute catalogued as Majami‘ 210. This makes
necessary to dwell on the codicological features of the manuscript of al-Isfar, which have been used
as guidelines for editing the main text.

Front page, illumination and ink

The recto of the first page (zahr al-kitab) where usually the title and the author of the book

are indicated,>*® has been left blank. The title of the book is indicated within the opening section of
the text (folio 2, recto, line 5).
The manuscript does not display any trace of illumination, with the exception of a one or three-dot
text dividers at the beginning and at the end of the book, separating the segments of the rhymed prose
(folio 1 verso; 2 recto and 16 verso). This kind of decoration, however, have the function of organizing
the text rather than a decorative purpose.?*’ Black carbon based ink is by far the most used ink in the
manuscript. Red ink (with different degrees of saturation) is used for rubrication (i.e. distinguishing
the beginning of a section, a header and the like),?*! overlining®** and for the text dividers mentioned
above.

Mise-en-page, script and orthography

The layout of the text panel is consistent all over the manuscript, with the text organically
distributed on 17 lines, except for f. 16 verso that displays a triangular-shape closure of the text and
an extra number of lines. The margins of the written area are not marked but the text remains mostly
contained in the determined rectangular frame. Traces of indentation on f.1 recto indicate the use of
a mistara (a ruling board).>*

The script is even and clear: the dimension of the letters is generally kept below the Smm
(7mm for red letters).>** Although the naskh of the manuscript does not display calligraphic or
decorative intents, it does indeed show concern for clarity and neatness. This attention for clarity
emerges, for instance, when the scribe distinguishes some letters (such as ‘ain or ghayn) by writing
the miniature version of the letter above or below the word (f. Sverso, line 15).2* Moreover, when a
word is illegible by mistake or because of too much ink on the top of the pen (cacography), the scribe

239 Gacek, Arabic Manuscripts, 37.

240 Deroche, Islamic Codicology, 240-241. The circular text divider is often regarded as being a letter 4G’ standing for an
abbreviation of the verb intaha. See: Gacek, Arabic Manuscripts, 270.

241 Gacek, Arabic Manuscripts, 227.

242 Gacek, Arabic Manuscripts, 173. Overlining recurs pretty often in the manuscript and stand to indicate points were
the attention of the reader should focus. In the manuscript of al-Isfar this kind of notabilia are mostly sketched as a two-
denticles curved line (e.g. folio 3, verso, line 11) called tawgqif, that represents the logograph of the word & (gif). See:
Gacek, Arabic Manuscripts, 2.

243 Gacek, Arabic Manuscripts, 203.

244 Letters are measured on the base of their upper stroke.

24 Deroche, Islamic Codicology, 221.
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often provides a clearer version of the same word, whether between the lines of the text (in a miniature
version) or in the margin (introduced by a letter ba’, for bayyan , “elucidation”: see f. 3verso).2*®

The use of diacritical dots is not systematic and, in some instances, they are omitted.
Somewhere their position is inverted: for instance, letter sin can appear with three dots below.?*’

The orthography of the hamza is also not consistent, as it is reported only sporadically and
mostly omitted at the end of the words, so that the word ma’ (¢), for instance, is usually written as
ma (W).

Every page of the manuscript contains a catchword (istikhraj) on the verso side (on the left
edge of the bottom margin), indicating the first word of the next page. The function of these
catchwords is to indicate the order of leaves.>*® The correspondence between the catchword and the
first word of the following page indicates that the order of leaves is well preserved and that no page

is missing: therefore, they are important for verifying the text integrity.

Corrections and marginal comments

As mentioned above, the manuscript of a/-Isfar has been corrected in some parts by a different
hand other than the copyist of the main text.** In some cases, words or text segments are crossed
over, and the corrected version is reported either in the body of the text (if the interline is large
enough) or in the margins, often introduced by the formula sahha (z==).2*° In other cases, the missing
text is added by a reference marks (or signes de renvoi, in Arabic ‘alamat al-takhrij) such as the ‘atfa,
a small curved line written between two words of the main text indicating where the text of the
marginal note should be added.?!

Although the quantity of these marginal corrections and insertions in the manuscript of al-
Isfar ‘an hukm al-Asfar is not abundant, for the purpose of the critical edition they can be very helpful.
In fact, the corrections and additions entail that, once completed, the extant manuscript preserved in
Cairo was collated with another manuscript considered more correct. Given the unavailability, at the
present state, of other attested manuscripts of al-Isfar ‘an hukm al-Asfar besides the one of the Dar
al-Kutub, and therefore the impossibility of comparing the latter with other versions of the same text,
the marginal additions and emendations represent a primitive critical apparatus that allows us to see
better version of al-Isfar.>>? For this reason, the present edition has largely benefitted from the
marginal additions and corrections, which have been treated as if they were another manuscript (i.e.
the edition indicates when a word or sentence is reported by the author of the corrections).

246 Gacek, Arabic Manuscripts, 40.

247 Regarding the inversion of diacritical dots, see: Deroche, Islamic Codicology, 221.

2% Gacek, Arabic Manuscripts, 50-51.

249 See for instance folio 2 verso, 4 verso, 5 verso etc. These corrections, besides being written with different script, are
generally written obliquely or upside down in order not to be confused with the body of the text. See: Gacek, Arabic
Manuscripts, 114-115.

250 Like on f. 2 verso. See: Gacek, Arabic Manuscripts, 170.

25! Gacek, Arabic Manuscripts, 250-251.

252 Gacek, Arabic Manuscripts, 266.
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Abbreviations and Symbols

(...) omitted word/letter supplied by the editor
[[...]] correction in marginal note

\.../.addition reported in a marginal note

<..> blank in the MS

Jad (bold) for text overlined in red by the copyist

ad (italics) for unclear reading (only in the present edition)
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