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 Christian Mesopotamia and Greek
 Medicine

 by  Nigel Allan

 Western civilization and culture which dominates world civilization

 is based on Christian morals and ethics. Christianity, however, is
 not indigenous to the west but belongs to the Semitic world of the
 Near East; yet, although its moulds of thought are those of Greek
 philosophy it shares with Islam the monotheistic heritage of the
 ancient Hebrews. The triumph of Christianity was complete in the
 west but, following the advent of Islam, its impact in the east was
 less spectacular. In its early years, however, as the Roman empire
 declined, the burden of preserving, transmitting and disseminating
 Hellenic learning fell to the Syriac-speaking Christians of Meso
 potamia before they became submerged as a minority within the
 Islamic empire to which they transmitted the heritage they had
 preserved.1

 The transmission of medicine and science from ancient Greece

 to the Arabs and its preservation during the centuries between the
 decline of the Hellenic world and the rise of Islam took place at a
 number of centres in the Syriac-speaking Near East. The excellence
 achieved in medicine at the court of the Abbasid caliph al-Ma'mun
 (809-833) was probably in part due to a number of physicians
 brought from the celebrated medical school and seat of Greek
 learning at Gondeshapur in south west Iran. The names of the most
 important of these men are well known to the annals of medical
 history. Indeed, the Islamic theologian al-Djahiz (d. 869) relates
 the following of a Baghdad physician Asad ibn Ghani:

 'When once his practice was going badly someone asked him, "This is a
 year of plague, and sickness is widespread. How is it that the result of
 your application is so poor?" He replied: "First, to them [i.e. the patients]
 I am a Muslim and, in them, even before I became a physician, indeed
 before I was born, the belief was implanted that Muslims are no use for
 healing. And (secondly) my name is Asad, and it should be Sallba, Mara'il,
 Yuhanna or BTra; .furthermore my surname (kunya) is Abu' al-Harit and
 it should be Abu 'Isa, Abu Zakariyya', or Abu Ibrahim. I wear a garment
 of white cotton and it should be black silk. And (finally) my language is
 Arabic and it should be of the people of Gondeshapur'.

 The Arab physician thus tells us that he could only earn the
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 confidence of his patients if shown to be a Christian with Syriac
 utterance, or if he wore silken garments forbidden to Moslems and
 received his education from the celebrated Syrian-Persian university
 at Gondeshapur.

 Although many of the leading physicians in Baghdad with whom
 Asad would liked to have identified himself may possibly have come
 from Gondeshapur or studied at the feet of a scholar trained there
 or at a similar Christian institution of Hellenic learning, they could
 trace their intellectual heritage further back to Mesopotamia. Here
 a centre of Greek culture and learning from Seleucid times flourished
 in Edessa (al-Ruha) known today as Urfa in south-east Turkey.

 Mesopotamia had a chequered history. Following the death of
 Alexander in 323 B.C., his empire was divided among his quarrelling
 generals. Seleucus obtained the Asiatic portion including the old
 kingdom of Persia, and Ptolemy acquired Egypt. Seleucus Nicator
 (312 -281 B.C.) here as elsewhere laid the foundation of the colon
 ization of the country. His name is connected with the two Antiochs
 of Mesopotamia: one was the capital of the Arab tribe of the
 Osrhoeni, known in classical times as Edessa; the other Antioch in
 Mygdonia was the ancient city of Nisibis. Both these places were
 later to become important centres of Hellenic learning in Syriac
 speaking Mesopotamia. Following the rise of Parthia in 248 B.C. and
 its subsequent expansion into Seleucid territory with the ultimate
 absorption of Mesopotamia in 150 B.C., the Seleucid state was
 reduced to little more than Syria. Mesopotamia became the battle
 ground where Parthia extended her territory and Seleucid rulers
 fought to regain their losses. It was also overrun by Armenians from
 the north and invaded by successive Roman commanders. Augustus
 settled the Euphrates as the eastern frontier of the Roman Empire
 but in 115 a.d. Trajan (who ruled from 98-117) decided to bring
 order to the border areas and advanced to the Tigris making
 Mesopotamia a Roman province.3 The majority of cities eventually
 passed into the hands of native dynasties, the most celebrated being
 the dynasty of the Osrhoeni who made Edessa their capital and
 who dated the foundation of their rule to 132 b.c. The region,
 however, remained disputed territory particularly when the Sas
 sanian dynasty came to power in Persia and renewed the struggle
 for supremacy in Mesopotamia.4

 The synthesis of ideas to which Islamic science owed much of its
 distinction was a developing process inherited from its antecedents.
 This is certainly evident in Mesopotamia, the unsettled nature of
 the region opening it to many different influences. During the
 40
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 Parthian occupation there was extensive intermarrying between
 Greek settlers and the native population.5 In consequence, the social
 customs of the population became orientalized although the political
 structure remained Greek.6 Greek culture survived particularly in
 cities like Edessa whose organisation was based on institutional
 structures established in the Hellenistic period and whose leading
 citizens frequently sent their sons to complete their education at the
 more celebrated school in Antioch.7

 The synthesis however, was wider than Hellenic with Semitic. It
 included other streams of culture. Because of the geographical
 position of the region on the trade routes between east and west it
 was subject to many influences. Edessa, situated on the 'silk' road
 to Nisibis and thence to India and the Far East came into contact

 with a wide spectrum of ideas. Bardaisan (154-222), the early
 Christian philosopher, is credited with an account of the history
 and practices of the Indians derived from an Indian embassy that
 passed through the vicinity.8

 Although Roman domination effected political changes in the
 Near East and Mesopotamia, it did little to change Hellenic influ
 ence in the area which continued after the decline of Rome and the

 rise of Christianity. Edessa is particularly distinguished as the first
 city in Mesopotamia to receive Christianity. The earliest account
 of this important event is recorded by Eusebius in his Ecclesiastical
 History completed in 324 or 5 in which he relates how Abgar, king
 of Edessa, 'the most celebrated ruler of the nations beyond the
 Euphrates was afflicted with a disease beyond human power of
 healing'. He had heard of the healing miracles of Jesus of Nazareth
 and so he wrote to him asking that he cure him of his disease. In
 his reply, Jesus promised to send a disciple to heal Abgar and give
 life to those who were with him. Eusebius then proceeds to tell how
 Thaddeus, one of the seventy,9 was sent to Edessa. When the
 king heard of all the cures and miracles Thaddeus performed he
 suspected that this was the disciple whom Jesus had promised to
 send. He summoned Thaddeus who healed him and also one of his

 courtiers. The following day an assembly was called to which
 Thaddeus preached, thus introducing Christianity to Edessa. Euse
 bius claims the documentary evidence of his account lay in the
 archives of Edessa, and records in his history the actual cor
 respondence translated from Syriac into Greek.10 The legend rever
 berated throughout the West and later, in the world of Islam. In
 consequence Edessa became the most celebrated source in Meso
 potamia for the spread of Christianity in the East.
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 The historicity of the account and the chronological and other
 difficulties that surround it are well known.11 The point of relevance
 to the history of medicine and science, however, is that the pre
 eminence of Edessa in Christendom was due to a popular legend
 concerning healing. Moreover it is not without significance that in
 the Syriac account of the 4th century, known as the Doctrine of Addai,
 Jesus is not described as the 'good saviour' of Eusebius' account
 but as the 'good physician'. We do not know exactly what ailment
 Abgar suffered from, but he was given the epithet 'ukama, the Syriac
 word for black. Blindness may have earned him this epithet but it
 has also been thought to refer to lameness, a symptom of gout.

 Christianity has always held the care of the sick and the alleviation
 of suffering in high regard. In the light of the legend referring to
 the evangelization of the city, it is therefore not surprising that
 medicine was a major concern in Edessa and that a liberal estab
 lishment of infirmaries and hospitals existed there. St. Ephraim (d.
 373), the most celebrated of the Syrian Church Fathers, founded a
 hospital with money raised from the rich to alleviate the result of a
 famine at that time.12 He may well have been influenced by St. Basil
 (d. 379) whom he is alleged to have visited, and who established his
 famous hospital at Caesarea in 369. This hospital was maintained
 from revenues of a village given by the Emperor Valens for the
 purpose.13 Fifty years later, Bishop Rabbula (d. 435/6) set up
 permanent hospices, one for men and one for women, each endowed
 with generous incomes.14 Outside the walls an infirmary for lepers
 was endowed by Bishop Nona in about 460 while not far distant
 were the shrines of the martyr physicians Cosmas and Damian, the
 former claimed by later tradition as a resident of Edessa.15 The well
 of Job, subsequently known as Bir Eyiip, was situated nearby. It
 was noted for its healing powers and it was here that in 1164 Zangi,
 the Turkish conqueror, bathed to cure his gout, and where in
 modern times the sick, especially those suffering from skin disorders,
 spent the night to effect a cure.16

 Edessa therefore, from early times, was a centre preeminent in
 learning, where medicine and science both theoretical and practical
 flourished along side the study of theology. It was in Edessa that
 the Syriac dialect of Aramaic was found at its best, a dialect which
 developed into the most beautiful of all Semitic literatures, surviving
 the rise of Islam by several centuries.17 Yet, although Semitic, the
 Syriac language contains a wealth of Greek vocabulary so providing
 a suitable vehicle of transmission from the Hellenic to the Islamic

 worlds.18 In all probability the most ancient Syriac translation of
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 the Hebrew scriptures was made in Edessa by Christians with the
 collaboration of Jews, but it was clearly revised with reference to
 the Septuagint. Tatian (/?. 150) the Christian apologist and native of
 Mesopotamia composed his famous Diatessaron, also known among
 Syriac speaking Christians as ' Ewangelion da-rrfhaWte, or the 'Gospel,
 the mixed ones'. This work, which is now lost in its original form,
 is thought to have been written originally in Syriac but based on
 the Greek version of the Gospels — Greek, of course, being the
 language they were originally written in.19

 It is possible that Greek philosophy and science found their way
 into Syriac translation at a period considerably earlier than any
 Syriac translations surviving today. Although we have no concrete
 evidence, it may none the less be conjectured that as a centre of
 Greek learning in the Syriac-speaking community of Mesopotamia,
 some form of education strongly Hellenic in influence took place in
 Edessa during the first two centuries of the Christian era. Something
 of this may be reflected in the Book of the Laws of Countries, attributed
 to Bardaisan where he is the chief speaker in a Platonic-like dialogue
 in which members of his school wrestle with the problems of good
 and evil, free will and fate.20 It is interesting to note in this connection
 that the only surviving work of Tatian, Oratio ad Graecos, is thought
 by some to have been written as an inaugural address at the opening
 of his Syrian school, perhaps in Edessa or the vicinity.21

 Edessa, influenced by the culture and ideas of others, was also
 influenced by the different interpretations of faith that existed in
 eastern Christendom. The Cappadocian renaissance of learning
 appears to have been connected with an ecclesiastical development
 centred around Caesarea22 which resulted in a revised liturgy pro
 duced by St. Basil. This liturgy became the established rite of
 Constantinople and still remains today one of the principal liturgies
 of the Greek Orthodox Church. This liturgical development was
 part of an extensive and influential wave of cultural influence which
 spread from Cappadocia to Byzantium and then passed onwards
 through the oriental churches to Asia. Edessa, as the metropolis of
 the Syriac-speaking church, became the centre from which this
 Cappadocian renaissance of learning radiated.23

 According to ancient tradition the Christian community of Anti
 och was founded by St. Peter and, following the destruction of
 Jerusalem in 70 a.d., it became one of the most important centres
 of Christianity in the East.24 It was recognised with Alexandria as
 preeminent in the orient until 381 when both these cities had to
 give way to Constantinople, which ranked second only to Rome
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 in Christendom.25 Antioch offered excellent facilities for Greek

 philosophical studies and under Lucian of Antioch theologians
 pursued the study of philosophy in an Aristotelian mould rather
 than the Platonic approach favoured by the rival school of Alex
 andria. The thorough textual criticism and literal exegesis which
 distinguished the biblical scholarship of Antioch, appealed to the
 theologians of Edessa and had a much stronger and more far
 reaching influence than the mystical style of interpretation followed
 at Alexandria.26 Two of the most prominent members of the Antioch
 school of theology who had an important influence on Mesopotamia
 were Diodore (d.c. 390) later Bishop of Tarsus, and his pupil,
 Theodore of Mopsuestia (c. 350-428).27 Diodore was primarily
 an exegete but developed a dualistic Christology that remained
 characteristic of the school of Antioch and subsequently bore fruit
 in Edessa.28

 A similar school modelled on that of Antioch was established by
 Bishop Jacob (d. 338) in Nisibis to the east of Edessa. This town
 had been ceded to the Romans in 297 and formed a frontier post of
 Roman jurisdiction. Bishop Jacob appointed as head of the school,
 St. Ephraim, under whose direction it attained considerable dis
 tinction until the Emperor Jovian was forced to cede it back to
 Persia in 363. Although a school continued in Nisibis, Edessa, across
 the border within a Christian Empire, and noted centre of learning,
 lured the best scholars, including St. Ephraim, from Nisibis, along
 with many of their manuscripts.29

 According to legend St. Ephraim worked as a bath attendant in
 Edessa before he was recognised and encouraged to take over the
 school of which in its earlier stages we know little. Celebrated as a
 theologian, the scientific aspect of his writings is seldom referred
 to, but he observes:

 'physicians by means of things which are very different excite disgorgings
 in order to purge the stomach which does not digest. For when it does not
 disgorge there comes evidence ofits (i.e. the food's) heaviness and coldness
 ... if it does not digest, it does not liquefy, and if it does not liquefy, it
 (i.e. the stomach) does not disgorge ... for coldness shuts up the food
 heavily there, that is to say the cold phlegm, which is over the food . . .'30

 Again he states,

 'When a man looks in the direction of the sun, if he does not place his
 hand above his eyes and shelter them, their sight is not concentrated
 steadily. And likewise when a man carries a lamp, if he does not spread
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 his hand over the lamp and ward off the rays from his eyes, his eyesight
 is scattered and cannot travel to a distance . . .'31

 St. Ephraim frequently refers to medicine, and as in all Syriac
 literature the word 'asya, 'physician', is the most frequently used
 to describe Christ.32 He regards the Patriarchs and Prophets as
 'physicians' — Abraham, Moses, Joseph and Samuel. He sees the
 whole world as sick, unable to be healed of its malady, and he
 speaks of Christ as the physician who, taking pity, heals us through
 his own body and blood by the 'Medicine of Life'.33 With regard to
 this healing metaphor it is interesting to note the Jewish ascetics of
 the first century B.C. known as Therapeutae, who were described
 by Philo. This movement appears as a variant of the celebrated
 Essenes who some consider derived their name from 'asyai, 'healers',
 similar to a possible etymology ascribed to the Therapeutae by
 Philo as 'those who cure'. Although Philo described the Therapeutae
 as .settled round Lake Mareotes near Alexandria, he also refers to
 them as widely scattered over the earth, so indicating the strength
 of the healing theme amongst communities whose roots lay in
 Judaism.34

 The school in Edessa over which St. Ephraim presided flourished,
 with theology the principal subject taught but medicine occupying
 a respected place. It was known as the School of the Persians
 because many of its pupils came from the east and the region around
 Nisibis, but its staff were familiar with Greek and in possession
 of theological, philosophical and medical manuscripts. It would
 therefore follow that medical instruction was based on the works of

 Hippocrates and Galen, the theological bias of the school excluding
 all Babylonian and pagan practices. It is possible that the School of
 the Persians during the 4th century was preserving and transmitting
 Greek medical and scientific traditions unequalled at that period.33
 It is from this period that we have the first surviving evidence of
 the passage of Greek learning to the east in the translations of Greek
 works into Syriac. A British library manuscript dated towards the
 end of 411.contains Syriac translations of Eusebius' Theophania and
 Martyrs of Palestine ,36 while a Leningrad manuscript of 462 contains
 a Syriac version of Eusebius' Ecclesiastical History.37

 The works of Aristotle were highly regarded by Syriac-speaking
 Christians, especially Aristotles' Organon, of which the first two and
 a half books were the most frequently read; and the Eisagoge, a kind
 of introduction to the entire work written by Porphyry (233-c. 301).
 The high esteem in which the Organon was held is witnessed by the
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 medieval Syriac chronicler who wrote that 'without this book of
 logic it is not possible to reach an understanding of the Scriptures'.38
 The Eisagoge served as a clear exposition of Aristotelian logic and
 elucidated the terminology used in the works of Theodore of Mop
 suestia and Diodore of Tarsus, standard theological works of the
 Syrian Church. As a result, the earliest information the Arabs
 obtained about Aristotle from Syriac sources was largely confined
 to his writings on logic which had been translated and retranslated
 into Syriac and on which several commentaries were available.39
 According to 'Abdlsho' writing in the 14th century, 'HTba, KumI
 and Proba translated into Syriac the books of Theodore of Mop
 suestia and the writings of Aristotle'.40 Evidence of the translating
 activities of Hiba (d. 457), who was director of the school and later
 bishop of Edessa, and bore the epithet metargemana, 'the translator',
 survives in Theodore's work in Syriac translation41 for use in Edessa,
 and an early translation of the Eisagoge has been attributed to him.42
 The translations of KumI cannot now be identified. Proba is thought
 to have belonged to the sixth century: described in several manu
 scripts as 'priest', 'archdeacon' and 'archiater' of Antioch, he would
 seem to have had little connection with Edessa's School of the
 Persians.43 However, it is quite clear that by the fifth century
 the translating process was already well established in Edessa,
 providing Greek works to Syriac speakers and in consequence
 drawing Hellenic learning a step nearer the world of Islam.

 It has been noted that intellectual stimulus is often the conse
 quence of a minority's refusal to submit to an accepted code of
 beliefs. As a result the protagonists or heretics are cast out to carry
 their ideas elsewhere. This is particularly true of the Nestorian
 heresy, the followers of which were driven further east and so
 accelerated the transmission and diffusion of Hellenic learning by
 which they were strongly influenced.44 Nestorius, born in Syria after
 381, studied the writings of Theodore of Mopsuestia and Diodore
 of Tarsus in Antioch, and was consecrated Patriarch of Con
 stantinople in 428. He became the symbol of a christological dispute
 whose roots were far more complicated than a controversy between
 two schools of theological thought, but may possibly have had
 a sociological dimension which, together with offended religious
 convictions, helped to strengthen anti-Nestorian feeling.43 Nestorius
 was deposed and excommunicated at the Council of Ephe^us in
 431, his teaching anathematized and he himself banished, finally
 dying in Upper Egypt sometime after 451.46
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 The seeds of Nestorianism had already been sown in Meso
 potamia in the translations of Diodore of Tarsus and Theodore of
 Mopsuestia which were widely used there.47 Again, Edessa provided
 a welcome refuge, this time for those outlawed by religion. These
 refugees, coming from Antioch and other western Greek speaking
 areas of the eastern Mediterranean, gave added impetus to the
 pursuit of Greek science and philosophy at the School of the Per
 sians, whose director Hiba was a convinced Nestorian. The intel
 lectual independence of the school is shown by its whole-hearted
 support of the teaching of Nestorius, and it is not difficult to imagine
 that this independence of mind was highly conducive to the study
 of scientific as well as theological literature. The stiff opposition,
 following the death of Bishop Hiba in 457, of Bishop Nona and his
 successor Bishop Cyrus tend to support this view. As ecclesiastical
 opposition became stronger a trickle of scholars began to flow from
 Edessa over the frontier back to Nisibis and other Persian cities

 including Gondeshapur. They were welcomed in Persia not only
 because of the scholarship and erudition they brought with them,
 but also because they were outlawed by the government at Con
 stantinople with which the Sassanian rulers of Persia were inter
 mittently at war. The end of the School of the Persians came in 489
 when Bishop Cyrus had it suppressed by order of Emperor Zenon.48
 Its lecture halls were destroyed and in their place a church was
 built and dedicated to Mary, Mother of God, a controversial answer
 to the Nestorians who refused to go beyond regarding Mary as
 having begotten a man to whom the Word of God was united.49
 Although the lamp of Greek learning had moved east from Edessa,
 its light was not extinguished in Mesopotamia but continued mainly
 in the hands of monophysite Christians without perhaps the lustre
 of the celebrated School of the Persians. The monophysite author
 of the Chronicle of Joshua the Stylite, writing a little later about Edessa
 and is environs, speaks of the school he found there and of the
 numerous writers and others who joined themselves to those in
 Edessa.50 The closure of the School of the Persians gave a fresh
 stimulus to the school in Nisibis seen as its successor and known as
 the 'mother of sciences'. Here, the old school founded by Bishop
 Jacob was either reestablished,51 or developed by Barsauma, who
 had originally come from Edessa, and was Bishop of Nisibis when
 Narsai, the refugee director of the school in Edessa, arrived.02

 Although Nisibis was the great theological university of the
 Nestorian church it was modelled on the School of the Persians at
 Edessa and therefore its statutes issued by Narsai in 496, and revised
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 by Henanan in 590, shed some light on the organisation of the
 Edessa school it superseded.53 It was directed by an official called
 Rabban, a title also given to doctors from whom the chief was elected.
 The administration was carried out by the chief steward called the
 Rabbaita who was set under the authority of the Rabban and per
 formed the duties of treasurer, master of discipline and librarian.
 He was elected to office for one year by the brothers, as the members
 of the school were called, and could take no decision without the
 consent of the director and principal brothers.54 It can be deduced
 that there were two principal doctors, one who bore the title
 mepassqana, 'commentator', 'expositor' and who occupied the most
 important position in the school known as the 'chair of inter
 pretation'; the other, maqreiane, 'master of reading'.55 The former
 explained the Scriptures with the assistance of commentaries, the
 latter taught reading, correct liturgical chants and grammatical
 studies.56 Due to the importance of Aristotelian logic for biblical
 instruction and understanding, the subject was given high emphasis
 especially since it had received much attention in the School of the
 Persians at Edessa.57 During the course of three years pupils made
 copies of the New Testament and other texts which in Edessa
 probably included the transcribing of medical and scientific wri
 tings,58 and on completion of the three year course were considered
 capable of instructing others and setting up their own schools.59
 Expulsion for breaking the rules was frequent60 and to be readmitted
 one had to be judged worthy, and even then old privileges were not
 immediately restored.61 Eating in the town or frequenting inns was
 forbidden62 and visiting convents, women's appartments or holding
 conversations with women was punished.63 The health of brothers
 was looked after, and when ill, the patient was cared for by the
 other occupants of the cell.64 Later an infirmary was built where
 the sick were treated and the hospital attendant who failed in his
 duty was punished with a fine which was given to infirmary funds.65
 Although the course was free, the student had to support himself.
 Those who could not, and there were many, might earn some money
 during the vacation. Not all members of the school were monks or
 ordinands, but they were bound by rules similar to a monastic order
 during their attendance at the school.

 At its height the school comprised some eight hundred pupils
 and its fame was so widespread that Cassiodorus who, under'Pope
 Agapetus I (d. 536) had established a university in Rome that
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 survived one year, thought of reestablishing this institution else
 where in Italy along lines similar to the school of Nisibis.66 Phys
 icians do not appear to have enjoyed a prestigious position in
 Nisibis: students who came to the school to study doctrine were
 forbidden to reside with physicians because it was considered
 unsuitable 'to study the books of human science at the same time
 as holy books'.67 Moreover when attending the school, those who
 occupied themselves with medicine were not allowed to continue
 their courses until they ceased their medical activities and supplied
 the authorities with a good reference.68 This information is sur
 prising, as physicians were held in high esteem in the Nestorian
 church even participating with the clergy in Baghdad in the election
 of the Patriarch.69 It is possible that because the school of Nisibis
 was a theological one, other unrelated disciplines were discouraged;
 or, perhaps, in Edessa the study of medicine was carried on sep
 arately from theological studies.70 With the rise of Islam, the school
 at Nisibis declined, its place being taken by Seleucia, which until
 778 was the metropolitan see of the Nestorian church of Persia.
 Subsequently, due to Arab invasions, the catholicos Henanlsho' II
 moved his see to Baghdad.

 Although the Nestorians carried the light of Greek learning
 eastward there were many active in Mesopotamia. Conspicious
 among the scholars of this age for his knowledge of Greek and more
 especially of Aristotelian philosophy, was the physician, Sergius of
 Res'ain, who studied at Alexandria, flourished at Ra's al-'ain in
 Mesopotamia and died in Constantinople in 536. He is thought to
 have been monophysite although he displayed Nestorian incli
 nations.71 Sergius introduced many new treasures of Greek phil
 osophy and medicine to the Syriac-speaking world of his day through
 his translations which were used by Nestorians and others, many
 being dedicated to his pupil, Theodore, Nestorian Bishop of Merw.
 Having studied medicine and philosophy at Alexandria, Sergius
 used his familiarity with Greek to prepare Syriac translations of the
 leading authorities studied there.72 Many of these translations were
 well known and in circulation in the ninth century and are referred
 to by Hunain ibn Ishaq in his Risala, where he describes several of
 them unfavourably.73 Later in the sixth century, Paul the Persian
 wrote an introduction to Greek logic which he dedicated to Khusrau
 Anushirwan, thus indicating the importance attached to Aris
 totelian philosophy in Persia at this time.74

 D  49
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 Like Nisibis, most schools in Christian Mesopotamia were theo
 logical and their teachers clerics, but instruction in secular disci
 plines was permitted if not given equal status to biblical studies.
 The strong monophysite element in Egypt attracted a number of
 monophysite monks and scholars from Mesopotamia to study at
 Alexandria. Evidence has shown that there was a colony of Syriac
 speaking monks in Scetis by 576 from where many valuable manu
 scripts have been obtained.75 The introduction to Mesopotamia and
 the adjacent areas, of the Pandectae medicinae of the Alexandrian
 monophysite physician Aaron may be associated with this contact
 with Egypt. This medical compendium divided into thirty sections
 was translated into Arabic as well as Syriac, and was often quoted
 by early Arabic writers especially Rhazes.76

 The monastery of Qennesre was one of the most celebrated homes
 of Greek learning among the monastic schools in Mesopotamia.77
 Situated on the left bank of the Euphrates near Edessa where it was
 founded by John of Aphtonia (d. 538), this monastery survived
 into the Islamic period. John of Aphtonia was expelled from his
 monastery of St Thomas at Seleucia where he was abbot and which
 was distinguished as a centre for the study of Greek literature.
 Subsequently he established a monastery at Qennesre78 the home
 town of Rabbula, Bishop of Edessa, who over a century earlier had
 set up hospices in that city.79 This may suggest that already a small
 educational establishment had existed there. Although Qennesre
 and similar monophysite centres were possibly never developed as
 the great Nestorian academies like Nisibis, nevertheless they were
 centres of comparable scholarship. During the early Islamic period
 Severus Sebokt (d. 666/7) of Nisibis, and subsequently Bishop
 of Qennesre, occupied a very distinguished place among Syriac
 speaking scholars of the area. Besides theological works he composed
 a short philosophical work on the Syllogisms in the Analytica Priora
 of Aristotle and a commentary on the De Interpretatione.80 In addition
 he wrote on astronomical subjects and composed a treatise on the
 astrolabe81 in which he speaks of nine signs providing us with the
 first evidence of the use of Indian numerals outside the sub

 continent.82 Yet although equipped with Greek learning, Severus
 was proud to be Syrian and inveighed against those who regarded
 science as the preserve of the Greeks.83 Jacob of Edessa (d. 708),
 who was bishop of that city from 684-688, was another alumnus of
 the monastery of Qennesre.84 A pupil of Severus Sebokt, this poly
 math has been described by Baumstark as the most outstanding
 Aramaic representative of Christian Hellenism.85 In the literature
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 of his country Jacob holds a position similar to St. Jerome among
 the Latin Fathers.86 His friend, Athanasius of Balad (d. 696), also
 a pupil at Qennesre, devoted himself to the translation of Greek
 works both philosophical and theological.87 In 645 he translated the
 Eisagoge of Porphyry with an introduction88 and also edited a version
 of an anonynous Eisagoge preserved in the British Library.89 George,
 known as the Bishop of the Arabs (d. 724), a pupil of Athanasius,
 has left us several of his writings including a commentary and a
 revised translation of the first three books of the Organon.90 Over a
 century later in Baghdad, Job of Edessa was translating into Syriac
 and Arabic, and writing his own works. He is known as al-Abrash,
 'the spotted' and, as his name suggests, he was born in Edessa
 about 760. Hunain ibn Ishaq attributes to him the translation of
 thirty six different works of Galen, some of which he used himself.91
 Although he wrote in both Arabic and Syriac, only two of his many
 works have survived, on Canine Hydrophobia and the Book of Treasures,
 both in Syriac. The Book of Treasures, thought to have been written
 about 817, embraces all the natural and philosophical sciences as
 known and taught in Baghdad at that time and, although the work
 is largely dependent on Galen and has many borrowings from
 Aristotle and Hippocrates as well as Indian and Persian sources,
 Job displays some originality in it. It may well be that much of
 what he wrote was derived from an education received in his

 native city in the school that is most likely to have followed the
 distinguished School of the Persians.92

 According to al-Farabl writing in the tenth century, Greek medi
 cine and philosophy travelled east from Alexandria via Harran and
 Merw to Baghdad during the eighth and ninth centuries. The
 impression we have is that the numbers were small, for al-Farabl
 relates that after a period of time only two teachers were left in
 Antioch, one going to Harran and the other to Merw. From Harran
 two received instruction and moved on to Baghdad and likewise
 from Merw.93 We have seen, however, that the transmission of
 Greek science went on at many centres in Mesopotamia through
 monks and scholars, many of whose names and monasteries have
 been lost to posterity. We have also seen that Greek culture was
 planted in the region in Seleucid times, flourished under Roman
 domination and was transmitted by Christianity to Islam. Chris
 tianity with its inherent interest in healing, and the dominance of
 Edessa as the centre of Christianity in Mesopotamia (due to a
 legend concerning healing), gave added impetus to the preservation
 of Greek science especially medicine. Among the missionaries who
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 assisted St. Gregory the Illuminator (/?. 302-325) in evangelizing
 Armenia, many came from Mesopotamia, especially Edessa.94 Like
 their fellow Christians to the south, Armenians absorbed Aris
 totelian philosophy: during the fifth century Armenian writers
 produced translations of almost every outstanding author, pre
 serving in Armenian translation works of Greek science and phil
 osophy that would otherwise have failed to survive.95 The triumph
 of the monophysites in Edessa, as in Alexandria, and the interchange
 between Mesopotamia and Egypt, kept the lamp of Greek learning
 fuelled in the region until well into the Islamic period. A further
 important contribution of Mesopotamia to the transmission of
 medicine and science was made by the School of the Persians in
 Edessa, within whose walls the Nestorian heresy was nurtured,
 resulting in the closure of the school and the migration of its masters
 east. We know that Nestorian missionaries were active as far east

 as northern China,96 and that from early times they established a
 church in India that still exists today.97 Yet we may never know
 if they brought Greek culture afresh to India, of if they simply
 strengthened what already existed there, or to what extent they
 contributed to Yunani medicine in the sub-continent. We can

 however appreciate the feeling of inadequacy expressed by Asad
 the Baghdad physician. His credentials were wrong:

 'I am a Muslim . . . Muslims are no use for healing . . . my name is Abu'
 al-Harit ... it should be Abu'Isa, . . .1 wear a garment of white cotton,
 it should be black silk . . . my language is Arabic . . .it should be of the
 people of Gondeshapur'.

 His impediment to success lay in his being outside the great Chris
 tian heritage of Syriac-speaking Mesopotamia.

 Notes

 1. In the fourth century the eastward spread of Hellenism became the onus of the Christian
 church thus filling the vacuum created by the decline of the Roman Empire. See De Lacy
 O'Leary, How Greek Science passed to the Arabs (London 1948) 18; 40 (f.

 2. Le livre des Avares par Abou Othman Amr ibn Bahr al-Djahiz de Basra, Kitab al-Bukhala,
 edited by G. van Vloten (Leiden 1900) 109 f.

 3. As the Hellenized cities of Mesopotamia suffered most and were looked upon with
 disfavour by their Parthian rulers, it is not surprising they welcomed Roman protection.

 4. See A. H. M.Jones, The Cities of the Eastern Roman Provinces (2nd ed. Amsterdam 1983)
 215 tr.

 5. Documents from Europus reveal that the practice of incestuous marriage was already,
 in the second century, prevalent even in the best families, which presumably contained the
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 strongest strain of Greek blood. See F. Cumont, Fouilles de Doura-Europos (1922-1923) (Paris
 1926) 344f.

 6. Cf. The Cambridge Ancient History, Vol XI (Cambridge 1936) 113 ff.
 7. E.g. Lucian Martyr (d. 311), having first studied in Edessa, continued his studies at

 the more distinguished school of Antioch. See E. R. Hayes, L'ecole d'fidesse (Paris 1930) 123.
 Eusebius (d. before 359), who declined the see of Alexandria and eventually became Bishop
 of Emessa, first studied the Scriptures and was then instructed in Greek literature by a
 master resident in Edessa. From there he proceeded to the school at Antioch before his
 elevation to the episcopate. So Socrates, Ecclesiastical History Bk. 2, Ch. 9, revised with notes
 by A. C. Zeno (Oxford 1891) 39.

 8. H.J. W. Drijvers, Bardaisan of Edessa (Assen 1966) 173 f., notes that Bardaisan wrote
 a work about an Indian embassy to the emperor Elagabalus which was used by Porphyrius
 in his book on the Styx fragments, and which were preserved by Stobaeus — cf. C.
 Wachsmuth and O. Hense, Iannis Stobaei, Anthologium, vol. I, pp. 66 f. (Lib. 1, Cap. 3, 56)
 (Berlin 1884-1912); also O. de Beavoir Priaulx, "On the Indian Embassies to Rome from
 the Reign of Claudius to the Death of Justinian", journal of the Royal Asiatic Society 1st Ser.
 19 (1862) 274-298.

 9. See Luke 10: 1, 17. According, to Matt. 10:3, however, Thaddeus was one of the twelve
 Apostles. In the Syriac and Armenian versions Thaddeus was one of seventy-two. See The
 Doctrine of Addai, the Apostle, translated and edited by G. Phillips (London 1876) iii.

 10. Cf. Eusebius, Ecclesiastical History, Bk. 1. Ch. 13, edited by A. C. McGifTert (Oxford
 1890) 200-202.

 11. R. Duval, Histoire d'£desse (Urfa) (Amsterdam 1975, reprint of 1892 ed.) 90 f. places
 these events in the middle of the 3rd century before Eusebius' translation of the documents.
 For a full discussion of the dating of the letter of Jesus and the identification of Thaddeus
 with Addai, see J. B. Segal, Edessa the Blessed City (Oxford 1970) 62 ff.; Phillips (above n. 9)
 iv-xv.

 12. Vies georgiennes de S. Syme'on Stylite I'Ancien et de S. £phrem, translated by G. Garitte
 (Corpus Scriptorum Christianorum orientalium, 172 Iberici t. 8, Louvain, 1957) 79; Sozomen,
 Ecclesiastical History, Bk. 3, ch. 16 (revised by C. D. Hartranft, Oxford 1891) 295 ff.

 13. See Barhadbesabba 'Arbaia, Histoire ecclesiastique (ler partie) edited by F. Nau (Patro
 logia Orientalis t. 23. fasc. 2, Paris 1932) 300. Also, L. Duchesne, Early History of the Christian
 Church (English trnsl. of 4th ed., vol. 2 London 1912) 315.

 14. See "The Chronicle of Edessa" translated by B. H. C., Journal of Sacred Literature N.S.
 5 (1864) 23-45. Zachariah of Mitylene writing in 569 of events between 553 and 556 refers
 to the establishment of a hospital by the king of Persia on the advice of Christian physicians
 attached to his court. According to Zachariah, a hospital was hitherto unknown, but as with
 the hospitals founded by St. Basil, St. Ephraim and Bishop Rabbula, it also was endowed,
 the endowment being a hundred mules, fifty camels, a dozen physicians and whatever else
 was necessary, supplied by the royal treasury: The Syriac Chronicle known as that of Zachariah
 of Mitylene, translated by F.J. Hamilton and E. W. Brooks (London 1899) 331 f.

 15. See Duval (above n. 11) 169 ff.
 16. G. P. Badger, The Nestorians and their Rituals (London 1852) vol. 1. The church of St.

 John the Baptist in Edessa had a reputation for healing miracles: see John Rufus, Ple'rophories,
 c'est-a-dire temoignages et revelations (Contre le Concile de Chalce'doine), Syriac version and French
 translation, edited by F. Nau (Patrologia Orientalis, t. 8 fasc. 1, Paris 1912) 157 f.

 17. Christians writing in this western dialect of the Aramaic language called it lesana suraya
 from its domicile in the Roman province of Syria. Hence the name Syriac to denote Christian
 Aramaic.

 18. So. S. Brock, "Some Aspects ofGreek words in Syriac" in A. Dietrich (ed.), Synkretismus
 im syrisch-persischen Kulturgebiet, Symposium, Gottingen 1971. Abhandlungen der Akademie der Wis
 senschaften in Gottingen, Philologisch-Historische Klasse, Dritte Folge, 96. (Gottingen 1975) 80
 108.

 19. Cf. L. Leloir, Le temoignage d'£phrem sur le Diatessaron (Corpus Scriptorum Christianorum
 Orientalium, 227, Subsidia t. 19, Louvain 1962). The original language of the Diatessaron has
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 long been a subject of debate: so W. Wright, A Short History of Syriac literature (London 1894)
 7 f.

 20. See H. J. W. Drijvers, Bardaisan of Edessa (Assen 1966).
 21. As this work was a defence of Christianity and a violent criticism of Greek philosophy

 represented as an evil incompatible with the Christian faith, any school whose opening it
 may have been written for, would presumably have been unsympathetic to the translation
 and preservation of Greek learning in the Syriac language. See Tatian's Address to the Greeks,
 translated by B. P. Pratten (Ante-Nicene Christian Library, vol. 3, Edinburgh 1867) 1-45; also
 Tatians Rede and die Bekemer des Griechentums, introduced and translated by R. C. Kukula
 (Bibliothek der Kirchenvater, Bd. 1, Kempten, 1913) 17 If. Others place the composition of the
 work before 165, as an appeal to the Greeks in Athens against the futility of their culture
 made in the most critical terms. Cf. P. Carrington, The Early Christian Church Vol. II
 (Cambridge 1957) 162 (f.

 22. See F. E. Brightman, Liturgies Eastern and Western, vol. I, Eastern Liturgies (Oxford 1896)
 521-526.

 23. Duchesne (above n. 13) vol. 3, 367 n. 1 in reference to the influence of Cappadocia
 on the Armenian church recognizes the early connection with Edessa. This early influence
 with regard to Armenia is also referred to by H. Thorossian, Histoire de la litterature Armenienne
 (Paris 1951) 91, where he says "l'influence grecque et syriaque s'est manifestee dans deux
 domaines: dans le vocabulaire, par l'adoption de mots grecs et syriaques; dans le syntaxe et
 le style, par l'emploi de tournures propres a ces deux langues."

 24. It was in Antioch that the disciples of Christ were first called 'Christians': Acts 11:26.
 25. Since the Ecumenical Council of Nicaea in 325, Antioch and Alexandria were recog

 nised as preeminent in the East. Its position, however, was altered in 381 following the
 Council of Constantinople which advanced the position of the imperial city to second only
 to Rome, Antioch and Alexandria enjoying a reduced prestige. See W. Bright, The Canons of
 the First Four General Councils of Nicaea, Constantinople, Ephesus and Chalcedon with Notes (2nd ed.
 Oxford 1892) xi; xxii; 20-27; 106-111.

 26. Cf. R. V. Sellers, Two Ancient Christologies (London 1940) 107-201; J. Guillet, Les exegesis
 d'Alexandria et d'Antioche, conflict ou malentendu? Recherches de Science Religieuse (Paris 1947) 257
 302.

 27. A Baumstark, Geschichte der syrischen Literatur mit Ausschluss der christlich-palastinensischen
 Texte (Bonn 1922) 100-107.

 28. G. Downey, A history of Antioch in Syria from Seleucus to the Arab Conquest (Princeton 1961)
 412 f. draws attention to the many leaders of the church who studied at Antioch during the
 latter years of the 4th century.

 29. E. R. Hayes, L'ecole d Edesse (Paris 1930) 124 f.
 30. S. Ephraim's Prose Refutations, translated by C. W. Mitchell, vol. I The Discourses addressed

 to Hypatius (London 1912) xlii.
 31. S. Ephraim's Prose Refutations, translated by C. W. Mitchell, vol. 2 The Discourse called

 'of Domnus' and Six Other Writings (London 1921) xvii.
 32. Jesus is referred to as the 'good physician' in The Doctrine of Addai: see Phillips (above

 n. 9) 4.
 33. Des heiligen Ephraem: Carmina Nisibena pt. 1 edited by E. Beck (Corpus Scriptorum

 Christianorum Orientalium 219, Syr. t. 93, Louvain 1961) 100-103. On the use of 'dsya in reference
 to Christ, see R. Murray, Symbols of Church and Kingdom: a Study in early Syriac Tradition
 (Cambridge 1975) 199-203.

 34. Philo in his De Vita Contemplativa is the sole witness to the Therapeutae. The ancient
 church regarded the Therapeutae as Christian monasticism in Jewish dress, but the ritual
 of the society, which was entirely at variance with Christianity, disproves this view. See F.
 C. Conybeare, Philo Judaeus, Philo about the Contemplative Life . . . critically edited with a Defence
 of its Genuiness (Oxford 1895). See also S. Sandmel, Philo of Alexandria: an Introduction (New
 York 1979) 34-39.

 35. See A. O. Whipple, "The Role of the Nestorians as the connecting link between Greek
 and Arabic Medicine", Annals of Medical History, N. S. 8 (1936) 313-323, especially p. 318;
 also C. Elgood, A Medical History of Persia and the Eastern Caliphate (Cambridge 1951) 45 f.
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 36. Catalogue of Syriac Manuscripts in the British Museum, Pt. 2 (London 1871) 632, no. 726
 (III, IV) [Add. 12150]. The Syriac version of the Theophania of Eusebius, edited by S. Lee
 (London 1842); translation (Cambridge 1843). Martyrs of Palestine edited and translated by
 W. Cureton (London 1861).

 37. For the Syriac version of Eusebius' Ecclesiastical History, see edition by W. Wright and
 N. McLean (Cambridge 1898); also W. H. P. Hatch, An Album of dated Syriac Manuscripts
 (Boston 1946) 54.

 38. Chronicon ad annum Christi 1234 pertinens, edited by J.-B. Chabot (Corpus Scriptorum
 Christianorum Orientalium 81, Syri t. 36, Louvain 1953) 105.

 39. Two Syriac translations of Porphyry's Eisagoge survive: Catalogue of Syriac Manuscripts
 in the British Museum, Pt. 3 (London 1872) 1156 no. 987 (2) [Add. 14658]; Bibliothecae Apostolicae
 Vaticanae . . . Catalogus in tres partes distributus, compiled by S. E. & J. S. Assemani, vol. 3
 (Rome 1759) 304 fT. no. 158 (1), and some later manuscripts. Three translations of the
 Categoriae before the 9th century survive, the earliest preserved in the British Library,
 Catalogue of Syriac Manuscripts in the British Museum, Pt. 3 1156, no. 987 (IV) [Add. 14658],
 with late attribution to Sergius of Ras'ain; another translated byjacob of Edessa, Assemani
 (above this note) 306 f. no. 158 (vi) — for several later manuscripts of this translation see
 K. Georr, Les Categories d'Aristote dans leurs versions syro-arabes (Beyrouth 1948); and a third by
 George, Bishop of the Arabs edited by R. J. H. Gottheil, "The Syriac Versions of the
 Categories of Aristotle", Hebraica 9 (1893) 166-215. Two Syriac translations of the De
 Interpretatione and Analytica Priora survive, one containing only chapters 1-7 of the Analytica
 Priora: See G. Hoffmann, De Hermeneutica apud Syros Aristotelis (Leipzig 1869) 23; 25; 27; 29
 55. The attribution of this translation to Proba is generally found in later manuscripts e.g.
 Catalogue of the Mingana Collection of Manuscripts, by A. Mingana, vol. I (Cambridge 1933)
 cols. 1163 f, no. 606.

 40. See Badger (above n. 16) vol. 2, Appendix A, p. 361-379, esp. 369.
 41. See Catalogue of Syriac Manuscripts in the British Museum, Pt. I (London 1870) 107 f. no.

 161 (V, 3) [Add. 12138] & Pt. 2, p. 644 no. 729 (12e) [Add. 14597],
 42. Cf. A. Baumstark, Aristoteles bei den Syrem vom 5 bis 8 Jahrhunderte (Leipzig 1900) 139 ff.
 43. See S. Brock, "From Antagonism to Assimilation: Syriac Attitudes to Greek Learning"

 in East of Byzantium: Syria and Armenia in the Formative Period, edited by N. Garso'ian, T.
 Mathews and R. Thomson. Dumbarton Oaks Symposium 1980 (Washington D. C. 1982) 17-34,
 esp. 26.

 44. See, for instance, G. Sarton, Introduction to the History of Science, Vol. I (Washington
 1927) 377.

 45. See J. F. Bethune-Baker, Nestorius and his Teaching (Oxford 1925).
 46. Sellers (above n. 26) 80 ff; 237. Following the decision of the council of Ephesus,

 Nestorius was sent back to his monastery in Antioch. His books were proscribed by imperial
 edict in 435 and he was banished to Upper Egypt.

 47. See Baumstark (above n. 27) 101.
 48. The death of HIba in 457 is taken by some sources to mark the end of the school of

 Edessa when, according to Meslhazeka in the Chronicle of Arbel, Narsai and his colleagues
 were expelled. See Die Chronik von Arbela, translated by P. Kawerau (Corpus Scriptorum
 Christianorum Orientalium, 468, Syr. t. 200, Louvain 1985) 95 f. A. Voobus (ed.), The Statutes
 of the School ofNisibis, Papers of the Estonian Theological Society in Exile, 12 (Stockholm 1962) 15
 17, discusses the complicated question of the exact date of the closure of the School of the
 Persians.

 49. See A. Brody, "The School of Medicine at Jundishapur: the Birthplace of Arabic
 Medicine", Transactions and Studies of the College of Physicians of Philadelphia, 4th Ser. 23 (1955)
 29-37.

 50. The Chronicle of Joshua the Stylite composed in Syriac A.D. 507, translated by W. Wright
 (Cambridge 1882) 24.

 51. J. -B Chabot, "L'ecole de Nisibe, son histoire, ses sVdtuts", Journal Asiatique, Neuvieme
 ser. 8 1896 46n. 2 refers to the school of Bishop Jacob (which St. Ephraim directed) being
 destroyed by the Persians in 363.

 52. According to the Histoire nestorienne (Chronique de Seert), Seconde partie (1), edited by
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 A. Scher (Patrologia Orientalis t. 7 fasc. 2, Paris 1911) 114, Narsai was allowed to direct a
 small school already established in Nisibis by Sem'on of Bet Garmai.

 53. A. Voobus discusses the different traditions relating to the foundation of the school of
 Nisibis, in History of the School of Nisibis (Corpus Scriptorum Christianorum Orientalium 266 Subsidia
 t. 26, Louvain 1965) 33-56.

 54. So Statutes 1 and 2 of 496, Voobus (above n. 48) 73-5.
 55. Cf. Mar Barhadbsabba 'Arbaya, Cause de la fondation des ecoles, edited by A. Scher

 (Patrologia Orientalis, t. 4 fasc. 4, Paris 1908) 390.
 56. See Statute 20 of 496, Voobus (above n. 48) 83 f. Jausep Huzaia who held this position

 at the school of Nisibis produced the most ancient grammar of the Syriac language extant:
 see Voobus (above n. 48) 83 n. 41.

 57. Cf. J. -B. Chabot, "Note sur le version syriaque du commentaire de Theodore de
 Mopsueste sur l'Evangile selon Saint Jean", Journal Asiatique, Neuvieme Ser., 4 (1894) 188
 192, who draws attention to the translating activities of the works of Theodore, the theologian
 from the Aristoteleian School of Antioch, at the School of the Persians in Edessa.

 58. The Compendium of 'Abdlso' in Voobus (above n. 48) 40 f; 107-111.
 59. Statute 7 of 590, Voobus (above n. 48) 95f.
 60. As is witnessed by Statutes 12, 13, 14, 19, 21 and 22 of 496; and 8, 13 and 14 of 590

 — Voobus (above n. 48) 80-85; 96; 97.
 61. Statute 4 of 496, Voobus (above n. 48) 75-77.
 62. Statutes 13 and 16 of 590, Voobus (above n. 48) 97-99. It was strictly forbidden to

 cross the frontier into Roman territory, so preventing any heretical influences from infiltrating
 the school: Statute 4 of 496, Voobus (above n. 48) 75 f.

 63. Statute 18 of 590, Voobus (above n. 48) 100. Dress was to conform to the prescribed
 uniform, hair was cut short and failure to comply incurred penalties. Statute 17 of 590,
 Voobus (above n. 48) 99 f.

 64. Statute 11 of 496, Voobus (above n. 48) 80.
 65. Statute 1 of 590, Voobus (above n. 48) 92 f.
 66. See P. Courcelle, Late Latin Writers and their Greek Sources (Cambridge Mass. 1969) 334

 f.; 355; 413 f. See also G. F. Moore "The Theological School at Nisibis", in Studies in the
 History of Religions, edited by B. G. Lyon & G. F. Moore (New York 1912) 255-267.

 67. Statute 19 of 590, Voobus (above n. 48) 100 f.
 68. Statute 20 of 590, Voobus (above n. 48) 101.
 69. See The History ofYaballah III, translated and annotated by J. A. Montgomery (New

 York 1927) 43.
 70. Cf. Chabot (above n. 51) 78.
 71. Sergius appears to have been somewhat ambivalent in his theological views: his

 rather devious ecclesiastical machinations are described by Bar Hebraeus in his Chronicon
 Ecclesiasticum, edited and translated by I. B. Abbeloos and T. I. Lamy (Louvain 1872) Bk.
 1, cols 205-211.

 72. E.g. British Library Syriac Ms. [Add. 14658] no. 987 (2, 3, 4, 7, 8) contains a Syriac
 translation of Porphyry's Eisagoge, followed by the Tabula Porphyrii, the Categoriae of Aristotle,
 and an otherwise unknown treatise addressed to Theodore, On the Causes of the Universe
 according to the Views of Aristotle showing how it is a Sphere; and Sergius' own treatise on logic
 also addressed to Theodore. Peri Kosmou ('on the Universe') a pseudo-Aristoteleian treatise
 translated by Sergius, which is also found in this manuscript, is regarded as a masterpiece
 of the translator's art: See Catalogue of Syriac Manuscripts in the British Museum, Pt. 3, 1156 f.
 British Library Syriac Ms. no 1004 [Add. 14661] contains books vi-viii of Galen's treatise
 De Simplicium Medicamentorum Temperamentis ac Facultatibus, translated by Sergius: see Catalogue
 of Syriac Manuscripts Pt. 3, 1187. See also V. Ryssel, Ober den textkritischen Werth der syrischen
 Ubersetzungen grieschischer Klassiker (Leipzig 1880-1) I pp. 4-48, II pp. 10-29, with special
 reference to the Syriac translation of Peri Kosmou.

 73. Cf. Hunain ibn lshaq iiber die syrischen und arabischen Galen-Ubersetzungen, edited and
 translated by G. Bergstrasser (Leipzig 1925) 4-10; 12-14; 30 f.; (Arabic text 6-11; 16 f.; 37
 f.). See also M. Meyerhof, "New light on Hunain ibn lshaq and his Period" I sis 8 (1926)
 685-724.
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 74. Catalogue of Syriac Manuscripts in the British Museum, Pt. 3, no. 988, (4), [Add. 14660].
 There is some confusion between this Paul and another whose influence on Junilius' Instituta
 may have drawn the School of Nisibis to the attention ofCassiodorus: so P. Courcelle (above
 n. 66) 355 f., who states that the Instituta ofjunilius Africanus was a Greek manual transcribed
 by Paul the Persian, teacher of Nisibis, in which he applied methods used by Syrian
 commentators on Aristotle to the Scriptures. See Voobus (above n. 53) 170-2.

 75. See H. G. Evelyn White, Monasteries of the Wad'n Natrun, Pt. II, The History of the
 Monasteries of Nitria and of Scetis (New York 1932) 319 ff.

 76. Bar Hebraeus, Historia Compendiosa Dynastiarum, edited and translated by E. Pocock
 (Oxford 1663) 98; 127 (Arabic text 159; 198). See L. LeClerc, Histoire de la medecine arabe, t.
 1 (Paris 1876) 77-81.

 77. Here Jacob of Edessa and other celebrated Syriac writers received their training in
 the Greek language and biblical studies. See Bar Hebraeus, Chronicon Ecclesiasticum (above
 n. 71) col. 289 f.

 78. Georr (above n. 39) 24.
 79. See note 14.

 80. Catalogue of Syriac Manuscripts in the British Museum Pt. 3, 1160 f., no. 98 (2, 3), [Add.
 14660] contains a treatise on the Syllogisms in the Analytica Priora and a letter on the terms
 used in the De Interpretations, 1162 no. 989 (2) [Add. 17156) contains his work on the
 Syllogisms in the Analytica Priora; no. 989 (1), [Add. 17156] contains a fragment of a
 commentary on the De Interpretations. His ability in Persian is shown by his translation from
 Persion into Syriac of a commentary by Paul the Persian on the De Interpretatione. See A. van
 Hoonacker, "Le traite du philosophe syrien Probus sur les premiers analytiques dAristote",
 Journal Asiatique, neuvieme ser. 16 (1900) 70-166, especially p. 73.

 81. See O. Neuberger, "The Early History of the Astrolabe", Isis 40 (1949) 240-256,
 especially 242-46, and A History of Ancient Mathematical Astronomy, II (Berlin 1975) 878.

 82. F. Nau, "Le traite sur l'astrolabe plan de Severe Sebokht",Jo«m«/ Asiatique, neuvieme
 ser. 13 (1899) 56-101; 238-303.

 83. See F. Nau, "La cosmographie au Vile siecle chez les Syriens", Revue de I'Orient
 Chretien, 2nd series 5 (15) 248-250.

 84. Bar Hebraeus, Chronicon Ecclesiasticum (above n. 71) t. 1., cols. 289 f.
 85. Baumstark (above n. 27) 248.
 86. His interest in Greek philosophy is witnessed by a revision of Aristotle's Categoriae,

 see Bibliothecae Apostolicae Vaticanae (above n. 39) vol. 1 t. 3 306 IT. no. 158 (VI), and several
 later manuscripts edited by Georr (above n. 39) especially 26 f.; and by his short treatise on
 philosophical terms entitled Encheiridion: see Catalogue of Syriac Manuscripts in the British
 Museum, Pt. 2 984 no. 860 (III 23) [Add. 12154], His Hexaemeron shows his interest in
 contemporary scientific knowledge, with sections devoted to cosmology, geography and most
 aspects of natural history: see Hexaemeron seu in opus creationis libri septem, edited by J.-B.
 Chabot, translated by A. Vaschalde (Corpus Scriptorum Christianorum, Orientalium II, Syri t. 56,
 Paris 1928-32) 2 vols.

 87. Bar Hebraeus, Chronicon Ecclesiasticum above n. 71) t. 1, cols. 287-294.
 88. See Bibliothecae Apostolicae Vaticanae (above n. 39) vol. 1 t. 3 306 f., no. 158 (II).
 89. Catalogue of Syriac Manuscripts in the British Museum, Pt. 3, 1161 f., no. 988 (5). [Add.

 14660],
 90. Catalogue of Syriac Manuscripts in the British Museum, Pt. 3, 1163 f., no. 990 [Add. 14659].
 91. See Hunain ibn Ishaq iiber die syrischen und arabischen Galen-Dbersetzungen (above n. 73),

 e.g. Anatomicae Administrations p. 16 (Arabic text 19 f.).
 92. Only one copy of this manuscript survives in Europe, which is in the library of Selly

 Oak College, Birmingham. This manuscript was edited and translated by A. Mingana, The
 Book of Treasures by Job of Edessa (Cambridge 1935). It includes On Canine Hydrophobia ff. 36v
 39" followed by the Book of Treasures, ff. 40r-125v: see Catalogue of the Mingana Collection (above
 n. 39) vol. 1 cols. 1036-38, no. 559 C, D.

 93. See M. Steinschneider, Al-Farabi (Alpharabius): des arabischen Philosophen Leben und
 Schriften mit besonderer Riicksicht auf die Geschichte der griechischen Wissenschaft unter den Arabem.
 Memoires de I'Academie Imperiale des Sciences de St. Petersburg, It Ser. t. XIII, no. 4 (St. Petersburg,
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 1869 Reprint Amsterdam, 1966) 86-89; also M. Meyerhof, Von Alexandrien nach Bagdad (Berlin
 1930) 19 ff.

 94. See Thorossian (above n. 23) 91.
 95. See Thorossian (above n. 23) 93-101 and J. A. C. Greppin, "The Galenic Corpus in

 Classical Armenian: a Preliminary Report", Society for Ancient Medicine Newsletter (1982) 11
 13.

 96. See P. Y. Saeki, The Nestorian Documents and Relics in China (Tokyo 1937) and J. Foster,
 The Church of the T'ang dynasty, (London 1939).

 97. See A. Mingana, "The Early Spread of Christianity in India", Bulletin of the John
 Rylands Library 10 (1926) 435-514 who draws attention to the early mention of an Indian
 priest named Daniel who assisted K.umi with a translation from Greek into Syriac of the
 Epistle to the Romans. KumI is known as an early translator of Aristotelian works into
 Syriac: see note 39.
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