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Browse, transitive verb

1.
2.
3.

To look over casually (as a book): skim

To skim through a book reading at random pages that catch the eye

To look over books (as in a store or library) especially in order to decide what one
wants to buy, borrow, or read

To casually inspect goods offered for sale usually without prior or serious intention of
buying

To make an examination without real knowledge or purpose

Webster’s Third New International Dictionary of the English Language

People find valuable information on subject B when searching for subject A, a phenomenon

often called serendipity. The very act of browsing allows a user to recognize information of

value in other contexts than that in mind when the search was started.

Boyce, Meadow & Kraft, Measurement in information science

The fortuitous fallacy is committed by any scholar who abdicates his arduous responsibility

of rational selection and allows the task to be performed for him by time and accident.

There is madness in this method, for it would reduce scholarship to mere sciolism - a

smattering of superficial nuggets of knowledge without point or plan or purpose.

Fischer, Historians’ Fallacies. Toward a Logic of Historical Thought
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1. A Library Imagined.
On Qanisawh’s Cairo and How to Return There

Cairo Anno 917/1512, An Exercise in Imagination

Imagine yourself for a moment visiting Cairo in the 1510s. Walking through the
qasaba that leads from the Bab al-Nasr in the north to Bab Zuwayla in the south,
close to the Azhar Mosque, you come across the Ghawriya complex, built by
Qanisawh al-Ghawri (r. 906-922/1501-1516). With its towering four-story min-
aret, its blue tiles glittering in the sun, and its two wings, which are intersected by
the very thoroughfare that you are following, you simply cannot miss it."

On the east side of the street, imagine entering the sultan’s qubba, the mau-
soleum designated for himself, his wives and his children. At the far end of the
tomb, on the wall facing the gibla, you find the mihrab flanked by two small
cupboards or khaza 'in (- fig. 1). If, in your imagination, you are not related to
Qanisawh, you are not permitted to take a look inside. So please, reimagine
yourself, now being one of his relatives. Upon request, a eunuch, the khadim al-
harim, opens the khaza in’s gold-coloured doors, and you are allowed to see its
stunning interior decoration: medallions with arabesques, enclosed by a delicate
floral spray in vivid red, green, yellow, white, black and grey (- fig. 61).” Yet, the
real treasure is what is safely stored away inside the cupboards: in the left khi-
zdna, the Prophet’s Relics, and in the right one, the Mushaf ‘Uthman, together
with some other books of the sultan’s own choosing.

You then move on to the khangah, adjacent to the mausoleum. Here, on one of
its eight bookshelves, you find a 30-volume set of the Qur’an, a splendid Ilkhanid
copy of some 200 years old. Next, you retrace your steps back to the busy gasaba.

1 D. Behrens-Abouseif, Cairo of the Mamluks (London, 2007), pp. 295-302; M. Meinecke, Die
Mamlukische Architektur in Agypten und Syrien (Gliickstadt, 1992), I: 167; B. O’Kane, The
Mosques of Egypt (Cairo/New York, 2016), pp. 230-235.

2 Kh. A. Alhamzeh, “Late Mamluk Patronage: Qansith al-Ghiris waqf and his foundations in
Cairo”, PhD thesis (Ohio State University, 1993), p. 153. Whereas O’Kane (The Mosques of
Egypt, p. 234) was not sure whether the Prophet’s Relics were actually kept in the cupboards
flanking the mausoleum’s mihrab, the Dublin ms. (= 17) removes all doubt.
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Fig. 1: The mihrab with its flanking cupboards

No need to watch out when crossing the street. Remember, you are important
now. Errand boys of the textile shops nearby shriek with excitement as you pass
by, a pensive student of Islamic law is pushed aside, while a couple of less pensive
mamlitks on leave have already made themselves scarce, the dust still swirling.
You think, the rashshash should do a better job, given his wage of 480 dirhams...

You climb the stairs and then enter Qanisawh’s mosque-madrasa in the west
wing of the Ghawriya complex (= fig. 3), happy to recognize the voice of the gari’
reciting the Qur’an. With the salat al-‘asr just concluded, he has started al-Naba .
Of the three designated garis, he is your favourite, his ghunna in ‘Ani n-naba i I-
‘azim being unsurpassed.’ If qualified, the khazin al-kutub grants you access to
another khizdana, not a small cupboard this time, but a 100-square foot walk-in
room, with shelves on the right, on the left and at the back.* Imported wood, you
can tell. If not put on display on its specifically commissioned dikka, you find on
one shelf, amidst numerous other volumes, another Qur’an copy, crisply new
now, commissioned by the sultan in 908/1503 only. On another shelf, you might
recognize al-Kirmani’s al-Kawakib al-Darari, his sharh of al-BukharT’s Sahih.

You leave the khizana and, on your way outside, you halt for a moment,
marvelling at the beautiful Qur’anic Kufic inscriptions that decorate the interior.
As alast step, I need you to be the sultan himself, for this is the only way to enter
where we are now heading: those designated areas in the mosque that are re-
served for him alone. It isn’t 919/1513 yet, so you are not yet afflicted with an eye

3 For the sounds of Cairo, see Y. Frenkel, Mamluk Soundscape. A Chapter in Sensory History
(Bonn, 2018); Ahmad Awaad Mohamed Hussein, “The Development of Acoustics in the Re-
ligious Architecture of Cairo from the Arab Conquest through the Ottoman Period 640-1914”,
MA thesis (American University in Cairo, 2016), especially pp. 91-92.

4 D. Behrens-Abouseif, The Book in Mamluk Egypt and Syria (1250-1517). Scribes, Libraries and
Market (Leiden/Boston, 2019), pp. 62-63, 67. Admittedly, while these books were definitely
kept at the madrasa, they may rather have been stored at one of the smaller built-in cupboards
(- 13).
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disease. Still, you might be happy to rest your eyes for a moment on two special
inscriptions’, one in the south sidilla of the gibla iwdn - remember, you are a
Mamluk sultan with an interest in architecture, you know what a sidilla is - and
one beneath the ceiling of a room connected to the dikka. These inscriptions
always fill you with joy and pride, for not only are they beautiful but also ex-
citingly innovative (— fig. 2).° Fortunately, there is no need for you to actually
read the cypher-like inscriptions. Handpicked by you personally, you know the
texts by heart: verses from the eighth and tenth section of al-Kawakib al-Durriya
fi Madh Khayr al-Bariya, al-BasirT’s (d. 695/1295) celebrated Mantle Ode. One of
these verses reads’:

Wa man takun bi rasali llahi nusratuhu &  In talqahu l-usdu fi ajamiha tajimi

Whosoever is succoured by God’s & If lions were to find him in their lair,
Messenger, they’d fall silent.

5 LR. Abdulfattah, “Relics of the Prophet and Practices of His veneration in Medieval Cairo”,
Journal of Islamic Archaeology 1/1 (2014): 75-104, here pp. 95-96. For the sultan’s eye disease
(- 5).

6 Abdulfattah (ibid.) points out that these inscriptions of Burda verses were unprecedented in

Cairo. The only other Mamluk attestation is indeed a few years later: the mausoleum of

Qurqumas, dated 911-913/1506-07 (personal communication by Carine Juvin), for which see

The Monumental Inscriptions of Historic Cairo, ed. B. O’Kane, index nr. 162 (https://islamicin

scriptions.cultnat.org/Index). As demonstrated by various Cairene Ottoman houses, such as

the Bayt ‘Ali Katkhuda and the Bayt al-Razzaz, the usage of inscribing Burda verses caught on
in Ottoman Cairo (see N. Abou-Khatwa, “An Ode to Remember: The Burda of al-Busiri in

Cairene Ottoman Houses”, in B. O’Kane (ed.), Creswell Photographs Re-Examined: New Per-

spectives on Islamic Architecture (Cairo, 2009), pp. 43-69).

S.P. Stetkevych, The Mantle Odes. Arabic Praise Poems to the Prophet Muhammad (Bloo-

mington/ Indianapolis, 2010), pp. 133, 250 (especially — 117).

~N
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Reciting the verse out loud, you can’t help but think of your kunya, Aba 1-Nasr,
and of those many lions ready to venture inside your lair. If only they would fall
silent too...* Following a short supplicatory prayer, you return, not to the gasaba
this time, but to reality.

How to Return to Cairo Anno 917/1512? Or: How to Move From
Books to a Library?

In reality, you can still visit Qanisawh’s mosque-madrasa and contemplate over
its innovative Burda inscriptions (= 117), and you can still cross the street, more
bristled with traffic than ever, and marvel at the decorated khaza ’in that flank the
mihrab in the qubba. Yet, what you will no longer find there are the Mushaf
‘Uthman or al-Kirman1’s Kawakib. Rest assured, these manuscripts are very real
and their location for the year 917/1512 is accurate to the metre. The fact is that
they have moved long since: the Mushaf has stayed close by and is still in Cairo,
while the Kawakib will be found only in Istanbul’s Siileymaniye Library (- 12,
58).

Of course, when it comes to books owned by Qanisawh al-Ghawri, be these
kept at the Ghawriya or elsewhere, the Mushaf and the Kawakib can only be the
tip of the iceberg. Among the good qualities of Qanisawh enumerated by Ibn Iyas
(d. after 928/1522) in the sultan’s obituary, was the fact that the sultan kdna
yafham al-shi‘r, wa yuhibb sama’ al-alat wa l-ghind’, wa lahu nazm ‘ala l-lughat
al-Turkiya, wa kana mughraman bi qira at al-tawarikh wa I-siyar wa dawawin al-
ash‘ar, that he “appreciated poetry, loved listening to instrumental and vocal
music, composed poetry himself in Turkic, and was very fond of reading his-
torical works, biographies and poetry collections.” The Turkic Shah-Nama
translation (— 107), commissioned by Qanisawh himself, confirms the ruler’s
adab:

Okimak diylemekdiir isi dayim ® Hiiner ehli kapusinda miilazim
Kitab: diin ii giin komaz elinden & Yaman soz kimse isitmez dilinden
Gice giindiiz hikayetler deberdiir & Goriir tarih bir ziba haberdiir
Always is he reading and listening, @ The skilful flocking at his gate.
Day nor night does he put down his book, & Not a soul will hear him utter evil words.
Both day and night is he investigating % [Long] chronicles, for him but elegant
stories, reports.'’

8 According to Abdulfattah, the location of the inscriptions suggests that the verses were recited
by the sultan himself (“Relics of the Prophet”, p. 95).

9 Ibn lyas, Bada'i* al-Zuhiir fi Waqa'i* al-Duhiir, eds. P. Kahle et al. (Istanbul, 1931), V: 89.

10 Z.Kiiltiiral & L. Beyreli, Serifi Sehndme ¢cevirisi, 4 vols. (Ankara, 1999), I: 17 (vv. 432, 434, 436).
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These lines, together with much scattered evidence, suggest that the sultan
owned, consumed and produced books, and that he did so in large quantities, in
various languages, and on a variety of topics, and these are the books that con-
stitute the subject of this book.

Fig. 3: The Ghawriya Complex, with the qubba above and the mosque-madrasa below

Exactly how many books and which books we are talking about is hard to tell. The
Ghawriya library, to name but one (potentially several) of Qanisawh’ manuscript
collections, has long been emptied. Suffering the same fate as many other li-
braries, its books have been scattered over a plethora of manuscript repositories
or private collections worldwide. Unfortunately, no catalogue has come to light
that could, at least partially, make up for this library’s dissolution. Catalogues of
pre-Ottoman libraries in the Arab world are exceedingly rare, and - waylana! -
the Ghawriya library catalogue is not one of these. The 1505 wagfiya of Qanisawh
- one of the sultan’s approximately 300 endowment deeds - stipulated that the
khazin al-kutub, in charge of the books to the sultan’s madrasa, was to “prepare a
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list of the books in his care”'! (= 13), but so far no such list has surfaced. We do
have an undated Ottoman document that gives us a count of mss. found inside
the Ghawriya (= Ch. 5): 469 vols. in 7 chests and 2 boxes... For now, this
frustratingly short, one-page document is as close as we can get to a catalogue of
the Ghawriya library, which is, admittedly, not very close... As such, until further
notice, we cannot exhaustively know how many and which books were deposited
in the khaza'in of the madrasa, next to the Qur’an copy and al-Kirmanf’s
commentary. Neither can we know what books Qanisawh deemed worthy of
sharing the same khizdna as the revered Mushaf inside his qubba. An un-
published history of Qanisawh that is kept at the Chester Beatty Library (= 17)
only speaks of al-kutub al-mashhiira kama ahabba wa khtara..."

In short, Qanisawh’s librari(es) and the mss. that constituted these remain
hard to fathom: how many books are we talking about, authored by whom, on
what topic, and in which language? Who copied them, when and where? Where
were these copies deposited, and how were they organized? And what about their
functionality and performative context? However, disheartening as this may be, I
believe that we are still able to address at least some of these questions, and the
way to do so is to turn back the clock, that is, to retrace as many mss. as possible
from their current far-off locations back to Qanisawh’s Cairo anno 917/1512. The
first exercise taken up in this book is precisely this: to identify and discuss as
many mss. as possible that once belonged to Qanisawh. In all, the following four
types of relationship are recognized as “ownership” by the sultan: (= Chapter
Three, Index 9):

- Mss. that were explicitly owned by Qanisawh (based on the bi rasm section).

- Works that have Qanisawh as their dedicatee or commissioner (on the as-
sumption that his library would hold a copy of these).

- Works that were authored by Qanisawh (for the same reason).

- Works that show no explicit trace of Qanisawh’s ownership, commissioning or
dedication, yet circumstantial evidence strongly suggests ownership none-
theless.

Thus far, this exercise has yielded 135 items', retrieved from the more focused
studies of Vlad Atanasiu, Barbara Flemming, and Alison Ohta', and from a

11 Alhamzeh, “Late Mamluk Patronage”, p. 146.

12 5% glmushaf al-sharif al--Uthmani wa l-athar al-sharif al-nabawi (sic) wa ghayr dhalika
min masahif wa raba'at wa kutub wa ma sayujaddiduhu llah ta'ala min al-khayrat wa l-birr
bi-hasandt; 7 wa wada'a fiha ‘azza nasruhu l-masahif al-sharifa al-madhkiira wa l-kutub
al-mashhuira kama ahabba wa khtara (- 17).

13 The number “135” is retained here, as this is the actual number of entries of Chapter Two. In
reality, for reasons that will be detailed below, it needs to adjusted to anything between 126
and 133.


http://www.v-r.de/de

How to Return to Cairo Anno 917/1512? 19

broad range of manuscript catalogues, bio-bibliographical surveys and critical
editions. Given the on-going (re)cataloguing of tens of thousands of manu-
scripts”® and documents, as well as various new developments in digital hu-
manities, we have every reason to believe that this first instalment of Qani-
sawhiana will soon be followed by a second one. Yet, until that happens, we have
to make do with what has been retrieved: a list of 135 items.'®

As these items are what this book is all about, strictly speaking, this book is a
book about books. Of course, it does not deal with all books: willy-nilly, it jumps
from the ghayn section of the bookshelves, with al-Ghazali and al-Ghitrif b.
Qudama al-Ghassani, to the fa’ section, with al-Fayyami and Firdawsi, and thus
remains blind to the other authors that may have been found on these same
shelves..."” As such, I found no better way to capture what this book essentially
does than by the concept of “browsing”, tasaffuh'®, and hence this book’s first
epigraph, taken from Webster’s Dictionary of the English Language, as well as its
main title: Browsing Through the Sultan’s Bookshelves. Yet, at the same time, this
is also a book that consciously aspires to be more than what it essentially is. As
reflected in its subtitle, Towards a Reconstruction of the Library of Qanisawh al-
Ghawri, it aspires to be a book about a library as well. Obviously, as will readily be
observed, a considerable gap separates the main title and the subtitle, the act of
browsing and the act of reconstructing. In fact, to bridge the gaping divide be-
tween books and library involves taking a daunting epistemological leap that is

14 V. Atanasiu, “Le phénomene calligraphique a I’époque du sultanat mamlak. Moyen-Orient,
XIIle-XVlIe siécle”, PhD thesis (Ecole pratique des Hautes Etudes, Section des Sciences
historiques et philologiques, Paris, 2003); B. Flemming, “Literary Activities in Mamluk Halls
and Barracks”, in M. Rosen-Ayalon (ed.), Studies in Memory of Gaston Wiet (Jerusalem,
1977), pp. 249-260; A. Ohta, “Covering the Book: Bindings of the Mamluk Period, 1250-1516
CE”, PhD thesis (SOAS, London, 2012). For a general introduction to Mamluk books and
libraries, see Behrens-Abouseif, The Book; ‘Abd al-Latif Ibrahim, al-Maktabat al-Mamlikiya
(Cairo, 1962) (non vidi); al-Sayyid al-Nashshar, Tarikh al-Maktabat fi Misr al-'Asr al-Mamliiki
(Cairo, 1414/1993).

15 Including the work by B. A¢il (Istanbul), I. Eriinsal (Istanbul), E. Franssen (Liege), B. Liebrenz
(Leipzig), and, last but not least, bibliothecophile (sic?) par excellence, K. Hirschler (Berlin).

16 As a rule, documentary evidence, such as diplomatic correspondence and decrees, are ex-
cluded from the list, for there is no apparent reason to assume that these were stocked in royal
libraries. Only one exception to this rule is granted, in light of its immediate relevance for the
present study: one of the approximately 300 wagqfiyat of Qanisawh (— 13). For some more
details on diplomatic correspondence, see (— 18).

17 Obviously, this arrangement of the materials, strictly and exclusively based on the alpha-
betical sorting of the authors’ names, is only a figure of speech.

18 The concept of “browsing” appears to be rare in Arabic book titles. Is there any other example
besides Abti 1-Husayn al-BasrT’s (d. 436/1044) Tasaffuh al-Adilla? For the extant parts of the
work, see al-Basri, Abu 1-Husayn, Tasaffuh al-Adilla, eds. W. Madelung and S. Schmidtke
(Wiesbaden, 2006). The literature that deals with the concept of “browsing” is considerable. A
good starting point is offered by D.O. Case, Looking for Information. A Survey of Research on
Information Seeking, Needs, and Behavior (San Diego, 2002), pp. 84-88 (“Browsing, Etc.”).
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prone to fallacious generalizations, most in particular the “fortuitous fallacy”, as
condemned so eloquently by David Fischer in this book’s third epigraph:

“The fortuitous fallacy is committed by any scholar who abdicates his arduous re-
sponsibility of rational selection and allows the task to be performed for him by time
and accident. There is madness in this method, for it would reduce scholarship to mere

sciolism - a smattering of superficial nuggets of knowledge without point or plan or

purpose.””’

Particularly problematic is the fact that we don’t know just how wide this divide
between books and library might be. How representative is the selection (i. e., the
present list of 135 items) of the whole (i. e., the library), in quantitative terms and,
mutatis mutandis, in qualitative terms? While we know a great deal about the
books that Mamluks produced and copied, owned and read, glossed and sum-
marized, plagiarized and emulated, we know astonishingly little about their li-
braries, be it of the institutional or of the private type. Some yardsticks are
available, such as the catalogue libraries of the Ashrafiya, of Ibn ‘Abd al-Hadi, or
of Bayezid II, but neither of these is readily applicable: the first one is much
earlier, the second one is presumably highly idiosyncratic, and the third one is
not even Mamluk... In light of this, to take the epistemological leap from
“browsing” to “reconstructing” requires nothing less than switching from the
indicative to the subjunctive mood. In relation to the numerous Shakespeare
biographies, Alastair Fowler once observed that “the urge to switch from sub-
junctive to indicative is always a powerful one””, and I leave it to the reader
whether I have been careful enough not to mistake Qanisawh’s books for his
library.

In a nutshell, this book moves from discussing “Qanisawh’s books” in the
indicative mood towards discussing “Qanisawh’s library” in the subjunctive
mood, and this is as far as the ambition of this book reaches. It could have aimed
higher, for example, by aspiring to be a book about the “Islamic library of the late
medieval period”, or a book about the “Mamluk royal court library”, or a book
that covers also other or even all aspects of the sultan’s biography*, to name but

19 For the “fallacy of composition” and others, see D.H. Fischer, Historians’ Fallacies. Toward a
Logic of Historical Thought (New York, 1970), as well as Chapter Three, A Library Profiled,
and the Excursus.

20 Quoted in B. Bryson, Shakespeare. The World as Stage (New York, 2007), e-book, p. 26 (“Even
the most careful biographers sometimes take a supposition (...) and convert it within a page
or two to something like a certainty. The urge to switch from subjunctive to indicative is, to
paraphrase Alastair Fowler, always a powerful one.”).

21 In fact, Qanisawh al-Ghawri is one of the relatively few medieval Islamic rulers to have
received a monograph-length treatment (albeit one shared with Qaytbay): C. Petry, Protectors
or Praetorians? The Last Mamlitk Sultans and Egypt’s Waning as a Great Power (Albany,
1994).
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three, but it doesn’t do so. In case this book proves its value as a next step in those
directions, it already will have done more than what it aimed at.

Before summarizing the structure of this study, a brief word regarding Qa-
nisawh’s “library” and his “ownership” of books. The present list should by no
means be understood as the (partial) reconstruction of one particular physical
library, i. e., as a collection of books that Qanisawh owned at one particular time
in one particular place. In case we would limit ourselves to a discussion of such an
actual “library”, the present study would have been slim indeed. Instead, we are
dealing with items that Qanisawh owned at one time or another and deposited at
one place or another. Thus, when reference will be made to Qanisawh’s library in
the following pages, what is meant by this is a library not in the first, but in the
second meaning: as the conglomerate of Qanisawh’s variegated khaza ‘in, from
the portable book chest and the modest pocket prayer book from his amiral days
to the 100-square foot walk-in library and the hefty and priceless tomes displayed
on custom-made dikkas inside his sultanic madrasa. Also, it is worth repeating
that this “library” is by no means to be understood as a “mental library”, i.e.,as a
list of books that Qanisawh must have read or have been familiar with. As ob-
served by Ahmed El Shamsy, “the contents of someone’s library are not an
accurate reflection of what that person actually read.” Indeed, El Shamsy un-
doubtedly speaks for all of us when he continues, “I certainly have read many
books I do not own, and I also own many books that I have not read”.”> What is
presented in the next chapter of this book is first and foremost a documentary list
of manuscripts that Qanisawh owned, thus not necessarily a list of books that he
has read, enjoyed or discussed during his majalis. Whether Qanisawh has ac-
tually perused or browsed through the books that he owned is impossible to say:
the mss. are first and foremost khaza ‘ini or display mss. that lack Mamluk-dated
paratextual elements, and they certainly show no paratextual trace to Qanisawh
himself (= Ch. 3). In a similar vein, books endowed by Qanisawh are referred to
as “his”, even though, strictly speaking, they aren’t “his” anymore.

A Phased Progression: From the Indicative to the Subjective and
Back

Qanisawh’s library, evoked a first time in the historicizing prelude to this first
chapter, is brought back to life in four subsequent chapters. The one hundred and
thirty-five items identified thus far are the focus of attention of this book’s
second and longest chapter, A Library Browsed, where each item is dealt with

22 “Islamic Book Culture through the Lens of Two Private Libraries, 1850-1940”, Intellectual
History of the Islamicate World 4 (2016): 61-83, here p. 63.
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independently. It goes without saying that each single item has its story to tell, but
not all these stories are taken up in the same detail. Indeed, it will be observed that
my treatment of the items is highly uneven, ranging between a few lines and
several pages. Three factors account for this. First, there is the fact that the
treatment of non vidi mss. is only as exhaustive (and as correct) as the catalogues
allow. Second, for obvious reasons, non-published material and lesser known
authors and titles have been prioritized, and are summarized and referenced in
much more detail than the more familiar material. In relation to this, it should be
pointed out that quite some items were virtually terra incognita. As their cata-
logue entries were commonly generic and succinct at best (e.g., items 83 and
111), frustratingly defective and downright wrong at worst (e. g., item 85), their
description had to start almost from scratch. Third and final, the uneven treat-
ment of items reflects my - equally uneven - personal interests and capacities. In
his celebrated commentary of the Lamiyat al-'Ajam, al-Ghayth al-Musajjam, al-
Safadi stated Fa mahmad stadrat al-kalam ilayhi waffaytuhu haqqahu, “No matter
how much digression the subject requires, you will see that I gave it its full due.””
While I, unlike al-Safadi, did not give every subject “its full due”, I did allow
myself to follow a particular line of interest whenever I saw fit, thus digressing
considerably from the immediate topic at hand. These digressions (istidratdt)
range widely, from the bio- and bibliography of an all-but-forgotten author such
as Taghan Shaykh al-Ashrafi to Mamluk imamophilia, from the precursors to
Qanisawh’s literary soirees to penmanship exercises of his more advanced
mamlitk students in calligraphy, from Qanisawh’s written Nachlass to his bio-
logical Nachlass that connects him to the 20"-century Mardam Bak family of
Damascus, and from his reasons to write a poem on so mundane a topic as
clipping one’s nails to an unpublished treatise by al-Suyti. It can only be hoped
that the reader will think of these serendipitous digressions as durar mutanathira
rather than as istitradat fi ghayr waqtiha...

In the third chapter, A Library Profiled, I present a number of more focused
discussions, by bringing together various threads that run through the items
detailed in the previous chapter. Among others, I deal with the manuscripts’ date
and place of copying, identifying Qanisawh’s library as a newly established and
local library first and foremost. Next, I dwell on three related, yet distinct stages
in any manuscript’s life: the concepts of kitaba, khidma and bi rasm. Turning my
attention from the manuscripts to the works these contain, I try and capture the
list in terms of a clustered diversity, by highlighting some of its most favoured
titles and authors. Next, I consciously and cautiously switch from the indicative
to the subjunctive mood, and identify those titles and topical clusters that I find

23 Translated by Adam Talib, “Al-Safadi, His Critics, and the Drag of Philological Time”, Phi-
lological Encounters 4 (2019): 109-134, here p. 117, with ref. to several studies on istidradat.
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suspiciously absent or underrepresented. Building on this, I also deal with the
particularly vexed issue of representativeness: how representative is the list - both
in quantitative and in qualitative terms - of Qanisawh’s library? In particular, I
contemplate the epistemic leap that separates the main title of this book from its
subtitle: a leap from “browsing” through an undetermined number of book-
shelves, towards the “reconstruction” of the library that these bookshelves
constituted. Returning to the safety of the indicative mood, I conclude this
chapter by identifying some particularly promising lines of future inquiry.

The fourth chapter, A Library Identified, picks up where the library profiling
of the previous chapter has left off. By taking an even broader and different
perspective, the focus is changed from the library of the man to the man behind
the library, from Qanisawh’s mss. to Qanisawh himself. Starting from the
manuscript evidence, as itemized in the second chapter and as profiled in the
third chapter, I recognize Qanisawh as an early modern ruler who helped shape
the novel monarchic script of the Turkic Sufistic poet-sultan, and I rethink the late
Mamluk Sultanate as an important hub in a burgeoning Turkic literary ecumene.
As pointed out earlier, this book by no means aspires to present Qanisawh’s
biography. As such, only those aspects of his person and his personality that
transpire directly from his library are dealt with.

Instead of burdening an already lengthy second chapter with the fascinating
afterlife of Qanisawh’s manuscripts, I have decided to assemble some of the
evidence in a separate chapter, A Library Shattered. While thus far I have tried
and bring the books back to where they were, I now change focus to the way that
they got where they are now, and I follow the trail of some manuscripts from
Cairo up to their present locations, with particular focus on the various manu-
script holdings in Istanbul. Added to this chapter is an Excursus on a list of books
retrieved by the Ottomans from the Citadel of Aleppo in the immediate aftermath
of the Battle of Marj Dabiq in 922/1516. Both the reasons for its inclusion in the
present study and for its separate treatment as an excursus will be dealt with
there.

At the end of the book, I provide eleven Indices, thus allowing easy access to
the scores of authors, titles, copyists, keywords, manuscripts, etc., that are ref-
erenced in this volume (yet excluding the text edition provided in the Excursus).

Technical Preliminaries, Especially Regarding Chapter Two
Before moving over to Chapter Two, A Library Reconstructed, and delving into its

first item, a majmi’kept at the Milli Kiitiiphane, Ankara, a few words are in order
regarding the structure of the items and the symbols used, the numbering of


http://www.v-r.de/de

24 A Library Imagined

items, the transcription system, and, most importantly, the arrangement of
items.
Each item of Chapter Two aims at providing at least the following information:
- City, manuscript repository, shelf mark, vidi/non vidi, catalogue reference.
- Author and date of death, title, topic.
- Copyist, date and place of copying, number of folios.
- Relation to Qanisawh (authored by him, commissioned by him, dedicated to
him, ...)

In order not to burden this already hefty chapter, various measures have been

taken:

- Cross-references to other items or to the following chapters are added, but not
in an exhaustive way. For the full web of connectivities, the reader is directed to
the following chapters and the detailed indices.

- Parallels with mss. owned by other (mostly Mamluk) rulers are given only in
the most relevant cases.

- Aswe are dealing with a large number of authors, titles, topics and genres, the
number of bibliographical references could easily be multiplied ad infinitum
or, indeed, ad nauseam. As already stated, I have tried and referenced lesser
known authors, literary works and editions first and foremost, and I trust that
the reader will know misk from miihiir, riq‘a from risala, and takhallus from
takhmis. While I don’t expect the reader to be particularly well read in al-
Ghazal’s Ihya’ ‘Ulam al-Din or in Ibn Hijja’s Badi‘iya, I do expect him/her to
know where to look if need be.

- The items are approached first and foremost as texts and not as material
objects. As such, their paleographical and codicological features are only dealt
with every now and then.*

- The “afterlife” of the mss. was found fascinating enough to merit a separate
chapter, A Library Shattered.

In the items discussed in Chapter Two, the following additional symbols are used:

24 This is an admission of weakness on my behalf more than anything else, since a more holistic
approach would certainly prove most useful for some items. For a detailed holistic analysis of
a single ms., see, e.g., E. Franssen, “What was there in a Mamluk Amir’s Library? Evidence
from a Fifteenth-Century Manuscript”, in Y. Ben-Bassat (ed.), Developing Perspectives in
Mamluk History. Essays in Honor of Amalia Levanoni (Leiden/Boston, 2017), pp. 311-332.
For a codicological description of some items presented in the present volume, see, e.g., A.
Ohta, “The Bindings of Qansuh al-Ghawri”, in A. Ohta, ].M. Rogers & R.W. Haddon (eds.),
Art, Trade and Culture in the Islamic World and Beyond. From the Fatimids to the Mughals.
Studies Presented to Doris Behrens-Abouseif (London, 2016), pp. 215-224.
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(?) A question mark in round brackets following the item number indicates
that Qanisawh’s ownership is conjectural rather than established (e.g.,
item 2/1).

(/) Aslash in round brackets following the item number indicates that we are
dealing with a work that was definitely not Qanisawh’s yet bound with one
that definitely was his (only item 49/3), or considered for sake of
comparison (only in item 71).

(X) A capital X in round brackets following the item number indicates that
Qanisawh’s ownership, while first assumed, is now renounced (only item
115).

(P) Capital P in round brackets following the item number indicates that we
are dealing with a proxy, i.e., the copy of a ms. that definitely not
Qanisawh’s but that has not been found yet (e.g., item 5)

»  The black arrowhead following a numbered item gives a mechanical or
hand-written copy of the ms. dealt with in the preceding item. As these
copies are post-Qanisawh, they are not counted (e. g., the uncounted item
following item 9).

—  Thearrow is used for cross-referencing to other items inside Chapter Two
or to other chapters.

<>  Tentative readings or illegible words in transcribed texts.

Regarding the numbering of items, the following:

- In the case of convolutes, its constitutive titles are given a dual number sep-
arated by a slash. For example, item (2) is a convolute, consisting of 2 titles,
(2/1) and (2/2).

- Inthe case of single titles that consist of various sections (bab, majlis, fasl, ...),
the various sections are given a dual number separated by a hyphen. For
example, item (3) is a single title, yet consists of sections (3-1) to (3-11).

Straightforward as this procedure may seem, the caveats are as plenty as the
proverbial eels are slippery, and the issue of counting will require a few more
words in Chapter Three, A Library Profiled.

Regarding transcription, it has been decided not to follow one system, but
instead to transcribe Arabic, Persian and Turkic according to their most com-
monly used system. The Arabic jim and kha’ thus correspond to Turkic cim and
ha’, etc. As arule, Middle-Arabic features and/or orthographical or grammatical
flaws (hamza elision, grammatical incongruence, ...) are left unemendated, and
only particularly noteworthy or significant cases are marked by sic.

Unless indicated otherwise, all translations are mine. For the Qur’an, I have
followed the translation of Sahih International.
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A particularly vexed issue, and one over which more than one sympathetic
colleague has expressed his/her concern, is the arrangement of items in the
second chapter. Various options come to mind, such as an arrangement by
author, title, language, date of composition, relation to Qanisawh, genre or topic.
However, especially the first five options I found wanting. First, there is the fact
that authors can be anonymous, titles can be in flux, composition dates can be
estimates at best, etc. Second, quite some of these options would result in either
over-classification (such as an arrangement by title, which would yield some 100
categories) or in under-classification (such as an arrangement by language,
which would yield an unwieldy Arabic category), neither of which are particularly
helpful. Third, and more troublesome even, there is the fact that any particular
classification would prioritize one specific line of research to the detriment of all
others. An author-focused classification is convenient for the Suyuti scholar, but
much less for the hadith scholar. Equally, a Qanisawh-focused classification
would be welcomed by those who want to list authors who sought his patronage,
but less so by those who are looking into calligraphic activities in early 16"-
century Cairo.

It would seem that a genre- or topic-based organization is our best option,
since this would unlikely result in over- or under-classification, and would
probably meet the expectations of more scholars than any of the other classi-
fications. In the end, however, I decided not to settle even with this. As an easy
argument in favour of this decision, I could bring in the majmii’, as these con-
volutes often defy a straightforward genre- or topic-based classification (or a
classification on other grounds, for that matter), but, admittedly, this is not my
main reason for taking another course. Cumbersome as it may be, majmii's
remain classifiable. My main reason for organizing the material differently is the
fact that I find a topical or genre-based organization often reductionist rather
than elucidating, and sometimes reflecting current, ill-informed and ahistorical
institutionalized divides (read: my own understanding of what a text is) rather
than contemporaneous approaches to the material. As a takhmis to al-BasirT’s
Mantle Ode is both a rhetorical tour de force and an act of pious devotion, should
it go with the gasida by al-Tughra'1 or rather with an anonymous dhikr? Should
an arba‘ina on ‘adl resort under “Sunna”, or under “Fiirstenspiegel”? Didn’t
FirdawsT’s Shah-Nama function both as a historical source and as a mirror for
princes? What should prevail? Topic or (formal) genre, or perhaps functionality
and performative context?

In the end, I asked myself: how to organize the material in Chapter Two in such
a way that it prioritizes my own line of research and explicates my own meth-
odology, that is, a conscious and explicated move from “browsing through a
number of books” to “reconstructing the library of which these were part”,
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hereby gradually switching from the indicative to the subjunctive mood? I found
that the most apt way to arrange the material was simply by their present location:

city > institution > shelf mark number

Obviously, this particular classification comes with considerable losses, yet these
are compensated by ample cross-referencing, focused discussions in chapters
three to four, and detailed indices at the end of the book (especially — Index 5).
More important, however, is the fact that in my view, these losses do not outweigh
the merits. First, unlike a genre- or topic-based classification, this is a classi-
fication that, in itself, does not yet speak. Second, this idiosyncratic classification
invites - or even compels - any reader who pursues a different line of research to
browse through the items him- or herself. In doing so, it can only be hoped that he
or she will also derive benefit from its wholesome, serendipitous effects, as
described by Boyce, Meadow and Kraft in this book’s second epitaph:

“People find valuable information on subject B when searching for subject A, a phe-
nomenon often called serendipity. The very act of browsing allows a user to recognize
information of value in other contexts than that in mind when the search was started”*

The word serendipity, coined by Horace Walpole (1717-1797), has a fascinating
history, going back to Arabic Sarandib, Sri Lanka, but exploring this any further
would perhaps be one durra mutanathira too many...*

25 B. Boyce, C. Meadow & D. Kraft, Measurement in information science (San Diego, 1994),
p. 177, quoted in Case, Looking for Information, p. 85.

26 See Th.G. Remer (ed.), Serendipity and the Three Princes, from the Peregrinaggio of 1557
(Norman, OK, 1965).


http://www.v-r.de/de




2. A Library Browsed.
A First Instalment of One Hundred and Thirty-Five Iltems

m (?) Ankara, Milli Kitiiphane, Elazig il Halk Kiitiiphanesi 23 Hk 3380 (non
vidi)?
A convolute of 3 parts:

(1/1) Hasan b. Husayn b. Ahmad b. al-Tilani, al-Nuzhat al-Saniya (ff. 1v-35r)
(- 17, 83/2).

(1/2) Qanisawh al-Ghawri, Shajarat al-Nasab al-Sharif al-Nabaw1 (f. 37v-43r)
(— 83/1).

(1/3) Ibn Ahmad al-Mu‘tadhir ‘Abd al-*Aziz (d. ?), al-Shajara fi Wasf al-Nabi
wa I-‘Ashara (ff. 44v-87v).

Given the strong parallels of (1/1) and (1/2) to Topkapi Saray1 Miizesi Kiitiip-
hanesi, A 2798 (- 83), this manuscript may have been part of Qanisawh’s library,
but this remains to be established. Moreover, as detailed in item (83), Qanisawh’s
authorship of (1/2) is dubious at best (see Add. 13).

(2)  Berlin, Staatsbibliothek — PreuRischer Kulturbesitz, Hs. or. 9865 (vidi)*

A worm-eaten convolute of 2 parts:
(2/1) (?) Abul-‘Ala’ Sa‘id b. Muhammad b. Ahmad b. ‘Abd Allah al-Ustuwa'T’s
(d. 432/1041)” ‘Agida.

27 See http://yazmalar.gov.tr/pbl/katalog_tarama_sonuc?page=1&arsiv_no=3380.

28 See R. Quiring-Zoche, Arabische Handschriften. Reihe B: Teil 6: Die Handschriften der
Sammlung Oskar Rescher in der Staatsbibliothek zu Berlin - PreufSischer Kultubesitz [VOHD
17, B, 7] (Stuttgart, 2015), nrs. 86, 407.

29 For the author and his work, see S. Bahgivan, “Al-Qadi Aba al-‘Ala’ Sa‘id b. Muhammad al-
Ustuwa 1 (343-432 H) wa l-bayt al-$a‘idi ba‘dahu, wa kitabuhu I-1'tiqad”, Selguk Universitesi
Ilahiyat Fakiiltesi Dergisi 10 (2000): 217-250.
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This work, also known as the Kitab al—I‘tiqdd”, is a collection of ahadith on
Islamic faith, all handed down by Abd Hanifa:

Hadhihi ‘aqida marwiya ‘an al-imam al-a’zam wa I-habr al-a’lam al-aqdam, sirdj al-
umma kashif al-ghumma, al-makhsiis bi ‘indayat al-karim al-mannan, Abi Hanifat al-
Nu‘'man radiya llah ‘anhu wa ardahu wa ja'ala l-janna mathwahu, taghammadahu llah
bi ghufranihi wa ahallahu buhbithat jinanihi (...)

This is a creed transmitted on the authority of the great imam, the learned and foremost
authority, the lamp of the Ummah and the remover of grief, upon whom are bestowed
the cares of the Beneficent Benefactor, Aba Hanifat al-Nu‘man, may God be pleased
with him, may He gratify him and may He make Paradise his abode, may He cover him
with his pardon, and may He settle him amidst the affluences of His gardens (...)

Following a prologue, the work consists of 14 fusil: on al-iman, al-qada’ wa I-
qadr, al-istita'a, al-Qur’an, ‘adhab al-qabr, al-shafa‘a, al-nahy ‘an al-khuriij ‘ala I-
sultan, ... The work was copied by Muhammad b. ‘Ali al-Azraqi in 876/1471 (ff.
1r-28v), whose penmanship is further illustrated by two more items in the list
(— 27, 28)' Its colophon reads:

Wafaqa I-faragh min kitabat sadis shahr Muharram al-haram ‘am iftitah sanat sitt wa
sab‘in wa thaman miya, ‘ald yad al-‘abd al-faqir ila rabbihi I-qadir al-mu ammil bi I-
jinan an yadkhulaha wa I-muslimin wa yartaqi (sic) Muhammad b. ‘Ali al-Azraqi
hamidan llah ta'ala wa musalliyan ‘ald nabihi Muhammad salla llah ‘alayhi wa sallama,
wa hasbuna llah wa ni'ma l-wakil!

The copy was finished on the sixth of the Sacred Muharram, in the beginning of the year
876, by the servant who is in need of his Lord, the Almighty, and who hopes, both for
himself and for the Muslims, to enter Paradise and to advance, [that is], Muhammad b.
‘Ali al-Azraqi, praising God, exalted is He above all, and praying for His Prophet,
Muhammad, God bless Him and grant Him salvation. God suffices us, how excellent a
protector He is!

e T o ulséwwigtm
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Fig. 4: The Prophetlc Seal (detail of f. 28v)

Baghjivan (Belrut 2005)

31 Al-Azragi also copied a treatise on chess by Ibn Abi Hajala (d. 776/1375), the Unmiidhaj al-
Qital fi Naql al-'Awal, dated 850/1446-47 (Manchester, John Rylands Library, Arabic MS 59),
and — in light of its ubiquity in this list, little surprise — al-Basiri’s Kawdakib (Berlin,
Staatsbibliothek - Preuf8ischer Kulturbesitz, Hs. or. 13547).
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Underneath the colophon, a later addition depicts the prophetic seal that Mu-
hammad had between His shoulders, (khatam al-nubiiwa, — fig. 4), and that
could be used for talismanic purposes (yuktab ‘ala I-waja’...).

(2/2) Qissat ‘Abd al-Rahman b. Shadan®® al-Balkhi.

This anonymous story was copied (katabahu) by mamlik Mamay min Ta-
baqat al-Hawsh al-Maliki al-Ashrafi for Qanisawh (bi rasm al-maqam al-sharif
malik al-barrayn wa l-bahrayn mawlana I-sultan al-Ashraf Abi I-Nasr Qanisawh
al-Ghawri ‘azza nasruhu) in 23ff. (ff. 30r-53v), and concludes with a poem of
7 vv. As the cataloger has identified another copy of the story in Princeton, this is
certainly not a unicum.

The story relates tells the story of some ‘Abd al-Rahman, who had cursed his
mother and killed his sister. These deadly sins notwithstanding, a hadith scholar
succeeded in reconciling ‘Abd al-Rahman with both his mother and with God.
Following the basmala etc., the story opens as follows:

Ruwiya ‘an Malik b. Dinar radiya llah ‘anhu annahu qala: “Hajajtu sanatan min al-
sinin ila Bayt Allah al-haram wa ziyarat qabr al-Nabiy ‘alayhi afdal al-salat wa l-salam,
fa lamma ataytu ila Makkat al-musharrafa, tuftu bi l-bayt usbi'an. Thumma inni
ataytu ‘inda I-Hajar al-Aswad, fa nimtu ila janibihi, fa lamma staghraqtu fi l-kara, idha
and bi hatif, qad atani fi l-manam, wa huwa yaqul Ii, ‘Qum, ya Malik b. Dinar, fa
bashshir al-hujjaj bi anna llah ‘azza wa jalla qad ghafara li ahl Mina wa ‘Arafat wa kull
man hajja wa ‘tamara wa rama l-jamarat ma khala rajulan wahidan yuqal lahu ‘Abd al-
Rahman b. Shadan al-Balkhi, fa inna llah ‘azza wa jalla ghadban ‘alayi min fawq
‘arshihi”” Qala Malik b. Dinar radiya llah ‘anhu, “Fa ntabahtu min manami fazi‘an
mar‘aban fa qultu, ‘Wa hasratah! (...)”

The following is related on the authority of Malik b. Dinar, may God be pleased with
him: “One year, I made the Hajj to the Sacred House of God and visited the Grave of the
Prophet, upon Him be the best of peace and salvation, and when I came to Mecca, the
Honoured One, I circumambulated the House for a week. I then came to the Black Stone
and slept atits side. As I fell asleep, all of a sudden, there was this caller, who had come to
me in my sleep, saying, ‘Rise, O Malik b. Dinar, and bring the good news to the pilgrims
that God, the Glorified and Sublime, has granted pardon to the people of Mina and
‘Arafat, to everybody who has performed the Greater Hajj or the Lesser Hajj and has
stoned the Devil, [all] with the exception of one man, called ‘Abd al-Rahman b. Shadan
al-Balkhi, with whom God, the Glorified and Sublime, is angry with from atop His
throne!”” Malik b. Dinar, may God be pleased with him, continued, “I woke up,
frightened and terrified, and I said, ‘What a pity! (...)”

Perhaps thorough codicological analysis could establish whether (2/1) and (2/2)
were bound already in Qanisawh’s times or only later on. Until that happens, the
inclusion of (2/1) in this list remains an open question.

32 Or rather Shadhan, as read by the cataloger?
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(3) Berlin, Staatsbibliothek — Preufdischer Kulturbesitz, Ms. or. oct. 3744
(vidi)*

This royal “pocket library”** of 236ff. is undoubtedly one of the most prized
items of Qanisawh’s khaza iniya. Not only does it provide us with (most of)
Qanisawh’s Turkic poetry, it also reveals Qanisawh’s Turkic literary horizons —
horizons quite wider than all other manuscript evidence combined would sug-
gest! — and gives us an excellent idea of what non-Mamluk Turkic authors were
circulating in Mamluk circles. Some way or another, this “pocket library” res-
onated deeply with many other items of the list: prosody and music (compare to
the angham of Qanisawh’s Arabic muwashshahdt and his badiiya poem, — 18,
19, Chapter 4), the literary involvement of Sherif (— 107), and the role of Yashbak
min Mahdi (- 83, 115). Unfortunately, dating the ms. is difficult. While in the
‘Uqud al-Jawhariya (- 47, 48), Qanisawh claims to have assembled a divan
already in his pre-sultanic days, it is hard to think of the Berlin divan as anything
else than a royal volume. While the catalogue entry by Manfred Gotz offers a good
starting point, much more can and should be said about this manuscript. For
now, however, only a first next step will be taken.

The work opens with a unique miniature (f. 2r, — fig. 5) that probably depicts
Qanisawh himself:*

33 M. Gotz, Tiirkische Handschriften Teil 2 [VOHD 13, 2] (Wiesbaden, 1968), nr. 304. The ms. is
online available through http://orient-digital.staatsbibliothek-berlin.de/content/index.xml.

34 I borrow this phrase from Barbara Flemming (Essays on Turkish Literature and History
(Leiden/Boston, 2018), p. 294), who, in her turn, borrowed it from J.T.P. de Bruijn.

35 SeeE. Atil, “Mamluk Painting in the Late Fifteenth Century”, Muqarnas 2 (1982): 159-171. On
the miniature, Qanisawh does not seem to be wearing his so-called na‘ira (“water wheel”): a
particular type of headgear known for its protruding “horns” that became en vogue by the end
of the 15 century and that must be linked to Alexander/Iskandar/Dhi l-Qarnayn, a major
prototype of Muslim rulership (= 3-3, 106, 107). Compare to the celebrated late 16™-century
picture of Qanisawh wearing his na‘7iira found in Jean Jacques Boissard’s Abbildungen der
Tiirckischen Kayser und Persischen Fiirsten, discussed and reproduced in A. Fuess, “Sultans
with Horns: The Political Significance of Headgear in the Mamluk Empire”, Mamliik Studies
Review 12/2 (2008): 71-94, here pp. 78-81, fig. 9. For more “sultans with horns”, see M.
Milwright, “An Ayyubid in Mamluk Guise: The Portrait of Saladin in Paolo Giovio’s Elogia
virorum bellica virtute illustrium (1575)”, Mamlitk Studies Review 18 (2014-15), pp. 187-217.
On the whole, “indigenous” pictures of Mamluk sultans appear to be very rare. The Bapistiére
of Saint Louis comes to mind, as does another brass bowl made by the same artist, but the
Mamluk sultans depicted on these remain unnamed. When it comes to non-Mamluk de-
pictions, somewhat earlier than Boissard’s Abbildungen, there are of course the celebrated
portraits of Qaytbay, Qanisawh and Tamanbay in the Elogia virorum bellica virtute illustrium
of Paolo Giovio (d. 1552). Much more anachronistic but perhaps less “exotic” from a Mamluk
perspective is the splendid depiction of al-Zahir Barqiiq’s accession ceremony that is found in
a copy of Erzurumlu Darir’s Siretii’n-Nebi that was commissioned by the Ottoman sultan
Murad III in 1003/1594-95 (Istanbul, Topkap1 Saray1 Miizesi Kiitiiphanesi, H 1221, f. 12r). As
Darir had dedicated his translation to Barqaq (r. 784-792/1382-1389, 793-802/1390-139), the
identity of the depicted ruler stands beyond doubt (see E. Esin, “Prof. Necati Lugal’in Tedris
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Fig. 5: Qanisawh sitting cross-legged (f. 2r)

Following this miniature, the “pocket library” consists of the following 11 sec-
tions™:

Ettigi Terceme-i Dariri ve Bu Eser i¢in Yapilan Resimler”, in Necati Lugal Armagani (Ankara,
1968), pp. 248-263, especially pp. 254-255, ill. 1) (see Add. 1).

36 The original number of sections might have been higher, since at least on 7 places 1 or more ff.
are missing (not by any chance removed because these had miniatures?): following ff. 70, 74,
87, 145, 189, 234 and 235.
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(3-1) Qanisawh al-Ghawri, Divian-i mevlana s-sultan el-melikii’l-esref Kani-
savh Gavri, ‘azze nasruhu va hullide miilkiihu (ff. 2v-143v).

Included are some 70 poems of various types (qasida, ghazal and ruba‘) by
Qanisawh, all in Turkic, apart from two in mixed Arabic-Turkic and one in mixed
Persian-Turkic. Clearly, this Turkic divan is not exhaustive, since Qanisawh’s
Arabic divans contain a limited number of Turkic or mixed Arabic-Turkic poems
that are absent from the Berlin divan (— 5, 14, 19, 43, 82, 100, 125). The sultan’s
Turkic poems recorded in this section have been edited twice, once in Turkish and
once in English.37 It should be clear, however, that these editions have far from
exhausted the subject of the sultan’s poetry, let alone that of the sultan’s pocket
library as a whole.

Much work, for example, remains to be done on Qanisawh’s naza ir, i.e., his
imitatio poems to model poems that are also included in the divan (next to
naza'ir by other poets) (— 18, 19). Let it be clear that— much like takhmis and
badiiya poetry (- 19, 23, 36, 49, 50, 80, 98, etc.) — these naza ir were so much
more than mere literary Spielerei or rhetorical tour de force. Naza 'ir were, in fact,
multi-functional. First, they provided “an arena in which (amateur poets) could
practive and develop their skill”*. Second, through their imitation poems, poets
inscribed themselves into a literary network, such as the one carefully mapped by
Benedek Péri, which centered on imitations of a particular poem by the 16™-
century Ottoman poet Enveri with bekleriiz (“we are waiting”) as its redif.”
Indeed, they inscribed themselves into a vast and burgeoning literary ecumene,
since, to quote Sheldon Pollock’s seminal work, The Language of the Gods in the
World of Men, “it is in part from acts of reading, hearing, performing, re-
producing, and circulating literary and policital texts that social groups come to
produce themselves and understand themselves as groups.”” And last but not
least, imitation poems often constituted acts of pious devotion, or, in the words of
Marc Toutant, cases of “pious hermeneutics”.*" These three functions of the
nazira are clearly recognizable in Qanisawh’s literary output, and will be re-
turned to later on (especially — 48, Ch. 3, Ch. 4).

37 O. Yavuz, Kansu Gavri’nin Tiirkge Divani (Metin-Inceleme-Tipkibasim) (Konya, 2002); M.
Yal¢in, The Divdn of Qdnsith al-Ghiiri (Istanbul 2002). See the informative review of both
works by R. Dankoff in Mamliik Studies Review 8/1 (2004): 303-307.

38 B. Péri, ““... bekleriiz’: An Ottoman Paraphrase (nazire) Network from the 16" Century”, in
Ch. Czygan & S. Conermann (eds.), An Irisdescent Device: Premodern Ottoman Poetry
(Gottingen, 2018), pp. 147-180, here p. 151.

39 Ibid., p. 150.

40 Sh. Pollock, The Language of the God in the World of Men. Sanskrit, Culture, and Power in
Premodern India (Berkeley/Los Angeles/London, 2006), p. 28.

41 “Imitational Poetry as Pious Hermeneutics? Jami and Nava’i/Fani’s Rewritings of Hafez’s
Opening Ghazal”, in Ch. Melville (ed.), The Timurid Century (London-New York, 2020),
pp. 97-120.
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Unfortunately, the authors of the model poems that Qanisawh chose to em-
ulate are referred to by their takhallus or pen name only and cannot always be
identified:

- Poets who can be identified with certainty include: the ill-fated Ottoman
prince Cem, Ahmed Pasa (- 3-2, 3-8), Sirazi (i.e. Seyh Elvan-i $irazi, famous
for his translation of the Giilsen-i Raz), Nizami (i.e., Karamanli Nizami),
Nesimi®, Hasan Ogli (the elusive Piir-i Hasan, who probably appears also in
Seyf-i SarayT’s Giilistan bi’t-Tiirki)*, Yashbak min Mahdi (- 83, 115), and Serif
(who translated the Shah-Nama, — 107).

- A second group can be identified only tentatively, as a positive match with
their respective divans appears to be lacking: Ahmedi (the same as the Ahmedi
of 3-3 and 3-9?), Katib Ogl (i.e., Yazict Ogli Ahmed Bican?), Seyhi (the
Germaniyid?), Nasibi (the 15"-century author of a Mevlid-Name?) and Seyh
Ogli (who authored a Marziban-Name?).

- For a third group of poets, not even a tentative identification is feasible: Nasir,
Halasi, Kadi, Salahi, and Zarifi (see Add. 2).

As observed by Robert Dankoff, the model poem not always precedes Qanisawh’s
emulating poem. A malevolent reader would suspect Qanisawh to have played a
prestige-boosting trick here: by having his emulating poems precede their re-
spective model poems, the imitatio relation could very well be mistaken in favour
of Qanisawh (- 18, 19)!1*
Unique as it may be, Qanisawh’s divan should still be compared to four other
Mamluk collections of Turkic poetry:
- When it comes to single poet-divans, to date, only one other Mamluk-Turkic
divan has turned up. This divan, dated 886/1482, is authored by Qaraja min
Tabaqat al-Arba ‘in, mutakhallas Rihi, and is dedicated to Qaytbay.”

42 Cfr.Ibn Iyas, Bada i al-Zuhiir, V: 88: Wa rubbama kana yamil ila madhhab al-Nasimiya min
maylihi ila mu‘asharat al-A'ajim. Norris has dealt with Nesimi’s influence on Qanisawh’s
poetry (H.T. Norris, “Aspects of the influence of Nesimi’s Hurufi verse, and his martyrdom,
in the Arab East between the 16th and 18th centuries”, in G. Veinstein (ed.), Syncrétismes et
hérésies dans I’Orient Seldjoukide et Ottoman (XIVe-XVIIle siécle) (Leuven/Paris, 2005),
pp. 163-182).

43 See B. Flemming, “Ein Gazel von Hasan oglu (Unbekannte Gedicht im Divan von Sultan
Gavrl)”, in I Tiirk Dili Bilimsel Kurultayina Sunulan Bildiriler 1972 (Ankara, 1975), pp. 331-
341. See also the discussion of Paris, Bibliotheque nationale de France, supplément turc 361
(- 18).

44 Especially in the case of unidentified poets, there is the possibility that Qanisawh indeed
provided the model for the unidentified poet to emulate.

45 Unicum in British Library, Or. 4128; ed. and analysis: H. Kara, “15. Yiizyil Memluk Sahas1
Sairlerinden Rahi’nin Divani (Iinceleme-Metin)”, MA thesis (T.C. Marmara Universitesi,
2014).
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There is no trace of this Rahi in Qanisawh’s “pocket library”, an observation
thay may sound odd at first, yet in fact tallies well with broader observations
regarding the corpus of Mamluk-Turkic literature. This issue will be returned
to in the next chapter, A Library Profiled.

When it comes to multiple poets-majmii‘at, there are two items to consider.
First, there is Seyf-i SarayT’s translation of the Persian (or even Islamicate)
classic par excellence, Sa‘di’s Gulistan. His Giilistan bi’t-Tiirki, dated 793/1391,
has an addendum with a selection of Turkic poetry by a variety of authors.*
Next, there is the Mecmii‘a-i Latif that was once part of Qaytbay’s library
(Topkap1 Saray1 Miizesi Kiitiiphanesi, K 950).*” This collection is somewhat
similar to Qanisawh’s collection of Turkic poetry, albeit of a much smaller
scale and not including poetry by Qaytbay himself. Instead, it contains poetry
of, among others, Kaygusuz Abdal, Giilsehri, and ‘Agik Paga. The work was
penned by ‘Ali b. Ahmad b. Amir ‘Ali <al-Ha’i/al-Hayi’> al-Mukattib, and
this is worth pointing, since we can identify at least one of his pupils: Tamur al-
Sharifi (— 90, Chapter Three).

Oddly enough — or, again, rather in line with expectations — the poetry
collections of Qaytbay and Qanisawh do not share a single poet. Also the fact
that the three authors referred to were all important pioneers in the devel-
opment of a Western-Turkic literary tradition and — in close tandem there-
with — in the “formation of distinct modes of piety”* is surely not a co-
incidence, and will be returned to later on (— 115, Ch. 3, Ch. 4).

Concluding, Qanisawh’s divan shows a small yet remarkable congruence with
an anonymous collection of Turkic poetry, which will be dealt with elsewhere
(— 18).

46

47

48

Suffice to refer to A.J.E. Bodrogligeti, “A Collection of Turkish Poems from the 14™ Century”,
Acta Orientalia Academiae Scientiarum Hungaricae 16 (1963): 245-311.

M. Demirel, ‘Ali bin Ahmed bin Emir ‘Ali, Mecmii'a-i Latife ve Dili. Giri;—fnceleme—Metin—
Sozliik-Tipkibasim (istanbul, 2005). Katib al-sirr Mahmad b. Aja, who figures in, among
others the majalis recorded in al-‘Ugid al-Jawhariya (— 47, 48), owned a copy of GiilsehrT’s
Mantiku’t-Tayr. His father, Muhammad b. Aja, was equally important (protégé of Yashbak
min Mahdji, gadi ‘askar and ambassador to the Ottoman court, author of the Rihlat Yashbak),
and was a Turkic litterateur in his own right, translating into Turkic the Futih al-Sham, a
pseudo-Waqidi (- Chapter Five, A Library Shattered) (see Add. 13).

Z. Oktay Uslu, “The Sathiyye of Yinus Emre and Kaygusuz Abdal: The Creation of a Ver-
nacular Islamic Tradition in Turkish”, Turcica 50 (2019): 9-52, here p. 15. In the words of
Karamustafa, these poets were “instrumental in the development of a distinctly “provincial”
and “latitudinarian” religious discourse in Turkish that explicitly and concsiously situated
itself against the perceived “metropolitan” and “authoritarian” discourses and practices of
the Muslim scholars and Safis (...) who operated largely within the orbit of the learned
traditions couched in classical Arabic as well as Persian” (“Kaygusuz Abdal: A Medieval
Turkish Saint and the Formation of Vernacular Islam in Anatolia”, in O. Mir-Kasimov (ed.),
Mysticism, Messianism and the Construction of Religious Authority in Islam (Leiden/Boston,
2014), pp. 329-342, here p. 331).
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(3-2) Ahmed Pasa (d. 902/1497), an untitled selection of poetry (ff. 88r-143v).

Of the celebrated “sultan of poets” and vizier to Mehmed II, included are 4
qasidas, 36 ghazals, and another 9 qasidas. All these are included in his divan,
and show only minor textual variants.*” Poetry of his is also included in the
divan’s first and eighth part (3-1 and 3-8).

(3-3) Ahmedi (d. around 812/1410), Risdale fi I-‘Ariz (ff. 144v-147r).

This risale seems to be a unicum and is absent from the bibliography of
Ahmedi. This poet is known first and foremost as the author of the famous
Iskender-Name™, which was read also in Mamluk circles, as testified by the facts
that two copies of it were found at the Citadel of Aleppo in 1518 (= Excursus) and
that thus far 3 Mamluk(-owned) mss. have been identified! (see Add. 3):

- Baltimore, The Walters Art Museum, W.664 (vidi) (— Excursus, Fig. 81)
- Cairo, Dar al-Kutub, Adab Turki 316 (vidi) (— Excursus, Fig. 82)
- Istanbul, Istanbul Universitesi Nadir Eserler Kiitiiphanesi, TY 6044 (a beau-

tiful copy with exquisite miniatures, which was owned by Khushqadam, a

khazindar of dawadar ‘Ali Bay, under the reign of sultan Timurbugha)®

Nonetheless, AhmedD’s authorship can safely be assumed, in light of the fol-
lowing three arguments. First, all verses analysed in the risdle are AhmedT’s, being
included in his divan®. Second, Ahmedi is known to have authored (at least) one
other treatise on poetry, the Persian Baddyi' al-Sihr fi Sanayi' al-Shi‘r. Third,
Ahmedi’s work appears elsewhere in the divan (= 3-9 and perhaps 3-1). In this
short treatise, several meters are illustrated by a verse of Ahmedi’s divan, fol-
lowed by its taqti using the fa‘ala verb paradigm.

(3-4) Anon., Risale-i ‘Aruz ez Giiftar-i Mutahhar (ff. 147r-153r).

Another risale on ‘ariid, anonymous now. Following a versified introduction
on the buhiir-i siri (Agaz-i risale-i mezkir, ff. 147r-149r), there are 13 brief
versified sections on the various buhiir and furi’ (mutaqarib, basit, ramal, ...).

(3-5) Kazi ‘Abd Allah, Risale fi I-Ariz (153v-181r).

This is a Turkic mesnevi of 210 vv., treating the technical terms of Arabo-
Persian prosody, the metrical feet, the 16 traditional meters, etc. The work was

49 Ahmet Paga Divani, ed. AN. Tarlan (Istanbul, 2005).

50 For another important source on Alexander for the Mamluk imagination, see FirdawsT’s
Shah-Nama (- 106, 107). Intimately related to Alexander is, obviously, al-Khidr (— 17-4, 84).

51 In spite of Qanisawh’s two-horned nd‘iira turban mentioned earlier, so far, no copy linked to
Qanisawh has been identified.

52 And thus not to be identified as sultan al-Malik al-Zahir Khushqadam, who immediately
preceded sultan al-Malik al-Zahir Yilbay, as was done by the editors of the splendid 2019
edition of the Iskender-Name. See Ahmedi, Iskenderndme, eds. Akdogan Y. et al. (Istanbul,
2019), pp 50-51; illustrations 1012 (frontispiece), 1013-1015,1021, 1023, 1024, 1026, 1027,
1041,1042 (miniatures).

53 Ed.Y. Akdogan (Ankara, 1988).
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authored in 849/1445 by ‘Abd Allah, who originated from Divrigi and was active
in Cairo as a munshi and qadi. Predating Neva'I’s Mizanii’l-Evzan some 80 years,
‘Abd Allah’s work could very well be the oldest of its kind in any Turkic language.
A second copy of the work is available in Dublin, Chester Beatty Library, 473. This
copy, dated between 872/1468 and 885/1480, belonged to Yashbak min Mahdi (-
83, 115), and has been edited by Tourkhan Gandjei.**

Next to some minor variants, a few additional lines and the renaming of 1
section, there is one crucial difference between the two copies, hitherto un-
noticed: the Berlin copy has an additional section of 9 vv. (fi bayan-i medh-i Sah
Mansir-i Sehri) that is lacking in the Chester Beatty Library ms.” As it happens,
this crucial addition allows us to identify the original work’s dedicatee: Manstr
Shahri of Divrigi. Al-Maqrizi and Ibn Taghribirdi record several members of the
Bana Shahri in the northern lands of the Mamluk Sultanate, such as Ibrahim
(na’ib of Divrigi, d. 790/1388), Khalil (nd’ib of Ja‘bar in 820/1417), Mansur
himself (na'ib of Karkar, NW of Hama, Syria, in 855/1451, and of Jerusalem in
863/1458), Muhammad (na’ib of Malatya in 793/1391, and, if not a different
member of the family, na 'ib of Divrigi in 820/1417)*, and ‘Umar (na 'ib of Rahba
in 820/1417).% As such, it would appear that the Bani Shahri were alocal family of
Turkmen or Kurdish nobility, centred on Divrigi in the Mamluk northern border
lands, and co-opted by the Mamluk sultanate later on (see Add. 4).

(3-6) An anonymous and untitled risale (ff. 181v-189v).

Of this treatise, written, as observed by cataloger Manfred Gotz “in defence of
music”, so far no other copy has been found. Yet, we might still be able trace its
origins. Compare, e. g., two versions of an anecdote in relation to the divine origin

54 T. Gandjei, “The Bahr-i diirer: an early Turkish treatise on prosody”, in Studia Turcologica
Memoriae Alexii Bombaci Dicata (Napoli, 1982), pp. 237-249. Gandjei’s statement that this
copy was offered by Yashbak to Qaytbay’s library is unwarranted and seems to derive from a
misunderstanding of the bi rasm section (bi rasm khizanat al-maqarr al-ashraf al-karim al-
‘ali al-mawlawi al-amiri al-kabiri al-sayfi Yashbak min Mahdi amir dawadar wa ustadar al-
‘aliya wa mudabbir al-mamlakat al-islamiyat al-maliki al-ashraf Qaytbay ‘azza nasruhu). See
also Flemming, Essays on Turkish Literature and History, pp. 310-311 (repr. of id., “Notes on
‘Aruz in Turkish Collections”, in B. Utas & L. Johanson (eds.), Arabic Prosody and its Ap-
plications in Muslim Poetry (Uppsala, 1994), pp. 61-80); and V. Minorsky, The Chester Beatty
Library: A Catalogue of the Turkish Manuscripts and Miniatures (Dublin, 1958), pp. 110-111.

55 This addition implies that the Berlin copy is not based on the Dublin ms.

56 It was at the latter’s request that one of the Ibn al-Shihnas, Muhibb al-Din (d. 815/1412),
authored a history of Aleppo, the Rawd al-Manazir fi Ilm al-Awa’il wa I-Awakhir. In his
edition (Beirut, 1417/1997), the editor Sayyid Muhammad Muhanna misread the patron’s
name as “Ibn Shahdi”. For the correct reading, see A. Mingana, Catalogue of the Arabic
Manuscripts in the John Rylands Library, Manchester (Manchester, 1934), columns 392-395.

57 Ibn Taghribirdi, al-Manhal al-Safi wa I-Mustawfi ba‘da I-Wafi, ed. Muhammad Muhammad
Amin (Cairo, 1984-1993), I: 196-197; al-Magqrizi, Kitab al-Sulik li Ma‘rifat Duwal al-Muliik,
ed. Sa‘id ‘Abd al-Fattah ‘Ashiir (Cairo, 1972), IV: 406, 410, 517; Ibn Taghribirdi, Hawadith al-
Duhiir, ed. Fahim Muhammad Shaltat (Cairo, 1990), I: 283.
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(and hence) permissibility of miisiqi, the first one taken from a Turkic work that is
dated 873/1469 and the second taken from the present divan.

In order to refute the ‘ulama’s claim that music is haram, the famous Abbasid
musician and music theoretician Stfi/Safi al-Din ‘Abd al-Mun‘im (al-Urmawi)
suggests the Abbasid caliph in Baghdad/the ruler of Egypt to bereave a camel of
water for 40 days. On the fortieth day, at last, the camel is granted access to water,
but just as he is about to quench his thirst, al-Urmawi starts a zangiile, which
mesmerizes the camel to the extent that he completely forgets about the coveted
water.” In all, three times the power of music over the strength of thirst is thus

demonstrated, and it is proven that the ‘ilm misigi is an ‘ilm sharif indeed.

The 1469 Text

-4 () ta kendiiyi suya irisdiire sudan ice,
seyh Safi ed-Din ‘Abdi’l-Mii 'min dgaz eyledi,
eyitdi “Kif ya camel!” didi, bir nevbet-i
miiretteb zengiile makaminda biinyad
eyledi eyitdi. Deve gordii ki bir latif avaz
kulagina girdii, hayran kaldi, gozlerin
seyhden yaya dikdi, aglads, gozlerinden
yaslar akti.

Sayle ki mecmii'-i halayik ani gordiiler vakta
ki seyh nevbetin temam itdi, deve dahi yine
sudan yaya revan oldi ve ‘azm itdi ki vara su
ice, seyh yine bir nevbet dah biinyad eyledi,
deve kendiizin yine sudan girti ¢ekdi,
gozlerin yine seyhden yana dikdi, yine
gozlerinden yas revan old: (...)

El-hasil-i kelam ii¢ nevbet boyle eyledi bu
ahvali temamet halayik gordiler, eyitdiler bu
‘ilm serif ilimdir didiler (...) andan soyra -
) hoshvanendeler ve gityendeler (...)

Bilesin kim bu ‘ilm-i musikiniy ahvali iken
¢okdur (...) pes muhtasar kilduk ki ‘ariflere
bu kadar isaret yiter, vallah a‘lem bi’s-sevab.

Qanisawh’s divan

1) Can kim suya érisdi, dahi seyh Saff ed-
Din agaz étdi, ayitdi, “Ya camal, isma'l”
Dabhi bir nevbet-i miiretteb zengiile biinyad
étdi, dahi deve(-i) miskin gordi kim kulagina
bir latif avaz ésitdi, kendii ozin diisiirdi, iki
gozini seyh Siifi ed-Din yaya dikdi dahi “'*”
kaldi seyh nevbetini tamam edince iki
gozinden seyl gibi yas akd:.

Cun ki seyh nevbetin tamam étdi, deve fi I-
hal suya érisdi, seyh yine agaz étdi, deve yine
kendiiyi ¢ekdi gozlerinden yas revan oldi.

Ug defa hal béyle oldi. Gérdiler kim bu ‘ilm
serif ‘ilimmis dahi vardilar bu ‘ilme mesgil
oldilar hoshvanendeler ve giiyendeler.

Bu ‘ilm-i misikinat (sic) ahvali ¢okdur, ve
likin bir mubtasar kilduk kim “'® okiyalar
iisenmeyenler ‘ariflere bu kadar yéter. Imdi
bu ‘ilmi dilersen kim hasil édesen bir iistada
hidmet eyle kim ta sen dahi iistad olasin.
Dibace tamam old:.

58 Al-Urmaw’s choice for the zangiile is not coincidental, since this particular mode is asso-
ciated with the grunting of the camel (rast being associated with the elephant, esfahan with
sheep, ...). See E. Neubauer, “Affe, Laute, Nachtigall. Tiere und Musik im Islam”, in A. Vrolijk
& J.P. Hogendijk (eds.), O ye Gentlemen: Arabic Studies on Science and Literary Culture in
Honour of Remke Kruk (Leiden/Boston, 2007), pp. 438-452, here p. 441.


http://www.v-r.de/de

40

A Library Browsed

Emma bundan soyra bilgil kim ol iistadlar
kim bu ‘ilm-i misikiyi biinyad eylediler ‘ilm-i
hikmetden ve ‘ilm-i hey etden ve ‘ilm-i
niicimdan ve ‘ilm-i tibdan ¢ikarmiglardur
oniki buriic ve yidi yilduz ve dort ‘andasir ve
gece giindiiz ki yigirmidort sa'atdiir terkib
eylediler, soyle ki adem oglaniniy ash dort
‘anasirdandur.

(...) in order to reach the water and to drink
[from it], sheikh Safi ed-Din ‘Abdi’l-
Mii’'min commenced [speaking]. Saying,
“Halt, O camel!” he performed a
multisectional suite in the zangiile magam.
As the camel noticed that a sweet voice
entered its ear, it was perplexed, fixed its
eyes on the sheik again. It cried, tears
flowoing from its eyes.

[The camel’s crying was so clear] that all
people saw it. When the sheikh had finished
the suite, the camel anew ran towards the
water, in order to reach it and drink from it.
[Yet, as] the sheikh again performed a suite,
the camel held itself back from the water
anew. Fixing its eyes on the sheikh, again
tears flew from its eyes.

In short, he thus performed three suites.
[As] the people had seen all what had
happened, they said, “This science is a noble
science!’ (...) After that, singers and
performers (...)

Know that, while the conditions of this

science of music are plenty (...) we have
made a summary that suffices for those
familiar [with it]. God truly knows best!

Ol iistadlar kim bu ‘ilmi biinyad étmigsler
‘ilm-i hey et ve ‘ilm-i hikmet ve ‘ilm-i t1bb ve
‘ilmi niicamdan istihrac eylemigler, on iki
biirce yedi yilduza dort ‘andsira géceniiy
glindiizily yigirme dort sa'atina terkib
étmislerdi, nitekim ademiiy ash dért dur.

As it reached the water, sheikh Safi ed-Din
commenced [speaking]. Saying, “O camel!
Listen!” he performed a multi-sectional
suite zangiile. As the wretched camel
noticed that a sweet voice reached its ear, it
dropped, fixed its eyes on sheikh Safi ed-Din
and stayed [still]. By the time the sheikh had
finished his suite, tears were flowing from its
eyes like a current.

When the sheikh had finished the suite, the
camel immediately reached [out] for the
water, [yet, as] the sheikh started [singing]
again, the camel held itself back [from the
much-coveted water], with tears rolling
down from its eyes.

Thus happened three times. [As now the
people] had seen that this science was clearly
a noble science, they set out and occupied
themselves with this science, [thus
becoming] singers and performers.

The conditions of this science of music are
plenty, but we have made a summary that
does not frighten the readers, [yet] still
suffices for those familiar [with it]. Now, if
you want to master this science, you must
take an apprenticeship with a master, in
order to become a master yourself. End of
the preface.
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But, following this, know that those masters
who have developed this science of music
have extracted it from the science of
philosophy, the science of astronomy, the
science of astrology, and the science of
medicine, and they have modelled if [after]
the twelve zodiacal signs, the seven planets,
the four elements, and day and night, which
[comprise] twenty-four hours, just as the

Those masters who have developed this
science have derived it from the science of
astronomy, the science of philosophy, the
science of medicine, and the science of
astrology, and they have modelled it after
the twelve zodiacal signs, the seven planets,
the four elements, and the twenty-four
hours of day and night, just as the elements
of man are four.

basis of mankind consists of four elements.

The first column is taken from a Turkic translation (made by Harirl b. Mu-
hammed in 873/1469)* of a risale that was authored in Persian by Kirsehirli Yasuf
b. Nizam ed-Din el-Mevlevi, probably in 813/1411. The fact that Yasuf’s Persian
original has not been located so far is unfortunate, but quite irrelevant here.
Relevant here is the fact that Hariri’s transl. and the present treatise display a
strong congruence, not verbatim but strong nonetheless. The most obvious
solution is to understand the present treatise as another (yet very partial)
translation of Kirgehirli Yasuf’s Persian source text.”

(3-7) “Adni (d. 878/1474), an untitled selection of poetry (ff. 190r-207v).

‘Adni is the takhallus of the well-known Ottoman grand vizier Mahmd Paga
Angelovic¢ (d. 878/1474). Included are 1 Persian qasida in ra’ (radif mulk), fol-
lowed by 19 Turkic ghazals. While all the ghazals are available in his divan with
minor textual variants®, the Persian gasida seems to remain unpublished. Ac-
cording to the editor of his divan, Osman Kufaci, there should be a particularly
old copy of ‘AdnT’s divan in Egypt.”” Could this have been Qanisawh’s?

(3-8) Ahmed Pasa (d. 902/1497), 1 qasida (ff. 207v-219r).

Another poem of Ahmed Paga (— 1-2), this time a long gasida in -4, also
available in his divan.”

59 Text ed.: U. Sezikli, “Kirsehirli Nizdmeddin ibn Ytisuf’un Risile-i Masiki Adli Eseri”, MA
thesis (T.C. Marmara Universitesi, Istanbul, 2000) (based on 3 mss.); Turkish transl.: id.,
Risdle-i Milsiki. Kirsehirli Yusuf bin Nizameddin (Ankara, 2014) (with ref. to two more mss.).
An earlier thesis by Ramazan Kamiloglu should no longer be consulted, as it is based on one
ms. only: “Sehri Kirgehri el-Mevlevi Yusuf Ibn Nizameddin ibn Yusuf Ruminin Risale-i
Mausikisi’nin Transkribe ve Degerlendirilmesi”, MA thesis (T.C. Inénii Universitesi, Malatya,
1998).

For a survey of other Turkic works that drew on Kirsehirli Yasuf’s work, such as Hizir bin
‘Abdullah’s Kitabii’l-Edvar, and Bedr-i Dilsad’s Murad-Name, see R. Uslu, “Yusuf Kirsehri
Mevlevi'nin Tiirk Miizik Tarihindeki Yeri: Yeni Sistemcilerin Kurucusu Miizik Teorisyeni”,
Researcher: Social Science Studies 5/4 (2017): 655-679.

61 O. Kufaci, “Adni Divani ve Adni Divaninda Benzetmeler”, MA thesis (T.C. Istanbul Uni-
versitesi, 2006).

Ibid., p. 10.

Ahmet Pasa Divani, no. 12 (pp. 30-40).

60

62
63
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(3-9) Ahmedi (d. around 812/1410), untitled selection of poetry (ff. 219r-
234r).

A total of 17 gasidas and 2 ghazals, all included in his published divan and
showing only minor textual variants (= 3-3 and perhaps 3-1).

(3-10) Kadi Burhan ed-Din (d. 800/1398), 2 poems (f. 235).

Two poems of the celebrated poet and Eretnid statesman. As the first one
starts in medias res, at least 1£. is missing. Both poems are included in his divan,
with minor textual variants.**

(3-11) End of a poem & two mu‘ammayat (f. 236).

The concluding lines of a poem, followed by unidentified specimens of the
poetic riddle, a genre that blossomed particularly under the Timurids and that
figures prominently in the recordings of the sultan’s majalis as well (— 17, 47, 48,
66, ...).* On riddle is on the name of Mis3, the other one is on the name of
‘Umar. As these lines seem absent from Burhan ed-Din’s divan, at least one folio
must be missing between ff. 235 and 236.

In all, Qanisawh’s Turkic divan is a veritable “pocket library” that is worthy of a
ruler. More importantly even, it is a “transregional”® pocket library, which un-
mistakably reflects the interconnectedness of the late Mamluk Sultanate with the
wider Turkic literary ecumene, an aspect that will be returned to in Chapter Four.
It appears that the divan was assembled with great care, as it contains a copy of
the oldest (?) Turkic treatise on prosody and part of one of the oldest Turkic
treatises on music.

(4)  Berlin, Staatsbibliothek — Preufischer Kulturbesitz, Ms. or. quart 1817
(vidi)®
Anon., Kitab fi Tartib Mamlakat al-Diyar al-Misriya wa Umara 'iha wa Arkanihd
wa Arbab al-Waza'if.
This is a work on Mamluk administration, probably taken — with few Er-
weiterungen, according to the cataloger — from al-Qalqashandi’s Daw’ al-Subh

64 Kadi Burhaneddin Divani, ed. M. Ergin (istanbul, 1980), nos. 268 and 269.

65 For the place of riddles in the context of literary gatherings, see Elias G. Saba, Harmonizing
Similiarities. A History of Distinctions Literature in Islamic Law (Berlin/Boston, 2019),
pp. 119-156.

66 Compare this to Kevin Schwartz’s framing of Persian tadhkiras as “transregional libraries”
(“A transregional Persianate library: The production and circulation of tadhhiras of Persian
poets in the 18" and 19™ centuries”, International Journal of Middle East Studies 52 (2020):
109-135).

67 G. Schoeler, Arabische Handschriften. Teil II [VOHD 17, B, 2] (Stuttgart, 1990), nr. 161. The
ms. is online available through http://orient-digital.staatsbibliothek-berlin.de/content/inde
x.xml.
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al-Musfir wa Jana I-Dawh al-Muthmir, itself an abridgment of his massive Subh
al-A'sha fi Sind‘at al-Insha’. The opening line runs as follows:

I'lam ayyadaka llah anna asl tartib mamlakat al-diyar al-Misriya ma khiidh ‘an tartib
al-khilafa bi Baghdad wa ‘an tartib al-Fatimiyin bi Misr wa ‘an al-muliik al-Ayyibiya.
Dhakara ba'd al-mufassirina fi sabab nuzul qawlihi ta'ala: “Qul: ‘Allahumma, malik al-
mulk, tu 'ti l-mulk man tasha’ wa tanzi‘ al-mulk mimman tasha’ wa tu‘izz man tasha’ wa
tudhill man tasha’ bi yadika l-khayr, innaka ‘ala kull shay’ qadir’.” (...)

May you, God help you, know that the basis of the organisation of the country of the
Egyptian domains is take from the organisation of the caliphate in Baghdad, from the
organisation of the Fatimids in Egypt, and from (that of) the Ayyubid rulers. Regarding
the occasion of the revelation of the Word of God, exalted is He above all, “Say, ‘O Allah,
Owner of Sovereignty, You give sovereignty to whom You will and You take sovereignty
away from whom You will. You honour whom You will and You humble whom You will.
Your hand is (all) good. Indeed, You are over all things competent.”® (...)

In relation to its contents, no further discussion is warranted, as the whole work
has been edited by Muhammad al-Zahi®, and its contents conveniently tabulated
by Gregor Schoeler.

It was copied (khidmat) in 51ff. for the library of Qanisawh (bi rasm khizanat)
by mamliik Kasbay min Agbirdi min Tabaqat al-Rafraf bi l-Maydan al-Maliki al-
Ashrafi.

Until further notice, it would thus seem that Qanisawh did not own a copy of
the Subh al-A'sha itself, but merely a reworked summary thereof. The same holds
for that other massive work, al-Maqrizi’s Khitat: for this too, so far only a de-
rivative, shortened version can be linked to Qanisawh (— 127). This could be
compared, e.g., to the Kitab al-Safwa fi Wasf al-Mamlakat al-Misriya, an
abridgment of Khalil b. Shahin’s (d. 873/1468-1469) Zubdat Kashf al-Mamalik,
authored by Muhammad b. Abi 1-Fath al-Safi al-Shafi‘T (d. 950/1543) at the
request of the Mamluk sultan al-Zahir Qanisawh (r. 903-905/1498-1500) (—
115).” This begs the question: why would sultans settle with derivative works (—
Ch. 3)?™

As argued in the next chapter, it is assumed that the terms of kitaba and
khidma — essentially signifying two distinct acts — each had come to subsume

68 Qur’an, 3: 26.

69 Muhammad al-Zahi, “Risala fI Tartib Mamlakat al-Diyar al-Misriya wa Umara’'iha wa Ar-
kanihi wa Arbab al-Waza'if 1i Mu’allif Majhal”, Afaq al-Thaqafa wa I-Turath 24/95 (1437/
2016): 149-195.

70 For an ed., based on the two available mss. (London, British Library, Or. 3392; Sarajevo, Gazi
Husrev Beg Library, shelfmark?), see Hibah Muhammad Yasin, “al-Safwa fi Wasf al-Mam-
lakat al-Misrlya. Ta’lif: Muhammad b. Abi I-Fath al-Safi al-Shafi'T al-mutawaffi sanat 950 H/
1543 M”, MA thesis (Nabulus, Jami‘at al-Najah al-Wataniya, 2014).

71 However, Qaytbay owned a copy of the Zubdat Kashf al-Mamalik itself (Bibliotheque na-
tionale de France, Ar. 1724) (vidi), which he had endowed (— Ch. 3).
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both meanings. Hence, while Kasbay is referred to as the khadim of the ms. only,
itis assumed that he was both its katib and its subsequent khadim. Also, while it is
quite likely that Qanisawh had commissioned this particular copy to be made,
evidence thereof is circumstantial. Strictly speaking, the bi rasm alone does not
warrant such a conclusion.

(5)  (P) Cairo, Azhar, Abaza 7219, ff. 12r—28v (vidi)”

Qanisawh al-Ghawri, Hadhihi al-Qasa id wa Ba'd Abyat min Nazm al-sultan al-
a'zam wa l-maladh al-mufakhkham sultan Misr wa I-Sham wa I-Traqayn khadim
al-Haramayn al-sharifayn sayyid mulik al-Arab wa I-Ajam malik riqab al-
umam sahib al-sayf wa I-qalam man fataha llah ‘ala yadayhi ard al-Hijaz ba'da I-
‘adam al-malik al-ashraf Abii I-Nasr Qanisawh al-Ghawri taba thardhu.

This collection of 45 qasda 'id and muwashshahdat of Qanisawh, 44 in Arabic
and 1 in Turkic, was edited by Sha‘ban Muhammad Mursi.”*

As the Azhar ms. is definitely a fair deal later than Qanisawh’s reign, it cannot
have been part of Qanisawh’s library. However, while quite some poems are
available in other mss. (— 14, 18, 19, 43, 100), it also contains some unique poems.
As such, the Azhar ms. is taken as a proxy for an original ms. that is presumed
lost.

Among its original poems is, e. g., the following “didactic” poem fi tartib qass
al-azfar, i.e., on the proper order to pare one’s nails (— fig. 6):

Fig. 6: A poem on paring the nails (detail of f. 28v)

Al-khinsir al-wusta biham binsir & Sabbaba tartib yumna yu thar
Wa ukhtuha ibham wusta khinsir Sabbaba wa ba'da dhaka binsir

finger on the right hand.
As for its sister (i.e., the other hand), Index finger, and only then ring finger.
thumb, middle finger, little finger,

®
Little finger, middle finger, thumb, ring & Index finger, [such] is the preferred order
&

72 Fihris al-Kutub al-Mawjiida bi I-Maktabat al-Azhariya ila 1368/1949. Al-Juz’ al-Khamis wa
Yashtamil ‘ala I-Funiin al-Atiya: al-Adab - al-Tarikh - Taqwim al-Buldan (al-Jughrafiya)
(Cairo, 1949), p. 206.

73 “Diwan al-Sultan al-Ghawri”, Majallat Ma'had al-Makhtitat al-'Arabiya (1980): 96-176.
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The fact that this collection has 2 poems on the clipping of the nails might notbea
coincidence. Both in the tibb al-nabawi and in the tibb al-a imma, the medicine
attributed to the Prophet and to the Twelve Imams, clipping the nails is pre-
scribed as a remedy for eye diseases, and this was precisely what Qanisawh was
afflicted with from 919/1513 onwards, and what may have caused him, as sug-
gested in Chapter One, some difficulty in appreciating the Burda inscriptions in
the Ghawriya.”*

> Washington D.C., Library of Congress, PJ7760.Q26. A6 1925 (vidi)

This ms. is part of the Mansuri Collection, which was purchased by the Library of
Congress from shaykh Mahmiid al-Manstri, professor of religion at the Azhar
University, in 1945. Manstri had the Azhar ms. copied in 211f. in 1343/1925. The
colophon (f. 21v) reads:

Bi ‘awn allah qad tamma naskh hadhihi I-qasa’id ‘an al-asl al-mawjid bi Dar al-Kutub
al-Azhariya bi qalam al-faqir Mustafa b. ‘Uthman b. Ahmad (...) wa dhalika fi yawm al-
ithnayn 25 Shawwal 1343 min hijratihi salla llahu ‘alayhi wa sallama ‘ala dhimmat
fadilat al-shaykh Mahmid al-imam min ‘ulama’ al-Azhar al-Sharif.

By God’s aid, the copy of these qasidas from the original [manuscript] that is kept at the
Azhar Library, by the poor Mustafa b. ‘Uthman b. Ahmad (...), was finished on
Monday, the twenty-fifth of Shawwal of the year 1343 of the Hegira of (the Prophet),
God bless Him and grant Him salvation, for the benefit of His Excellency, imam Sheikh
Mahmauad, a scholar at the Noble Azhar.

(6)  Cairo, Dar al-Kutub, Masahif Rasid 72 (non vidi)

Qur’an, a complete set in 30 vols.
This Qur’an was originally copied for the Ilkhanid sultan Oljeytii at the
charitable foundation of his well-known vizier, Rashid al-Din, in Hamadan in

74 As for the tibb al-nabawi, see, e.g., C. Elgood, “Tibb-ul-Nabbi or Medicine of the Prophet.
Being a Translation of Two Works of the Same Name. I. - The Tibb-ul-Nabbi of Al-SuyutiII. -
The Tibb-ul-Nabbi of Mahmid bin Mohamed al-Chaghhayni, together with introduction,
notes & a glossary”, Osiris 14 (1962): 33-192, here p. 175 (quoting al-Suytti’s al-Tibb al-Nabi).
As for the tibb al-a ‘imma, compare to a similar poem found in the margins of a manuscript on
astronomy and datable to the early sixteenth century. Here, it is explicitly stated that clipping
the nails in the proper order “gives you protection, if you should wish it, against eye disease
[ramad al-‘ayn], so do not scorn it”. See E. Savage-Smith, “Between Reader & Text: Some
Medieval Arabic Marginalia”, in Scientia in margine. Etudes sur les marginalia dans les
manuscrits scientifiques du Moyen Age & la Renaissance, eds. D. Jacquart & Ch. Burnett (Droz,
2005), pp. 75-101, here p. 79. Next to paring the nails, we might add another treatment that is
recommended by al-tibb al-nabawi: dropping cold water in the afflicted eye (see I. Perho, The
Prophet’s Medicine. A Creation of the Muslim Traditionalist Scholars (Helsinki, 1995), p. 122).
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713/1313, and subsequently sent to al-Nasir Muhammad b. Qalawin, either by
Oljeytii himself or by his son, Abii 1-Sa‘id. The Mamluk sultan al-Nasir Mu-
hammad then probably donated the set to his atabak al-jaysh and brother-in-
law, Baktamur al-Saqi al-Maliki al-Nasiri, in 747/1326, who put it in wagqf at his
mausoleum.” As was evoked already in Chapter One, Qanisawh relocated the full
set to his own complex, which already housed the Mushaf ‘Uthmdni and various
Prophetic Relics. Whereas the Mushaf and the Relics were stored in the sultan’s
mausoleum, the Hamadan Qur’an was deposited in the adjacent khangah.”® On
that occasion, the name of Oljeytu as the commissioner of the copy was replaced
with that of al-Nasir Muhammad, and each of its 30 ajza’ was inscribed with a
wagf note in Qanisawh’s name.”

It is not unlikely that Topkap1 Saray1 Miizesi Kiitiiphanesi, B 82 was part of the
same diplomatic gift exchange as the Hamadan Qur’an (- 90).

(7)  Cairo, Dar al-Kutub, Masahif Rastd 73 (non vidi)

Another complete copy of the Qur’an, in 290ff.

The copy was made by Ahmad b. ‘Ali al-Fayytmi, who had been active as a
scribe already under Qaytbay’s rule’®, and who also penned al-Suyiti’s al-Magala
al-Wardiya fi I-Rayahin al-Zahriya for Qanisawh (— 130).

Dated shortly following his accession in 908/1503, it was commissioned by
Qanisawh himself and given in waqf to his madrasa in the Ghawriya complex. As
observed by Alison Ohta, this is the only large-volume Qur’an thus far identified
that was commissioned by Qanisawh himself.”

Both its specific dikka in the madrasa and its sandiig have been preserved, and
have been described in great detail by Fayiza Mahmid ‘Abd al-Khaliq al-Wakil,
in her monograph of Mamluk Mushaf-related furniture.”

75 See especially N. Ben Azzouna, Aux origines du classicisme. Calligraphes et bibliophiles au
temps des dynasties mongoles (Les Ilkhanides et les Djalayirides, 656-814/1258-1411) (Leiden/
Boston 2018), pp. 262-278 (including plates of several frontispieces and colophons, and with
further references); S. Blair, “Calligraphers, Illuminators, and Painters in the Ilkhanid
Scriptorium”, in L. Komaroff (ed.), Beyond the Legacy of Genghis Khan (Leiden/Boston,
2006); pp. 167-182, here p. 175; Ohta, “The Bindings of Qansuh al-Ghawri” p. 215.

76 Ibn Iyas, Bada 1 al-Zuhiur, IV: 69. Compare to Dublin, Chester Beatty Library, 5479 (= 17).

77 For its sandiiq, see Fayiza Mahmud ‘Abd al-Khaliq al-Wakil, Athath al-Mushaf fi Misr fi ‘Asr
al-Mamalik (Cairo, 2004), pp. 228-229, figs. 91-92 (parts of the sandiiq); pp. 217-219, figs. 81-
82 (the sandiq itself?). The author located this Qur’an in the sultan’s qubba, but this is
probably a lapsus.

78 For two more copies by his hand, see Flemming, “Literary activities”, p. 254.

79 Ohta, “The Bindings of Qansuh al-Ghawri”, p. 216.

80 ‘Abd al-Khaliq al-Wakil, Athath al-Mushaf, pp. 202-204, figs. 61-62 (dikka); pp. 231-234,
fig. 94 (sandiiq); Ohta, “The Bindings of Qansuh al-Ghawri”, p. 220, figs. 8, 9.
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(8)  Cairo, Dar al-Kutub, Masahif Rasid 151 (non vidi)

A third complete Qur’an copy. Said to have been made a waqf by Qanisawh, this
item may very well be identical to the 30-volume Qur’an set, (at least) 8 ajza’ of
which were offered for sale in the past (— 134, fig. 7).

Fig. 7: Frontispiece of one of the ajzd’ auctioned in the past

(9)  Cairo, Dar al-Kutub, Tafsir 1117 (non vidi)

An anonymous majalis text of 134ff., entitled al-Kawkab al-Durri Fi Ajwibat al-
Ghawrl. Referred to as a nuskha asliya and not a nuskha musawwara, this should
be a second ms. of the same text covered in Topkapi Saray1 Miizesi Kiitiiphanesi,
A 1377 (- 66), and not a modern copy thereof. However, prima facie, this is rather
unlikely...

> Cairo, Dar al-Kutub, Tafsir 258 (non vidi)

Anon., al-Kawkab al-Durri Fi Masa il al-Ghawri; 228 1f.

Unlike the previous item, this one is referred to as a nuskha musawwara, and is
thus clearly a modern copy, either of the previous item (= 9), or of Topkap1
Saray1 Miizesi Kiitiiphanesi, A 1377 (= 66).


http://www.v-r.de/de

48 A Library Browsed

(10)  Cairo, Dar al-Kutub, Ta’rikh Khalil Agha 29 (non vidi)

Shams al-Din Muhammad b. Ahmad b. Sharaf al-Din al-Madani al-Shafi‘1 (d.
after 904/1498), Mawahib al-Latif fi Fadl al-Maqam al-Sharif (fi Manaqib al-
Sultan Qanisawh al-Ghawri).

This unique ms. is a Fiirstenspiegel-cam-hagiography in 52 ff. and dedicated to
Qanisawh. It consists of an introduction, 5 chapters and a conclusion. Chapters 1
to 4 each cover the fadl al-imam al-'adil, the fadl al-jihad, al-shafaqa ‘ala I-khalg,
and the fadl al-ilm wa ikram al-‘ulama’, by listing a number of Qur’anic verses
and 20 or 40 hadiths. All these virtues are said to combine in the person of
Qanisawh. Chapter 5 elaborates on the letters of Qanisawh’s name, with the gaf
for quwwa, the sad for sabr, the ha’ for hidaya, ...

Regarding the author, all the editor could share with us was his name, the
observation that he had been active under Qanisawh’s rule (likely as a faqih, a
muhaddith or mufassir), and (on the basis of which sources?) his approximate
year of death (905, 906 or 910/ 1499-1504).8" At least for now, two more elements
can be added to this succinct biography. First, we can most likely identify the
author with Muhammad b. Ahmad al-Shushtari al-Madani al-Shafi ‘1, known as
Ibn Sharaf al-Din and born in 872/1468 in Medina.®? Second, he authored at least
one more work, based on a work of Ibn Hajar al-‘Asqalani: ‘Umdat al-Udaba’ li
Daf al-Ta'in wa I-Waba’, found as a unicum in Paris: Bibliothéque nationale de
France 3019/1 (ff. 1-95) (vidi).

(11)  Cairo, Dar al-Kutub, 11857 za’ (non vidi)

Anon., al-Hikayat al-Mustataba min Diwan al-Sababa li Ibn Abi Hajala.

This is a selection of stories taken from Ibn Abi Hajala’s (d. 776/1375) well-
known anthology of stories and poetry on ardent love and its practitioners, the
Diwan al-Sababa.® Following the basmala etc., the opening line runs as follows:

Haka Abi I-Faraj b. al-Jawzi, qala: dhakara li shaykhuna Abi I-Khayr Muhammad b.
‘Abd Allah anna rajulan ‘ashiqa jariyat nasraniya fa afda bihi I-hal ila I-junin fa rufia
ila I-bimaristan (...)

81 Ed.Madiha al-Sharqawi (Bur Sa‘1d 2000). See the short notice, focusing on the work’s preface,
in Chr. Mauder, “Herrschaftsbegriindung durch Handlung. ‘Abd al-Basit al-Malatis (st. 1514
in Kairo) ,al-Magmu' al-bustan an-nawri (,Die erblithenden Gartensammlung®)”, Das Mit-
telalter 20/1 (2015): 29-46, here pp. 43-44.

82 Al-Sakhawi, al-Daw’ al-Lami' li Ahl al-Qarn al-Tasi (Beirut, 1992), VII: 82.

83 See N. Papoutsakis & S. von Hees (eds.), The Sultan’s Anthologist: Ibn Abi Hagalah and His
Work (Baden-Baden, 2017).
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Abu l-Farajb. al-Jawzi has told, “My teacher, Abi I-Khayr Muhammad b. ‘Abd Allah has
told me that a man had fallen in love with a Christian slave girl. As this condition was
driving him mad, he was taken to the hospital (...)”

The work was copied for Qanisawh (bi rasm khizdanat) in 24ff., apparently by a
mamliik called Tugtamish min Uzdamur min al-Rafraf.**

> Cairo, Dar al-Kutub, 12144 z3’ (non vidi)

Anon., al-Hikayat al-Mustataba min Diwan al-Sababa li Ibn Abi Hajala; 25ff.
This is undoubtedly a modern copy of the previous item (— 11).

(12)  Cairo, Jami* al-Sayyida Zaynab (vidi)®

This vast Mushaf Uthmani - 10871t., 57 x 68 cms, 80 kgs, 99 % complete - is one
of the eight copies commonly attributed to caliph ‘Uthman.* There is a certain
irony in the fact that this is one of the very few items in the list for which the
location in Qanisawh’s days is known exactly, while its present location is
somewhat unclear: is it still at the Sayyida Zaynab Mosque, to which it was
transferred in 2006 for digitization and restoration, or has it returned to its
previous location, the Mashhad Husayni?*’

By order of Qanisawh, the Mushaf was restored and relocated to the newly
built qubba opposite his madrasa, in the northern wing of the Ghawriya complex.
The qubba’s mihrab was flanked by two khizanas with “gold-coloured doors
from imported wood”, one for the Mushaf and one for the Prophet’s Relics®.
Plenty of details regarding the transfer of the Mushaf and the Relics and re-
garding their destination, the qubba, can be found in Ibn Iyas’ chronicle®, in one
of Qanisawh’s wagfiyat (= 13), and in the Turkic Shah-Nama (- 107). Following
its restoration and relocation, the Mushaf continues to appear in the Bada i‘ al-
Zuhiir on those occasions where solemn oaths were to be pledged. In 919/1513,

e.g.,

84 For a brief ref. to the work, see ‘Abd al-Qadir al-Maghribi, “Majalis al-Sultan al-Ghawri”,
Majallat al-Majma’ al-Tlmi al-"Arabi 17 (1361/1942): 366-368, here pp. 367-368.

85 No shelf mark available.

86 See the introduction and facsimile by T. Altikulag, al-Mushaf al-Sharif. Attributed to Uthman
bin Affan (The copy at al-Mashhad al-Husayni in Cairo), 2 vols. (Istanbul, 1430/2009).

87 According to Ohta (“The Bindings of Qansuh al-Ghawri”, n. 8, p. 223), the Sayyida Zaynab
Mosque has been its final location.

88 For the Athar, see Abdulfattah, “Relics of the Prophet”; Ahmad Taymiir Basha, al-Athdr al-
Nabawiya (Cairo, 1370/1951), pp. 38-42.

89 Ibn Iyas, Bada i al-Zuhiir, especially IV: 58-59, 68-69.
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Rasama l-sultan bi ihdar al-Mushaf al--Uthmani, fa tawajjaha li ihdarihi Ulmas Da-
wadar Sikkin, fa lamma ahdarahu bayna yaday al-sultan tagaddama I-qadi katib al-sirr
Mahmud b. Aja wa hallafa ‘alayhi l-umara’ al-muqaddamin qatibatan, thumma I-
umara’ al-tablkhanat thumma jamd‘'a min al-umara’ al-‘asharat, fa halafii ‘ala I-
Mushaf al-'Uthmani bi annahum la yukhamiri ‘ala I-sultan wa la yarkabii ‘alayhi wa la
yuthiri fitna bayna I-mamalik wa bayna l-sultan, fa lamma halafii halafa lahum al-
sultan aydan ‘ala I-'Uthmani bi annahu la yaghdiruhum wa la yakhinuhum wa la
yamsik ahadan minhum 1a kabir wa la saghir.”

The sultan ordered for the Uthmani Codex to be brought, and Ulmas Dawadar Sikkin
went to fetch it. When it was brought bfeore the sultan, the qadi and katib al-sirr,
Mahmiid b. Aja, came forward and had all amirs of hundred take an oath on it, followed
by the amirs of forty and some of the amirs of ten. They swore on the Uthmani Codex
that they would not overcome the sultan, that they would not mount against him, and
that they would not stir up discord between the mamliks and the sultan. When all had
taken their oath, the sultan swore them on the Uthmani [Codex] that he would not
betray them, that he would not act treacherously toward them, and that he would not
seize any of them, neither great nor small.

The sandiiq that was commissioned by Qanisawh to store the Mushaf has been
identified and is dealt with by ‘Abd al-Khaliq al-Wakil, Alison Ohta, and Carine
Juvin.”' Significantly, the inscription on its central panel is most explicit re-
garding oaths taken over the Mushaf Uthman:

Jaddada hadha I-mushaf al-sharif al-mu‘azzam, alladhi man idha halafa bihi sadiqan
naja wa kana lahu min kull dayq makhrajan, wa man halafa bihi fajiran kuffa wa hana
wa asbaha fi dhull wa maqt wa khidhlan (...)

He [i.e., Qanisawh] has restored this noble and glorified codex, a codex, whoever swears
on it sincerely is saved and escapes from any dire strait, and whoever swears on it
insincerely is restrained, becomes despicable and reaches a state of disgrace, detestation
and disappointment (...)

As we have already learnt from our visit to Cairo anno 917/1512 (— Chapter One,
A Library Imagined), access to the Mushaf was restricted. The 911/1505 waqfiya
(= 13) stipulates the function of the khadim al-harim, the eunuch in charge of the
sultan’s tomb:

90 IV:318. More solemn oaths in IV: 18, 41, 98, 180, ...

91 See ‘Abd al-Khaliq al-Wakil, Athath al-Mushaf, pp. 229-231, fig. 93; Ohta, “The Bindings of
Qansuh al-Ghawri”, pp. 215, 220-222 and figs. 10-13; C. Juvin, “Recherches sur la calligraphie
sous les derniers Mamlouks : inscriptions monumentales et mobilieres”, PhD thesis (EPHE,
Paris, 2017), p. 222, footnote 22; E. Kiihnel, Islamische Schriftkunst (Graz, repr. 1972), p. 48,
fig. 50a (only a picture).
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“One thousand dirhams should be paid monthly to a eunuch known for his good deeds
and appointed by the nazir to serve the members of the sultan’s harem, day or night,
when they visit the tomb, the Relics of the Prophet and the Qur’an of ‘Uthman.”*

It would be worthwhile to compare the details of these various sources with the
newly discovered Chester Beatty Library 5479 (— 17). To illustrate its richness,
some excerpts from the latter source that are relevant for the present item:

- Wa qad jaddada mawlana l-sultan ‘azza nasruhu l-mushaf al-sharif al-Uthmani
lladhi bi Misr al-mahriisa bi khatt Mashhad <al-Hasan wa I-Husayn> radiya llah
‘anhum jildan ba'da an ala jilduhu l-wagqi ila l-talaf li makhtihi min zaman al-sayyid
‘Uthman ila yawmind hadha (...) wa rasama bi ‘amal hadha I-jild al-mu'azzam al-
mutanahi fi ‘amalihi li ktisab ajrihi wa thawabihi wa an yu'mal lahu waqqaya min al-
khashab al-mangiish bi I-dhahab wa I-fidda wa anwa’ al-tahsin (...) wa ‘adad
awraqihi al-raqq alf wa miya wa thamanin waraqa raqqan wa li llah al-hamd wa
‘iddat sutirihi ithna ‘ashar satran wa baraza amruhu l-sharif sharrafahu llah ta'ala
wa ‘azzamahu bi ‘imarat qubba mu‘azzama tujah al-madrasa al-sharifa allati an-
shaha (...) wa a‘adda laha min al-khayrat ma yashtamil ‘ala masahif sharifa wa
raba‘at sharifa li yakiin thawab dhalika fi sahayifihi al-sharifa adamaha llah ta'ala
wa taqaballa minhu bi Muhammadin wa alihi; wa an takin al-qubba al-mu'azzama
<...> bi ‘amaliha in sha’a llah ta‘ala munazaratan fi l-husn wa l-itgan li ma sabaqa
kama rattabaha bi nazarihi I-sa‘id li yakan fiha ma akhassaha (sic) llah ta‘ala bihi
min ta’zimiha bi l-mushaf al-sharif al-'Uthmani wa l-athar al-sharif al-nabaw? (sic)
wa ghayr dhalika min masahif wa raba‘at wa kutub wa ma sayujaddiduhu llah ta‘ala
min al-khayrat wa l-birr bi I-hasanat. ©»')

Our lord, the sultan, may his victory be strong, has restored the noble Uthmani
Codex, which is kept in Misr, the Well-Protected, in the quarter of the Shrine of
<Hasan and Husayn>, may God be pleased with Them, [giving it a new] book cover,
after its [earlier] protective book cover was all but lost, as it dated back to the time of
lord ‘Uthman (...) He ordered this glorified book cover to be made of the greatest
craftsmanship, in order for him to earn its recompense and its reward, and for the
production of a protective covering of wood, painted gold and silver, and (with all)
kinds of embellishment (...) the number of its parchment leaves is one thousand one
hundred and eighty — praise be to God! — and the number of its lines (per leaf) is
twelve. It was ordered by [the sultan] — may God, exalted is He above all, make him
honoured and mighty — to construct a glorified copula facing the noble madrasa
that he had built (...) He set aside [for stocking in this copula] some excellent things,
including noble Qur’an codices and noble multi-volume Qur’an copies, in order for
the reward for [those noble deeds] to be [written down] in his noble pages — may
God, exalted is He above all, make [this dome] last — and in order for the glorified
copula (...) — God, exalted is He above all, willing — [once] constructed, to rival in
beauty and perfection that what came before, just as he, in his felicitous discernment,
had arranged [the copula] in order for it to store that through which God, exalted is

92 See Alhamzeh, “Late Mamluk Patronage”, p. 153, see also pp. 93-94.


http://www.v-r.de/de

52

A Library Browsed

(13)

He above all, has singled it out, thus exalting [the copula] with the noble Uthmani
Codex, the noble Prophetic Relics and other Qur’an codex copies, multi-volume
copies and books, and whatever good, charitable and beautiful things God, exalted is
He above all, will have [the sultan] produce.

Wa wada'a fiha ‘azza nasruhu l-masahif al-sharifa al-madhkira wa I-kutub al-
mashhira kama ahabba wa khtara taqabbala allah ta‘ala dhalika. 7

In it, [the sultan], may his victory be strong, deposited the aforesaid noble codices
and the famous books, according to his liking and his choosing. May God, exalted is
He above all, accept it!

Wa na‘udhu in sha’a llah ta'ala li ma dhakarnahu fi bayan ma rasama bihi bi bina’
al-qubba al-mu‘azzama fa taluha min qibliha li bahriha sab'at ‘ashar dhird‘an (...)
wa fi hadha l-hadd al-mubarak al-qibli mihraban wa khizanatayn (sic) yaminuhu wa
shamaluhu (sic) al-marsim bi ‘amalihima bi rasm al-mushaf al-sharif al-'Uthmani
al-mu'azzam wa l-yasra min al-mihrab bi rasm al-athar al-nabawi al-mukarram wa
bi janibayhima shubbakani ahaduhuma wa huwa l-yamin yudkhal minhu ila I-
maq'ad al-ati dhikruhu wa sifatuhu wa I-akhar wa huwa l-yasra I-mutill ‘ald I-hawsh
min qibli l-qubba wa min tujah dhalika min al-wajh al-bahri thalath shababik mu-
tillat ‘ala I-shari‘ tujah al-madrasa al-sultaniya. (2525

Now, God willing, we return to our discussion in explanation of what [the sultan] had
ordered, the building of the glorified copula, the length of which from its south side
to its north side being seventeen cubits (...) On the blessed southern side there are a
mihrab and two cupboards, [one on] its right side and one on its northern side. [The
one right of the mihrab] was commissioned to be constructed (in order to house) the
noble and glorified Uthmani Codex, while the one left of the mihrab [was designated
to house] the revered Prophetic Relics. Flanking the[se cupboards], there are two
windows, the right one of which faces the loggia that will be discussed and described
later on, while the other one, the one on the left side, overlooks the courtyard south of
the copula. On their opposite side, the northern side, there are three windows that
overlook the street facing the sultan’s madrasa.

Cairo, Wizarat al-Awqaf, wagfiya 883 (non vidi)*

The waqfiya that relates to Qanisawh’s major foundation, the Ghawriya complex
at al-Jarabshin (including his madrasa, khanqah, mausoleum, ...), dated 911/
1505. Strictly speaking, this item is f7 ghayr mahallihi, as it had been decided to
exclude documentary evidence from the list. Nonetheless, I thought it wise to
include a single document for two main reasons. First, this may serve as a re-

93 M.M. Amin, Fihrist Wathd iq al-Qahira Hatta Nihdyat ‘Asr Salatin al-Mamalik (239-922/

853-1516) (Cairo, 1981), p. 246.
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minder of the numerous documents linked to Qanisawh: the approximately 300
wagqfiyat, his diplomatic correspondence, ... Surely, at least some documents
must have been part of Qanisawh’s library! Second, this particular waqfiya® has
been chosen as it resonates deeply with two other items in the list (= 12, 17), and
sheds some light on the library in Qanisawh’s madrasa, which housed atleast “ten
chests containing 469 volumes” (— Chapter Four), of which so far only 3 items
(= at least 33 vols.) have been identified (— 7, 58, 134). The madrasa library is
described as a

“large room for the storage of books, with shelves on the right, left and at the back made
of imported wood. [These shelves] are made and prepared to hold books used in the
madrasa dealing with the Noble Sciences. There is also a bookcase to store Qur’ans, and
noble rabas, the sides of which are decorated with geometric ornament. In this
southeastern iwan there is also a great Noble Qur’an on a large wooden reading stand
with inlaid geometric decoration. It is used by the Qur’an readers appointed to read in
the madrasa.””

It should be observed that, next to the walk-in khizdna, the one which you have
entered already in this book’s opening chapter, there were at least 3 smaller, built-
in khaza'in, one of which has the following Kufic inscription: Innahu li Qur’an
Karim fi Kitab Makniin la yamassuhu ila l-mutahharin.” Regarding its librarian
or khazin al-kutub, the following:

“One thousand five hundred dirhams are to be paid monthly for a knowledgeable,
trusted, honest, just, orderly and chaste man to be appointed by the ndzir as librarian for
the books bequeathed to the madrasa. He should be charged with the care of all the
books dealing with Commentary, Tradition, jurisprudence, the Arabic language, rhet-
oric, metaphor, the principles of religion, logic, grammar and morphology. He should
prepare a list of the books in his care and present the nazir with a copy of it.””

As you have already learned, to date, no such list has turned up...

94 Dealt with in great detail by Alhamzeh, “Late Mamluk Patronage”. See also M.M. Amin, al-
Awgqaf wa I-Hayat al-Ijtima‘ya fi Misr 648-923 H/1250-1517 M (Cairo, 1980), passim.

95 Alhamzeh, “Late Mamluk Patronage”, p. 87. See also Behrens-Abouseif, The Book, pp. 62-63,
67.

96 For a detailed description and some pictures of the built-in cupboards, see ‘Abd al-Khaliq al-
Wakil, Athath al-Mushaf, pp. 244-246, figs. 121-124.

97 Alhamzeh, “Late Mamluk Patronage”, pp. 148-149.
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(14)  Copenhagen, Royal Danish Library, Cod. Arab. 280 (vidi)®

Qanisawh al-Ghawri, Min nazm al-maqam al-sharif mawlana l-sultan al-malik
al-ashraf Abii I-Nasr Qanisawh al-Ghawrl.

In the words of the 19™-century Latin catalogue, this is a collection of 42
“poémata clarissimi Sultdni Qansztih el-Ghauri”. Included are both gasidas and
muwashshahat, quite some of which do not seem to be attested elsewhere (- 5,
18, 19, 43, 100). Apart from one Turkic and one mixed Arabic-Turkic poem, all
poems are in Arabic. Clearly, the sultan’s poems were to be performed orally,
since the muwashshahat’s naghm (musical mode) is often indicated: al-mahiir,
al-nashawarak, al-husayni, al-niriz, al-banjkah, nawriiz al-‘Arab, al-zawuli, ...
Among the few poems that are unique to this ms. and currently unpublished, the
following composition, competent yet pedestrian (- fig. 8)”:

Jalla rabbuna I-hannan Sublime is our compassionate Lord,
Sahibu l-‘ata I-mannan Most munificent Beneficent One,
Malikun ‘azimu I-shan The King of lofty rank,

‘Azzimuhu jalla llah Glorify God, sublime is He!
Ya karimu qad a‘tayt O Noble One, You have given

Khidmat al-haram wa I-bayt The service of the Haram and the House,
Mulka Misra qad wallayt [And] You have entrusted the rule of Egypt

Man khasasta yassir lah To whom You have singled out, make it easy for him!
Ya muzawwila I-karbi O Remover of grief,
Ya rahimu ya rabbi O Merciful One, O my Lord!
Bi I-nabiyi wa I-sahbi By the Prophet and the Companions,
Dabbir amrana kullah Arrange all of our affairs!
Ya musabbiba l-asbab O Causer of Causes,
Anta rabbuna l-wahhab You are our Lord, the Bestower
Ya sami'u ya tawwab O All-Hearing One, O Accepter of Repentance,
Ya ‘azimu ya allah O Magnificent One, O God!
Ghawri kun lahu nasir Grant Ghawrl victory
‘Ala diddihi zafir [Make him] victorious over his adversary,
Fa huwa hamid shakir For he is praising and thanking
Dayiman li fadli llah Incessantly for God’s grace.

98 Codices Orientales Bibliothecae Regiae Hafniensis (...) Pars II: Codices Hebraicos et Arabicos
Continens (Hafniae [Copenhagen], 1851), p. 157. The ms. is online available through http
://www.kb.dk/en/nb/samling/os/naeroest/arabdigi.html.

99 Poem 41, ff. 35r-35v.
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The ms. presently consists of 37ff. ms. and is probably defective, lacking an
elaborate frontispiece and a colophon. Its general condition is fairly poor, and
especially the headings have hardly stood the test of time.'®

Fig. 8: A muwashshah, its naghm illegible (f. 35v)

(15)  Dublin, Chester Beatty Library, 3936 (vidi)'"'

A convolute of 2 parts:

(15/1) Ab I-Layth al-Samarqandi (d. between 373/983 and 393/1003) (— 23),
Tuhfat al-Anam fi Manaqib al-A’immat al-Arba‘at al-A'lam, a collection of bi-
ographies of the founders of the four madhahib (ff. 1-91r). A sample taken from
the bab on Abi ‘Abd Allah b. Idris b. al-‘Abbas b. ‘Uthman b. Shafi‘ b. al-Sayib b.
‘Ubayd b. Yazid b. Hashim b. ‘Abd al-Mutallib b. ‘Abd Manaf al-Shafi't:

19 [ agiyahu Muslim b. Khalid al-Zinji, fa qala, “Min ayna anta?” Fa qala, “Min ahl
Makka.” Qala: “* “Ayna manziluka?” Qala, “Shi'b al-Khayf.” Qala, “Min ayy qabila

100 For the headings of the poems, see M.Yu. Ilyushina, ““Bodzestvenniye Kasidi...” Sultana al’-
Guri”, Vestnik Sankt-Peterburgskogo Universiteta Vostokovedeniye i Afrikanistika 94/2
(2012): 68-75; for a translation of some specimens, see Norris, “Aspects of the influence of
Nesimi’s Hurufi verse”.

101 A.J. Arberry, A Handlist of the Arabic Manuscripts Volume IV. MSS. 3751 to 4000 (Dublin,
1959), p. 65.
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anta?” Qala, “Min walad ‘Abd Manaf.” Fa qala, “Bakh bakh! Laqad sharrafaka llah fi I-
dunya wal-akhira!l”

Qadimtu ‘ala Malik wa qad hafiztu I-Muwatta’, fa qala li, “Ahdir man yaqra’ laka!”
Qala, “Fa qultu, ‘And qari’,’ fa qara’tu ‘alayhi.” Fa qala inna “Yakun ahad yuflih fa
hadha I-ghulam!” Wa qala, “Ma nazartu fi Muwatta’ Malik illa zdadtu fahman, wa
kuntu bnu ithna ‘ashar sanat hina qadimtu ‘ala Malik li gira’at al-Muwatta’. Law la
Malik wa Ibn ‘Uyayna la dhahaba ‘ilm al-Hijaz. Qadimtu al-Riqqa ‘ald Hariun wa
Muhammad b. al-Hasan wa ma‘l khamsin dinar, fa anfaqtuha fi talab al-kutub wa
tahsiliha kathiran (...)”

Muslim b. Khalid al-Zinji came across [al-Shafi‘T], and asked him, “Where are you
from?” [Al-Shafi 1] replied, “I’'m from Mecca.” Muslim then asked, “Of what house?” He
replied, “Of Shi‘b al-Khayf’s.” Muslim continued, “Of what tribe are you?” He replied,
“Of the offspring of ‘Abd Manaf.” Muslim then said, “Excellent! God has truly exalted
you, both in this world and in the hereafter!”

I came to Malik, having memorized [his] Muwatta’, and he said to me, “Fetch someone
toread it to you!” I'said, “I can read it!” and I read it to him. Malik then said, “If someone
will prosper, then surely this youngster!”

He said, “I have not seen [anything] in Malik’s Muwatta' that has not enhanced my
understanding, and I was twelve years old when I came to him in order to read the
Muwatta’. If it had not been for Malik and Ibn ‘Unayna, knowledge would have left the
Hijaz. I arrived at Raqqa, joining Hartin and Muhammad b. al-Hasan. I had 50 dinars,
much of it I spent in search and acquisition of books. (...)”

(15/2) Abii Bakr b. al-Hasan b. Abi Bakr al-Multani (8"/14™ cent.)'®?, Khulasat al-
Shara’i wa 1-Sha'a’ir wa Ma'rifat al-Saghd’ir wa I-Kabadir, a short treatise on
various points of Islamic Hanafite law (ff. 91v-135). Its meandering opening lines
run as follows:

&9 Bi smi llah al-rahman al-rahim! I'lamii ikhwani as'adakum allahu anna awwala ma
awjaba llahu ta‘ala ‘ald I-salaf wa ‘ala jami khalqihi ma'rifat dhatihi wa sifatihi, kama
huwa bi asmayihi wa sifatihi, wa l-iman bi annahu wahid qadir qadir qahir, mawsif al-
kalam munazzah ‘an awsaf I-naqs wa l-zalal, 1 sharik lahu wa 1a *** shabih lahu wa la
didd lahu wa la nidd lahu, kama wasafa dhatahu subhanahu wa ta‘ala wa qala ta'ala,
“Qul huwa llahu ahadun, allahu I-samadu, lam yalid wa lam yilad, wa lam yakun lahu
kufa’an ahadun,” wa qala, “Laysa ka mithlihi shay un wa huwa l-samiu I-basiru,”
“Huwa l-awwalu wa I-akhiru wa l-zahiru wa l-batinu wa huwa bi kulli shay ’in ‘alimun,’
thumma ma'rifat awamirihi wa nawahihi ma'a luzim ma 'muratihi wa tark man-
hiyatihi wa ahkamihi min halalihi aw haramihi ma'a lawazim al-sunna wa l-jama‘at wa
qabh al-bid'a wa I-dalalat, kama khalaqa I-jinn wa l-ins illa li I-ibadat, wa ahammu I-
ta'at wa a’zamuhd wa afdaluhd ba'da tahqiq haqayiq al-iman wa sharayit al-islam bi I-
itqan luziam farayid al-rahman wa hiya sharayi' al-iman wa sharayi‘ al-islam minha I-
khams allati buniya ‘alayha l-islam: al-shahdda wa I-salat wa l-zakat wa l-siyam wa
hajjat al-islam, thumma sayir al-ahkam min al-halal wa l-haram. Fa ‘lami ya ikhwan

>

102 For more on the author, see C.A. Storey, Persian Literature. A Bio-Bibliographical Survey.
Section I: Qur’anic Literature (London, 1927), p. 36.
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anna l-iman lahu arkan wa sharayit wa sharayi' wa sha'ayir wa ahkam wa l-asl I-kitab
wa l-sunna (...)

In the name of God, the Merciful, the Compassionate! My brothers, know that God has
helped you in that the first thing that He, exalted is He above all, has made incumbent on
the forefathers and on the whole of His creation is the knowledge of His Essence and His
Attributes, just as He is in His names and His attributes, and the belief that He is the
One, the Able, the All-Powerful, the Omnipotent, that He is <described by speech> yet
deemed above the attributes of want and error, that He has no associate, no one like
Him, no adversary and no peer, just as [He Himself], praised en exalted is He above all,
has described His essence and has said, “Say, ‘He is Allah, [who is] One, Allah, the
Eternal Refuge. He neither begets nor is born, Nor is there to Him any equivalent™'%,
“There is nothing like unto Him, and He is the Hearing, the Seeing”'", [and] “He is the
First and the Last, the Ascendant and the Intimate, and He is, of all things, Knowing”mS‘
Next, [He also made incumbent on us] the knowledge of His commands and His
prohibitions, as well as the observation of what has been ordered by Him and the
relinquishment of what has been forbidden by Him, His verdicts on what is declared
lawful by Him or what is declared unlawful by Him, together with the requirements of
the Sunna and the communities (sic), the ignominy of bid'a and errors. As He has
created the jinn and mankind [save] for acts of worship, the most important of pious
deeds, their grandest and their best, following the confirmation of the true meanings of
the faith and the conditions of Islam with thoroughness is the observation of the divine
precepts of the Lord, that is, the laws of the faith and the laws of Islam, such as the five
upon which the Islam is built: the profession of faith, the prayer, the alms-giving and the
pilgrimage, followed by the other judgments regarding the lawful and the unlawful. O
brothers! Know that faith has pillars, conditions, laws, rites, judgments, the Original
Copy of the Book, the Sunna (...)

The tailpiece details that the work was copied (khidmat) by mamlik Muhammad
b. Ahmad al-Mansari for Qanisawh (bi rasm khizanat) in 135ff. Under the
tailpiece, there is a revealing second khidma note, undoubtedly a later addition:
khidmat al-mamlik Ahmad b. Ibrahim b. Manjak <... ... >. This is another piece
of evidence that khidma does not necessarily subsume both kitaba and khidma.
In the case of Muhammad, it may well have done so; in the case of Ahmad, it can’t
have (for another case — 33/1).

Whereas Arberry suspected both works to be unique copies, at least of (15/2)
there appears to be a second copy: Basra, al-Maktabat al-Abbasiya, 73/2/ha’ (non
vidi).

103 Qur’an, 112: 1-4.
104 Qur’an, 42: 11.
105 Qur’an, 57: 3.
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(16)  Dublin, Chester Beatty Library, 4205 (vidi)'®

Al-Suyutl’s al-Hay'at al-Saniya fi I-Hay at al-Sunniya, copied (katabahu) by
mamlitk Bardabak min <Yilbay> min Tabaqat al-Rafraf al-Maliki al-Ashrafi for
Qanisawh (bi rasm al-maqam...) in 70ff., and with a charming doodle on the
opening page (— Chapter Five).

This widely copied treatise, the first of seven works by al-Suyuti in the present
list and also known as Asrar al-Kawn, brings together a number of extracts from
the Qur’an and Hadith relating to cosmology and natural phenomena, such as
the movement of celestial bodies, the origin of the various winds, and the number
of heavens, topics not unlike those discussed at the sultan’s majalis. Included are
chapters on al-‘arsh wa I-kursi wa I-lawh wa l-qalam wa l-samawat wa l-aradiina,
al-shams wa l-qamar wa I-nujum, al-layl wa l-nahar, al-sa‘at, .... In short, a
“sacred cosmology” offered as an alternative to the astronomers’.

The Dublin copy was unknown to the editor of al-Hay 'a, Anton Heinen, which
is a great pity, since it appears to be one of the oldest, if not the oldest copy
available. Of the 9 mss. that Heinen collated, the oldest one dates from 963/1556,
some 52 years after al-SuytT’s death, and at least 40 years younger than the
Dublin ms.'”

(17)  Dublin, Chester Beatty Library, 5479 (vidi)'®

In spite of Arberry’s nondescript “historical miscellany to the beginning of the
10™/16™ century”, this unique ms. of 339ff. offers a unique contribution to our
growing Qanisawhiana. While that other important unpublished text, al-Ugqiid
al-Jawhariya (— 47, 48) is revealing first and foremost in terms of Qanisawh’s
pre-sultanic career, the Dublin manuscript focuses squarely on the first 7 years of
the sultan’s reign, with particular attention to his socio-cultural activities.
Unfortunately, both title and author are unknown to us, since the title page (—
fig. 9) is heavily damaged. Its central panel seems to have carried the title al-

Majalis <al-Mardiya>'", while the initial inscription of this lower panel, written

106 A.]. Arberry, A Handlist of the Arabic Manuscripts Volume V. MSS. 4001-4500 (Dublin,
1962), p. 65.

107 A.M. Heinen, Islamic Cosmology. A Study of as-Suyiti’s al-Hay a as-saniya fi l-hay’a as-
sunniya with critical edition, translation, and commentary (Beirut, 1982), here pp. 121-127
(with over 60 mss. being referenced!).

108 A.]. Arberry, A Handlist of the Arabic Manuscripts Volume VII. MSS. 4501 to 5000 (Dublin,
1964), p. 139.

109 Both Frédéric Bauden (Liége) and Boris Liebrenz (Leipzig) proved of invaluable help in
deciphering the frontispiece.
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in a silver-based ink, may have recorded the work’s dedicatee, Qanisawh, but this
has been washed away, and is replaced by a commonplace wagqf note'':

Fig. 9: Frontispiece (f. 1r)

Wagqqafa wa habbasa <... al-mu‘azzama...> wa ‘ald talabat al-ilm bi Jami' al-Azhar wa
qad <...>anla yubd wa la yihab wa la yurhan fa man baddalahu fa ‘alayhi la'nat Allah
wa l-mald ‘ika wa I-nas ajma‘ina.

Has endowed and bequested <... the glorified...> and upon the students at the Azhar
Mosque and <...> that is should not be sold, nor donate or pawned, and whoever would
change it [for another book], upon him be the curse of God, the angels and all of
mankind.

110 Repeated in shortened form on top of several ff.: waqf li llah subhanahu wa ta‘ala ‘ald talabat
al-ilm bi l-jami al-Azhar.
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Tentatively, one could argue for the authorship of Hasan b. al-Talani — or,
considering his advanced age of 75 at that time, perhaps rather of his son
Ahmad?"' — based on five arguments. First, the long section (17-4) is, for the
most part, a quasi-verbatim quotation of Hasan Ibn al-Talani’s al-Nuzhat al-
Saniya (— 83/2)."" Second, among the various Nuzha mss. consulted, the version
included here stands out for its elaborate section on the Talanid dynasty (251-
292/865-905). If not an idiosyncratic whim of Qanisawh'"”, this foregrounding of
the Talanids might have been a subtle means for the author to foreground his
name.'"* Third, in section (17-5), quite some space is devoted to the building
activities of Qanisawh al-Ghawri, which would make sense given Ibn al-Talani’s
background: a family with a history of involvement in royal construction works
from 1377 up to 1517'". In fact, Hasan is nowadays remembered first and
foremost not as an author but as a “royal architect”, responsible for, among
others, al-Zahir Khushqadam’s funerary complex. Fourth, Qanisawh clearly
appreciated the Nuzha, and hence its author, since his library held at least one
stand-alone copy (—83/2 and perhaps 1/2). Fifth and final, the connection be-
tween Qanisawh and the Ibn al-Talanis went well beyond the Nuzha, as the
sultan’s library also had a copy of the Nuzhat al-Absar, another work written by
father Hasan (— 54), and a copy of al-Ghazal’s ‘Aja ‘ib al-Qalb, penned by Ha-
san’s son, Ahmad (— 69).

The ms. itself is not dated but the last event recorded dates Shawwal 914/
February 1508. In all, 5 main sections are discernable:

(17-1) Preface (ff. 1v-2r).

Following the basmala etc., the opening line of this brief preface runs as
follows:

Wa ba‘du, <hadhihi> majalis mardiya manqiila min al-tafasir al-sharifa wa I-qisas al-
nabawiya wa tawarikh al-khulafa al-rashidin wa I-a’imma min khilafat al-sayyid Abi
Bakr wa ‘Umar wa ‘Uthman wa ‘Ali wa [-Hasan (...), min ba'dihim al-dawlat al-Uma-

111 Unfortunately, the death date of Hasan b. al-Tilini seems unascertained. All we know is that
he was still alive in 909/1503.

112 With the caliphs’ list updated up to al-Mustamsik bi 1lah (first caliphate, 903-914/1497-
1508) and the ruler’s list up to Qanisawh.

113 Perhaps they had a certain appeal to him, due to their lavish gardening projects? See D.
Behrens-Abouseif, “Gardens in Islamic Egypt”, Der Islam 69/2 (1992): 302-312, here pp. 303-
304.

114 There seems to be no indication that the Ibn al-Talanis considered themselves of Talanid
pedigree, so at best the author played out the similarity of their names.

115 See D. Behrens-Abouseif, “Muhandis, Shad, Mu‘allim - Note on the Building Craft in the
Mamluk Period”, Der Islam 72 (1995): 293-309; N. Rabbat, “Architects and Artists in
Mamluk Society: The Perspective of the Sources”, Journal of Architectural Education 52/1
(1998): 30-37.
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wiya wa l-‘Abbasiya wa I-Fatimiya wa I-dawlat al-Turkiya rahima llahu mu’allifiha wa
hasharahum fi l-zumrat al-nabawiya.

Now, these are pleasant majalis [i.e., topics suitable for/dealt with previously at the
literary gatherings, see below], copied from the noble Qur’an commentaries, the pro-
phetic stories, the histories of the Rightly Guided Caliphs and the imams, from the
caliphate of Lord Aba Bakr, ‘Umar, ‘Uthman, ‘Ali and Hasan (...), following them, the
reign of the Umayyads, the Abbasids, the Fatimids and the Turks, may God have mercy
on its authors and may He gather them in the group of the prophets.

(17-2) Eighteen majalis (ff. 2r-99r).

Ever since ‘Abd al-Wahhab ‘Azzam’s seminal partial edition of two majalis
texts in 1941 (— 66, 82), we know that Qanisawh regularly convened literary
soirees. While recently a third majalis text was added to these first two (— 47, 48),
it would seem that the sultan’s soirees left an even bigger paper trail (= 68). This
second section of the Dublin ms. is either a new recording of the sultan’s
scholarly gatherings, or a collection of topics that the author found suitable for
discussion during those gatherings. Whatever the case may be, unfortunately, the
lively Q&A format and the surprisingly strong authorial voice that makes al-
Nafa’is such a pleasant read is absent. Equally missing are the recordings of the
5™ and 6™ majlis, as one or more ff. are lacking between ff. 11 and 12. By way of
example, the beginning of the short first majlis, which offers a terse, scholastic
discussion on the meaning of gada in Qur’an, 17:23. In all, 10 awjuh of qada in
the Qur’an are enumerated:

Qawluhu ta'ald “Wa qada rabbuka alla ta’budi illa iyyahu wa bi l-walidayni ihsanan”,
wa mana “qada rabbuka” ay <asarra> rabbuka, wa I-qada fi I-Qur’an ‘ala ‘asharat
awjuh: ahaduha bi ma'na l-faragh, wa I-thani bi ma'na I-tamam wa minhu qawluhu
ta'ala “li yuqda ajalun musamman”, wa I-thalith bi ma'na I-fasl wa minhu qawluhu
ta'ala “qudiya baynahum bi I-qist”, wa l-rabi’ bi ma'na wujub al-‘adhab wa minhu
qawluhu ta'ala “wa qudiya l-amr”, wa l-khamis bi I-ma‘na I-khatm wa minhu qawluhu
ta‘'ala “qudiya l-amr alladhi fihi tastaftiyan”, wa l-sadis bi ma‘'na l-khabar wa minhu
qawluhu ta‘ala “wa qadayna ila Bani Isra 1l fi I-Kitab”, wa l-sabi’ bi ma'na al-amr wa
minhu qawluhu ta‘ala “wa qada rabbuka alla ta'budi illa iyyahu wa bi l-walidayni
ihsanan”, wa l-thamin ma'na <al-fil> wa minhu qawluhu ta'dla “Fa qdi ma anta
qadin”, wa I-tasi' bi mana I-khalq wa minhu qawluhu ta'dla “Fa qadahunna sab‘a
samawatin fi yawmayni”, wa l-‘ashir bi ma'na al-mawt wa minhu qawluhu ta‘ala “li
yaqdi ‘alayna rabbuka” al-aya.

Regarding the meaning of “Your Lord has decreed”, that is, “Your lord has <confided>”
[in] the Word of God, exalted is He above all, “And your Lord has decreed that not
worship except Him, and to parents, good treatment”''¢, “decreeing” in the Qur’an has
the following ten aspects:

116 Qur’an, 17: 23.
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(1) meaning “finishing”;

(2) meaning “completeness”, as in the Word [of God], exalted is He above all, “That a
specified term may be fulfilled”'"’;

(3) meaning “rendering of judgment”, as in the Word [of God], exalted is He above all,
“It will be judged between them in justice”''%;

(4) meaning “the necessity of the punishment”, as in the Word [of God], exalted is He
above all, “And the matter was accomplished”""

(5) meaning “concluding”, as in the Word [of God], exalted is He above all, “The matter
has been decreed about which you both inquire”'*’;

(6) meaning “message”, as in the Word [of God], exalted is He above all, “And We
conveyed to the Children of Israel”';

(7) meaning “commanding”, as in the word [of God], exalted is He above all, “And your
Lord has decreed that you do not worship except Him, and to parents, good treat-
ment”'?;

(8) meaning “<action>”, as in the word [of God], exalted is He above all, “So decree
whatever you are to decree”'?;

(9) meaning “creating”, as in the word [of God], exalted is He above all, “And He
completed them as seven heavens within two days”'*%

(10) meaning “death”, as in the word [of God], exalted is He above all, “Let your Lord

put an end to us!”'®.

Follows a hadith:

Wa qala rasilu llah salla llahu ‘alayhi wa sallama “Raghima anfuhu raghim anfuhu
marratayn” (...)

The God’s Envoy, God bless Him and grant Him salvation, has said, “Let him be
humbled, let him be humbled” (...)

(17-3) A detailed biography of the Prophet (ff. 99r-136v).

A discussion of the dald’il of His nubiiwa, His genealogy, birth, marriages,
children, Hijra, 24 razzias, and physical appearance (with a quotation of al-
Basiri’s Burda, — Chapter One, 23/5). Then follows a detailed interlude on the
Qur’an, including a discussion of al-Lawh al-Mahfiiz, the 7 ahruf, the previous 7
prophets who received the Qur’an, the language of the Qur’an, the number of
ayat and siiras, and the Mushaf of “Uthman, which was restored by Qanisawh (-

117 Qur’an, 6: 60.

118 Qur’an, 10: 47.
119 Qur’an, 11: 44.
120 Qur’an, 12: 41.
121 Qur’an, 17: 4.

122 Qur’an, 17: 23.
123 Qur’an, 20: 72.
124 Qur’an, 41: 12.
125 Qur’an, 43: 77.


http://www.v-r.de/de

A Library Browsed 63

12, 17-5). This third section concludes with the conquest of Mecca, and the
Prophet’s illness, death and burial.

(17-4) A reworking of al-Nuzhat al-Saniya (ff. 136v-239r).

Whereas Ibn al-Talani’s al-Nuzhat al-Saniya (— 83/2) conventionally opens
with an entry on Muhammad, here it starts with the first Rightly Guided caliph,
Abu Bakr. In this light, one could equally consider the previous section (17-3) as
nothing but a greatly expanded version of the commonly rather short opening
entry on Muhammad in the Nuzha."*® Section (17-4) consists of the following 3
subsections (for a brief analysis of its overall structural features, — 47):

(17-4a) History of the caliphs (ff. 137-161).

The Rightly Guided Caliphs, the Umayyads, the Abbasids, and the Abbasids in
Cairo up to al-Mustamsik billah Ya“‘qub (first reign, 903-914/1497-1508). In all,
over 60 caliphs are recorded, with only a few omissions (undoubtedly a lapsus).
This subsection concludes with a general count of the caliphs and an explicit ref.
to al-Nuzhat al-Saniya on f. 161r!

(17-4b) History of pre-Islamic Egypt (ff. 161v-172v).

This section changes the focus from the Umma in general to Egypt in par-
ticular. Dealt with are, among others, the attestations of Misr in the Qur’an,
prophets associated with Misr (Ibrahim, Isma‘il, Ya‘qab, Mas3, ...), and Khidr.
This transitional section is absent from most Nuzha mss. but is included also in
Berlin, Ms. or. fol. 3398 Berlin (— 83/2).

(17-4c) History of the muliik of Egypt (ff. 173r-239v).

As a number of ff. is missing, this third subsection starts with the Umayyad
governor of Egypt, Yasuf b. Yahya (r. 108/726-727). In succession almost 150
rulers are given: the Umayyad governors, the Abbasid governors, the Tiltnids,
the governors during the Abbasid Restoration, the Ikhshidids, the Fatimids, the
Ayyubids, and, concluding, the Dawlat al-Turkiya. What catches the attention in
comparison with other Nuzha mss.'” is the vastly expanded discussion of the
Taltnids, already hinted at. Detailed are, among others, the twelve years of
Ahmad b. Talan’s rulership, and his various building activities. The discussion of
the Tulanids ends with an oddly placed long encomium of Qanisawh, perhaps as
ameans to draw Qanisawh’s attention to the Talanids (and hence, to the author’s
name?). Also noteworthy is, again in comparison with the other mss., the ex-
tended discussion of Qaytbay. Clearly, it would seem that Qaytbay was a model
for Qanisawh to be emulated. On £. 193r-v, e. g., Qanisawh is referred to Qanisawh
al-Ghawri nasaban al-Qaytbayi hasaban wa I-Hanafi madhhaban wa I-Jarkasi
jinsan, with the interesting pair nasab/hasab, which suggests that Qanisawh put

126 For another possible reworking of the first entry of the Nuzhat, now in a “visual” rather than
a “textual” format, see the Shajarat al-Nasab al-Sharif al-Nabaw1 (— 83/1).
127 These variables will be returned to in the discussion of the Nuzha itself (— 83/2).
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himself on a par with Qaytbay in terms of personal achievements (for more

examples — 107)."*

As Nuzha mss. commonly end with the ruling sultan at the time of copying,
section (17-4) moves over to Qanisawh, as to be expected. Yet, what constitutes
merely another brief entry in post-1517 copies of the Nuzha is here greatly
expanded. Hence, it might be better to consider the concluding part of the work
as an independent section and not as the last entry of al-Nuzhat al-Saniya.

(17-5) The rule of Qanisawh (ff. 239v-339v).

The last section of the work deals with the first 7 years Qanisawh’s reign.
Particular attention is devoted to Qanisawh’s socio-religious and cultural-reli-
gious practices and policy. By way of illustration, only a few issues that relate
directly to the composition of the sultan’s library, and to his literary activities (for
which, see Chapter Four in particular):

- On the sultan’s engagement in adkhar and tafsir (f. 243r, 267r; — 43, 91, 100,
128);

- On his restoration of the Mushaf and its festive relocation, together with al-
Athar al-Nabawiya, to a newly built qubba opposite his madrasa (ff. 250r-
2571, 262r-, 270r-, 284v-; — Chapter One, 12);

- On his mamliiks’ recitation of the Qur’an and his own muwashshahat, and the
two teachers specifically in charge of training these selected mamiliiks (f. 258r,
277r, 283v-; > 100);

- On his manumission of mamlitks (including names and barracks, ff. 260r-);

- A poem by court musician Ibn Qijiq on the intoxicating effect of the sultan’s
poetry (ff. 302-; Ya 'ti fi kull muwashshah fi naghmatin - Fa yakad yuskiriina
min al-alhan!; — 46, 107).

As said before, there is a great deal of attention for Qanisawh’s architectural
policy: the Ghawriya complex (madrasa, kuttab, sabil, qubba, ...), his bustan,
maydan, maq‘ad, ... By way of example, part of the description of the minbar and
minaret (f. 254v):

Fa baraza amruhu al-sharif an yuzad fi mahasinihi bi naqsh <asatimihi> bi I-dhahab
wa anwa' al-nuquishat wa ka dhalika darabazinat al-manar al-‘azim (...) wa li yarkab
kull darabazin ‘ald dawr wa hiya arba‘at adwar ya'lahum arba'at khuwad fi arba‘at
adwar wa ‘uli kull khiida thalath sawari fa sarat ithna ‘ashar sariyan li yukthar fiha I-
anwar (...)

128 Whereas nasab is common in such identification strings, the use of hasab seems rare. Are
there any other attestations? For the dichotomy nasab/hasab (with the former normally
relating to honour derived from one’s lineage, and the latter relating to honour derived from
one’s deeds), see K. D’hulster, “All over One’s Face. Mamluk Honour and the Linguistics of
Politeness” (paper presented at the 5" Conference of the Society for the Medieval Medi-
terranean, Ghent University, 2017).
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[The sultan] ordered for its charms to be increased by having its round beams painted in
gold and [by adding] all sorts of drawing, as well as the balustrades of the great minaret
(...) and to place a complete balustrade on [each?] storey, there being four storeys. On
top of these [storeys], there [should] come four helmet[-type minaret tops, that is, one
each] on the four storeys. The height of each helmet would be three masts, thus yielding
[a total height] of twelve masts, thus [making it possible] to increase [the number of]
lights [that could be attached] to the minaret (...)

It would be interesting to compare these details with the descriptions in Ibn Iyas’s
chronicle, in the sultan’s wagfiydt, and in the epilogue to the Turkic Shah-Nama
translation (— 13, 107).

(18)  (?) (P) Gotha, Forschungsbibliothek, Ms. orient. A 56/4 (vidi)'*

Al-Munaqqah al-Zarif fi I-Muwashshah al-Sharif, one of Jalal al-Din al-Suyut?’s
unpublished opera minora, written as a ta'lig to two Sufistic muwashshahdt of
Qanisawh, shortly following the sultan’s accession in 906/1501.

How the sultan’s poetry caught the imam’s attention is not specified, since the
text simply reads hadara ilayya min nazmihi muwashshahani. Equally unclear is
whether the imam’s ta'liq ever found its way to the sultan’s court. On the one
hand, it would be hard to imagine Qanisawh not to have coveted al-Suyatl’s
“feedback” on his poetry, especially since the text seems to suggest that the sultan
himself had solicited al-Suyiti to write a response. On the other hand, there is the
message of the ta'liq itself to take into consideration, especially in light of al-
Suyiiti’s vexed relationship with sultanic power'*’. Whatever the case may be, the
fact remains that, until now, no khaza ’ini copy of the Munaqqah has turned up.
As a consequence, this item can only be included in the list with a proviso.

So far, three copies, with minor textual variants, have been located:

- Gotha, Forschungsbibliothek Ms. orient. A 56/4, ff. 7v-10r, undated and taken

as the proxy for the (hypothetical) khaza 'ini copy (= fig. 11):

- Tunis, Dar al-Kutub al-Wataniya, old shelfmark Khizanat Jami‘ al-Zaytina

adab 4763, ff. 150v-152v, undated (vidi) (- fig. 10);

- Sohag, Maktabat al-Tahtawi (no shelfmark), pp. 45-55, copied 967/1559 (vidi).

129 W. Pertsch, Die Orientalische Handschriften der Herzoglichen Bibliothek zu Gotha, Theil III:
Die arabischen Handschriften der Herzoglichen Bibliothek zu Gotha, vol. 1 (Gotha, 1881),
104-106.

130 Not to mention their conflicting claims to tajdid. In the preamble of the 1505 wagfiya (- 13),
Qanisawh is lauded by reference to the hadith that states that every century comes with its
own mujaddid (Alhamzeh, “Late Mamluk Patronage,” p. 77). Unfortunately, we don’t know
whether Qanisawh already played with this idea while that other self-proclaimed mujaddid,
al-Suyuti, was still alive...
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The Munaqqah is a very Suyttian text in the sense that there is very little Suyatiin
it, that is, his authorial voice is very much hiding between the numerous textual
cracks. Leaving out all direct quotations and the ubiquitous basmala, hamdala,
etc. leaves us with less then 300 words out of a total of 1,600 that are al-SuyatT’s....
Indeed, next to the Qur’an, an impressive number of authorities is quoted: Aba
Nu‘aym’s Dald ‘il al-Nubiiwa, his Hilyat al-Awliya’, and his Ma'rifat al-Sahaba
wa Fada’ilihim; al Bayhaql’s Dald’il al-Nubiiwa, and his Shu‘ab al-Iman; al-
Bukhari’s al-Tarikh™'; al-Daylam?’s Musnad al-Firdaws; al-Hakim al-Naysa-
burl’s al-Mustadrak ‘ala I-Sahihayn; Ibn Hanbal’s Musnad; Ibn Hayyan’s Kitab
al-Thawab; Ibn al-Najjar’s Tarikh Baghdad; Ibn Shahin’s al-Targhib fi Fada'il al-
A'mal; al-Isbahant’s al-Targhib wa I-Tarhib; al-Khatib al-Baghdadi’s Tarikh
Baghdad, al-Rayani’s Musnad; and al-TayalisT’s Musnad.

As the text remains unedited, the following summary might be useful. The
treatise opens by alluding to the sultan’s accession:

Wa ba‘du fa inna iqamat al-sultan ‘ald I-ra‘iya min a’zam ni‘am allah al-jaliya. Bihi
tanfudhu l-ahkam, wa tuqamu sharayi'u l-islam, wa yuhajju l-baytu I-haram, wa
ta 'manu l-subul li I-khass wa I-‘amm.

Now, the appointment of the sultan over the subjects is one of the greatest manifest
benefactions [displayed by] God. It is by virtue of him that orders are executed, that the
laws of Islam are uphold, that the Kaaba is circumambulated, and that the roads are
kept safe for all people.

Following a long list of mostly well-known ahadith in relation to the fadl al-
saltana, al-Suyutl relates how he obtained the sultan’s poetry and decided to
write a talig to these:

Wa qad manna llahu ta‘ala ‘ala I-muslimin bi igamat mani khtarahu li I-qiyam ‘alay-
him, wa huwa malik al-‘asr wa l-zaman, sultan al-islam wa I-muslimin, hami hawzat al-
din, qami' al-mulhidin, radi* al-mufsidin, khadim al-hurum al-thalatha, Makka wa I-
Madina wa Bayt al-Maqdis, al-sultan al-ashraf, abii I-nasr Qanisawh al-Ghawri, a‘azza
llahu nasrahu, wa shaddada azrahu, wa saddadahu dayirat mulk jami al-mahasin, wa
rtawa fahmuhu wa ‘ilmuhu min ghayr asan, bi haythu lam taraqqa I-mulitk ashadd
minhu fi I-ilm raghbatan. Lamma ‘alima anna qurbata I-ilm ‘inda llah ‘azza wa jalla
afdal qurbatin, wa qad hadara ilayya min nazmihi I-sharif muwashshahani, bi asnaf al-
durr wa l-jawahir muwashshahani, wa bi anwa' al-hukm wa I-adab muwashshahani, wa
qad katabtu ‘alayhima hadha I-ta'liq, wa sammaytuhu I-Munaqqah al-Zarif fi I-Mu-
washshah al-Sharif.

God, exalted is He above all, has blessed the Muslims by appointing the one whom He
has chosen to be in charge of them, that person being the ruler of his age and his time,
the sultan of Islam and of the Muslims, the protector of the territory of the [true]

131 Which one remains unclear, as neither his al-Ta 'rikh al-Kabir nor his al-Ta rikh al-Awsat
appear to record this hadith.
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religion, the subduer of heretics and the curber of corruptors, the servant of the Sacred
Precinct - [all] three, [that is], Mecca, Medina and Jerusalem - the most noble sultan,
father of victory, Qanisawh al-Ghawri, whose victory God has strengthened and whose
power [God] has made most strong, for whom [God] had corked the circle of dominion
with all good things, and whose [thirst for] understanding and knowledge has been
quenched with [water] that is not brackish, inasmuch as no [other] rulers outdid him in
[their] desire for knowledge. When he had learnt that, in the eyes of God, may He be
honoured and glorified, nearness to knowledge is the noblest of nearnesses, [he saw to it
that] two muwashshahs of his noble poetry were brought to my attention, both adorned
with all kinds of pearls and jewels, and twice embellished with wisdom and refinement,
and I have written this commentary on them, called al-Munaqqah al-Zarif fi I-Mu-
washshah al-Sharif.

Qanisawh’s two muwashshahat are then quoted in full. Both these so-called
“bald” (agra’) muwashshahat are well-attested elsewhere (— 14, 43, 100) and are
published'. Reproducing the first three adwar (“stanzas”) of the first poem’s
total of six (— fig. 10):

Ya musayyira l-qalbi O You who makes the heart travel
Fi manazili -qurbi Through the stations of nearness [to You]!
Anta rafi'u I-hujbi It is You who lifts the veils
‘An qulibi ahli llah From the hearts of the pious!
Fi l-jalali qad qami In [Your] loftiness they have stayed up
Laylahum wa ma nami During the night, without sleeping.
Fi l-jamali gad hami In [Your] beauty they have been bewildered
Ladhdhatan bi hubbi llah By rapture in [their] love of [You,] God.
Ayqanii wa ma rtabii They are certain and have no doubt,
Ammalia wa ma khabi They have hope, without [their hopes] being disappointed.
‘An wujithihim ghabi They have lost their senses
Fi sana wujudi llah In the sparkle of the presence of [You,] God!

Next, al-Suyiti comments briefly on these two poems:

Fa asl hadha nazm, ma dallat ‘alayhi l-ayat al-qur aniya wa l-ahadith al-nabawiya wa
n'‘aqada ‘alayhi al-ijma’, wa huwa anna iqbala I-qalb ‘ald llahi ta'ald wa i'radahu ‘amma
siwahu wa taqallubahu fi manazil al-sayirin min manzil ild manzil hatta yasila ila I-
hadra wa tartafi'a ‘anhu I-hujub innama huwa bi san'i llah ta'ala wa tawfigihi wa lutfihi
wa khtiyarihi wa jtiba 'ihi wa stifa ihi wa iradatihi wa rtida 'ihi, wa la bi hawli I-'abd wa
la bi quwwatihi.

[At] the root of this poetry [lies] something that is pointed out by the Qur’anic verses
and the prophetic hadiths and that is generally agreed upon, [that is] that the heart’s
turning towards God, exalted is He above all, its turning away from everything except
Him, and its movement through the stations of the travellers, station by station, until it

132 Mursi, “Diwan al-Sultan al-Ghawri”, pp. 162, 169.
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reaches [His] presence and the veils are lifted therefrom [happen] but through God’s
making, His accommodation, His kindness, His choosing, His electing, His picking, His
volition and His sanction, and [thus] not through [His] servant’s might nor power.
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Fig. 10: Qanisawh’s muwashshahat (Tums, Fig. 11: Al-Suyut?’s dibayts (Gotha, £. 10r)
f. 151v)

Following even more quotations, this time from the Qur’an and hadith qudsi, al-
Suyatl concludes by offering two dibayts of his own hand, including the fol-
lowing (- fig. 11):

Ya rabbu bi hurmati I-nabiyi l-araf Ra’s al-hukama
Man ja’a bi dinika I-qawimi l-ahnaf Yajli I-zulama
Unzur li faqirika I-maliki l-ashraf Waffighu li ma
Tarda ‘amalan wa kullu sii’in yusraf ‘Anhu karama

O Lord! By the sanctity of the most gracious Leader of the philosophers,
Prophet,
Who brought Your religion correct and most true, While ousting the tyrants.
Behold the one who is in need of You, the noblest Guide him towards those deed[s]
king!
That You are pleased with, with all things evil Out of kindness, turned away from
him.

From this short presentation, it should be clear that the Munaqqah definitely
deserves further exploration, as it offers us some precious glimples of Qanisawh’s
spiritual development, as he moved through “the stations of nearness [to God]”,
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“through the stations of the travellers, station by station, until his [heart] reaches
[His] presence” (= 100). A second fruitful venue would be to read the Munaqqah
against the backdrop of conflicts over secular vs. religious authority. However,
such explorations will require an explicit inter-textual approach. As stated be-
fore, a strictly textual approach won’t do when it comes to retrieving al-Suyati’s
authorial voice from the numerous textual cracks. A major help in this respect
could be found in the abundant marginal notes to the Gotha ms. (= 20). At the
very least, these annotations offer us a glimpse of what the anonymous annotator
made of the Munaqqah: an argument over delineating authority. In this light,
Qanisawh was perhaps not too keen on having a copy of the Munaqqah after
all...

As was hinted at already before (- 3-6, 14, 17) and as will be returned to later
on (— 19, 43, 100, 120, Chapter Four), the sultan’s poetry was often sung to a
certain musical mode (naghma) by his own mamliiks, and let it be clear that al-
Suyatl was not averse to this. At least for him, listening to singing was part and
parcel of al-tibb al-nabawi (= 5). Some of its wholesome effects, as quoted in al-
Suyuti’s Tibb al-Nabi, are the following:

“Listening to music is the scent of souls, the calmer of hearts, the food of the spirit (...)
Pleasure in moderation purifies the Innate Heat, strengthens the functioning of the
Faculties, slows down senile decay by driving out its diseases, renders the complexion
clearer, and refreshes the whole body (...) [Singing] is the transporter of Truth and the
Driver of hearts towards Truth (...) It is words and accents to which Almighty God has
added perfume (...) On the legality of listening to songs, some doctors of the Law
permit this pleasure, others do not. According to Ibn Qataba songs and harmonious
chants clarify the brain, sweeten the character, animate the soul, clear the blood, im-
prove and help persons with thick diseases, and develop all the natural qualities of a
man.”"?

By way of digression, it should be noted that the Munaqqah proves that Qani-
sawh’s poetry had moved beyond the walls of the Mamluk citadel. This in itself is
remarkable enough. As can be learned from various items of this list (= 5, 14, 19,
43, 100), the sultan’s verses are well attested, yet, crucially, almost exclusively
within the narrow confines of courtly Mamluk literature: the sultan’s Arabic and
Turkic divans, the records of his majalis and his history-cum-hagiographies... As
such, as far as I known, al-Suyuti’s Munagqah is the only instance of Qanisawh’s

133 Translation by Cyril Elgood (“Tibb-ul-Nabbi or Medicine of the Prophet”, pp. 175-176). For
al-Suyatl’s own Sufi background, and his participation in singing and dancing, see A.
Spevack, “Al-Suyuti, the Intolerant Ecumenist: Law and Theology in Ta yid al-haqiqa al-
‘aliyya wa-tashyid al-tariqa al-Shadhiliyya”, in A. Ghersetti (ed.), Al-Suyiti, a Polymath of
the Mamlik Period. Proceedings of the themed day of the First Conference of the School of
Mamlik Studies (Ca’ Foscari University, Venice, June 23, 2014) (Leiden/Boston, 2017),
pp. 15-46 (with ref. to another work of al-Suyati in which he defends sama‘ in note 9.)


http://www.v-r.de/de

70 A Library Browsed

poetry being read outside of the court/being quoted in non-courtly literature in

Mamluk times."”* In post-Mamluk times, Qanisawh’s poetry fared better, but

only slightly. Thus far five post-Mamluk sources have been identified that quote

Qanisawh’s verses':

- Nazmi, Mecma‘u’n-Neza 'ir;

- Pervane Bey, untitled nazire mecmii‘asi (— fig. 12);

- anon., untitled mecmii‘a (Paris, Bibliothéque nationale de France, supplément
turc 361) (— fig. 13);

- Najm al-Din Muhammad b. Muhammad al-Ghazz1’s al-Kawakib al-Sa’ira fi
A'yan al-Mi at al-‘Ashira & Tbn al-‘Imad al-Hanbali’s Shadharat al-Dhahab fi
Akhbar Man Dhahab.

While the works of al-Ghazzi and Ibn al- ‘Imad will be dealt with later on (— 125),
a few more words regarding the first three sources are not uncalled for. Beginning
with the first two sources, both Ottoman, these are so-called naza 'ir collections,
i.e., collections of “model poems” followed by their respective naza’ir or emu-
lating poems (— 3). Nazmi’s massive Mecma'i’n-Nezd'’ir, e.g., finished in 930/
1522, gives an impressive total of 357 model poems and 5,527 emulating poems.
The main poet emulated is Ahmed Pasa, nicknamed the “Sultan of Poets” and
undoubtedly the most celebrated poet under Mehmed IT and Bayezid II (- 3-1, 3-
2, 3-8). Nazmi’s work contains 51 poems of his hand, as well as 1,035 (!) naza ir
written in emulation thereof. One of these 51 poems is a 9-vv. ghazal by Ahmed
Pasa. Its matla’ reads as follows":

134 Qanisawh’s diplomatic correspondence contains the occasional vv., but, even though
written in the 1* person, Qanisawh’s authorship should not be accepted at face value...
Consider, e.g., some Arabic vv. sent by Qanisawh al-GhawrT to sultan Selim that are included
in a late 17th-century Ottoman miinge 'at volume (Birnbaum Collection of Turkish Manu-
scripts, T108, f. 138v) (E. Birnbaum, Ottoman Turkish and GCagatay MSS in Canada. A Union
Catalogue of the Four Collections (Leiden/Boston, 2015), p. 191). More such vv. can un-
doubtedly be culled from the archival documents, from the numerous Selim-Names and
from the other miingse dt volumes. For more on Qanisawh’s correspondence with sultan
Selim, see C. Kerslake, “The Correspondence between Selim I and Kansah al-Gawri”, Prilozi
za orijentalnu filologiju 30 (1980): 219-234.

135 In his edition of Qanisawh’s Turkic divan, Yavuz includes 5 poems that are taken from the
Hikayat-i Ashab-i Kehf (Siileymaniye, Tarlan 94/2) (vidi) and that are signed by Gavri, but he
explicitly states that we are dealing with another poet with the same takhallus (Kansu
Gavri’nin Tiirk¢e Divdni, pp. 52, 145-152).

136 M.F.Koksal, Edirneli Nazmi, Mecma‘u’n-Nezd’ir (Inceleme - Tenkitli Metin) (Ankara, 2012),
pp. 1168-1670 (poems 3048 and 3052) (numerous mss., including Nuruosmaniye 4222
(vidi), Nuruosmaniye 4915 (vidi), Topkapi Saray1 Miizesi Kiitiiphanesi, A 2644 (vidi)) ; K.A.
Giynas, Pervine Bey Mecmuasi, Pervine B. Abdullah. Topkap: Sarayr Bagdat 406 (Ankara,
2017), pp. 1791, 1797 (poems 4910 and 4925) (unique ms.: Istanbul, Topkap1 Sarayr Miizesi
Kiitiiphanesi, B 406) (vidi).
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Cak olupdur dest-i hasretden giribanum % Ben kulupa sefkat it devletlii sultanum
beniim beniim

My clothes rent by the hand of [my] & My fortunate sultan, pity me, your slave!
longing [for youl],

This particular poem was emulated by an impressive list of poets, including
Necati, Lami ‘1, Zati, Nizami, Muhibbi (i.e., sultan Siilleyman the Magnificent),
Kemal Paga-Zade (i.e., Stileyman’s sheikh al-islam), the Ottoman prince Korkud
(son of Bayezid II and brother of sultan Selim), and, last but not least, Qanisawh.
Using the same rhyme (-an) and redif (beniim), the sultan’s poem runs as follows:

Miistedam olgil hemise ey giizel hanum & Gozleri nergis yiizi giil ziilfi reyhanum

beniim beniim

Ay yiiziiy gordiikce vallahi hasta goyliim &  Hak seni var eylesiin devletlii sultanum
sad olur beniim

Sen feragat sad u hurrem ben kiluram & Hos mu geliir sapa ya rab zar u giryanum

naleler beniim

Hasretiipden hasta oldum derdiimi bilmez & Dil-bera vasluydadur var ise dermanum
5 tabib beniim

Ey habibiim usta Gavri medhiiyi tekrar & Biilbiil-i siirideyem sensin giilistanum

ider beniim

May you last forever and ever, O my & My narcissus-eyed, rose-faced and sweet

handsome khan, basil-tressed [one]!
Whenever as I see your moon[-shaped] #® May God bring you near me, my fortunate
face, by God, my sick heart becomes sultan!

merry [again],
You at ease, merry and joyful, [while] I & Do they please you, my lord, my bitter

moan and groan? weeping and affliction?
My longing for you has made me ill, and & If there is a remedy for me, then [surely, it
no doctor knows [how to cure] my illness, is found] in [my] union with the one who

captivated my heart!
O beloved one! This Ghawri sings your % Iam anightingale, desperately inlove, you
praise anew, my rose garden.

The question as to why Qanisawh’s poem was included by Nazmi is one easily
answered. Indeed, given the huge number of poems included, there is no need to
beat around the bush: Qanisawh’s prestige or excellence as a poet had very little to
do with it. Naza'ir collections simply collected as much naza 'ir as possible. A
question that is more difficult to answer yet far more interesting is how Qani-

sawh’s nazire found its way to Nazm’s collection."”

137 Iam not considering Pervane Bey’s collection, which was finished in 968/1560-61.
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Fig. 12: Pervane Bey, mecmii‘a (f. 289r), with Fig. 13: The Paris Anonymous (ff. 46v-47r)
Qanisawh’s nazire in the central panel

The most obvious answer to this question would be, through Qanisawh’s Turkic
divan (= 3). This, however, is impossible: while Qanisawh’s Turkic divan contains
dozens of poems by Ahmed (> 3-1, 3-3 and 3-8) and one emulating poem by
Qanisawh (— 3-1), Qanisawh’s nazire that is reproduced by Nazmi and Pervane is
not included herein. As it happens, the nazire by Qanisawh is included in one of
Qanisawh’s Arabic divans (— 19)", but this work too is an unlikely source for
Nazmi: not only does this divan present Qanisawh’s poem not a nazire to Ahmed
Paga’s poetry but as an independent ghazal, this Arabic divan appears to have
found its way into Istanbul in 1907 only. So, if not through one of Qanisawh’s
divans, the question remains how Qanisawh’s nazire ended up in 16™-century
Ottoman nazire collections. Venturing a guess, the Ottoman prince Korkud (d.
919/1513) comes to mind. Not only did he emulate the same model poem of
Ahmed Pasa as Qanisawh had done, he is also recorded in al-Kawkab al-Durri (=
66) as attending a number of the sultan’s majalis! Perhaps on one such occasion,
he was presented Qanisawh’s nazire?'”

138 O. Yavuz & M. Kafes, “Kansu Gavri’nin Arapga Divan1”, Selcuk Universitesi Edebiyat Fa-
kiiltesi Dergisi 28 (2012): 63-158, here pp. 81-83 (poem 3).

139 For Korkud’s stay in Egypt, see N. al-Tikriti, “The Hajj as Justifiable Self-Exile: $ehzade
Korkud’s Wasilat al-ahbab (915-916/1509-1510)”, al-Masaq 17/1 (2005): 125-146. For an-
other transfer of Turkic poetry that was perhaps facilitated by an earlier ill-fated Ottoman
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In his review of Adam Talib’s 2018 monograph, How Do You Say “Epigram” in
Arabic. Literary History at the Limits of Comparison, Matthew Keegan argues
against Talib’s posit of a “post-court era”, in which courts were increasingly
marginalized in the field of adab. That is, whereas Talib has noted that “the
princely and caliphal courts, which had been the pole of Arabic poetic production
and performance, diminished in importance to the point of irrelevance during
the Mamluk period”, Keegan contends that “we simply know too little about the
transformations in the role of poetry at court (...) to assert that courts were
becoming irrelevant”. Continuing, Keegan rightfully warns against “medieval
anthologizers’ curatorial biases, coupled with the broader decline narrative that
haunts modern scholarship on the Mamluks.”'*’ Indeed, Qanisawh’s naza 'ir,
and, more broadly, this whole chapter suggests a late Mamluk courtly literature
that is richer, more vibrant and more cosmopolitan than the overwhelmingly
Arabic, Arabic-centred and Arabic-oriented chronicles, divans and tadhkiras
suggest. An excellent case in point would be Ibn Qanisawh (see Add. 13), an
anthologizer and poet in his own right, and a contemporary of Qanisawh (yet, to
be clear, unrelated to him). For Ibn Qanisawh — and this in spite of being one of
the awlad al-nas — poetry clearly meant Arabic poetry. In his adab anthology, al-
Rawd al-Bahij, e.g., scores of poems are included, yet, it would seem, not a single
v. in Turkic!"' So much for Qanisawh and Ibn Qanisawh being near-name-
sakes...

Let us now turn our attention to the anon. mecmii‘a of Turkic poetry that is
preserved as a unicum in Paris (Bibliothéque nationale de Paris, supplément turc
361) (vidi) (= fig. 13). Unfortunately, the work, in oblong format, is undated, but
we may safely assume it to be post-Mamluk. The work is intriguing, not only as it
contains poetry of Qanisawh, but also as it displays some further congruence
with Qanisawh’s Turkic divan (- 3-1). Consider the following:

prince, now from without to within the Mamluk sultanate, consider the more famous case of
the Ottoman prince Cem: he stayed in Cairo for some time, and some of his poems are
included in Qanisawh’s Turkic divan (- 3-1).

140 Middle Eastern Literatures 21/2-3 (2018): 251-252, here p. 252.

141 See G. Schubert & R. Wiirsch, Die Handschrifen der Universitditsbibliothek Basel, Arabische
Handschriften (Basel, 2001), pp. 66-86). For the poet, see A. Talib, How Do You Say “Epi-
gram” in Arabic. Literary History at the Limits of Comparison (Leiden/Boston, 2018),
pp. 251-252.
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Paris Berlin

Poem by Sirazi ff. 44v-45r  ff. 48v-49r
Poem by Hasan Oglu ff. 45r-45v  ff. 46r-47r

+ nazire by Gavrl ff. 45v-46r  ff. 47r-48r
Poem by Gavri ff. 46r-46v  ff. 49r-50r
Poem either by Gavri (Paris) or Katib Ogli (Berlin)  ff. 46v-47r  ff. 50v-51r
Qit'a (no author indicated) f. 47r /
Poem by Gavri 5 f. 47v /
Poem lahu (i.e., unless a f. is missing, Gavri) f. 48r /

Prima facie, there is more overlap than mere coincidence could account for,
especially since poems by Qanisawh are fairly rare, and those of Hasan Oglu even
rarer.'*> While Ersen Ersoy, the first one to draw attention to this work, has
tabulated its contents, the Paris ms. definitely deserves more in-depth research.'*
What is already clear, however, is the fact that the Paris anon. represents a fifth
non-Mamluk source that includes Qanisawh’s poetry, and that it may even yield

some exclusive materials.'*

(19)  (P) Istanbul, Millet Yazma Eser Kitiiphanesi, Ali Emiri Arabi 4639 (vidi)

Another collection of Qanisawh’s poetry (= 5, 14, 27, 83), later given the title
Misir Meliki-i Merhuim Sultan-i Esref Kanisavh-i Gavriniy Ba'z-1 Esaru.

23ff. in all, this collection consists of 23 gasidas and muwashshahat, of which
two in Turkic and one in mixed (mulamma’) Arabic-Turkic. Just as in the case of
the Azhar ms. (= 5), this ms. is a later copy: in 1907, the great late Ottoman
bibliophile, ‘Ali Emiri Efendi commissioned it to be made from an original ms.
found in Aleppo. As to date the source ms. has not resurfaced, ‘Ali Emiri’s copy
must serve as its proxy. As a facs. and Modern Turkish translation was made by
Yavuz and Kafes in 2012'*, the following three remarks should suffice.

142 While many vv. have a word for word congruence, others display considerable textual
variants. In all fairness, it should be added that, in their other sections, the Paris and the
Berlin mss. show no immediately apparent relation.

143 See E. Ersoy, “XIV.-XVL. Yiizyillar Arasinda Yazilmis Bazi Siirleri Thtiva Eden bir Mecmua ve
ibn-i Omer’in Siirleri”, Turkish Studies 8/1 (2013): 249-266.

144 Recently, a sixth source came to my attention: another Ottoman mecmii‘a, now one collated
by Muhammed ez-Zihni b. Ferras ‘Ali in 1262/1864, and including three Turkic poems that
thus far have been found only, and in the same order, in Qanisawh’s Turkic divan (2 by
himself, and one by Zarifi) (— 3-1). As already observed by Kavakliyazi, however, at least the
second and third poem show considerable textual variants in comparison with the Berlin
divan, which prompts the question: what source did ez-Zihni use? It would seem that the
afterlife of Qanisawh’s poetry is still richer than expected... See A. Kavakliyazi, “Koyunoglu
Miizesi Kiitiiphanesindeki 13450 Numarali Mecmuanin incelenmesi ve MESTAP’a Gére
Tasnifi”, Divan Edebiyat Arastirmalar: Dergisi 23 (2019): 807-924, especially pp. 813, 910.

145 Yavuz & Kafes, “Kansu Gavri’nin Arap¢a Divan1”.
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First, while the other collections of the sultan’s poetry often indicate the
naghm of the muwashshah, this ms. stands out for its detailed instructions. In the
performance of poem 17, e. g., five musical modes are involved: muwashshah min
naghmat al-Rawda yu’khadh Iraq ya'li Hijaz yuhsan Isfahan yahbut ‘ala Hijaz.
For Qanisawh’s interest in music, see his court musician Muhammad b. Qijiq and
the treatise on music in his Turkic divan (— 3-6, 17, 47, 48).

As for the poems themselves, especially the 3™ and the 18" stand out. As
detailed in the previous item (— 18), poem nr. 3, a Turkic ghazal with beniim as its
redif, is one of the very few poems of Qanisawh al-Ghawri that are attested in
post-Mamluk sources. However, it should be observed that, while these latter
sources present this poem as a nazire to a ghazal of Ahmed Paga, the Ali Emiri ms.
presents it as an independent composition (— 3-1, 18). Poem nr. 18 is remarkable
as well, but for different reasons: not only is this the only poem that is unique to
this particular divan, it is also the only one in which Qanisawh (allegedly) tried his
hand at a badiiya. The badiiya, it will be recalled, was very much a Mamluk
invention that originated in the enormous prestige of al-BusirT’s Burda qasida, a
prestige that clearly shows throughout this chapter (= 23/5, 49, 50/1, 81, 98, 113,
117,132). Al-Hilli (d. 749 or 750/1348 or 1349) was the first to write a mu'arada or
contrafaction of the Burda that employs a different rhetorical figure in each
verse, al-Kdfiyat al-Badiiya. Later on, al-Mawsili (d. 789/1387) added another
prerequisite, which was to include in each verse a tawriya or pun on the name of
the rhetorical device employed therein: jinas, isti‘na, tanzih, luzim ma la yal-
zam, istidrak, iltifat, ..."** Qanisawh’s badiiya follows al-Mawsil’s rhetorical
tour de force and, as such, resonates deeply with the various sections on prosody
in his Turkic divan and with Ibn Hijja’s Badiiya (- 3-3, 3-4, 3-5, 3-6, 80). Whether
Qanisawh really authored this particular badiiya or not, we will never know, but,
admittedly, two elements suggest that his alleged authorship should not always be
accepted at face value. First, there is the second poem of this divan (ff. 7r-7v, in
mixed Arabic-Turkic, called a muwashshah wa mustazad'’), which shows a re-
markable resemblance to a poem that is included in Qaytbay’s muwashshah
collection and thus is supposedly authored by the latter (Topkap: Saray: Miizesi
Kiitiiphanesi, R 1727, ff. 60r-61r, called a muwashshah mulamma’ min naghmat
al-Isbahan; — 43). Perhaps a preceding f. that indicates Qaytbay’s authorship had
gone missing in the Aleppo source ms.? Or was Qanisawh shamelessly plagia-
rizing/respectfully emulating Qaytbay? Second, there is the Shajarat al-Nasab, a
visual genealogy of the Prophet, for which Qanisawh’s authorship remains du-

146 See S.P. Stetkevych, “Rhetoric, Hybridity, and Performance in Medieval Arabic-Devotional
Poetry: Al-Kdfiya al-Badi‘iyya of $afi ad-Din al-Hilli”, in S. Dorpmiiller et al. (eds.), Religion
and Aesthetic Experience. Drama - Sermons - Literature (Heidelberg, 2019), pp. 207-231.

147 This dual appellation is a clear reminder of the fact that the meaning of technical terms could
be quite fluid.


http://www.v-r.de/de

76 A Library Browsed

bious as well (— 83/1). On a more general note, this brings to mind Qanisawh’s
majalis recordings. As the discussions recorded therein are sometimes scholastic
to the extent that the active participation of non-ulama’ can be questioned, one is
left to wonder whether Qanisawh’s interventions are always his...

Our last remark relates to the provenance of the Aleppo source ms. As stated
by ‘Ali Emiri, this was owned by Emiri-Zade Baha’ al-Din Efendi, one of the
notables (esraf) of Aleppo and former deputy (meb‘is-i sabik) of Aleppo to the
Ottoman Meclis. This Emiri-Zade was related to Qanisawh through his mother’s
side, and it was through this lineage that the divan had been handed down
generation through generation (ecdadindan miintakil ‘an‘ane) up to the 20"
century.'”® As already noted by ‘Ali Emiri and as confirmed by comparison with
the other collections, the source text was already incomplete and in disarray by
the 1900s.

It would seem that the memory of Qanisawh al-Ghawri was kept alive par-
ticularly in Syria. In fact, at least two Syrian families claim to be descendants of
Qanisawh. First, there is the prominent Damascene Mardam Bak family, in-
timately connected to much of Syria’s 19" and 20™-century history. We are
particularly well-informed of the family’s history thanks to the “biographical
dictionary” authored by Tamim Ma 'miin Mardam Bak, himself a 15™-generation
descendant of Qanisawh.'* The family traces its origins back to the high society
marriage of Lala Mustafa Pasa (Ottoman acting governor of Egypt, then governor
of Damascus and later grand vizier under sultan Siileyman) and Fatima, herself a
daughter of Muhammad, Qanisawh’s elder son (— 51)"°, and Shaqra’, a daughter
of Sibay (the last Mamluk governor of Damascus).””' Second, there is the Al al-

148 Yavuz & Kafes, “Kansu Gavri’nin Arap¢a Divan1”, p. 73.

149 The math was done by Daisuke Igarashi in his review (Mamliik Studies Review, 13/2 (2009):
169-170, here p. 169) of Tamim Ma'mian Mardam Bak, al-Malik Qansith al-Ghawri al-
Ashraf wa I-Wazir Lala Mustafd Basha Dhi I-Sayf al-Ahnaf (Dimashgq, 2007).

150 Al-Tabbakh’s entry on “Muhammad b. Muhammad b. Qanisawh” must be a lapsus for
“Muhammad b. Qanisawh” (I'lam al-Nubala’ bi Tarikh Halab al-Shahba’, ed. Muhammad
Kamal (Halab, 2" ed. 1408/1988), V: 485).

151 See Tamim Ma miin Mardam Bak, Tardjim Al Mardam Bak fi Khamsat Quriin 1500 M - 2009
M - 905 H - 1430 H (Damascus, 2" ed.1419/1998), pp. 119-121 (Fatima Khatan al-Ghawri),
136-138 (Muhammad b. Qanisawh); id., al-Malik Qansith al-Ghawri al-Ashraf wa I-Wazir
Lala Mustafa Basha, especially chapters 3 (Muhammad b. Qanisawh) and 4 (Fatima b.
Muhammad b. Qanisawh). As for the impressive literary output of the many other members
of the Mardam Bak family, suffice to refer to Khalil b. Ahmad Mardam Bak, Kitab Waqf al-
Wazir Lala Mustafa Basha wa yalihi Kitab Waqf Fatima Khatin b. Muhammad Bak b. al-
Sultan al-Malik al-Ashraf Qansih al-Ghawri (Damascus, 1343/1925). Fatima bt. Mu-
hammad b. Qanisawh’s mosque in Jenin, West Bank, still stands. For the family, see also A.
Meier, “Patterns of Family Formation in Early Ottoman Damascus: Three Military
Households in the Seventeenth and Eighteenth Centuries”, in P. Sluglett & St. Weber (eds.),
Syria and Bilad al-Sham under Ottoman Rule. Essays in Honour of Abdul-Karim Rafeq
(Leiden/Boston, 2010), pp. 347-369.
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Ghawri family, which is centred on Aleppo. Unlike with the Mardam Bak family,

it remains unclear how this family traces its lineage to Qanisawh. Whatever

relation there may have been, it seems true enough, as the family owns a number

of documents that relate to Qanisawh.'”?> According to Mardam Bak, the 20"-

century Aleppan historian Khayr al-Din al-Asadi'” was shown the following

documents by “Ra’if al-Ghawri (Aba Qansth)”, in the latter’s residence in al-

Ansari (a suburb of Aleppo):

- “A genealogy (shajarat al-nasab) of Qanisawh up to the present time”.

- “A waqf document, dated 1302[/1884-1885], in relation to the takiya of

Bayram Baba, [located on] Aqyil [or] Aghyar. According to this document,
the sultan’s mother is buried in this tekke”.
It should be noted that the tekke'™, close to Aleppo on al-Darb al-Abyad/
Aghyur (< Ott. Ak Yol), is no more, and that the claim regarding the grave is
not uncontested. In fact, al-Tabbakh identifies the grave as that of Qanisawh’s
wife'®”®, while a 19™-cent. Ottoman official document even identifies it as no
other than Qanisawh’s!"*® During excavation works close to the tekke in 1290/
1873, a stone grave was found, filled with bones and with an inscription
identifying the remains as those of Qanisawh! Istanbul was notified, and asked
for instructions: either move the archaeological find to Istanbul, or store it
safely in site?

Haleb Vilayet-i celilesine:

Haleb’de Baba Bayram Tekkesi civarinda bir kuyu hafr olunur iken tasdan ma‘'mul ve
kemik memli bir mezar zuhur edib hurif-i mahkikesine nazaran Sultan Gavri’niy
mezari idiigil aplasiimis oldugu (...) Miize-i ‘Osmani’ye vaz olunmak iizere Dersa‘ddet’e
hiisn-i isali yahiud orada miindasib bir mahalde hifziyla keyfiyetiy is‘ar-i ‘alisi babinda

152 Tarajim Al Mardam Bak fi Khamsat Quriin, p. 127.

153 Himself the author of a topography of Aleppo: Ahya’ Halab wa Aswaquhd, ed. ‘Abd al-
Fattah Rawwas Qal‘ajl (Dimashq, 1984). This work (pp. 286-287), includes the following
fanciful etymology of Qanisawh al-Ghawri: Circassian gan < Persian khan, “commander”;
sawh < Circassian shaw, “son”; Ghiiri < Gori, a city in Georgia; hence, Qanshaw al-Ghiri,
“Son of the commander of Ghar”.

154 See al-Ghazzi, Kitab Nahr al-Dhahab fi Tarikh Halab. Al-Bab al-Awwal ba'da I-Muqaddima:
Fi l-Athar al-Diniya wa l-Tlmiya wa I-Khayriya fi Madinat Halab (Aleppo, 1342/1923),
pp. 408-413; J. Gonnella, Islamische Heiligenverehrung im urbanen Kontext am Beispiel von
Aleppo (Syrien) (Berlin, 1995), pp. 239-241; H.Z. Watenpaugh, The Image of an Ottoman
City. Imperial Architecture and Urban Experience in Aleppo in the 16" and 17" Centuries
(Leiden/Boston, 2004), pp. 128-130.

155 Al-Tabbakh, I'lam al-Nubala’, VII: 388-389.

156 C. Eroglu et al. (eds.), Osmanl: Vilayet Salnamelerinde Halep (Ankara, 2012), p. 610 (based
on which sal-name?); N. Koltuk et al., Osmanl: Belgelerinde Halep (istanbul, 2018), pp. 98-
99 (facs. and transcription of Bagbakanlik Osmanli Argivi, Maarif Nezareti Mektubi Kalemi
20/142 29 Rajab 1290/10 Eyliil 1874).
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emr u irade hazret-i men leh iil-emrindir.
Fi 29 Receb sene [12]91 Fi 29 Agustos sene [12]90.

While digging a well in the vicinity of the Baba Bayram Tekke in Aleppo, a stone grave
filled with bones was unearthed. As it was understood from inspecting the engraved
letters that this was the grave of sultan Ghawri (...) [the decision whether] to gracefully
send it to the Dersa‘adet, in order for it to be deposited at the Ottoman Museum, or to
preserve it in situ, in an appropriate place, lies with the gate of sublime dispatch [of
command].

To command and to will belongs unto him to whom all commanding belongs!

Dated Receb 29 of the year [12]91, dated August 29 of the year [12]90.

- “The lithograph edition, Cairo 1278, of Ibn Zunbul al-Rammal’s Tarikh al-
Sultan Salim ma'a Qanisawh al-Ghawri”.

- Clearly, we are dealing with the first ed., which appeared in Cairo in 1278/
1861-1862.

- “Awagqfdocument of Mustadam Bak, a mamliik of Qanisawh al-Ghawri, dated
1022[/1613]”.
This seems to be confirmed by al-Ghazzi (the early 20™-century historian, not
to be confused with the 16™-17"-century historian al-Ghazzi)."

- “The divan of Qanisawh, a ms., undated, in a good and neat hand”.

- A number of Ottoman sultanic firmans in relation to Qanisawh al-Ghawri.

In light of the 5™ item of this “living” family archive, it is tempting to identify
Baha’ ed-Din Efendi Emir(i)-Zade as a member of the Aleppan Al al-Ghawri
family, but for now this remains to be confirmed.””® Perhaps the precious first
item of the list, Qanisawh’s lineage hatta yawmind (!), could shed more light on
this...."”

(20) Istanbul, Siileymaniye Yazma Eser Kiittiphanesi, Ayasofya 393 (vidi)'®

Shaykh al-Islam Ibrahim Ibn Abi Sharif al-Maqdisi (d. 923/1517 in Cairo), Tafsir
al-Ayatayn wa I-Hadith. Instead of bi rasm khizanat, the frontispiece reads li
khizanat al-maqam al-sharif... Opposite the frontispiece, a more detailed con-

157 Al-Ghazzi, Kitab Nahr al-Dhahab, 11: 384-387.

158 Al-Tabbakh also quotes some poetry by Qanisawh (none of which unique), saying “that
some notables of Aleppo provided him with 10 pages of the sultan’s poetry, containing
qasidas and muwashshahs” (I'lam al-Nubala, I11: 132-134). Perhaps his source was the same
as ‘Alf Emirt?

159 Baha’ ed-Din is not by any chance related to the 20™-cent. Syrian poet and diplomat, ‘Umar
Baha’ al-Din al-Amiri, son of Muhammad Baha’ al-Din Amir-Zada?

160 H. Ritter, “Ayasofya Kiitiiphanesinde Tefsir {lmini Ait Arapca Yazmalar”, Tiirkiyat Mec-
muasi 8 (1945): 1-93, here p. 70.
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tents is given in an attractive layout, a most welcome innovation indeed (—
fig. 14):

Al-hamdu li llah.

Fi tafsir qawlihi ta'ala “Allah waliyu lladhina amani, yukhrijuhum min al-zulumat ila
I-nuir, wa lladhina kafari awliyahum (sic) al-taghut, yukhrijanuhum min al-nir ila I-
zulumat, ula’ika ashab al-nar, hum fiha khalidina.”

Wa fi tafsir qawlihi ta‘dla “Qul ya ‘ibadi lladhina asrafii ‘ala anfusihim, la taqnati min
rahmat Allah, inna llah yaghfiru I-dhuniib jamian, innahu huwa I-ghafir al-rahim.”
Wa fi tafsir al-hadith al-sharif fi qawl al-qa il li rasuli llah salla llah ‘alayhi wa sallama,
“Aj'al laka min salati thulthaha”, qala, “Wa in zidta fa huwa khayrun laka ilayya”, in
qala “Ajal laka salati kullaha”, qala lahu salla llah ‘alayhi wa sallama, “Idhan tukfa
hammuka wa yughfar dhanbuka”, ma l-murad bi I-salat.

Praise be to God!

On the interpretation of the Word [of God], exalted is He above all, “Allah is the ally of
those who believe. He brings them out from darknesses into the light. And those who
disbelieve - their allies are Taghut. They take them out of the light into darknesses.
Those are the companions of the fire; they will abide eternally therein.”'®'

And on the interpretation of the Word [of God], exalted is He above all, “Say, ‘O my
servants who have transgressed against themselves [by sinning], do not despair of the
mercy of Allah. Indeed, Allah forgives all sins. Indeed, it is He who is the Forgiving, the
Merciful.”'®

And on the interpretation of the Noble Hadith on the words addressed by somebody to
the Envoy of God, God bless Him and grant Him salvation, “I devote a third of my
supplications to You.” [The Prophet] said, “If you increase it, it will be better for you.”
When [the other] said, “I shall devote all my supplications to You!” [The Prophet], God
bless Him and grant Him salvation, answered, “Then you will be freed from your worries
and your sins will be forgiven.”

The copyist is not given, as the tailpiece simply reads Tammat al-tafsir al-mu-
barak bi hamd li llah wa tawfiqihi wa ‘awnihi. The work, 66ff. in all, consists of
three parts, each with a small, independent heading:

(20-1) Untitled tafsir of Qur’an 2: 257 (ff. 2v-37v);
(20-2) Tafsir qawlihi ta‘ala “Qul ya ‘ibadi” (Qur’an 39: 53) (ff. 38r-49r);
(20-3) Tafsir Hadith “Ja‘altu laka salati kullaha™® (ff. 50r-65v). Following the
basmala etc., the rather blurred opening lines of this short tafsir run as follows:
Wa ba'du faqad su’iltu ‘an ma'na l-salat al-wagqi'a fi l-hadith al-sharif fi qawl al-qayil li
rasuli llah (...) wa yughfar dhanbuka.” Ma I-murad bi I-salat al-mas il, bayan haqiqat
dhalika? Fa ajabtu, “La khafa (sic) anna fi su’ala I-'abd li I-rabb imma li amr ma'ashin

161 Qur’an, 2: 257.
162 Qur’an, 39: 53.
163 Found with slight variants in al-TirmidhT’s Jami‘ (Kitab Qiyama, bab 23).
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Fig. 14: Table of contents facing the frontispiece

aw ma'‘ad, wa anna sha 'na l-‘abdi I-faqr fa du'a mukarrar mu‘ad, fa man ja‘ala du‘a’ahu
lladhi talabun min al-mawla laysa illa I-du'a bi l-salat li I-Mustafa kana awla (...)”

Now, I was asked about the meaning of the [word] salat that occurs in the “Noble Hadith
on the words addressed by somebody to the Envoy of God (...) and your sins will be
forgiven.” What is the meaning of th[is] salat that is asked about, what is the ex-
planation of [its] true sense?

I replied, “As everybody knows, there is either the matter of life or the matter of
resurrection in the question of the servant to the Lord, and the state of the servant is
[one of] poverty. A plea that is repeated is reciprocated, and who makes his plea —
which is a request addressed to the Lord — is nothing (sic) but a request for supplication
to Mustafa. It is more deserving (sic) (...)”

Ibn Abi Sharif, given the title of shaykh al-islam on the frontispiece, authored at
least seven works, many of which (including the present one) preserved in one
copy only.'* He was a regular attendant of the sultan’s majalis (both the Nafa is
and the Kawkab, — 66, 82), and also figures prominently in a well-researched
incident with Qanisawh al-Ghawri, which ultimately led to his dismissal by the

164 For another tafsir work of Ibn Abi Sharif, see his al-Mawahib al-Mudhakhkhara fi Tafsir
Khawatim Sarat al-Baqara (Princeton, Princeton University Library, Garrett Collection 680
H) (non vidi).
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sultan as sheikh at the latter’s madrasa.'® Interestingly, this very incident is also

recorded in the margins of f. 8v of the Gotha ms. of al-Suyuti’s al-Munaqqah al-

Zarif (- 18), excerpted there from Ibn Hajar al-Haytam1’s al-Fatawa al-Hadi-
166

thiya'®.

(21)  Istanbul, Siilleymaniye Yazma Eser Kitiiphanesi, Ayasofya 461 (vidi)

Al-Armayuni’s Kitab al-Badr al-Munir fil-Salat ‘ald I-Bashir al-Nadhir (sic, not fi
Fadl al-Salat...), which deals with the prayer for the Bringer of Good Tidings and
the One Who Warns, Muhammad.

It was copied (katabahu) by mamlik Qanisawh min Anasbay min Tabaqat al-
Zimamiyat al-Maliki al-Ashrafi in 40ff. for Qanisawh (bi rasm). The opening
lines following the basmala run as follows:

Amma ba'du fa hadhihi arba‘tina hadithan fi fadl al-salat wa l-salam ‘ala sayyid walad’
Adam Muhammad b. ‘Abd Allah salla llah ‘alayhi wa sallama, jama‘tuha min ‘iddat
kutub ‘adidatin, raja’an an adkhula fi qawlihi “Naddara llahu amran” wa fi “Man
hafiza ‘ala ummati arba‘ina hadithan” (...)

Now, these are forty hadiths on the merit of praying for the Lord of Adam’s offspring,
Muhammad b. ‘Abd Allah, God bless Him and grant Him salvation, which I have
collected from a large number of books, in the hope of entering [the party of those]
referred to in [the hadiths] “God brighten a man” and “If anyone preserves for my
people forty hadiths” (...)

The second hadith quoted here is quite rare, not included, e.g., in the Six Ca-
nonical Books. It is found, however, and together with the more widely attested
first hadith, in a particular chapter of the Mishkat al-Masabih of Muhammad b.
‘Abd Allah Khatib al-Tabrizi (d. 741/1341), the kitab al-ilm. As such, it is quite
plausible that al-Tabrizi’s work was one of al-Armayini’s sources.

The work itself seems to be unpublished but not unique. Another copy, e.g., is
found in Paris, Bibliotheque nationale de Paris, Arabe 744, ff. 51v-60r (a con-
volute that includes, among others, two more titles by al-Armaytni). Another
work of the same author is included in this chapter (= 62), and some more
information on him is given there.

On the frontispiece, there is a waqf note by the Ottoman sultan Mahmid I and
his inspector of waqfs of the Holy Cities, Ahmad Shaykh-Zada, as well as both
their seal. The significance of these paratextual elements (found in a great deal of

165 See C. Bori, “The many Roads to Justice: A Case of Adultery in Sixteenth-Century Cairo”, in
C. Ginzburg & L. Biasioni (eds.), A Historical Approach to Casuistry. Norms and Exceptions
in a Comparative Perspective (New York, 2019), pp. 113-131, with reference to other studies.

166 Ed. Muhammad ‘Abd al-Salam Shahin (Beirut, 2013), pp. 93-94.
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mss. kept at the Siilleymaniye and elsewhere) in tracing the ms.’s afterlife will be
taken up only in Chapter Five, A Library Shattered.

(22) Istanbul, Sileymaniye Yazma Eser Kiitliphanesi, Ayasofya 513 (vidi)

According to the frontispiece, we are dealing with the Kitab al-Arba‘in Hadith al-
Sharif al-Nabawi, ta’lif al-imam al-‘allamat Abi Zakariya Yahya al-Nawawi,
copied for (bi rasm) Qanisawh by (khidmat) al-mamlik Janqilij al-Zahirl min

Tabaqat al-Rafraf min iniyat al-amir Janbulat al-Maliki al-Ashrafi. In reality,

however, two works are included, clearly both copied by Jangiliq and both bi rasm

Qanisawh:

(22-1) the Kitab al-Arba‘in Hadith al-Sharif al-Nabawi.

The celebrated hadith collection, read across madhhab fault lines, of al-Na-
wawl (631-676/1234-1277), the Damascene Shafiite jurist and polymath who
settled in Mecca, and who is remembered for his conflict with sultan Baybars.
Widely available in various eds., the work needs no further introduction. As is the
case with quite some other mss., the preface is abbreviated, and the work actually
contains 42 instead of 40 traditions (ff. 1r-32v).

(22-2) Masa’il Hatim al-Asamm rahimahu llah.

The “recording” of a conversation between Hatim al-Asamm (d. 237/851-852)
of Balkh, an early spiritual master of Khurasan, and his master, Shaqiq al-Balkhi,
on the things that Hatim had learnt from him during the past 33 years under his
tutelage. When it turns out that Hatim had learnt only eight things, Shaqiq’s
reaction is that of any honest instructor: dismay. Dhahaba ‘umri ma‘aka wa lam
tata‘allam illa hadhihi! In all, eight questions are dealt with. The conversation is
well known and widely available, included, e.g., in al-Ghazal’s Ihya’ ‘Ulim al-
Din (ff. 33r-38r).

As both sultan Qaytbay and his son, sultan Muhammad owned very similar
copies, a few words regarding these are not out of place:

- Siileymaniye, Ayasofya 511 (vidi): copied for (bi rasm) Qaytbay by (kitabat)
al-mamlik Urkmas min Yilbay min Tabaqat al-Rafraf bi 1-Maydan al-Maliki
al-Ashrafi in 72ff. As announced by its title on the front page, Kitab al-
Arba‘ina Hadith al-Sharif al-Nabawi li I-Nawawi wa Kitab Muqaddimat Abi I-
Layth wa Masa'il Hatim al-Asmam (sic), three texts are included:

(1): Kitab al-Arba‘in Hadith al-Sharif al-Nabawi (f. 1v-32r). This copy has the

abbreviated preface and 42 hadiths.

(2) Kitab al-Muqaddima fi I-Figh ‘ala Madhhab al-Imam Abi Hanifa, ta lif al-

imam al-‘alim al-‘allamat Abi I-Layth al-Samarqandi (ff. 33r-67r), the well-

known Mugaddima that was translated even into Mamluk-Kipchak Turkic (-

34);

(3) Masa’il Hatim al-Asamm rahmat allah ‘alayhi (ff. 67v-72r).
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- Siileymaniye, Ayasofya 510 (vidi): copied for (bi rasm) Muhammad b. Qaytbay
by (katabahu) al-mamlik Aba Yazid b. ‘Abd Allah min ‘Abd al-Karim min
Tabaqat al-Taziya, tilmidh al-shaykh Misa faqih Tabaqat al-Ashrafiyat al-
Kubra, in 47ff. Another copy of the al-Arba‘in Hadith al-Sharif al-Nabawi,
now with the unabbreviated preface and 40 hadiths only.

It should be noted that two of these three mss. stand out for their particular
colophon, which distinguishes them from the scores of other “barrack copies”
dealt with in this chapter. Whereas, as a rule, the mamiliik scribe identifies himself
merely by name and barrack affiliation (e.g., Bardabak min Tani Bak, min Ta-
baqat al-Qasr), the scribe of Ayasofya 513 adds an agha-ini relationship for
further identification (min iniyat al-amir Janbuldt), while the scribe of Ayasofya
510 adds tilmidh al-shaykh Misa faqih Tabaqat al-Ashrafiyat al-Kubra (—
Fig. 57), thus identifying himself as a pupil of the fagih not of his own barracks,
but of another (— 47, 48, 87, 108, 114, especially Ch. 3).

(23) Istanbul, Suleymaniye Yazma Eser Kutiiphanesi, Ayasofya 516 (vidi)

A convolute of 5 parts, each with a separate frontis- and tailpiece:

(23/1) al-Mundhiri (d. 656/1258), Kitab al-Arba‘ina Hadithan fi Stina" al-
Ma'rif li I-Muslimin wa Qada’ Hawa'ij al-Mahlifina.

This is this chapter’s first example of the widely popular Arba‘ina Hadithan
genre (— 23/3, 41-2, 62, 122), this time lifted from the Sahihayn. This copy, the
first of three (— 24, 25), was made (katabahu) by mamliak Mamay al-Mu-
hammadi min Tabagat al-Zimamiya al-Maliki al-Ashrafi for Qanisawh (bi rasm
al-maqam) in 26ff. (ff. 2r-27r).

(23/2) Buliigh al-Murad fi Takhmis Banat Su'ad.

An anonymous (?) quiniation or takhmis (- 49/3) of Ka‘b b. Zuhayr’s famous
Mantle Ode, the Banat Su‘ad (— 50/2). It was copied (katabahu) by mamlik Tani
Bak min Dawlat Bay min Tabaqat al-Qasr al-Maliki al-Ashrafi in 10ff. for Qa-
nisawh (bi rasm khizanat) in 920/1514 (ff. 28r-38r). By far not as popular as al-
Bisiri’s Mantle Ode, Ka‘b b. Zuhary’s ode stood its ground as well. Qaytbay, e. g.,
had his own, beautifully executed copy.'”’

(23/3) (?) al-Suyuti, Arba‘ina Hadithan fi Fadl al-Jihad.

This is the second specime of the “Forty Traditions” genre (— 23/1, 41/2, 62,
122) with its quite Suyttian concluding lines:

167 Philadelphia, University of Pennsylvania, Museum of Archeology and Anthropology, NEP
26, part 2 of a convolute (pp. 15-33), with the first 7 vv. missing. The ms. is available on http
s://openn.library.upenn.edu/Data/0016/html/NEP26.html.


https://openn.library.upenn.edu/Data/0016/html/NEP26.html
https://openn.library.upenn.edu/Data/0016/html/NEP26.html
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Fa hadhihi arba‘ina hadithan ‘allaqtuha ‘ala stijal bayna l-zuhr wa I-'asr yawm al-sabt
tasi' rabi’ al-awwal sanat ithnayn wa thamanin wa thamanmiya, wa qasid mawlana I-
sultan ‘ala janah al-safar li yakina suhbatahu wa l-ahadith al-muta‘allaqa bi l-jihad la
tuhsa wa sa-ajma’ musannafan fihi alf hadith min ahadith al-jihad murattabatan ‘ala I-
abwab in sha’a llah ta'dla.

These are forty traditions that I have speedily jotted down between the midday and the
afternoon prayer, on Saturday, the ninth of Rabi" al-Awwal of the year 882, intended for
our lord the sultan [who is currently?] on the wing of travel, in order for [this collection]
to be with him. Hadiths in relation to jihad being innumerable, God willing, I will put
together a[nother] composition that contains a thousand of the hadiths on jihad, or-
ganized in chapters.

Even though this section lacks a bi rasm Qanisawh and a colophon (ff. 39r-52v),
there is little need for the question mark following the item number, given al-
Suyuti’s ubiquity in the list (- 16, 18, 29, 63, 123, 130).

(23/4) al-Munfarija wa al-Istighfar wa I-Ad‘iya.

Itself a composite work, copied (katabahu) by mamlik <Maks> min Qani min
Tabaqat al-Qa‘a al-Maliki al-Ashrafi for Qanisawh (bi rasm mawlana) in 151f. (ff.
52r-67r). In all, there are 4 sections:

(23/4a) Untitled qasida, to be identified as Ibn al-Nahwi’s (d. 513/1119) al-
Munfarija, a well-know gasida in jim, famous for its ability to relieve difficulties
and grant the wishes of both reciter and listener (ff. 52v-59r). Its opening lines
run as follows:

Ishtaddi azmatu tanfaraji

Wa zalamu I-layli lahu surujun

Wa sahabu I-khayri laha matarun
Wa fawa 'idu mawlana jumalun

Wa laha arajun muhyi abadan

Fa la rubbatama fada l-mahya

Wa I-khalqu jami‘an fi yadihi

Wa nuzialuhum wa tuli‘uhum

Wa ma'‘a’ishuhum wa ‘awaqibuhum
Hikamun nusijat bi yadin hakamat
Fa idha qtasadat thumma n'arajat

Qad adhana layluka bi I-balaji
Hatta yaghshahu aba I-suruji

Fa idha ja'a l-ibbanu taji

Li suriihi l-anfusi wa --muhaji

Fa qsid mahya dhaka I-araji

Bi buhuiri I-mawji min al-lujaji
Fa dhawii sa‘atin wa dhawi haraji
Fa ‘ala darakin wa ‘ala daraji
Laysat fi I-mashyi ‘ala ‘iwaji
Thumma intasajat bi l-muntasiji
Fa bi muqtasidin wa bi mun‘arijin

Become bigger, o trouble, and then be
dispelled,

[Even] night’s darkness has its lights,
The clouds of bounty carry rain,

Your night has announced the break of
dawn.

Until the father of lights overcomes it.
[That] comes down when the time has
come.

[Allowing] the souls and the spirits to
roam freely.

So aim for that place where that smell is!

The advantages of our Lord are many,

They always have a sweet, life-giving
smell,
Sometimes, that place overflows

H B B BB B BPELPLLLDBDD

With seas surging from the depths.
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All of creation is in His hand,

Their moving down and their moving up
Their lives and their ends

The reasons [why things are what they
are] is that they are

If [something first] keeps straight and
then becomes crooked,

® HHH B

Some [blessed with] affluence, some
[tested with] distress.

On either levels or steps,

Do not proceed in a deviating way.
Knitted by a hand that rules, and then
woven by the weaver.

Then [that’s what it is, first] straight and
[then] crooked.

(23/4b) Untitled qasida, to be identified as the Andalusian Aba Madyan Shu‘ayb
al-Ghawth’s (d. after 598/1193) al-Istighfar, another well-known gasida, now in
mim and to be used when asking Allah for forgiveness (ff. 59v-65r) (— 38, 88, 104/

1). Its opening verses:

Astaghfiru llaha mujri I-fulki fi I-zulami
Astaghfiru llaha munji I-mustajiri bihi
Astaghfiru llaha ghaffara I-dhunabi li
man

Astaghfiru llaha sattara I-uyibi ‘ala
Astaghfiru llaha min nutqi wa min
khuluqi

I ask forgiveness from God, who runs
ships in the darknesses,

I ask forgiveness from God, who delivers
the one who seeks refuge with Him

I ask forgiveness from God, who much
forgives the sins of he

I ask forgiveness from God, who veils the
flaws

I ask forgiveness from God for my words
and for my temper

‘Ald ‘ubabin min al-tayyari multatimi
Idha alamma bihi durrun min al-alami
Bi l-inkisari ata wa I-dhulli wa l-nadami

Ahli I-uyiibi wa munjthim min al-nigami
Wa shayni sha 'ni wa min shughli wa min
sha’ami

On waves of colliding currents.

When the harms of pain cause him
suffering.

Who has come [to Him] broken,
humiliated and repentant.

Of those who have them, and who delivers
them from trials.

And for the disgracing of my character,
for my distractions and for my habits.

(23/4c) Min kalam al-sayyid Taj al-Din b. ‘Ata Allah, an unidentified text of the
Egyptian Sufi Taj al-Din b. ‘Ata Allah, third murshid of the Shadhiliya (d. 709/
1309) (ff. 65r-65v), that opens as follows:

A‘dda llahu ‘alayna min barakatihi min ‘alamati l-itimad ‘ala I-'amal nuqsan al-raja’
‘inda wujid al-zalal.

God has returned unto us, [as one] of His blessings, signs of trust in the action, in the
absence of hope over the presence of lapse.

(23/4d) Du'a Abi Darda’, a prayer ascribed to Aba Darda’ (d. 32/652), a Com-
panion of the Prophet Muhammad and governor in Syria under ‘Uthman (ff.
65v-67r).

(23/5) al-Kawakib al-Durriya fi Madh Khayr al-Bariya, the first of alonglist of
copies of al-BusirT’s Mantle Ode (— 49, 81, 98, ...), this time copied (katabahu) by
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mamlizk Qaytbay min Uzdamur min al-Qa‘a al-Maliki al-Ashrafi in 17ff. for
Qanisawh (bi rasm al-magam) in 919/1513 (ff. 68r-95r).

Perhaps, thorough codicological research could establish whether these 5
parts were bound already in the days of Qanisawh, or only later on. Being un-
decided for now, (23/3) remains linked to Qanisawh only circumstantially.

(24) Istanbul, Siileymaniye Yazma Eser Kittiphanesi, Ayasofya 517 (vidi)

A convolute of 2 parts:

(24/1) Kitab al-Arba‘ina Hadithan fi Stina' al-Ma'riif li I-Mundhiri, copied for
(bi rasm) Qanisawh by (katabahu) al-mamlik Qaytbay min Qanisawh min Ta-
baqat al-Sandaliya al-Maliki al-Ashrafi in 32ff. This is the famous arba‘iina
collection of al-Mundhiri that we have just met (- 23/1, 25, 95).

(24/2) (/) Kitab al-Durr al-Munazzam fi I-Sirr al-Azam, fi ilm al-jafr, a copy
owned by (sahibuhu) the Ottoman sultan Bayezid II, who ruled from 1481 to
1512. The author is not given, yet easily identified as Ibn Talha (- 31, 40, 66) (d.
652/1254)'*.

While, strictly speaking, it is possible that Bayezid II gave (24/2) as a gift to
Qanisawh, who subsequently had it bound together with (24/1), an altogether
much more likely scenario is that we are in dealing with a post-1517 Ottoman
convolute of a Mamluk work and an Ottoman work (- 49).

(25) Istanbul, Stuleymaniye Yazma Eser Kutiphanesi, Ayasofya 518 (vidi)

Another copy of al-Mundhir?’s Kitab al-Arba‘ina Hadith fi Stina‘ al-Ma'rif ila I-
Muslimin wa Qada’ Hawdyij al-Mahliifin, copied (bi rasm) Qanisawh by (kata-
bahu) al-mamlik Uzbardi min Iyas min Tabaqat al-Rafraf in 44ff. Unlike the
previous copies (— 23/1, 24/1), however, here we are dealing with the commented
and supplemented “edition” by al-Sulami (d. 803/1400), also known as, so it
seems, the Hidayat al-Insan fi Fadl Ta‘at al-Imam wa I-'Adl wa I-Ihsan (- 95).

(26) Istanbul, Siilleymaniye Yazma Eser Kitiiphanesi, Ayasofya 522 (vidi)

The Kitab Hisn al-Hasin min Kaldm Sayyid al-Mursalin, copied for (bi rasm)
Qanisawh by (katabahu) al-mamlik Mughulbay min <Tanam> min Tabaqat al-
Rafraf al-Maliki al-Ashrafi in 48ff. In spite of its title page, this is not the Hisn
itself, but the far more popular abridgment in ten chapters by the author himself,

168 And thus not al-Biani, to whom the work is sometimes misattributed.
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Ibn al-Jazari al-Dimashqi al-Shafi‘i (d. 833/1429), which is called the ‘Uddat al-
Hisn al-Hasin.'®

A peripatetic scholar, the author first changed Mamluk Damascus for Otto-
man Edirne and then for Timur’s Samarqand, before finally settling in Shiraz,
following Timur’s death."”” Inspired in a dream by the Prophet, Ibn al-Jazari has
collected in this work a number of hadiths that can be used for prayer. It enjoyed
quite some popularity, and was translated into a number of languages.

(27)  Istanbul, Suleymaniye Yazma Eser Kutlphanesi, Ayasofya 888 (vidi)

Chapters 14 to 37 of Ab@i1-Mu’ayyad Muhammad b. Muhammad al-Khwarizmi’s
(d. 665/1266) Jami al-Masanid al-Imam al-A‘zam. This work, also known as al-
Musnad, provides a synthesis of fifteen earlier compilations of hadith related
from Abu Hanifa by an author whose succinct bibliography seems to revolve
entirely around al-imam al-a’zam..."”

This volume in 172ff., owned by (bi rasm) Qanisawh, was copied in 855-856/
1451-1452 by (‘ald yad) al-Azraqi, whose penmanship we have already encoun-
tered (= 2/1, 28). The careful reader will observe that here, unlike in the previous
entries (—21, 25, 26, etc.), bi rasm is understood to imply ownership of the copy
only (“owned by”), and not the act of previously commissioning it (“copied for”),
an alternative interpretation that is motivated — obviously— by the copying
date. Other examples of this alternative interpretation are found in some of the
next entries (- 28, 55, 90, 123) and are assessed more generally in Chapter Three.

The colophon reads:

intaha l-juz’ al-thalith min Masanid al-imam al-azam wa l-mujtahid al-aqgdam Abi
Hanifat al-Nu'man b. Thabit al-Kafi taghammada llahu bi l-rahmat wa l-ridwan fi I-
yawm al-mubarak al-ishrin min shahr Ramadan al-mu‘azzam qadruhu sanat khams
wa khamsin wa thaman miyat ‘ala yad al-‘abd al-faqir ila rabbihi al-qadir al-mu’ammil
bi l-jannat an yadkhulaha wa I-muslimina wa yartaqiya Muhammad b. ‘Ali b. Mu-
hammad al-Azraqi ‘afa llah ta'ala ‘anhu wa walidayhi wa ‘an jami al-muslimina amin

(..)

End of the third volume of the Masanid of the greatest imam and the foremost muj-
tahid, Abu Hanifat al-Nu‘man b. Thabit al-Kifi, may God cover him with His grace and
His favour, on the blessed day of Ramadan 20 855, by the hand of the servant who is in

169 Cfr.Ibn al-Jazari, ‘Uddat al-Hisn al-Hasin min Kalam Sayyid al-Mursalin bi sharh fadilat al-
ustadh al-shaykh Hasanayn Muhammmad Makhliaf (n.p., n.d.).

170 See Z. Tanindi, “An Illuminated Manuscript of the Wandering Scholar Ibn al-Jazari and the
Wandering Illuminators between Tabriz, Shiraz, Hera, Burse, Edirne, Istanbul in the 15"
Century”, in F. Déroche (ed.), Tenth International Congress of Turkish Art (Geneva, 1999),
pp- 647-655 (with further refs.).

171 Available in a 1913 Hyderabad edition.
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need of His powerful Lord and who hopes to enter and ascend Paradise with the
Muslims, Muhammad b. ‘Ali b. Muhammad al-Azraqi, may God, exalted is He above all,
forgive him, his parents, and all Muslims! Amen!

The concluding volume of this multi-volume set has also been identified (— 28).

(28) Istanbul, Suleymaniye Yazma Eser Kutlphanesi, Ayasofya 889 (vidi)

Chapters 38 to 40 of the preceding title, al-Khwarizm1’s Musnad, again owned by
(bi rasm) Qanisawh and copied by (‘ala yad) al-Azraqi (- 2/1, 27) in 189ff. The
colophon runs almost completely parallel to that of Ayasofya 888 (— 27), and
thus needs no further comments.

According to the Hamidian catalogue of the Ayasofya collection, Ayasofya
887-889 constitutes a complete three-volume set."”> While these three volumes
may indeed cover the whole work, there is a fair chance that two incomplete sets
have been recombined, as Ayasofya 887 has 23 lines per page, while both Aya-
sofya 888 and 889 have 17 lines per page. Moreover, a note on the cover of
Ayasofya 888 and Ayasofya 889 identifies these as a “third” and a “fourth”
volume...

(29) Istanbul, Suleymaniye Yazma Eser Kutlphanesi, Ayasofya 1149 (vidi)

The Kitab fi Khasayis Yawm al-Jum'a li l-imam al-‘allamat Jalal al-Din al-Suyiti,
already the fourth of seven (!) works by al-Suytti that are included in this chapter
(= 16, 18, 23/3, 63, 123, 130).

The work was copied for (bi rasm) Qanisawh by (katabahu) al-mamliik Janim
min Tuqtamish min Tabaqat al-Hawsh al-Maliki al-Ashrafi in 65ff. As Suyttian
the concluding lines of his Arba‘ina Hadithan fi Fadl al-Jihad (— 23/3) were, as
Suyuatian are the opening lines of the present work, which is available — what to
expect — in numerous mss. and various eds.:

Faqad dhakara l-ustadh al-mufti Shams al-Din b. al-Qayyim fi kitab al-Huda li yawm
al-jum'‘a khusisiyatin bid'an wa ‘ishrin khusisiyatan, wa fatahu ad'afu ma dhakara, wa
qad ra’aytu stiabaha fi hadhihi I-kurrasa munabbihan ‘ala adillatiha ‘ala sabil al-ijaz,
wa tatabba‘tuha fa tahassaltu minha ‘ala mi’at khusisiyatin wa llah al-muwalffiq.

Ustadh mufti Shams al-Din b. al-Qayyim has recorded in [his] book al-Huda twenty-
odd particularities for the day of Friday, thus failing to give more than that. I have
managed to include in this quire [much more particularities than that], indicating their
proof and concisely. Tracing these, I have been able to come up with a hundred par-
ticularities. Succes is granted by God!

172 Defter-i Kiitiibhane-i Ayasifiya (Der-i Sa‘adet, 1304 AH), p. 55.
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(30)  (?) Istanbul, Stleymaniye Yazma Eser Kiittiphanesi, Ayasofya 1186 (vidi)

The Kitab al-Rawdat al-Saniya fi Figh al-Hanafiya, ta'lif al-'allamat al-Abu I-
Hasan ‘Ali al-Farisi, copied for (bi rasm) Qanisawh by (khidmat) al-mamlik
‘Abd al-Qadir al-Daysati (< Daysat in the Nile Delta?) al-Muqri in 104ff.

Qanisawh’s ownership is somewhat tentative, for we could be dealing with
Qanisawh Khamsmi'a instead (= 4, 115). As for a scribe such as the present one
(undoubtedly Qanisawh’s mamliik in a figurative sense rather than in the tech-
nical sense), it is always hard to identify more specimens of his penmanship. Yet,
quite exceptionally, in this case this has been possible: also in al-Daysati’s hand is
a copy of al-"AynT’s (d. 855/1451) al-Magqasid al-Nahwiya fi Sharh Shawahid al-
Alfiya (Stileymaniye, Yeni Cami 1074) (vidi), penned for (mimma ‘umila bi rasm)
sidi ‘Uthman, son of the late sultan Jagmagq, in 886/1481. In this particular copy,
he identifies himself as ‘Abd al-Qadir b. <Ahmad> al-Daysati baladan al-Shafi‘i
madhhaban.

The author, whom we will meet again (— 33/1), is perhaps better known by Ibn
Balaban. This hadith scholar-cum-grammarian-cum-jurist-cum-poet enjoyed
the favours of Baybars II for some time and is known first and foremost for al-
Ihsan fi Taqrib Sahih Ibn Hibban. The present work, which has been published at

least one'”’, opens as follows:

Qala I-shaykh al-imam al-‘alim (...) Abii I-Hasan ‘Ali b. Sayf al-Din b. ‘Abd Allgh al-
Farisi, taghammada llahu bi rahmatihi, ilam ayyadaka llahu ta'ala anna awwal ma
yajibu ‘ala I-'abd al-mukallaf an ya'rifa rabbahu ‘azza wa jalla wa yuwahhidahu wa
yunazzihahu ‘an al-sharik wa I-walad wa I-walid, wa yu mina bihi wa bi mala ‘ikatihi wa
kutubihi wa rusulihi wa l-yawm al-akhir, wa yu 'mina bi I-qadar khayrihi wa sharrihi
hulwihi wa murrihi min allah ta‘ala (...)

The learned sheikh and imam (...) Aba 1-Hasan “Ali b. Sayf al-Din b. ‘Abd Allah al-
Farisi, may God cover him with His grace, said, “Know that God, exalted is He above all,
has confirmed to you that the first things that the servant who is compos mentis must do
is to know his Lord, raised and exalted is He above all; to declare Him one; to declare
Him above partner, child and parent; to believe in Him, in His angels, in His books, in
His envoys and in the Day of Judgment; to believe in the predestination of both the good
and the bad, both the bitter and the sweet [that one encounters in] one[’s life]; (...)”

The work, or at least, the present ms., is poorly structured, opening with a bab (on
the ahkam al-islam min al-salat wa I-siyam wa l-zakat wa I-hajj wa ghayr dhalika
min al-ahkdm), then moving over to a fasl (on salat), continuing with various
kutub (on the zakat, the Hajj, hunting, ...), and finally settling with a wide range
of topics (istikhdam al-khasiy, al-la’b bi I-shatranj wa I-nard, wedding banquets,
the rules of greeting, ...).

173 Ed. Muhammad Wa’il al-Hanbali (Istanbul, 2019) (non vidi).
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(31) Istanbul, Siilleymaniye Yazma Eser Kutiiphanesi, Ayasofya 1432 (vidi)

The Kitab Masa'il fi I-Fiqgh wa Ajwibatiha min al-1qd al-Farid li I-Malik al-Sa‘id,
copied for (bi rasm) Qanisawh by (katabahu) al-mamlitk Mamay min Bardibak
min Tabaqat al-Hawsh al-Maliki al-Ashrafi in 25ff.

The author of this digest is not named, but his source and its author are easily
identified: Ibn Talha’s (d. 652/1254) Fiirstenspiegel, written for the Artuqid prince
of Mardin (— 24/2, 40, 66). More specifically, the Kitab Masa’il draws on its
fourth ga‘ida, dealing with various questions in relation to ‘ibadat, mu'amalat,
munakahat and jindyat, that is, ritual, transaction, marriage law and crimes.
While Ibn Talha’s ga‘ida concludes with mathematical questions (— 51), none of
these are included in the present work.

(32) Istanbul, Sileymaniye Yazma Eser Kiitliphanesi, Ayasofya 1433 (vidi)

The Kitab Masa il Aba (sic) Hazim, copied for (bi rasm) Qanisawh by (katabahu)
al-mamlik Jantamur min Urkmas min Tabaqat al-Zimamiya al-Maliki al- Ashrafi
in 20ff.

As can be gleaned from its opening line, kitab mukhtass bi masa’il Aba (sic)
Hazim radiya llahu ‘anhu fi I-din wa I-wudii’ wa l-salat wa ‘adad al-ruki’ wa I-
sujud fi l-salat al-khams wa I-hajj wa l-zakat (...), this work deals with a number
of questions posed to Abat Hazim Salama b. Dinar al-A ‘raj (d. 140/7570r 164/781),
a Persian hadith transmitter of the tabi‘in generation, who lived in Medina and
was famous for his encounter in that same city with the Umayyad caliph Su-
layman b. ‘Abd al-Malik.

Half of the ff. of the ms. are heavily deteriorated and are no longer legible, but,
fortunately, Aba Hazim’s answers are secured: the Bibliothéque nationale de
France alone already houses 9 mss. (such as Ar. 945, copied in 872/1468).

(33) Istanbul, Siileymaniye Yazma Eser Kiitiiphanesi, Ayasofya 1446 (vidi)'’*

A convolute of 3 parts:

(33/1) () Kitab fihi Muqaddimat fil-Figh ‘ala Madhhab al-Imam al-A’zam Abt
Hanifa radiya llah ‘anhu, a work authored by the Egyptian Hanafite faqih, Amir
‘Ali Ibn Balaban b. ‘Abd Allah al-Farisi, (d. 731/1339) (= 30)."” It was copied

174 F. Sobieroj, Variance in Arabic Manuscripts. Arabic Didactic Poems from the Eleventh to the
Seventeenth Centuries. Analysis of Textual Variance and Its Control in the Manuscripts
(Berlin/Boston, 2016), passim, especially pp. 160-162. Here the khadim of (33/1) is misread
as “Hamza al-Malaki al-Zahiri”.

175 For the authorship, see F. Dinler, “Ebu’l-Leys es-Semerkandi ve Mukaddimetii’s-Salat Isimli
Eserinin Tahkiki”, MA thesis, T.C. Sakarya Universitesi (Sakarya, 2006), p. 44; id., “Ebu’l-
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(khidmat) by mamlitk Yashbak min Hamza al-Maliki al-Zahiri for Jaqgmaq (bi
rasm al-maqam) in 49ff. (ff. 1r-49r). On £. 49v, there is a second khidmat note:
khidmat Damurdash al-Nasiri Tabaqat al-Ashrafiya (sic). This again confirms
the fact that khidmat can still go without kitaba (- 15, Chapter Three).

(33/2) Kitab Yaqul al-‘Abd fi Ilm al-Tawhid, easily identifiable as the highly
popular versification on Islamic creed by Siraj al-Din ‘Ali b. ‘Uthman al-Ushi (d.
after 569/1173), the Bad’ al-Amali (— 73)"°. In 64 vv. (at least originally), this
didactic poem deals with the attributes of God, the uncreatedness of the Qur’an,
Paradise and Hell, ... Its opening verses:

Yaqulu I-‘abdu fi bad’i l-amali % Li tawhidin bi nazmin ka I-la’ali
Ilahu khalgi mawlana qadimun & Wa mawsifun bi awsafi I-kamali
Huwa I-hayyu I-mudabbiru kulla amrin & Huwa I-haqqu l-muqaddiru dhii I-jalali
Muridu I-khayri wa I-sharri l-qabihi ® Wa lakin laysa yarda bi I-muhali
Sifatu llahi laysat ‘aynu (sic) dhathin & Wa la ghayran siwahu dha nfisali
The servant says in the beginning of [his] #® On tawhid, [a composition] ordered like
dictation pearls.
The God of Creation, our Lord, iseternally % Attributed with attributes of perfection
pre-existent, [only].
He is the Living, the Arranger of & The Truth, the One who Decrees, the
everything, Glorious One.
He wills [both] the good and the ugly evil, % Yet is not content with the
inconceivable'”".
Neither are God’s attributes Himself, #® Nor are they different from Him or
dissociated.

It was copied (katabahu) by mamlitk Bardabak min Tani Bak min Tabaqat al-
Qasr al-Maliki al-Ashrafi in 10£f. for Qanisawh (bi rasm al-maqam) (ff. 50r-60r).
The work has been the object of dozens of shurith, in Arabic, Persian, and
Turkic,'”® and has been translated into Turkic at least seven times. So far, however,
no Mamluk-Turkic translation has surfaced.

Leys es-Semerkandi’nin (V. 373/983) Mukaddimetii’s-Salat Isimli Eserinin Tahkikli Nesri”,
Islam Hukuku Arastirmalar: Dergisi 28 (2016): 519-563, here p. 523.

176 F.-W. Daub, “Standards and Specifics - the Layout of Arabic Didactic Poems in Manu-
scripts”, Manuscript Cultures 5 (2012-2013): 52-67 (especially pp. 52-53 for the author and
his work, and pp. 54-55 for this particular ms.); Sobieroj, Variance in Arabic Manuscripts.
pp. 126-183, 303-321.

177 l.e., transgression.

178 For an exhaustive survey, see D. Ozbek, “El-Usi ve ‘Kasideti’l-Emali’”, Selcuk Universitesi
Ilahiyat Fakiiltesi Dergisi 5 (1994): 261-308. An earlier Mamluk sultan, probably al-Malik al-
Ashraf Barsbay (r. 825-841/1422-1437), owned a copy of the Hiddyat min al-I'tiqad, a still
unpublished and quite extensive Arabic commentary on the Bad’ al-Amali by Muhammad
b. Abi Bakr al-Razi al-Hanafi (7" or 8"/13" or 14" cent.?) (London, British Library, Or. 2795)
(non vidi).

5%
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(33/3) (2) al-Qasidat al-Mawsiima bi Lamiyat al-'Ajam wa Ghurar al-Mathani
wa Durar al-Ma'ani <....... > Mu'ayyad al-Din Isma‘il al-Tughra’i, i.e., al-
Tughra'T’s famous ode composed in 505/1111-1112, followed by a hitherto un-
identified work. The colophon does not allow for any positive identification of
the previous owner: bi rasm al-maqarr al-sharif al-'ali al-amiri al-kabiri al-
mu'azzami al-makhdiumi al-murabiti al-mujahidi al-Zayni ‘azza nasrahu wa
madda ‘asrahu. The work was copied by Sharaf b. al-Amir in Sham in 835/1432
(ff. 61r-81v).

Items (33/1) and (33/3) could be two of the few items in the list that predate
Qaytbay’s reign (— Chapter Three, Index 6.8). However, as was the case for the
previous convolute (— 23), it remains unclear whether the three parts had been
bound already in Qanisawh’s days."”

(34) Istanbul, Siilleymaniye Yazma Eser Kitiiphanesi, Ayasofya 1451 (vidi)

Abal-Layth Nasr b. Muhammad al-Samarqandi (d. between 373 and 393/983 and
1003), Kitab Mugaddima-i Abii Layth al-Samarqandi ‘ala madhhab al-imam Abi
Hanifa, his widely copied and highly acclaimed Hanafi figh book on prayer'® (for
the Arabic original — 22, for another work of the same author — 15).

The work has received considerable attention, including three editions'',
since it comes with an interlinear translation into Mamluk-Kipchak Turkic. It was
copied (katabahu) by mamlitk Asanbay min Sidan min Tabaqat al-Ashrafiya al-
Kubra for Qanisawh (bi rasm khizanat mawlana) in 47ff.

Given the popularity of al-Samarqand?’s work in the 15 century, both in the
Mamluk world and beyond,'® little surprise to find numerous copies, trans-

179 Daub (“Standards and Specifics”, p. 54) states that Ayasofya 1446 was made into wagqf by
Qanisawh, which would imply that the volume was bound in his days already. However, there
is no trace of such a wagf note in my personal notes, and also Sobieroj (Variance in Arabic
Manuscripts, pp. 161-162) makes mention only of an Ottoman waqf seal on the frontispieces
of (33/1) and (33/2).

180 For the Arabic source text, see Dinler, “Ebu’l-Leys es-Semerkandi ve Mukaddimetii’s-Salat
Isimli Eserinin Tahkiki”; id., “Ebu’l-Leys es-Semerkandi’nin (v. 373/983) Mukaddimetii’s-
Salat Isimli Eserinin Tahkikli Negri”.

181 A. Ozkan, Kitab-1 Mukaddime-i Ebu’l-Leysi’s-Semerkand (Giris - Inceleme - Metin - Di-
zimler - Tipkibasim) (Konya, 2018); R. Toparh, Kitab-1 Mukaddime-i Ebu’l-Leysi’s-Se-
merkandi (Girig - Inceleme - Metin - Dizimler - Tipkibasim) (Erzurum, 1987); A. Za-
jaczkowski, “Mamelucko-kipczacki przeklad arabskiego traktatu Mukaddima Abu-1-Lait
as-Samarkandi”, Rocznik Orientalistyczny 23/1 (1959): 73-99; id., Le traité arabe Mu-
kaddima d’Abou-l-Lait as-Samarkandi en version mamelouk-kiptchak (Ms. Istanbul, Aya
Sofya, Nr. 1451) (Warszawa, 1962).

182 See S. Gunasti, “Political patronage and the writing of Qur'an commentaries among the
Ottoman Turks”, Journal of Islamic Studies 24/3 (2013): 335-357.
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lations'® and commentaries. For two more Mamluk copies with the same (?)"**
interlinear Turkic translation for Qaytbay, see Berlin, Staatsbibliothek - Pre-
uflischer Kulturbesitz, Ms. or. fol. 1624 (vidi); and Siileymaniye, Ayasofya 1448
(non vidi). As for Mamluk shuriih, there are, among others, Hasan b. al-Talani’s
rare commentary (— 83), and Ibn Aydughmish (d. 809/1406 in Cairo)’s much
more popular al-Tawdih fi Sharh al-Muqaddima'®.

Thus far, the name of the translator of the Muqaddima had eluded its various
editors, as not a single ms. records his name. Yet, perhaps ‘Abd al-Basit al-Hanafi
(= 51) finally allows us to put a name to it: Isma‘il b. Yasuf al-Samarqandi al-
‘Ajami al-Hanafi. According to the latter’s entry in al-Malatl’s al-Majma’ al-
Mufannan, Isma‘il, having left his home country in the East, finally settled and
studied in Cairo. There, he held a number of positions, teaching, among others,
al-rasa’il al-fighiya to the mamliiks in the Tabaqat al-Qal‘a, and finally passed
away in 884/1479. More to the point, according to al-Malati, Isma il

huwa lladhi tarjama al-Muqaddima li Abi I-Layth wa ghayriha bi lisan al-Turk, wa
hadhihi l-muqaddimat al-mawjida bi aydi I-Turk, allati fussirat alfazuha l-‘Arabiya bi
I-lughat al-Turkiya, wa kutibat bi I-humra tahta l-alfaz. Huwa lladhi khtara'aha, lakin
kana yatarjim dhalika ‘ala uslitb ‘ajib, hatta annahu kana yatarjim al-lafzat al-'Arabiya
bi lafzat ‘Arabiya, hiya hiya bi ‘aynihd, lakin istalaha Turk hadhihi I-balda ‘alayha. Wa
tarjama “Muqaddimat al-Ghaznawi” wa ghayriha ‘ala hadha l-namat, fa kana min
tarjamatihi I-kathir min al-takhlis bal wa I-takhbit, wa ma‘a dhalika fa kana mujtahi-
dan fi dhalika."®

is the one who has translated the Muqgaddima of Aba l-Layth and other [works] into
Turkic. [In] these introductions that are available in Turkic, the Arabic words are ren-
dered into Turkic, written in red underneath [the Arabic] words. It is who has invented
this [method], but he translated in a peculiar style, even translating one Arabic word
into the very same Arabic word, but the Turks of this region have adopted this [method].
He [also] translated the Muqaddima of al-Ghaznawi and other [works] in this way, and

183 For Turkish translations of al-Samarqandi’s tafsir, see A. Cetin, “Ebu’l-Leys Semerkandi
Tefsirinin Tiirkge Terciimesi Uzerine”, Selcuk Universitesi Tiirkiyat Arastirmalar: Dergisi 22
(2007): 53-101.

184 Prima facie, it appears that the Turkic translations found in the various mss. are not iden-
tical. Yet, what remains to be established is whether we are dealing with different translations
altogether, or merely with “transposed” versions of a common source translation (i. e., with
the source translation in Mamluk-Kipchak being de-Kipchakicized and thus “transposed” to
an Oghuz-Turkic target translation while copying).

185 See, e.g., Chester Beatty Library, 3616 (vidi) (copied for Barsbay’s library); Harvard Uni-
versity, Houghton Library, MS Arab 296 (non vidi); and University of Michigan, Special
Collections Library, Isl. Ms. 529 (vidi).

186 ‘Abd al-Basit b. Khalil al-Malati, al-Majma‘ al-Mufannan bi I-Mujam al-Ma'niin, ed. ‘Abd
Allah Muhammad al-Kandari (Bayrit, 1432/2011), I: 550. Isma ‘il also received a brief entry
in al-Sakhawt’s biographical dictionary (al-Daw’ al-Lami’, I1: 310) and in another work of al-
Malati (Nayl al-Amal fi Dhayl al-Duwal, ed. “Umar ‘Abd al-Salam Tadmuri (Bayrat, 1322/
2002), VII: 246), but, exceedingly short, these entries have nothing to add.
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much of his translations are shortened, not to say corrupt. That said, he exerted himself
in translating.

Al-Malat?’s claim that Isma‘il “invented” this interlinear translation system is
clearly ill-informed, since historical precedents reach far back, but that should
not detain us here. What matters here is that the timeframe matches, and that
many of the details fit: Isma‘il’s translation was a word for word instead of a
paraphrasal translation added in red interlinearly, just as the present translation!
However, there is one detail that doesn’t fit. I am not referring to al-Malati’s
statement that Isma‘il’s translations were short to the extent that they became
“corrupt” (min al-talkhis bal min wa I-takhbit), as such a judgment is hard to
assess. What I am referring to is the fact that al-Malati seems to blame Isma 1l for
producing a translation that is all too Arabicizing (hiya hiya bi ‘ayniha!). This
claim is hard to reconcile with the present translation, which — as detailed by
Zajaczkowski — stands out for its “pure Turkic”. Not only words such as al-rajim
(taslanmas) and fasl (séz kesildi) are translated, so are the names of the Inter-
rogating Angels, Nakir and Munkar (Inkar Edici and Kaytarci). Indeed, we find
duly rendered into Turkic even the basmala (baglarim ulu teyri adi birle) and the
author’s name (Lays Atasi)! In short, while Isma‘il fits the profile of the Mu-
qaddima translator quite well, a nagging doubt remains... Could a personal feud
have played here? Or did al-Malati, himself in command of literary Turkic,
perhaps think that he could have done a better job (— 51)2'¥

(35)  (X) Istanbul, Sileymaniye Yazma Eser Kiitiiphanesi, Ayasofya 1470 (vidi)

An anonymous work, probably a unicum and currently unpublished, called
Manasik al-Hajj li I-Hanafiya, in 49ff. and lacking a colophon. While the frontis-
piece (bi rasm al-maqarr al-ashraf al-ali al-amiri al-kabiri al-sayfi Qanisawh ‘ayn
muqaddami al-uliif) allowed us to keep various options open (i. e., an ownership by
Qanisawh in his pre-sultanic days), the preface leaves no doubt about it:

Wa ba‘'du (...) mawlana l-maqarr al-ashraf al-karim al-'ali al-mawlawi al-amiri al-
kabiri al-sayyidi al-mujahidi al-murabiti(...) sayf al-din khulasat al-mulitk wa I-salatin
‘ayn a'yan al-umara’ al-ajilla I-mu‘tabarin Qanisawh [thus vocalized!] b. ‘Abd Allah min
Tamir Bay ‘umdat al-sadat al-umara l-muqaddamin bi I-diyar al-Misriya (...) iltamasa
min al-‘Gjiz al-faqir al-mu‘tarif bi qillat I-bida‘a (...) an yajma waraqat yadhkur fiha ma
yahtaj ilayhi mithluhu min al-umir al-diniya wa muhimmat al-tariqat al-nabawiya
min fara’id al-hajj wa wajibatihi wa sunanihi (...) fa ajabtu ila dhalika musta‘inan bi
llah al-kabir al-muta‘al ‘ala ma hund lika min al-hdja ila I-kasb wa kathrat al-iyal (...)

187 Another solution, altogether much more simple, would be to emend the text, by replacing
yatarjim al-lafzat al-‘Arabiya bi lafzat ‘Arabiya with kana yatarjim al-lafzat al-'Arabiya bi
lafzat al-Turkiya...
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fa jama‘tuha min al-Sahihayn al-Bukhari wa Muslim wa ghalib al-kutub al-sitta wa
ghayrihim wa I-Muhit wa I-Mabsit wa I-Nawazil wa Qadi Khan wa I-Khulasa wa Tuhfat
al-Fuqaha’ wa I-Badayi' wa sharhiha li I-Walwaliji wa sharh al-Tahawi wa I-Kafi wa
ghayr dhalika min al-kutub al-mu'tabira (...) wa sammaytuha Tuhfat al-Rafiq wa
Miskat al-Tarig.

Now (...) our Lord, His Noble Excellency (...) Qanisawh b. ‘Abd Allah min Tamir Bay,
the support of the lords amirs of one hundred in the Egyptian domains, requested this
weak and wretched one, who is known for the little that he has to offer (...) to collect
some leaves, in which to record what [someone] like him [i.e., Qanisawh] ought [to
know] in terms of religious matters and important aspects of the Prophet’s way, in
relation to the duties of the Pilgrimage, its obligations and its customs (...) I have
collated these from the Sahihs of al-Bukhari and Muslim, as well as most of the [rest of
the] Six Books and others, the Muhit, the Mabsiit, the Nawazil, [the work of] Qadi Khan,
the Khuldsa, the Tuhfat al-Fuqaha’, the Badayi' and its sharh by al-Walwaliji and the
sharh of al-Tahawi, the Kdfi, and other reputed books (...) and T have called it the Tuhfat
al-Rafiq wa Miskat al-Tariq.

Not only do we learn the actual title of the work, Tuhfat al-Rafiq wa Miskat al-
Tarig, we also learn that its patron was not Qanisawh min Baybardi (i. e., sultan
Qanisawh al-Ghawri), but Qanisawh min Tamurbay (also recorded is min Tara-
bay), al-ma'rif bi Kurt, an amir 100 and khazindar, who was active before and
under Qanisawh al-GhawrT’s reign and who served as an envoy to the Ottomans
in 905/1499.'®

In eight chapters, the work deals with various aspects of the Pilgrimage, such as
the farayid al-hajj wa wajibatuhu wa sunanuhu, the al-ihram wa ma ja fihi, the
kayfiyat dukhiil Makka wa ma ja fihi, the fadl al-Ka'ba wa I-Haram, and the
ziyarat qabr al-Nabiy ‘alayhi I-salam wa ma ja fihi.

(36) Istanbul, Siilleymaniye Yazma Eser Kitiiphanesi, Ayasofya 1651 (vidi)

The Kitab Asma’ Allah al-Husnd manzama wa thalathina maw'iza hasana,
copied for (bi rasm) Qanisawh by (khidmat) mamlik Janim min ‘Allan min
Tabaqat al-Rafraf bi 1-Duhaysha al-Sharifa al-Maliki al-Ashrafi in 62ff. As an-
nounced on the title page, Janim copied two works:

(36-1): a takhmis of a gasida in ha’ on God’s beautiful names (ff. 1v-18r) (—
41-1). The takhmis (— 49/3), still read today, opens as follows:

Aladhdhu kalami l-mar’i fi tali mahyahu
Wa ahsanu ma yalqahu min ajri ukhrahu
Idhd ma da‘a rabba l-samawati mawlahu
Aya tayyiba l-asma’i ya man huwa llahu ® Wa man la yusamma dhalika I-isma ila hu

188 Ibn Iyas, Bada i al-Zuhir, IV: 30, V: 4.
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The sweetest word man [may utter] throughout his life,
And what gives him the best recompense in the Hereafter
Is when he invokes the Lord of the Heavens, his Lord:
O best of names! O He who is God! & O He Who is the only One given that name!

In a published sharh mamzij or text-commentary amalgam, the authors of the
takhmis and of the original qasida are identified as Rustam al-Halabi al-Shafi‘1
and Sa‘d al-Junaydi or al-Juwayni, but no more information seems to be available
on either of them."”

(36-2) The second text (f. 19r-62r), introduced by a separate title page (Wa
hadhihi I-thalathiuna maw'iza al-madhkiira, nafa'na llah biha), actually contains
31 (not 30) hadith qudsi, most of which opening with Ya bna Adam. The first
maw'iza opens as follows:

Yaqul Allah tabaraka wa ta‘'dla, “Ajibtu li man ayqana bi l-mawt, kayfa yafrah; wa
‘ajibtu li man ayqana bi l-hisab, kayfa yajma‘u; wa ‘ajibtu li man ayqana bi I-qabr, kayfa
yadhak; wa ‘ajibtu li man ayqana bi I-akhira; kayfa yastarih (...)”

God, blessed and exalted is He above all, says: “I am amazed by the person who is certain
of death, how happy he is [in spite of that];  am amazed by the person who is certain of
the reckoning, how [much worldly goods] he amasses [in spite of that]; I am amazed by
the person who is certain of the grave, how much he laughs [in spite of that]; I am
amazed by the person who is certain of the Afterlife; how much at ease he is [in spite of
that] (...)”

As for the following 30 traditions, these are all part of an arba‘iina collection that
is sometimes referred to as the Arba‘iina Sahifa, revealed to Moses. A close
parallel to the present item appears to be Mizab (M’zab), al-Khizanat al-‘Amma,
420 (Kitab al-Maw‘iza Thalathiina Maw‘iza, 81f.)."

(37) Istanbul, Suleymaniye Yazma Eser Kiittiphanesi, Ayasofya 1666 (vidi)
Quite exceptionally, the frontispiece lacks both title and author, yet includes the

khidma section, which normally comes at the end of the ms. It reads:

Bi rasm khizanat al-maqam a-sharif malik al-barrayn wa I-bahrayn khadim al-har-
amayn al-sharifayn mawlana l-sultan al-malik al-malik al-ashraf Abii I-Nasr Qanisah
al-Ghawri ‘azza nasruhu

Khidmat al-mamlik Yashbak al-Faqih min Mustafa latafa llah bihi

189 Muhammad al-Aminb. ‘Abd Allah b. Yasufb. Hasan al-Urmi al-'Alawi al-Athyuabi al-Harari
al-Karri al-Buwayti, Hadiyat al-Adhkiya’ ‘ala Tayyibat al-Asma’. Fi Tawhid al-Asma’i wa I-
Sifat wa Il-Istighatha wa I-Du‘a’. Sharh ‘ala Manzimat Tayyibat al-Asma’ (Beirut, 2011),
pp- 7, 19-43 (edition of the takhmis), 217.

190 See https://elibrary.mara.gov.om/en/mzab-library/general-treasury-library/book/?id=3287.
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Following the frontispiece, in lieu of a preface, we find the following table of
contents (f. 1v-2r):

Hadha namidhaj latif wa majmi’ zarif yahtawi ‘ala abwab sab‘a “tabsiratan wa dhikra
1" 4la l-albab:

al-bab al-awwal: fi akhdh al-mithaq ‘ala bani Adam min jami' al-anbiya’ wa sa’ir al-
umam;

al-bab al-thani: fi ‘ard “al-amana ‘ald I-samawat wa I-ard wa l-jibal” wa sa ’ir al-a‘'yan “fa
abayna an yahmilnaha wa ashfaqna minhd wa hamalaha l-insan™%;

al-bab al-thalith: fi hal ahl al-fatra wa ahkamihim fi l-dunya wa l-akhira yawma I-
hasrati;

al-bab al-rabi: fi tawhid allah wa dhatihi wa sifatihi l-muqaddas (sic) al-muta‘ali ‘an
sifat jami’ makhliqatihi;

al-bab al-khamis: fi l-islam wa l-iman, hal huma bi ma'na wahid aw mutaghayiran;
al-bab al-sadis: fi fadl Rasil Allah ‘alayhi afdal al-salat wa I-salam wa ma khassahu llah
bihi min al-fada’il;

al-bab al-sabi: fi munajat al-Rabb ma‘a ‘abdihi wa mulatafatihi bihi fi qurbihi wa
bu'dihi.

This is a subtle model and a delicate collection that comprises seven chapters “To be
observed and commemorated by” the people of reason:

Chapter one: on making the Covenant with the Children of Adam;

Chapter two: on “Offer[ing] the Trust to the Heavens and the Earth and the Mountains™
and all of the nobles; “But they refused to undertake it, being afraid thereof: but man
undertook it”;

Chapter three: on the condition of the “people of the interval”'’, and on their judgment
in this world and in the Hereafter on the Day of Regret;

Chapter four: on the profession of the unity of God, on His essence and His sacrosanct
attributes, which are high above the attributes of all of His creatures;

Chapter five: on islam and iman, and on [the question whether] these mean the same
thing or something different;

Chapter six: on the superiority of the Envoy of God, upon Him be the best of prayer and
peace, and on the virtues with which God has distinguished Him;

Chapter seven: on the Lord’s secret conversations with His servant, and on His be-
nevolence towards the latter, [both the one] close to Him and [the one] far from Him.

Next to the unusual frontispiece, this anonymous and untitled work stands out
for two more noteworthy features: at least for a mamlitk khidma it is unusually
long (134ff.), and it adds some omitted passages in the margins.

In the concludinglines, where both God and sultan al-Ghawri are praised most
lavishly (f. 131v-134r), there is the following elaborated plea for twenty-nine

191 Cfr. Qur’an, 50:8: “To be observed and commemmorated by”.
192 Cfr. Qur’an, 33: 72.
193 Le., an interval of time between two envoys sent by God.
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blessings, arranged alphabetically from alif up to ya. Unfortunately, I failed at a
translation arranged to the English alphabet:

Allahumma ana as aluka bi alif ala’ika wa bi ba’ baha’ika wa bi ta’ tawhidika wa bi
tha’ thana’ika wa bi jim jamalika wa bi ha’ hilmika wa bi kha’ khayrika wa bi dal
dawamika wa bi dhal dhikrika wa bi ra’ rubiibiyatika wa bi za’ azaliyatika wa bi sin
sultanika wa bi shin shukrika wa bi sad samadiyatika (sic) wa bi dad diya’ nir wajhika
wa bi ta’ ta'atika wa bi za’ zill ‘arshika wa bi ‘ayn ‘afwika wa bi ghayn ghana 'ika wa bi fa’
fadlika wa bi qaf qudratika wa bi kaf kifayatika wa bi lam lutfika wa bi mim mulkika wa

anta wa bi ya ya hayy ya qayyim (...)

O God! I ask You for the F of Your favours, the S of Your splendour, the P of professing
Your unity, the L of lauding You, the C of Your comeliness, the W of Your wisdom, the G
of Your goodness, the P of Your perpetuity, the I of invoking You, the D of Your
dominion, the S of Your sempiternity, the M of Your might, the Tof thanking You, the E
of Your eternity, the B of the brightness of Your face, the O of obeying You, the S of the
shadow of Your throne, the P of Your pardon, the A of Your affluence, the P of Your
precedence, the O of Your omnipotence, the S of Your sufficiency, the K of Your
kindness, the R of Your reign, the L of Your light, the G of Your guidance, the U of Your
unity, the T of “There is no god but You!”, and the O of “O Eternal One!” (...)

As arule, the katib or khadim of such exercises in mamlitk penmanship (= Ch. 3)
elude further identification, and the present khadim, Yashbak al-Faqih, proves
no exception. His name may ring a bell, because of a fairly well-known namesake:
Yashbak al-Faqih, who made it dawadar kabir under al-Malik al-Zahir Khush-
qadam. However, the two Yashbaks are definitely not identical: the latter passed
away in 878/1473 and was called min Salman/Sulayman Shah, not min Mustafa.

(38) Istanbul, Sileymaniye Yazma Eser Kiitliphanesi, Ayasofya 1810 (vidi)

The Kitab Risalat Abii Madyan fi I-Tasawwuf, copied (katabahu) for (bi rasm)
Qanisawh by mamlitk Iskandar min Abrak min Tabaqat al-Hawsh al-Sharif al-
Malik al-Ashrafi in 22ff.

In spite of its generic title, the work is easily identified as the Uns al-Wahid wa
Nuzhat al-Murid by “Sidi Bou-Mediene”, the 12th-century Maghribi Sufi, whose
Qasidat al-Istighfar we have dealt with before (— 23/4b, 88, 104/1)"**. Available in
numerous mss. and various eds., this popular collection of aphorisms needs no
further introduction.'”

194 For further refs., see V.J. Cornell, Realm of the Saint. Power and Authority in Moroccan
Sufism (Austin, Texas, 1998), esp. chapter 5 (“Moroccan Sufism in the Marinid Period”).
195 Foran ed. and a selection of mss., see ‘Unwan al-Tawfiq fi Adab al-Tariq, ta lif Taj al-Din Abi
I-Fadl Ahmad b. Muhammad b. ‘Abd al-Karim b. ‘Ata’ Allah al-Sikandari. Wa Yalihi Uns al-
Wahid wa Nuzhat al-Murid, ta’lif Abi Madyan Shu'ayb b. al-Husayn, ed. Khalid Zahri
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(39) Istanbul, Siileymaniye Yazma Eser Kutiiphanesi, Ayasofya 1825 (vidi)

The Kitab Rawd al-Rayyahin fi Akhbar al-Salihin, copied (katabahu) for (bi
rasm) Qanisawh by mamlik Tamanbay min Qanbardi min Tabaqat al-Rafraf al-
Kubra al-Maliki al-Ashrafi in 27ff.

This short, anonymous work is a compilation — seemingly original an sich —
of non-original edifying anecdotes. Following the basmala and an unrevealing
Wa ba'du section, the work opens with a qasida that is still popular today:

Atma'tumini fi l-wisal wa I-liga” & Wa hajartumiini fa ltahabtu taharrugan

You have made me desirous of uniting & But You have parted from me, and I burn
and meeting [with You], in the fire of [separation].

(40) Istanbul, Suleymaniye Yazma Eser Kitliphanesi, Ayasofya 1854 (vidi)

Nir al-Din ‘Ali b. Muhammad al-Ghazzali’s (d. 878/1473-74) (Tahrir) al-Suliik fi
Tadbir al-Muliak™®, copied (katabahu) by the prolific copyist Aba 1-Fadl Mu-
hammad al-A‘raj (= 72, 75, 79, 132) for Qanisawh (bi rasm khizanat) in 112ff.

What prompted the author to write this work on hisba and siyasa shar'iya,
based on al-Maward?’s (— 44) al-Ahkam al-Sultaniya and Ibn Talha’s (d. 652/
1254) al-Iqd al-Farid li I-Malik al-Sa‘id (which in itself also draws on al-Ma-
ward?’s work) (— 24/2, 31, 66)'”, was the fact that he found other works on
governance either too long or too short.

Misled by the colophon (katabahu Abii I-Fadl al-A'raj ghafara llah lahu wa li
walidayhi wa li kaffat al-muslimin ajma‘in), the editor of the 1982 edition mis-
took the copyist for the author, a lapsus dealt with in considerable detail by Ozgiir
Kavak and returned to in Chapter Three, A Library Profiled.'

(Bayriit, 2004), pp. 71sqq. (the first title being a sharh of Aba Madyan’s Mda Ladhdhat al-
‘Aysh, still widely sung during sama’ ceremonies).

196 Whereas the title page reads al-Suliik fi Tadbir al-Muliik, the work is referred to as Tahrir al-
Suliik fi Tadbir al-Mulik in the concluding page.

197 For the latter, see now A.C. Peacock, “Politics, Religion and the Occult in the Works of Kamal
al-Din Ibn Talha, a Vizier, ‘Alim and Author in Thirteenth-century Syria”, in C. Hillenbrand
(ed.), Syria in Crusader Times: Conflict and Co-Existence (Edinburgh, 2019), pp. 34-60.

198 Abt 1-Fadl Muhammad b. al-A‘raj (sic!), Tahrir al-Suliik fi Tadbir al-Muliik, ed. Fu’ad ‘Abd
al-Mun‘im (al-Iskandariya, 1982); O. Kavak, “XV. Yiizyilda Kahire’de Siyaset, Hukuk ve
Ahlaki Birlikte Diistinmek: Ali Gazzali’nin Tahririi’l-Siiliik fi tedbiri’l-miilitk Isimli Risalesi”,
Divin. Disiplinleraras: Galismalar Dergisi 20/ 39 (2015/2): 103-140 (including al-Ghazzal’s
bibliography and refs. to two other mss., one in the Siileymaniye library and one in Rabat).
For a brief discussion of the work, which unfortunately perpetuates the mistaken author-
ship, see Y. Rapoport, “Royal Justice and Religious Law: Siyasah and Shari'ah under the
Mamluks”, Mamlik Studies Review 6 (2012): 71-102, here pp. 96-97.
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While in Cairo around 858/1454, al-Ghazzali appears to have dedicated a work
to the Ottoman sultan, Mehmed II, al-Durrat al-Manziam fi Khulasat al-'Uliam,
after which he seems to have spent several years in Istanbul, before finally re-
turning to Cairo. Admittedly, all this is quite conjectural... For another work of
the same author in this list, see his ‘Aqd al-Durar min Khulasat ‘Aqd al-Ghurar (—
128).

(41) Istanbul, Sileymaniye Yazma Eser Kiitiiphanesi, Ayasofya 1860 (vidi)

Sirvanli Hatib Oglu Habib Allah, Sultan Hitab: Hacc Kitabi, an autograph in

Ottoman Turkish, finished in 918/1512 and dedicated to Qanisawh. Following a

sebeb-i te'lif and an elaborate encomium of the sultan (ff. 1r-11r), we find three

parts, all exquisitely executed:

(41-1) Esma-i Hiisna Serhi, a versified commentary of God’s 99 names, 2
couplets per name (ff. 11r-44r).

For other Mamluk presentations of al-Asma al-Husna, apart from Ayasofya

1651 (— 36-1), see, e.g.:

- Bibliothéque nationale de France, arabe 6071 (vidi): bi rasm Muhammad b.
Qaytbay?

- Ann Arbor, University of Michigan, Special Collections Library; Isl. Ms. 248,
pp- 7-12 (vidi): copied in 828/1424-25, perhaps for vizier Ibn Katib al-Manakh
(d. 852/1448). Interestingly, this ms. lists not only the 99 names, but also their
respective numerical value (excluding the article, e.g., al-batin = 62) (for the
next part of this ms., = 50/1).

(41-2) Kirk Hadis Terciimesi, a versified translation of Jami’s Persian Hadis-i
Arba'in (for more Arba‘tina — 23/1, 23/3, 122) (ff. 44r-63v) (- figs. 15, 16):
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Man a'ta li llah wa mana‘a li llah wa ahabba

. 6- ,,,, Vor) li llah wa abghada li llah faqad istakmala
! I Zs ]’ﬁj ] ! imanahu
7e )7 4

Whosoever gives for God’s sake, withholds
) 3 for God’s sake, loves for Gods sake and hates
Fig. 15: 2" hadith (f. 50v) for God’s sake has perfected his faith.

Her kisi kim hubda vii bugz u ‘ata vii men‘a
hem

Hak igiin var nakd-i imani miikemmel la
cerem imanuhu

Whosoever’s love and hate, giving and
withholding is for God’s sake,
Undoubtedly, the coin of his faith is
perfected.

Khaslatani la yajtami‘ani fi mu 'minin: al-
bukhl wa sii’ al-khulq

ST
AL
-
/

-

There are two characteristics that are not
combined in a believer: miserliness and bad

Fig. 16: 4™ hadith (£. 51r) morals.

Cem' olmaz mii 'mine buhl ii yaman ‘adet
yakin

Bezl-i mal éd (sic) yahsi hii dut kim buyirmag
sah-i din

It is certain that miserliness and bad morals
are not combined in a believer

Hand out (your) money freely and be good-
natured, for the ruler of religion has (thus)
ordered.

(41-3) Yiiz S6z Terciimesi, a versified translation of “AlT’s 100 sayings, not directly
from al-Jahiz’s collection in Arabic, but rather from its Persian translation, made
in 889/1484 by ‘Adil b. ‘Ali b. ‘Adil Hafiz, the Sad Kalima-i ‘Ali (ff. 63v-95r). For
another translation of ‘Ali’s sayings into Turkic — out of a total of over fifty"” —
see Topkapi Saray1 Miizesi Kiitiiphanesi, B 122 (- 97).

Adem Ceyhan, who discovered the ms., has published the three main sections
in three separate articles®”, while the prologue (ff. 2v-10r), an intersecting
fragment (ff. 60v-67v), and the epilogue (ff. 94r-100r) remain unpublished.

199 A. Ceyhan, Tiirk Edebiyati’nda Hazret-i Ali Vecizeleri (Ankara, 2006).

200 A. Ceyhan, “Sirvanli Hatiboglu Habibullah’in Hz. Ali’den Yiiz S6z Terciimesi”, Celal Bayar
Universitesi Sosyal Bilimler Dergisi 3 (2015): 323-354 (= ed. of part 3); id., “Sirvanli Hati-
boglu Habibullah’in Kirk Hadis Terciimesi”, Erdem 69 (2015): 53-72 (= ed. of part 2); id.,
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(42)  (P) Istanbul, Stileymaniye Yazma Eser Kuttiphanesi, Ayasofya 1994 (vidi of
preface)®”’

Idris al-BidlisT’s (d. 926/1520) Asrar ‘Ibadat al-Siydm, an Arabic text on fasting,
presented by the author in person to Qanisawh.

Shortly before being received in audience by Qanisawh in 917/1511, Idris-i
Bidlisi had left the Ottoman realm for the Hijaz, thus answering God’s call to
perform the Hajj and/or escaping an increasingly volatile Istanbul. Arriving from
Istanbul in Alexandria by boat, he made his way into Cairo, where he spent the
last months of 1511. He then joined the Egyptian pilgrimage caravan, which set
out in Shawwal 917/January 1512, never to return. As the caravan that year was
supervised by Tamanbay, Qanisawh’s nephew and future sultan, Idris must
certainly have made his acquaintance. Interestingly, less than two years following
the Hajj, Tamanbay commissioned al-Malati to translate an Ottoman Turkish
work into Arabic (= 51), but there is no compelling reason to assume Idris to
have been involved in this cultural transfer.

Idris did not spend his autumn months in Cairo idle: he was received by
Qanisawh, supposedly participated in the latter’s majalis®”, and reciprocated his
beneficences with his own compositions. One of these works must have been the
present item. As the actual presentation copy has not been identified, the present
ms. serves as its proxy: a unicum that was probably in Idris’ possession during his
lifetime, and that has been corrected by him in his own hand.*”

The Asrar, one of Idris’s few Arabic works, is in a style no less exuberant than
his more numerous Persian works, and clearly reflects the author’s chancellery
background. As the work remains unedited — and as opportunities to indulge in
veritable insha’ are less frequent than I would hope for — a more detailed
discussion of the preface seems not uncalled for. The works opens with the
basmala:

“Sirvanli Habibullah’in Esma-i Hiisna Serhi”, Divan Edebiyat: Arastirmalar: Dergisi 17
(2016): 13-54 (= ed. of part 1).

201 Christopher Markiewicz (University of Birmingham) kindly shared with me the facs. of the
preface.

202 While it is quite possible that Idris attended the sultan’s majalis, just like, e.g., Ibrahim-i
Giilseni (= 120, Chapter Three), the available proceedings (— 66, 68, 82, as well as 17-2 and
47, 48) seem to have left this unrecorded.

203 For Idris’ Cairo period, see Ch. Markiewicz, “The Crisis of Rule in Late Medieval Islam. A
Study of Idris Bidlisi (861-926/1457-120) and Kingship at the Turn of the Sixteenth Cen-
tury”, PhD (University of Chicago, 2015), pp. 163-180; id., The Crisis of Kingship in Late
Medieval Islam. Persian Emigres and the Making of Ottoman Sovereignty (Cambridge, 2019),
Pp- 106-107 (with ref. to two other works of IdrTs, in which he mentions his stay in Cairo). It
should be added that, according to Térehan Serdar, Idris might have authored this work
while already in the Hijaz (Mevldna Hakimiiddin Idris-i Bitlisi (Istanbul, 2008), p. 375).
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Allah, 1a ilaha illa huwa, al-hayy al-qayyim, iyyaka na‘budu, fa laka nusalli, wa ‘an
ghayrika nasim, wa nabtahil ilayka murdki‘an khdshi'an mutasaddi'an lada I-qiyam bi
l-istighfar ‘an atham sawabiq al-ayyam, wa natawassal bi lutfika sajidan mutakhash-
shi‘an mutadarri‘an fi ltizam al-salawat bi l-layali wa nuhur al-a'wam wa itmam shahr
Ramadan bi l-siyam (...)

God, there is no god but Him, the Alive, the Eternal! It is You whom we worship, it is to
You whom we pray, it is for no other than You that we fast! It is You whom we supplicate,
kneeling down, humbling ourselves, separating ourselves from the sins of days past, and
busying ourselves with asking forgiveness. It is Your kindness that we seek, prostrating
ourselves, displaying humility, and abasing ourselves in persistent prayer throughout
the years’ days and nights, and in completing the month of Ramadan in fasting (...)

What follows is somewhat of a topos in Idris’s writings: his self-imposed exile
from his homeland in ‘Ajam and the subsequent feeling of loss and alienation*™*:

Amma ba'du, fa yaqul al-faqir ila llah al-‘abd al-awwah, al-mu'rid ‘amma siwahu, al-
muraghib fiita‘at allah, al-mutarassid li I-fayd al-quds, Idris b. Husam al-Din al-Bidlisi,
hadahu llah sabil hadahu, wa awldhu bima huwa awlahu fi ukhrahi wa alahu, innahu
lamma ‘arada Ii fi burhatin min al-zaman furqat firqat rifgatin min al-ahibba wa I-
ikhwan, wa ubtulitu bi ba‘d I-ahyan bi I-tagharrub ‘an buldan al-awtan wa ghurba ‘an
qurbat al-aqarib wa I-wildan hatta alqatni ‘awasif al-fitan (wa jund min al-zulm alladhi
‘amma wa hajama)’® ila l-hijra min masaliki bi Diyar al-‘Ajam wa alja atni nawdyib al-
mihan ila I-qudiim bi tukhiim al-Ram, fa basata qaysar al-islam la zala zill khilafatihi
yadum janah al-rahma ‘ala hadha I-marhiim al-gharib al-mahriim.

Now, he who is destitute of God, the moaning servant, who turns away from anything
but Him, desirous in his obedience to God, and who contemplates the holy bounty, [that
is], Idris b. Husam al-Bidlisi, may God lead him on whatever path He chooses and may
He bring upon him whatever He chooses to bring, both in his hereafter and in his earlier
[life], says [the following]. When the separation from part of the company of friends and
brothers befell me at some moment in time, and when I was afflicted at some point by
the estrangement from the regions of the homeland and the separation from the being
close to [my] dear ones and children, at a time when the violent winds of disorders (and
a tyrannical army that spread and assailed) cast me into separation from my country in
the lands of Persia, and the adversities of ordeals had me seek refuge in coming to the
boundaries of Ram, then the Caesar of Islam [i.e., Bayezid II] — may the shadow of his
caliphate not cease and may it last! — has spread out [his] wing of mercy over this pitied
and deprived stranger.

All the same, Idris has an undying wish to visit the Holy Cities (and/or, as already
said, considered changing master), which is another favoured topos in his
writings:

204 Markiewicz, The Crisis of Kingship in Late Medieval Islam, p. 66.
205 Wa jund (...) hajama, added vertically in the right margin with a small signe-de-renvoi
following al-fitan.
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Lakin juddidat fiha sabiqat al-ighram ila l-ihvam li ziyarat Bayt Allah al-haram, wa
wajadtu nayirat al-tashawwuq wa l-gharam <...> li -maqam fi harim al-haram mu-
qabbilan al-rukn muqbilan ila l-maqam, idh kuntu mash‘ifan bi an amsah wajhi I-
mughabbar, wa umiss khaddi l-musfarr ila turab aqdam al-khuddam matyabat al-Tiba,
wa ukahhil naziray l-marmiid min ghabarat mawati ni'al al-sahb wa l-al ©* bi I-
Madina al-mutayyaba, wa wadadtu an alhaq bi ahl al-haqq al-mujawirin bi tilka al-
amakin al-sharifa li zawrihi (sic) al-qubir wa tatwaf al-qulab. Wa atab ila llah ‘allam al-
ghuyub li takfir al-dhuniib min sawalif al-uyib wa asqal sada’ al-fuwad bi ramad nar
al-ta’ awwuh wa miyah al-dumii’, wa atadhallal ka mu'tad al-ibad, jathi l-rukba li ‘uqid
al-sujiud, mukibb al-wajh li khudi' al-ruki’, la‘alla llah ta'ala yudhhib ‘anni al-khati’at
(...)

But in those [days], [my] earlier ardent desire was revived for assuming the state of
ihram, in order to visit the Sacrosanct House of God, and I felt [burning inside me] the
fire of longing and ardent desire (...) for standing at the Sacrosanct Sanctuary, kissing
the Black Stone and facing the Magam [Ibrahim], since I was desperately longing to
anoint my dust-covered face with the dust at the feet of the eunuchs [who are in charge
of] the cause of pleasure that is Zamzam, to lay my pale cheek onto [that dust], and to
smear onto [my] inflamed eyes [as kohl] the dust of the places in Medina the Perfumed
that have been trodden by the sandals of the [Prophet’s] Companions and [His] family,
and I desired to join those people of Truth, who were residing in those noble places, in
order to visit the graves and to circumambulate the hearts. In repentance I turn to God,
Knower of Things Unseen, doing penance for the misdeeds that ensue from [my] earlier
weaknesses, and I polish the rust of the heart with the ashes of the fire of [my] sighing
and the water of [my] tears, and, as is the worshippers’ wont, I humble myself, kneeling
down for the acts of sajda, and bowing down [my] face for the submissive [act that is]
the rak’a. Maybe God, exalted is He above all, will free me from my sins (...)

Interestingly, Idris concludes this plea with a quotation from al-BiisirT’s Mantle
Ode: “I hope that my share of my Lord’s mercy, when He apportions it, Will be in
equal portion to my disobedience and sins.”**® Perhaps he had been informed
how highly Qanisawh thought of the Kawakib (- 23/5, 49, 50/1, 81, ...)?

La‘alla rahmat rabbi hina yaqsimuhda ® Ta'ti ‘ala hasb al-isyan fi l-qism

The author then describes his arrival in Misr, the sayyid al-amsar, and the fa-
vourable impression the land left on him. However, as he is quick to point outina
short poem, Egypt can only be such a rawd ‘aysh wa bahja, a garden bristling with
life and joy, illa an tawalla li nazmiha malik yuqim al-‘adl fiha bi rahmatin...
Such a ruler, of course, is easily identified: Qanisawh al-Ghawri, or, in the words
of Idris:

ahaqq al-salatin al-mugqsitin, masnad al-khilafa wa arfaq al-khulafa’ al-munsifin al-
muttasifin bi shumil al-rahma wa l-ra’fa, awfar al-mulik ‘ilman wa hikman, wa aq-

206 Stetkevych, The Mantle Odes, pp. 144, 251.
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daruhum sakinatan wa hilman, akhlasuhum bi llah tawakkulan wa ‘timadan, wa
akhassahum bi fadl allah tabattulan wa ‘tidadan, amaddahum yadan fi bast al-nawal,
wa awsa'ahum kaffan fi nashr al-afdal, malik malk malak al-mulk (...) sultan al-
Haramayn al-sharifayn, ka'bat amal al-muslimin al-khafigayn, amir al-mu 'minin fi
basit al-ard al-muqaddasiya, khalifat Rasil Allah fi himayat hima Makkat al-mubaraka
wa I-Madinat al-mu’assasa, fatih abwab Bayt Allah bi banan al-sinan wa mafatih al-
suyilf, rafi mawani' al-dukhul ‘ala Madinat al-Rasil li kull mash‘af wa malhif, al-nashir
ma athir satwatihi fi I-Mashariq wa I-Magharib, ka'bat amal arbab al-ma arib (sic) al-
hukm al-‘adl alladhi la yajri fi mulkihi hukm jawri (sic), al-sultan al-malik al-malik al-
Ashraf Abi I-Nasr Qanisawh al-Ghawrl.

the most deserving of just sultans and the support of the caliphate, the mildest of caliphs
equitable and all-merciful and all-compassionate, the ruler most knowledgeable and
wise, most tranquil and patient, the one most sincere in [his] trust and confidence in
God and the one singled out by God’s grace in terms of chastity and in terms of being
taking under [His] arm, the one whose hands extends favours more [than any other’s]
and whose palms are widest in terms of diffusing graces, the sovereign of ownership of
the foundation of rule, the sultan of the Two Noble Sanctuaries and the Kaaba of hope of
Muslims of both East and West, the commander of the faithful on the expanse of the
Earth Sanctified and the Caliph of the Prophet of God in protecting the sanctuaries of
Mecca the Blessed and Medina the Well-Founded, the one who opens the gates of the
House of God, [using] the spearhead [as his fingertips] and the swords [as its keys], who
raises obstacles to enter the City of the Prophet for each crazed and afflicted one, and
who announces the glorious deeds of his strength in the lands of East and West, the
Kaaba of hopes of those who long for just rule and the one in whose realm oppressive
rule has no place, the sultan and sovereign, al-Malik al-Ashraf Aba I-Nasr Qanisawh al-
Ghawri.

At its best, insha’ prose is exuberant and profuse; in the next section, however, it
leans to obscurity and opacity. It would seem that Idris explains that he had been
thinking about writing a larger work fi sharh asrar al-ibadat, and that, now he has
arrived in Cairo, he has finished the chapter on the asrar ‘ibadat al-siyam, an
event that — happy coincidence — occurred during the month of Ramadan.
Prefacing it with well-wishes for the sultan, Idris now offers this chapter as an
independent title to the sultan, as “a means to ascend the peak of the threshold of
his Noble Excellency”:

Wa lamma <htalaha> (sic: khtalaja?) bi bali an urattib bi qadr bida‘ati (...) kitaban fi
sharh asrar al-ibadat, wa uharrir fihi ba'd fawayid al-salaf, <fa ijiz> al-‘ibarat, wa ulhiq
bihi ma sanaha li hatiri (sic: khatiri) I-fatir lada l-istifada ‘an ‘alam al-ghayb, wa u'rid
(sic: warrid?) ‘ala mahafil <mukharin> (sic: mukhtarin?) al-‘ulama’ wa I-urafa’
raghbat fiislah “* ma wujida fihi min al-shayn wa l-‘ayb, wa haythu ntahatu nawbat al-
naqla wa l-irtihal fi dhalika I-hatt wa I-tarhal ila an waqa‘a hatt al-rihal qariban min
harim ka'bat al-igbal, a'ni zilal al-sultan al-‘amim al-nawal, wa <anjara> (sic: anjaza?)
tahrir al-kalam fi dhalika I-maram ila asrar ‘ibadat al-siyam wa ttafaqa dhalika fi shahr
Ramadan li sanat sab’ ‘ashar wa tis'miya, fa ja'altu dhalika I-bab dharia li I-‘urij ila
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dhurwat a‘tab al-maqam al-'ali, wa sayyartuhu sahifat mu'anwan bi du'da’ dawam
ayyamihi ‘ala I-tatabu’ wa I-tawali (...)

When [the idea] stirred my mind to compose — to the best of what I have to offer [in
return for patronage] — a book of commentary on the secrets of the acts of worship,
recording therein some of the useful lessons [taught by] the forebears in a succinct way,
and supplementing this with that which came to my feeble mind, when facing the plenty
[details that come forth] from the world of the unseen, [doing so in order to] inspire
among the assemblies of the elect fuqaha’ and ‘ulama the desire to rectify whatever
disgrace and fault that may have [crept] in the [execution of these acts of worship], it so
happened that, in [my incessant] setting up and breaking up camp, this time’s turn of
[me] doing so landed [me] close to the sanctuary of the Kaaba of felicity, I mean, the
shade-affording cloud of the sultan of universal bounty, and that [I] accomplished to
compose the discourse along the aforesaid desire, on the secrets of the act of worship of
fasting. This occurred in the month of Ramadan of the year 917. I have made that
chapter a means to ascend the peak of the threshold of His Noble Excellency, and I have
made [it] a writing that opens with a prayer for the perpetuity of his days consecutively
and continuously (...)

The author concludes his preface by detailing its structure:

Wa rattabtu I-bab ‘ala aslayn, wa qasamtu kull asl bi fusil. Al-bab al-thalith min Asrar
Arkan al-Islam fi ma yata‘'allaq bi ‘ibadat al-siyam wa fihi aslan: al-awwal fi bayan
hudid al-siyam (...) wa I-thani fi haqiqat al-siyam (...)

I have organized [the present] chapter in two subchapters, each of which I have sepa-
rated in [a number of] sections. The third chapter of Asrar Arkan al-Islam deals with
matters related to the acts of worship of fasting, and consists of two sections: the first, in
explanation of the divine statutes of the fast (...) and the second on the true nature of
fasting (...)

Clearly, this text was originally conceived as the third chapter of a larger project,
titled Asrar Arkan al-Islam, which never seems to have materialized...

(43) Istanbul, Siuleymaniye Yazma Eser Kutlphanesi, Ayasofya 2047 (vidi)

A collection of Sufistic adhkar and muwashshahat by Qaytbay and Qanisawh,
with the winding title Majmii* Mubarak fihi Adhkar wa Muwashshahat li I-Sultan
al-Marhum al-Malik al-Ashraf Qaytbay rahmat allah ‘alayhi wa li Mawlana I-
Magqam al-Sharif Abi (sic) I-Nasr Qanisawh al-Ghawri ‘azza llah ansarahu wa
khutima bil-salihat a'malahu (sic) bi Muhammad wa alihi wa sahbihi wa sallama
tasliman kathiran.

A colophon is lacking, but as the title reveals that the poetry was collected after
Qaytbay’s death and while Qanisawh was alive, we may assume this collection to
be an initiative of Qanisawh... It should be noted that the frontispiece (- fig. 17)
is quite unlike that of all other mss. related to Qanisawh that have been examined
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thus far. The ms. consists of 2 parts, to which are added 3 unconnected frag-
ments:
(43-1) Part 1 (ff. 1v-67r) contains Qaytbay’s adhkar and muwashshahat. The
introduction runs as follows:
(...) raghiba fi mulazamatihi mawlana l-maqam al-sa‘id al-shahid al-ashraf Qaytbay
saqa llah tharahu wa ja‘ala l-jannata ma 'wahu, fa allafa hadhihi l-adhkar al-'azima wa
adafa ilayha hadhihi I-muwashshahat al-karima tadhkiratan li I-salihin wa raghbatan li
I-muflihin mutawakkilan ‘ald I-sami al-‘alim (...)
(...) of those whom God has given success in achieving love and whose close attachment
He has desired is our lord, his felicitous excellency and martyr al-Ashraf Qaytbay, may
God water his ground and make Paradise his resting place. [It is] he who has composed

these magnificent dhikrs, supplementing these with noble muwashshahs, as a remem-
brance of the Virtuous Ones and as a longing for the Prosperous Ones, trusting in the
:

All-Hearing and All-Knowing One (...)
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Fig. 17: Title page (f. 1r) Fig. 18: Adhkar of Qaytbay (f. 6r)

Follows a number of short adhkar (— fig. 18), sometimes with an indication of
their naghma:

Fa awwal dhalika: A‘udhu bi llah min al-shaytan al-rajim laqad ja akum rasil min
anfusikum (...) Akhar: ya hii ya hii ya tawwab ‘abduka wagqif ‘ala I-bab yatlub tawban
qabla l-mawt wa l-ghufran ba‘'da I-mawt. Akhar: rabbuna narji ridaka ma lana mawla
siwdka, hab lana minka l-rida wa fu ‘annd ma mada.

The first one: “I seek refuge with God from the Devil, the Cursed One. There has come to
you an envoy from among your midst (...)”

Another one: “O He! O He! O Acceptor of Penance! Your servant is standing at [Your]
gate, asking for penitence before death and for forgiveness after death.”
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Another one: “Our Lord! We ask for Your acceptance, we have no lord but You. Grant us
acceptance on Your behalf, and exempt us from what has come gone before!”

Clearly, dhikr as the path to salvation par excellence was wholly embraced by
Qaytbay. Among the numerous formulas he employed in his invocations are the
tahlil (i. e., the phrase La ilaha illa llah, the first part of the Shahdda, considered
to be the “best invocation” by Muhammad), and, obviously, Allah (the two-
syllable four-letter Supreme Name of God). From f. 10v onwards we find Qayt-
bay’s muwashshahat’”’, mostly with an indication of their musical mode: al-
sikah, al-hijaz, al-husayni, al-sa‘id, al-Traq, al-nashawarak, al-isbahani, al-nu-
huft, al-ramal, al-rasad, al-jirkah, al-misalik, al-buzurk, al-‘ushshaq, al-rakbi, al-
mabhir, al-zankuld, al-kardaniya, al-banjkah, ... Apart from 3 muwashshahat in
Turkic (ff. 47v, 48v, 49v), all are in Arabic. Unlike that of Qanisawh, Qaytbay’s
literary output is virtually terra incognita, with only one informative yet succinct
treatment by Abdiilkadir Inan®®. Next to the present item, any future research
into this neglected corpus should look into the following two (or three?) col-
lections of Qaytbay’s poetry: his Kitab min al-Da‘wit in the Topkap1 library*”,
and his Diwan al-Ashraf Abii I-Nasr Qaytbay (sic?) in the Egyptian Dar al-
Kutub™™.

(43-2) Part 2 (ff. 68r-81r) is considerable shorter than (43-1) and comes with
its own title: Muwashshahat li I-malik al-ashraf Qanisawh al-Ghawri ‘azza llah
ansarahu wa khatama bi l-salihat a'malahu bi Muhammad wa alihi wa sahbihi
wa sallama tasliman kathiran dayiman ila yawm al-din.

Included in the collection are 27 of Qanisawh’s muwashshahat, with their
naghma indicated each time: al-banjkah, al-nuhuft, al-kardaniya, biisalik, al-
‘uzzal, al-nashawarak, al-husayni, al-mubarqa, al-salmak, nayriz al-Arab,
nawriz al-‘Ajam, al-nayriz, al-Traq, al-Qahira, al-Misri, al-‘ushshaq, <al-suk-
kariya>, al-muhayyar, al-rawda, al-rakbi... Apart from 4 pieces in Turkic and 1
in mixed Arabic-Turkic, all poems are in Arabic. With the exception of two
poems, which, unlike the others, are unique to this manuscript, all poems have
been edited by Mursi and by Yavuz & Kafes, yet with slight variants since their
eds. are based on other mss.*"' By way of example, one of the two unique Turkic
muwashshahat (ff. 79v-80r), to be performed min naghm al-‘ushshagq:

207 Next to one by Aba 1-Mawahib and one by Ibn Ghanim al-Maqdisi, so it seems.

208 “Kayitbay’in Tiirk¢e Dualar1”, in Jean Deny Armagan: (Ankara, 1958), pp. 91-94.

209 Topkap: Sarayr Miizesi Kiitiiphanesi, R 1727 (vidi), a collection of 105ff. of Qaytbay’s mu-
washshahat in Arabic and Turkic, including some mulamma‘at (= 19).

210 Tasawwuf 1697 (100ff.) and Tasawwuf 1698 (101ff., copied in 899/1494-95 by Muhammad b.
al-Hasan al-Khanaki (sic?) al-Muqri’).

211 Yavuz & Kafes, “Kansu Gavri'nin Arap¢a Divan1”; Mursi, “Diwan al-Sultan al-Ghawri”.
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Habibi rahi revan
Sen Muhammed-i - Arabt
Tabibi cismile can

Sen Muhammed-i I-'Arabi
Umidi iki cihanuy
Cinam giilseniniiy
Baginda serv-i revan

Sen Muhammed-i I-'Arabi
Olende yevme yiinadi
Cenab-i ‘izzetden
Gozine kevn i mekan

Sen Muhammed-i I-Arabi
Viiciide geldiigi demde
Yikild: deyr-i salib
Kafire qahr-i iman

Sen Muhammed-i I-'Arabi
Sefaat eyle ey safi'
Bu Gavri kulupa
Kim sefi-u her dii cihan

Sen Muhammed-i I-'Arabi
Kimesne kilmaya mahrim
<Yapigsa> dameniiye
Umem hakkinda heman

Sen Muhammed-i I-Arabi
Salli ya ula l-ebsar
‘Ala I-Mustafa I-Muhtar
Tencit min ‘azabi l-nar

Bi Muhammedi I-'Arabi

My beloved one, my soul, [my] spirit
Is You, Muhammad, the Arab!
Doctor to [both my] body and soul
Is You, Muhammad the Arab!
Hope of the two worlds,
[In] the gardens of [world’s] bed of roses,
The cypress with the graceful gait
Is You, Muhammad the Arab!
As for the dying, on the day when summoned
by the Majesty of Greatness,
In their eyes, world and space [i.e., all to observe]
Is You, Muhammad the Arab!
The moment when it (sic: You) came into existence,
The monastery of the cross collapsed.
Faith’s wrath over unbelief
Is You, Muhammad the Arab!
O Intercessor! Intercede
On behalf of this servant of yours, Ghavri,
For each of the two worlds’ intercessor
Is You, Muhammad the Arab!
May nobody be excluded [from Your intercession],
As long as he clings to Your skirt!
Solely [busied?] over the people
Is You, Muhammad the Arab!
O people of discernment, pray
For Mustafa, the Chosen One,
To be delivered from the punishment of the fire
Through Muhammad the Arab!

At the end of the ms., 3 seemingly unconnected fragments are added, in the same

hand as the previous parts:

- An untitled and unidentified poem in mixed Persian-Turkic: (...) Hiblara
zeval gelmesiin — Diinyada (sic) ‘asik 6lmestin - Canum yiiregiimde od yanar (f.

83r);

- Part of a poem by li I-Hajiri, identified as an Arabic gasida in ra’ taken from
the Diwan Masarih al-Azlan al-Hajiriya of ‘Isa b. Sanjar al-Hajiri (d. 632/

1235) (f. 84r);

- An untitled poem, identified as an Arabic gasida in ba’ by the well-known
early 8th/early-14th century poet Safi al-Din al-Hilli: Qad adhaka I-rawd
madma’ al-suhub...) (f. 84v).

(44)
frontispiece)

Istanbul, Stileymaniye Yazma Eser Kuttiphanesi, Ayasofya 2870 (vidi of

Al-Maward?’s (d. 450/1058) Durar al-Suliik fi Siyasat al-Muliik, owned by (bi
rasm khizanat) Qanisawh and consisting of 43ff.
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Available in one (?) copy only, this Fiirstenspiegel was clearly much less copied
and/or popular than al-Maward?’s other specimens of advice literature, such as
his al-Ahkam al-Sultaniya (— 40). The work, which covers familiar ground in two
chapters (fi akhlaq al-malik, fi siyasat al-malik), has been edited twice.”"?

(45) Istanbul, Sileymaniye Yazma Eser Kiitiiphanesi, Ayasofya 2875 bis (vidi of
frontispiece)?"”

Kitab fi Tlm al-Huritb wa Fath al-Duriib, one of two works in the list on warfare
(= 53), copied (katabahu) by Muhammad b. Ahmad b. Muhammad for Qani-
sawh (bi rasm khizanat) in 911/1506 in 123ff. The colophon reads:

Fa qad kana l-faragh min kitabatihi fi yawm al-khamis al-sadis ‘ishrin min shahr
Sha'ban al-mukarram qadruhu wa hurmatuhu sanat ihda ‘ashar wa tis'miya wa kata-
bahu I-faqir ila llah ta‘ala Muhammad b. Ahmad b. Muhammad ghafara llah lahu wa li
walidayhi wa li jami" al-muslimin amin wa l-hamdu li llah rabb al-‘dlamin.

The copying was finished on Thursday, Sha‘ban 26, 911, and it was copied by the one
needy of God, exalted is He above all, Muhammad b. Ahmad b. Muhammad, may God
have mercy upon him, upon his parents and upon all Muslims. Amen. Praise be to God,
Lord of the Worlds.

In spite of the different title, the work is easily identifiable as the Kitab al-Hiyal fi
I-Hurib wa Fath al-Mada 'in wa Hifz al-Duriir (or, alternatively, Kitab al-Hiyal fi
I-Hurab), a manual on warfare (dealing with weapons, inflammable substances,
and hydraulic and siege machines) that was supposedly authored by Alexander
or his teacher, Aristotle, and that, following its discovery in Alexander’s tomb at
Alexandria, was translated from Greek into Arabic. As stated in the introduction
(f. 2r):

Wa hadha kitab al-Hiyal fi I-Huriib wa Fath al-Duriib min hukm Dhi I-Qarnayn al-
Iskandar b. Filis (sic) al-Yanani, wujida fi dimas bi I-Iskandariya bayna hajarayn
mutbaqayni ahadihima ‘ald I-akhar, maktiaban bi I-Yananiya fa turjima bi I-Arabiya.
Wa hadha I-kitab fi jami abwabihi tahtaj ilayhi fi anwa’ al-harb min al-hiyal wa I-makr
wa l-khadi'a wa mukhada‘at al-‘adaw wa l-ihtiras min makr al-'adaw wa ‘amal al-alat
wa l-silah.

212 Abii I-Hasan ‘Ali b. Habib al-Mawardi, Kitab Durar al-Suliik fi Siyasat al-Muliik, ed. Fu’ad
‘Abd al-Mun‘im Ahmad (al-Riyad, 1417/1997) (text edition); Diirerii’s-Siilitk Fi Siydseti’l-
Miiltik. Mdaverdi’nin Siyasetndmesi, ed. A. Ar (istanbul, 2019) (facsimile & Turkish trans-
lation).

213 The author thanks Boris Liebrenz (Leipzig) for bringing this ms. to his attention. The work is
discussed in some detail in L. Raggetti, “Rolling Stones Do Gather: MS Istanbul Aya Sofya
3610 and Its Collection of Mineralogical Texts”, in A. Bausi, M. Friedrich & M. Maniaci
(eds.), The Emergence of Multiple-Text Manuscripts (Berlin/Boston, 2019), pp. 215-245, here
pp. 235-237.
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This is the Kitab al-Hiyal fi I-Huriib wa Fath al-Durib, [authored] on the command of
the Two-Horned Alexander the Greek, son of Filis (sic), which was found inside a vault
in Alexandria, between two compressed stones, one on top of the other. [Originally]
written in Greek, it was translated into Arabic.

This book, in all its chapters, is what one requires regarding the kinds of warfare, in
terms of stratagems, deception, deceit and double-crossing the enemy, protection
against the enemy’s deception, and the use of tools and weapons.

In the 2000 edition, based on three mss., the work is ascribed to the Mamluk
author Ibn Mankali (or: Manjali, i.e., Turkic Menli) (d. 784/1382).*"* However,
Shihab al-Sarraf has denounced this ascription, and states that we are dealing
with a late third/ninth or early fourth/tenth century anonymous Abbasid trea-

tise.?

(46) Istanbul, Siilleymaniye Yazma Eser Kutiiphanesi, Ayasofya 3144 (vidi)

Tadhkirat al-Mulik ild Ahsan al-Sulik, an anonymous Fiirstenspiegel in 4
chapters on the ruler, the vizier, the judges and the army. It was copied (kata-
bahu) by mamlik Jan Tamur min Urkmas min Tabaqat al-Zimamiya al-Maliki al-
Ashrafi for Qanisawh (bi rasm al-maqam al-sharif) in 49ft.

The Tadhkira consists of a prologue and 4 chapters: fi ma yalzam al-malik min
al-nazar li nafsihi wa saldh ra‘iyatihi, fi ma yalzam al-wazir min nasihat al-
malik, fi ma yata‘'allaq bi l-qada wa I-ahkam, and fi hifz al-jund wa mura‘at
ahwalihim.

As the ms., in all likelihood a unicum, was recently edited, no further dis-
cussion is warranted.*'®

> Cairo, Dar al-Kutub, Ta’rikh 2398 (non vidi)

Anon., Tadhkirat al-Muliik ila Ahsan al-Suliik, 98ff.
This must be a copy of the previous item.

214 Muhammad Ibn Mankli, al-Hiyal fi I-Huriib wa Fath al-Mada 'in wa Hifz al-Duriib, ed. Nabil
Muhammad ‘Abd al-‘Aziz Ahmad (Cairo, 2000).

215 “Mamluk Furisiyah Literature and Its Antecedents”, Mamliik Studies Review 8/1 (2004):
141-2000, here p. 178, n. 132. The 8 mss. referenced by al-Sarraf can be supplemented with:
Istanbul, Siileymaniye, Es ‘ad Efendi 1884 (non vidi); Oxford, St John’s College Ms. 83 (see E.
Savage-Smith et. al., A Descriptive Catalogue of Oriental Manuscripts at St John’s College,
Oxford (Oxford, 2004), p. 59-63) (non vidi); Rabat, al-Maktabat al-Wataniya li -Mamlakat
al-Maghribiya, 43, 285 (both non vidi; both used in the 2000 edition).

216 Tadhkirat al-Muliik ila Ahsan al-Suliik, li Mu allif Majhil, ed. Turki b. Fahd b. ‘Abd Allah b.
‘Abd al-Rahman Al Su‘ad (Riyad, 1346/2015).
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(47)—(48) Istanbul, Sileymaniye Yazma Eser Kutliphanesi, Ayasofya 3312-3313
(vidh)

Anon., al-'Uqid al-Jawhariya fi I-Nawadir al-Ghawriya (or: al-Ugiid al-Jaw-

hariya fi I-Mahasin al-Dawlat al-Ashrafiyat al-Ghawriya), described as a brief

universal history from Adam up to Qanisawh. Finished in 921/1515, it consists of

2 vols. (111 + 113ff.).

Referred to for a first time already in 1963 by Jdnos Eckmann®", the work was
reintroduced to its main, Mamlukologist audience in 2016 only by Christopher
Markiewicz and Christian Mauder.”® Following up on their presentation, the
following observations may be of some interest.

First, the two volumes (especially the first) open with a small number of
masad il sharifa that were discussed during the sultan’s literary gatherings (- 9,
17, 66, 68, 82). Unlike the Dublin ms. (= 17-2), but like the Nafa 'is (— 682), the
lively Q&A format is preserved.”’

Second, unlike the Dublin ms., which focuses on Qanisawh’s first regnal years
(= 17-5), the work is surprisingly rich in terms of details on Qanisawh’s pre-
sultanic career. Indeed, the hagio-biography of al-Ugiid al-Jawhariya may be as
close as we can get to memoirs dictated” by a Mamluk sultan.””' By way of
sample, consider the following excerpt on Qanisawh’s early years in Cairo, when
he still went by the name of Qanisawh al-Saghir (for his nisba, al-Ghawri, —
Chapter Four, A Library Identified):

217

&9 Thumma anzalahu fi Tabaqat al-Ghawr wa sammuhu Qanisawh al-Saghir. Wa
kana fi hadhihi l-tabaqat al-sharifa sufratan wa aghawan. ¢ Ahaduhuma smuhu
Baybardi, wa kana rajul min ahl al-khayr wa I-din wa kana mushiddan ‘ala I-simat wa
kana mutamahhiran fi ramy al-nushshab wa lakinna waqt rukiibihi ‘ala I-khayl laysa
lahu qudra ‘ala shay. Wa l-akharu smuhu Yashbak al-Jund min Tughuj, wa huwa mu-

217 “The Mamluk-Kipchak Literature”, Central Asiatic Journal 8/4 (1963): 304-319, here
pp- 310-311.

218 Markiewicz, “The Crisis of Rule in Late Medieval Islam. A Study of Idris Bidlisi (861-926/
1457-120) and Kingship at the Turn of the Sixteenth Century”, pp. 175-180; id., The Crisis of
Kingship in Late Medieval Islam, pp. 109-110; Ch. Mauder & Ch. Markiewicz, “A New Source
on the Social Gatherings (majalis) of the Mamluk Sultan Qansawh al-Ghawri”, al-Usir al-
Wusta 24 (2016): 145-148.

219 The ‘Uqud itself consists of 4 majalis, but here, the term is used for “chapter” and not for a
“literary soiree”.

220 Both in the anecdote dealt with here and in similar anecdotes, there are frequent switches
between the first and third person, which suggest that these were were taken down from oral
dictation.

221 Another example of sultanic “autobiography” would include that of al-Mu’ayyad Shaykh (r.
1412-1421), as written down by al-*Ayni (see Y. Frenkel, “Some notes concerning the trade
and education of slave-soldiers during the Mamluk era”, in R. Amitai & C. Cluse (eds.),
Slavery and the Slave Trade in the Eastern Mediterranean (c .1000-1500 CE) (Turnhout,
2017), pp. 187-212, here p. 200).
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tahattik al-ahwal al-mu‘'wajj, wa kana mutamahhiran fila'b al-rumh, wa lamma yarkab
lam yaqdir ahadan (sic) ‘ala muqabalatihi, wa lakin lamma yanzulu lam yaqdir ‘ala
shay la min al-ramy wa la min ghayrihi.

Wa kana faqih al-tabaqat al-sharifa shakhs min ahl al-khayr wa I-ilm wa I-din yu-
samma l-shaykh Siraj al-Din Maliki I-madhhab faqih muntakhab wa I-mashhir ‘anhu
annahu muddat igamatihi fi I-tabaqat al-sharifa lam yakun abadan hadara ‘ala simat
wa la ‘ala tari wa la min al-sharba (sic) allati tuhaddaru li l-mamalik fi l-tabaqa muddat
‘umrihi, wa kana ya 'khudhu jamakiyat al-qal'a, fa ya khudh biha ‘aliq al-bahima allati
yarkabuha hatta la yadkhuluha ‘ala nafsihi wa la ya kul minha shayan wa mata rahmat
allah ‘alayhi fi sanat ahad wa tismiya.

Wa kana id (sic) dhaka fi kull sufrat majlis ‘alayha sab‘in aw thamanin mamlikan. Wa
kana ‘azza nasruhu ra’s sufratin, “° wa Jan Bulat al-Ghawri ra’s sufrat ukhra.

They then lodged him in the Ghawr Barracks, and they called him Little Qanisawh. In
these noble barracks, there were two sufras” and two aghas. One of these aghas was
called Baybardi, a good and devout man. He <ate like a horse> and he was a master
archer, yet helpless when mounted. The other one was called Yashbak al-Jund min
Tughuj, <a shameless man of crooked condition> and a master lancer. When mounted,
nobody could stand up to him, but when dismounted, he was helpless, both with the
lance and with anything else.

The fagih (= 22, Ch. 3) of the noble barracks was a good, learned and devout person,
called sheikh Siraj al-Din, a Malikite and a choice faqih. As long as he had stayed in the
barracks, he was known to have never attended the simat, tari or shiirba® that were
prepared for the mamliks in the barracks. [Instead,] he received [his] salary from the
citadel, using it to buy fodder for the animal that he rode, until he [could] no longer go
[to the citadel] in person. Of [the food offered in the barracks], he didn’t eat anything,
until he passed away, God have mercy upon his soul, in the year 901.

At that time, seventy to eighty mamlak could sit at one sufra. [Qanisawh], may his
victory be strong, was the head of one sufra, while Jan Bulat al-Ghawri was the head of
the other one.

Then a devastating disease swept clean the Ghawr barracks:

Thumma ba'da arba’ jawamik waqa'a ta‘iun kabir wa mawt kathir. Fa mata min hadhihi
I-tabaqa aktharuhum. Wu huwa, ‘azza nasruhu, yusd‘id al-du‘afa’ wa yarih ma'a I-
tawabit ila turbatihim wa yusalla ‘alayhim. Wa kana fi l-tabaqa mamlik ismuhu
Kurtbay, yaqul, “Ya ilahi law kana ajali qad qaruba fa la tumawwitni ba'da Qanisawh li
annahu rajul yuhibb al-ghuraba wa yakhdimuhum!”, hatta waqa'a fi I-nizd’ mamlik
saghir ismuhu Barsbay, wa yaqul bi I-lisan al-Jarkasi, “Ma baqiya ahad illd ithnayn, wa
yatasaltanu!” Fa qala lahu ‘azza nasruhu, “Ya Barsbay, man alladhi yatasaltan?” Fa
qala, “Anta anta!”, wa huwa muhtadar. Fa mata rahimahu llah waqt al-subh. Fa ta-

222 Presumably, the men of one barrack were divided into two groups, each with their own sufra
(commonly translated as “dining table”, but in the time rather a ground-cover or tray that
was placed onto the ground), headed by an agha.

223 Litt. “table cloth”, “fresh/moist” and “soup”. Could this perhaps refer to three daily meals
offered in the barracks?
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labna (sic) al-ghasil. Wa qama hatta yarih, yusalli ‘alayhi, fa ra’a anna warkahu
yuhikk.

Then, after four salaries*

, there was a sweeping plague, and many people died. Most
men of [Qanisawh’s] barracks passed away, while he, may his victory be strong, at-
tended to the weak ones, carried the coffins to their graves, and prayed over [the
deceased]. In the barracks, there was this mamliik called Kurtbay, who said, “O God! If
my time has come, then [at least] do not let Qanisawh die after me, for he is a man who
loves strangers and cares for them.” Another mamliik in his death struggle, called
Barsbay, even said in Circassian, “Nobody remains but two, and [one of these two] will
become sultan!” [Qanisawh], may his victory be strong, asked him, “O Barsbay! Who is
it, who will become sultan?” He replied, as he was dying, “You! You!” He passed away by
morning, may God have mercy upon him. [Qanisawh then] called for someone to wash
[the deceased’s body], and began to pray for him, [continuing to do so] until the washer
came, and he noticed that his own thigh started to itch.

While nursing his fellows, Qanisawh himself fell ill, and had a dream rich in
symbolism:

Wa fi layla kana ‘azza nasruhu qa‘idan ‘ala da’if fa ahsana ‘azza nasruhu annahu
daraba fi warkihi bi shay mithla I-nushab fa waqa'a min talihi wa stalqa ‘ala I-firash
muddat thalathat ayyam wa la ya'rif al-sharq min al-gharb. Thumma ba‘da dhalikara’a
fil-manam anna l-sultan Qaytbay qa‘idan ‘ala mastaba ***” wa l-mamalik fi khidmatihi
sufiifan, wa kana baynahum shakhs ‘uryan bi sha‘ra (sic) wa huwa labis sarawil min al-
jild wa yamsik wahidan wahidan wa yas’al minhum, “Ma l-iman wa ma l-islam?”,
thumma yamsikuhum wa yuhayyiruhum ‘ald tarig, wa huwa, ‘azza nasrahu, waqif
bayna yadayhi, fa sala minhu fa ajabahu ‘azza nasruhu bi an qala: “Ma a'rif ana? Jitu
jadid ila Misr, wa ana rajul gharib, wa lakin artih wa ata‘allam mimma ‘taradani bi
shay.”

During the night, [Qanisawh], may his victory be strong, was sitting with a weak person,
and he did well in piercing [the latter’s] thigh with something like an arrow. [Yet, all of a
sudden] he himself collapsed and was bedridden for three days, not knowing East from
West. Following, he saw in a dream sultan Qaytbay sitting on the mastaba [platform],
with the mamliiks in his service lined up [before him]. Among them was a <bald>
person®”, wearing leather trousers, who was grabbing [these mamliiks], one after the
other, asking them, “What is 7man and what is islam?” He then began to grab them and
confuse them on a road. When [he] came face to face with Qanisawh], he also asked him,
and [Qanisawh], may his victory be strong, answered, “What do I know? I just arrived in
Egypt, ’'m a stranger! But I will learn somewhat from what has befallen me!”

Thanks to tender care of his few remaining fellows and a gruesome medical
“treatment”, Qanisawh recovered:

224 Le., four months (jamakiya, “monthly salary”).
225 ‘Uryan bi sha'ra, “naked to the single hair”, i.e., “completely hairless or bald?”
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Wa idha stayqaztu fa sami‘tu annahum yaqulinu anna, “Mata hadha! Qaffalna bab al-
tabaqa.” Fa fatahtu ‘aynaya fa ra’aytu Baybardi aghat al-tabaqa jalis ‘ala yamini wa I-
akhar ‘ala yasari. Fa qala Ii: “Ya Qanisawh agha, la takhuf, ma yamat ahad illa bi
ajalihi.” Thumma asqawni sultaniyatan (sic) min al-sukkar. Fa ra’aytu anna tahta
warki shay mithla I-hajar, fa rubita ‘alayhi lisaqat wa mulayyinat. Fa ba'da ayyam
ahdari ilayhi bi muzayyin li ajl fathihi. Qala l-muzayyin, “La bud min hudar al-
jama'a!” Fa qala ‘azza nasruhu, “Limadha?” Qala, “Hatta yamsikuka!”, fa qala, “La
takhuf! <Satajidunt> in sha’a llah sabiran.” Thumma akhadha I-risha, wa daraba ‘ala
qalb <‘adwi> l-sultan, " fa naza minhu qalil min al-dam, wa ‘amala fihi <fatila> wa
rabataha. Fa farihat ashabuhu wa hadari fi layl ma‘a Jan Bulat al-Ghawri wa raqadii
‘indahu wa hum fi farah shadid, li anna llah ta'ald a‘tahu ‘umar jadid. Fa waji'a warkuhu
fil-lay waj'an shadidan, wa adarra bihi dhalika, wa sara yaqul lahum, “Iftahii warki wa
khudhii minhu hadhihi I-fatila!” Fa yaqilina, “La naqdir nafal dhalika bi ghayr idhn
al-muzayyin.” Fa qala, “Iftahti warki, wa ana akhudh minhu al-fatila bi yadi!” Fa fa‘alii
dhalika wa fatahi warkahu wa akhraja minhu I-fatila. Fa kharaja minha qayh kathir.
Fa qala lahum, “I'sirihu!” Wa ba'da dhalika shtahat nafsuhu I-ta‘am wa khalasa min al-
marad wa l-alam.

[Continuing his story, Qanisawh said], When I woke up [from my dream], I heard them
saying, ‘This one has died [as well]. We have closed the gate of the barracks.” When I
opened my eyes, I saw Baybardi, [one of the two] aghas of the barracks, sitting at my
right side, and the other one sitting at my left side. He said to me, ‘O Qanisawh Agha,
don’t be afraid! Nobody dies before his time has come!” Then they made me drink a
sultaniya [bowl] of “sugar”**°. I then saw that under my thigh there was a something, [a
swelling the size] of a stone, which was dressed with bandages and emollient [oint-
ments].” Some days later, they fetched him a barber [surgeon], in order to prick [the
swelling]. The barber [surgeon] said, “We need some people here!” [Qanisawh], may his
victory be everlasting, said, “What for?” He replied, “In order to hold you down!” He
continued, “Don’t be afraid, God willing, you will find me steadfast [of hand].” He then
took the lancet and pierced the centre of the <swelling> of the sultan, and a little bit of
blood gushed out of it. He put a wick into [the open wound] and dressed it. His
companions delighted and they stayed [with him] during the night, together with Jan
Bulat al-Ghawrl. They rested by his side in utmost delight, for God, exalted is He above
all, had granted him a new life. Throughout the night, his thigh was most painful, and
that wore him down [so much even] that he started asking his [companions], “Open my
thigh and take that wick out!” But they said, “We cannot do that without the permission
of the barber [surgeon]!” [Yet, Qanisawh] insisted, “Open my thigh, let me take out the
wing with my own hand!” Thus they did: they opend his thigh and he removed the wick
[from inside the wound], with much pus coming out of it. Then he said to them,
“Squeeze!” After that, he felt like eating something, and, [before long] he was freed of
illness and pain.

226 Undoubtedly to be read as sukkar, “sugar” and not as sakar, “intoxicant, wine”. See P.
Lewicka, Food and Foodways in of Medieval Cairenes. Aspects of Life in an Islamic Met-
ropolis of the Eastern Mediterranean (Leiden/Boston, 2011), p. 472.
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In her excellent discussion of the dreams of the Safavid ruler, Shah Tahmasp I,
recorded by himself in his Memoir, Kathryn Babayan observed that “all sorts of
authority figures from sultans to mystics and theologians come to cite dreams as
a means of legitimizing their power. Each dream narrative reveals the partic-
ularity of the dreamer’s relationship with God as well as their related roles on
earth”.”” For us, strangers to the time-honoured discipline of oneiromancy**,
Qanisawh’s dream may be hard to decipher; yet, when it comes to Qanisawh’s
“related role on earth”, its overall message seems clear enough: Qanisawh was
destined to greatness... Moreover, Qanisawh’s dream reminds somewhat of the
famous Hadith of Gabriel. While Qanisawh did not think of himself as a prophet,
he may have seen parallels nonetheless... At least, the epigraphic programme of
the Ghawriya suggests that Qanisawh thought of himself as an ummi who had
turned ‘alim, a yatim who had turned muta’addib, just as Muhammad had done
(= Ch. 1,117, Ch. 4).

Our third observation follows up on this. The ‘Uqiid makes it clear that, in fact,
the future sultan’s destiny was fixed in the cradle already. How else to explain
Qanisawh’s claims to Circassian fame? Qanisawh is explicitly said to be of Ka-
bardinian stock, the Kabardinians considered to be the “Quraysh Jarkas”, i.e.,
the most prestigious of the twelve Circassian tribes. Prima facie, the Circassian
dimension of Qanisawh’s identity sits uncomfortably with that other important
dimension: Turkic identity. Now, the question begs itself, how can Qanisawh be
both Circassian (i.e., non-Turkic) and Turkic? Aren’t these two conflicting or
mutually exclusive claims? As I see it, they are not, and my understanding hinges
on two points. First, by the 15" century, it makes sense to consider Circassian an
ethnonym (i.e., an ethnic claim), and Turkic a socionym (i.e. a social claim). Put
otherwise, by the 15™ century Circassian was (still) something that one could only
be, while Turkic had (already) evolved into something that one could become
through discursive acts*”. In short, the (ethnic) Circassian Qanisawh became a
(social) Turk by assuming a Turkic name, by speaking Turkic and by writing
Turkic. Yet, while this first point explains how Qanisawh could be both Circassian
and Turkic, it falls short of explaining why he would find this useful. As my
second point, I maintain that this was useful because both claims were validated

227 K. Babayan, Mystics, Monarchs, and Messiahs. Cultural Landscapes of Early Modern Iran
(Cambridge, MA, 2002), p. 315.

228 Of the wealth of Mamluk oneiromantic mss., suffice to refer to Ibrahim b. Yahya b.
Ghannam’s (6™ or 7" cent./13™ or 14" cent.) Kitab Ta'bir al-Ru’yd, an extensive dream
encyclopaedia, a copy of which was made in 833/1430 for the library of a daughter (!) of
sultan al-Mansar ‘Uthman (r. 857/1453), son of al-Zahir Jagmaq (r. 842-857/1438-1453):
Paris, Bibliotheque nationale de France, Ar. 2751 (vidi).

229 Masterfully captured as “turcité professionelle” and “ethnicisation du pouvoir” by Julien
Loiseau (Les Mamelouks. XIIle-XVle siécle (Paris, 2014), passim).
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differently. Circassian served as a strategy of distinction within the mamiliik class,
a card that the ethnically Circassian Qanisawh could play to trump his non-
Circassian mamliik opponents. Yet, while Circassian was meaningful within the
sultanate, it made little sense without it.”*° Turkic, on the other hand, could serve a
double purpose, as it was meaningful not only within but also without the sul-
tanate. Within, it served as a secondary strategy of distinction, now distinguishing
the powerful/mamliik from the powerless/non-mamlik. Without, it served as a
strategy of inclusion, now within a burgeoning Turkic literary ecumene that was
defined first and foremost by the rise of a new type of ruler: the Turkic Sufistic
poet-sultan, that had become the new standard of rulership. This is an important
issue that will be returned to when in Chapter Four, A Library Identified.

Our next observation relates to the ‘Uqiid’s structural features. Let us briefly
compare the broad historical development as portrayed in the Dublin ms. (= 17-
2) with that as portrayed in the ‘Ugid. The first follows a rigid partition: first, the
akhbar al-khulafa': a history of all caliphs, up to the Cairo caliphate in Qani-
sawh’s time; second, the akhbar al-muliik: a history of all rulers of Egypt, starting
with the Umayyad governors and up to, and including, Qanisawh himself. This
double-track structure suggests a bi-partition of power, khalifa-malik, that was
maintained and continued to be relevant up to Qanisawh’s time. The ‘Ugiid, on
the other hand, lists the caliphs only up to the fall of Baghdad, and then moves
over — within the same chapter — to the Mamluk sultans of Egypt, up to
Qanisawh, thus leaving out the Cairo caliphate. We thus find a one-track
structure that suggests a single power, exercised first by the caliphs up to 656/
1258, and then passed on to the Mamluk sultans. Moreover, the ‘Uqiid deals with
the five Rightly Guided Caliphs (Hasan is counted in) in the first chapter, called fi
dhikr al-anbiya’ wa l-mursalin, while it deals with the Umayyad and Abbasid
caliphs in the second chapter, called fi dhikr al-muliik wa I-salatin. Is the ‘Uqud’s
anonymous author trying to make a claim here? Did he consider only the Rightly
Guided Caliphs as true caliphs? Or did he perhaps want to “turn” the Mamluk
sultans into caliphs as well, by putting them on a par with the Umayyad and
Abbasid caliphs? Unless these structural features are the result of sloppy editorial
work, these authorial choices definitely deserve further attention.

Before taking leave of al-"Uqiid al-Jawhariya, allow me to point of some more
details in relation to literature. Consider, e.g., the following highlights, all taken
from its second volume:

230 That is, however much the Circassians were appreciated as fierce warriors on the interna-
tional arena, Circassian never became a legitimizing strand of a newly developed Islamicate
monarchic script.
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- On the translation of the Shah-Nama (f. 28v);

- On Qanisawh’s court musician, Muhammad b. Qijiq, a shaykh fi ilm al-an-
gham, who stars in Qanisawh’s Shah-Nama translation as well (ff. 53r, 76r-v,
including Arabic and Turkic vv. by him!) (= 17, 107);

- On the takfir of Ibn al-Farid (f. 60v);

- While still a khassaki, Qanisawh twice read the Sirat Baybars, in six ajza’ (f.
75r1);

- On Qanisawh’s explicit international lookout, giving a unique possibility to

date his poetic output (Qala ‘azza nasruhu kana maqsidi ba‘'da Tarsis taw-
liyat al-Bira hatta ya'rifa (sic) ahwal al-‘Ajam aydan, li annahu (sic) hasala
lahu ma'rifat al-'Arab min al-Sa‘idd wa ma'rifat al-Riam min Tarsis. Wa qad
kana mulazim ‘indahu l-shu'arda’ wa l-zurafa’ fa nshadda diwan al-shi'r wa
jama'ahu fi Malatiya) (£. 88v)
[The sultan,] may his victory be strong said, “My objective after [the gover-
norate of] Tars@is was to be appointed as governor of al-Bira.” [Thus he wished]
in order for him to get to know the conditions of Persia as well, since he had
already familiarized himself with the Arabs through [his time in] al-Sa ‘id, and
with Ram through [his time] in Tarsas. Poets and zurafa’ were his regular
guests, and he has composed a divan of poetry, which he had collected in
Malatiya

- Some Turkic poetry (f. 89r-v, 931);

- Qaytbay advising Qanisawh to develop his signature skills (awsahu bi tajwid
al-khatt, wa hadhihi ishara fi I-haqiqa ila I-saltana, li annahu la yumkin al-
saltana illa bi kitabat al-‘alama) (f. 190r)

- He advised him to improve his handwriting, and this, in reality, is a hint at the
sultanate, for the sultanate requires (the capability) of writing a signature.

Just like the Nafa is Majalis al-Sultaniya (— 82)*"', the ‘Ugid includes a number
of humerous anecdotes on Nasreddin Hoca, thus making it one of the oldest
known sources for Nasreddiniana.”* As an example, the Tale of the One-Legged
Goose, found in both the Nafa ’is and the ‘Ugad:

Qala ‘azza nasruhu (i.e. Qanisawh): Kana fi khidmat malik al-Rim shakhs ismuhu al-
shaykh Nasir al-Din wa huwa min al-‘ulama’ al-kibar fa yamzah ma‘a I-malik fi ba‘'d al-
awqat. Fa yawman min al-ayyam a‘tahu tayran min al-iwazz hatta yashwiyahu lahu. Fa
akhadha Nasir al-Din rijl al-iwazz wa akalahu. Fa lamma suyila ‘anhu qala, “La yakiin li
l-iwazz illa rijl wahida,” wa kabara fi dhalika. Wa ba‘da hadha, yawman min al-ayyam,

231 ‘Abd al-Wahhab ‘Azzam, Majalis al-Sultan al-Ghawri. Safahat min Tarikh Misr fi I-Qarn al-
‘Ashir al-Hijri (Cairo, 1941), pp. 67 (including the same tale of the one-legged goose), 71.

232 If not the second oldest one, following the Saltuk-Name dedicated to the Ottoman prince
Cem.
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kharaji li I-sayd, fa ra’a Nasir al-Din tuyir al-iwazz waqifin ‘ala fard rijl wa lammi I-rijl
al-ukhrali l-istiraha. Fa qala Nasir al-Din, “Ya khunkar, unzur ila l-iwazz annahum ‘ala
fard rijl,” fa ‘inda dhalika daqqa l-khunkar tabl bazihi, fa maddi l-iwazz arjulahum.
Thumma qala Nasir al-Din, “Li ayy shay ma darabta fi tilka I-layla tabl bazika, hatta
yamudda l-iwazz al-mashwiy rijlahu?”

(His Excellency), may his triumph be strong, said, “In the service of the ruler of Ram,
there was a person called Nasir al-Din, who was a great scholar and every now and then
made fun with the ruler. One day, (the ruler) gave him a goose that he should roast for
him. Nasir al-Din took one of its legs and ate it. When asked about it, he stubbornly
insisted that a goose has one leg only. One of the following days, they went out hunting,
and Nasir al-Din saw some geese standing on one leg, with their other leg pulled in for
resting. He said, ‘O ruler! Look at the geese, how they (stand) on one leg!” But at that
moment the ruler beat the drum of the hunt, and the geese stretched their (second) leg.
Nasir al-Din then said, ‘Why didn’t you beat your hunting drum that night, so that the
goose that I roasted would have stretched (its second leg as well)?””

Scattered throughout are found some more pearls of profound wisdom, and it
would be a pity not to share at least one: Kana fi I-dunya rahatan (...) wa hiya al-
salat bila wudii wa I-thani I-baw wagqifan.

(49) Istanbul, Siilleymaniye Yazma Eser Kitiiphanesi, Ayasofya 3393 (vidi)

A convolute that focuses almost exclusively on al-BasirT’s Mantle Ode, containing
the Ode itself 3 times and 6 takhmis amplifications of it. While so far the Kawakib
has made a modest appearance in this chapter (three times), as will become
evident, there is plenty more to come... In all, the convolute consists of the
following three parts, each with their own frontis- and tailpiece:

(49/1) al-Busiri, al-Kawakib al-Durriya fi Madh Khayr al-Bariya, copied
(katabahu) for Qanisawh (bi rasm khizanat al-maqam) by mamlik Qarakuz al-
Ashrafi in 29ff. (ff. 1v-29r). This part actually consists of 2 sections:

(49/1a) al-Fayyami, Takhmis Qasidat al-Burda li I-Bisiri, with the common
prose preface found also in Ayasofya 4168 (—50/1). The opening line of its prose
preface reads: Qala I-shaykh al-imam al-'alim al-‘allama Sharaf al-Din Abii ‘Abd
Allah Muhammad al-Abiusiri rahimahu llah: sabab insha'i li hadhihi l-qasida
annahu kdna... The amplification itself is in 4 different inks** (ff. 1v-29r).

(49/1b) Part 1 concludes with the famous hadith on the 7 classes of men to
whom God will give shadow on the day there is no shadow (Ruwiya ‘an al-Nabiy
salla llah ‘alayhi wa sallama, annahu qala: “Sab‘at yuzilluhum allah tahta zill

233 II: 79v.

234 For the layout of Burda takhmises, see F.-W. Daub, Formen und Funktionen des Layouts in
arabischen Manuskripten anhand von Abschriften religiéser Texte. Al-Biisiris Burda, al-
Gazulis Dala’il und die Sifa’ von Qadi Iyad (Wiesbaden, 2016).
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‘arshihi yawma la zill illa zilluhu...”; the tradition is said to be sahih, being
transmitted (akhraja) by the “two shaykhs” (i.e. al-Bukhari and Muslim), al-
Nasa’i, al-Tirmidhi, and Malik). This is followed by the hadith commentary of al-
Hafiz Abal-Fadl (i.e., Ibn Hajar al-‘Asqalant’s (— 121) Fath al-Bari) and another
hadith on the authority of AbG Umama as transmitted by Aba Nu‘aym (f. 29v-
30r).

Fig. 19: Detail on the frontispiece: Kataba Fig. 20: Addendum on the last page: Kammala
hadhihi I-Burda al-musharrafa al-mu'azzama hadhihi 1-Burda al-mubdraka allati hiya bi
Yaqut al-Musta'simi hamidan li llah ta'dla wa khatt Yaqit al-Musta'simi al-faqir ila llah ta‘ala
musalliyan ‘ald I-nably Muhammad wa alihi Muhammad b. Suad al-Katib al-Dimashqi al-
(f. 31r) Salihi ‘afa llah ta‘ald ‘anhu (f. 40r)

(49/2) (?) Part 2 (ff. 31r-40r) gives another copy of al-Basir’s al-Kawakib al-
Durriya. This copy stands out for having some of the section titles added in the
left margins, and for involving two different scribes: vv. 1-136 are said to have
been penned by the famous Yaqit al-Musta‘simi (d. 698/1298) (— fig. 19)*,

235 For another copy of the Burda poem allegedly penned by the master of “Six Pens” (or one of
his pupils), see R. Veit, “A Copy of the Qasidat al-burda Ascribed to the Famous Calligrapher
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while the following vv. are written by Muhammad b. Su‘td al-Katib al-Dimashqi
(— fig. 20):

The ms. (allegedly) penned by the celebrated Yaqat was incomplete, and, given
his high reputation, considered valuable enough for Muhammad b. Su‘ad to
complete in his own, less competent hand.”® On ff. 40v-41r, vv. 114 and 159 of the
Mantle Ode are repeated.

(49/3) (/) Part three, ff. 42r-69r, contains 5 takhamis li Qasidat al-Burda li I-
Biisiri, that is, five amplifications to al-Bisiri’s qasida, by al-Fayyami, Ibn Hijja,
Ibn ‘Abid, Ibn al-S$a’igh, ‘Ali al-Halabi.

In order to illustrate the literary technique/genre of takhmis or quiniation of a
poem, consider Ibn Hijja’s amplification of the matla‘ of al-BasirT’s poem. The
two masari of one Busirian v. (in bold) are preceded by 3 new vv. of Ibn Hijja,
thus amplifying 1 v. into 5 vv. (and thus, hopefully, multiplying its baraka pro-
portionally):*’

Lamma mazajtu dami bi I-dam'i min alami
Wa ‘umtu fi lujaji I-dam‘ayni min saqami
Qalii bi ‘ayshin mada ma’ jirati l-‘alami
A min tadhakkuri jiranin bi Dhi Salami % Mazajta dam'an jara min muqlatin bi
dami

When I mixed my teas with blood due to my agony,
And I swam in the depths of the two tear[ful eyes] due to my ailment,
They said, <may he go on living close to the signpost>.
Was it the memory of those you loved at & That made you weep so hard your tears
Dha Salam were mixed with blood?

We learn from the frontispiece and the colophon that (49/3) was copied for the

Ottoman sultan Selim I in 917/1511:

- Bi rasm mutala‘at zayn al-salatin afkham al-salatin al-sultan b. al-sultan al-
sultan Salim <Shah> b. al-sultan Bayazid hafizahuma llah ta‘ala... (with two
Arabic verses on Selim are added underneath the medallion) %

- Wa kutibat bi rasm al-sultan al-a’zam malik rigab al-umam afdal saldatin al-
‘Arab wa I-‘Ajam al-sultan b. al-sultan al-sultan Salim Shah Khan adama llah

=»

Yaqat al-Musta ‘simi”, Oriens 37 (2009): 53-64. For mss. attributed to Yaqut in general, see N.
Ben Azzouna, “Manuscripts attributed to Yaqiit al-Musta‘simi (d. 698/1298) in Ottoman
Collections”, in G. Dévid & I. Gerelyes (eds.), Thirteenth International Congress of Turkish
Art. Proceedings (Budapest, 2009), pp. 113-123.

236 Perhaps this copyist is to be identified with Muhammad b. Su‘ad, who copied an undated
Qur’an for Qaytbay (Tiirk ve Islam Eserleri Miizesi, 533; for which see S. Sahin (ed.), The
1400™ Anniversary of the Qur’an (Istanbul, 2010), p. 264-265) (personal communication by
Carine Juvin).

237 M. Kiigiiksari, Ibn Hicce el-Hamevi ve Divani (Edisyon-Kritik) (Konya, 2018), pp. 120-150,
here p. 120.
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ta‘ala dawlatahu wa khallada mamlakatahu bi tarikh sabi' ‘ishrin min Rama-
dan sanat sab‘at ‘ashar wa tis' miya %7

Unless (49/3) was an Ottoman gift to the Mamluks — an altogether unlikely
scenario — this convolute offers evidence that, after 1517, the Ottomans bound
Mamluk and Ottoman works in one volume (— 24). Whether (49/2) is Mamluk or
Ottoman can only be established if Muhammad b. Su‘ad is identified.

Let me conclude this item by referring to a close parallel: Istanbul, Tiirk ve
Islam Eserleri Miizesi, 2015, a large-sized convolute of 69ff. of 3 parts:**®

(1) al-Suyuati, Kitab Buzigh al-Hilal fi I-Khisal al-Mujibat li I-Zilal and Kitab
Matla' al-Badrayn fi Man Yu'ta Ajrahu Marratayn, copied by mamliak Mugh-
ulbay b. Birdibak for al-Ashraf Qaytbay (ff. 1v-22r);

(2) ‘AlP’s Aphorisms, copied by the 15"-cent. scribe Yiisufshah al-Harawi in
thuluth, naskh and muhaqqaq scripts (ff. 23r-35);

(3) Salama b. Jandal, Diwdn, copied by “Ali b. Hilal (sic) in 408/1017 (ff. 37r-
69r).

As was the case for (49/1) and (49/2), here also we find the penmanship of a
mamlik (1) bound in one volume with that of a master of calligraphy (3), ‘Ali b.
Hilal. The latter is the celebrated 11™-century Baghdadi perfectionist of Ibn
Mugla’s khatt al-mansiib or “proportioned script”. Better known as Ibn al-
Bawwab, he is more famous even than Yaqat al-Musta‘simi.

Unfortunately, it remains unclear whether these items were brought together
by the Mamluks or by the Ottomans later on. What has been established, how-
ever, is the fact that we are dealing with a forgery. Still, this pseudo-Ibn al-Bawwab
is no less a sight for sore eyes...

(50) Istanbul, Siilleymaniye Yazma Eser Kitiiphanesi, Ayasofya 4168 (vidi)

A convolute of 2 parts:

(50/1) Part 1 (ff. 1v-30r) has no title page, but is easily identifiable as al-Basiri’s
al-Kawakib al-Durriya fi Madh Khayr al-Bariya, including the prose preface also
found in Siileymaniye Ayasofya 3393, — 49), and interwoven with al-Fayyami’s
takhmis (— 49, 98, 132) and with a versified Turkic translation.

According to the colophon, the ms. was finished ‘ald yaday Ahmad b. Khwaja
Yahya — merely as the scribe or also as the Turkic translator? — in 909/1504:

238 See D.S. Rice, The Unique Ibn al-Bawwab Manuscript in the Chester Beatty Library (Dublin,
1955), pp. 22-24, fig. xii (f. 69r-v); Z. Tanindi, “Arts of the Book: The Illustrated and
Mluminated Manuscripts Listed in ‘Atufi’s Inventory”, in G. Necipoglu, C. Kafadar & C.H.
Fleischer (eds.), Treasures of Knowledge: An Inventory of the Ottoman Palace Library (1502/
3-1503/4), 2 vols. (Leiden, 2019), I: 213-239, here pp. 217, 235.
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Tammat al-Kawakib al-Durriya fi Madh Khayr al-Bariya salla llah ‘alayhi wa ‘ala alihi
yusallam ‘ala yaday al-‘abd al-faqir ila llah ta'ala Ahmad b. Khawaja Yahya ‘afa llah
‘anhuma muntasif Dhi I-Qa‘da al-haram sanat tis' wa tis'miya.

What makes this particular copy stand out among the many others in this list is
the fact that it includes a Turkic translation®” of the gasida in ta'liq script in the
right column. The translation’s first line reads (— fig. 21):

Apduy m1 Zi Selemdeki ehl-i cireti & Kim kan yas aglamak goziiyiiy oldi ‘adeti?
Ya yel mi esdi Kazimeden yohsa berk mi ® Ildiradi Izam dagi men' etdi zulmeti?
Aglama dedikge goziiy noldi yas doker & Ayil dedikge gopliipe arturd: hayreti?
[Is it because] you were thinking of [your] & That your eyes have grown accustomed to
neighbours in Zi Selem, shedding blood tears?
Or was it the wind that blew from Kazime, & That flashed and pushed back the
or the lightning darkness in izam?
While you say, “Don’t cry!” how come &% [And,] while you say, “Recover!” your
your eyes [still] shed tears? eyes’ bewilderment keeps increasing?

The translation of the original runs as follows™:

Was it the memory of those you loved at & That made you weep so hard your tears
Dha Salam were mixed with blood?
Or was it the wind that stirred from the #® And the lightning that flashed in the
direction of Kazimah darkness of Idam?
What ails your eyes? If you say, “Cease!” & What ails your heart? If you say, “Be still!”
they flows with tears; its passion flares once more.

This versified translation is available in various mss. and has been edited by
Bahattin Kahraman, based on an undated ms. in private possession®*'. As this
translation is commonly attributed to Lali (or Le’ali) Seyyid Ahmed b. Mustafa
Sarukhani (d. 971/1563-642)**, the Ayasofya copy, dated 909/1503, would have to
be a particularly early one indeed. Apart from Ayasofya 4168, I have identified
two more Mamluk Burda copies with the same translation added in the margins,

239 It would seem that the present (pseudo-)Le’ali translation was not the only translation
available to the Mamluks. A word for word Turkic glossing of the Arabic original (rather than
a paraphrasal translation) can be found in a ms. that is dated 828/1424-25: Ann Arbor,
University of Michigan, Special Collections Library, Isl. Ms. 248, pp. 13-67 (vidi) (also — 41/
1). It could be worthwhile to juxtapose these two translations.

240 Stetkevych, The Mantle Odes, p. 92.

241 B. Kahraman, “Le’ali ve Abdurrahim Karahisari’nin Manzum Kaside-i Biirde Terciimeleri”,
Tiirkiyat Arastirmalar: Dergisi 4 (1997): 57-107, here pp. 65-105. For more mss., see H.
Cankurt, Seyyid Hasan Rizdyi el-Aksardyi (Aksaray, 2015), pp. 360-361, n. 316.

242 B. Kahraman, “Bisiri’nin Kaside-i Biirde’si Etrafina Yazilmug Tiirkge Eserler”, Selcuk Uni-
versitesi Edebiyat Fakiiltesi Dergisi 6 (1991): 167-174, here p. 171; E.S. Sahin, “Kaside-i
Biirde’nin Tiirkge Serh ve Terciimeleri”, MA thesis (T.C. Gazi Universitesi, Ankara, 1997),
pp. 72-76, 112. For a general overview of other Turkic Burda translations and commentaries,
see Cankurt, Seyyid Hasan Rizdyi el-Aksardyi, pp. 359-369.


http://www.v-r.de/de

124 A Library Browsed

now with a much clearer ductus: Ann Arbor, University of Michigan, Special
Collections Library, Isl. Ms. 446 (vidi) (- fig. 22), and Oxford, Bodleian Library,
Ms. arab. d. 180 (vidi) (— Excursus, figs. 76, 77).*

Fig. 21: Matla' of (50/1) (f. 2v) Fig. 22: Matla“ of Isl. Ms. 446 (f. 2v)

(50/2) The second part (ff. 31r-54r) was copied (khidmat) for Qanisawh (<bi
rasm> mawlana) by mamlik Baybirdi min <Qilij> min al-Mustajadda (-
fig. 23). Whereas the frontispiece announces the Qasidat Ka'b b. Zuhayr bi Madh
al-Nabiy, we are, in fact, dealing with a composite work. The ff. are in utter
disarray, but in all three sections can be discerned:

(50/2a) An anonymous takhmis to an unidentified qasida in qaf, with as its
matla’: Ya rabb inni min dhuniibi fi qalaq wa ‘alayya min awzari...) (ff. 31v-33v).

(50/2b) An anonymous takhmis to Ka‘b b. Zuhayr’s qasida (— 21/2), complete
but in disarray, with as its matla': Dam al-muhibb bi sayf al-hajr matlil... (ff. 34r-
36v, 38r-38v, 37r-37v, 39r-39v, 44r-44v, 43r-43v, 42r-42v, 41r-41v).

(50/2¢) Three poems identified as al-Lakhmi al-Qurtubi’s (d. 1281). These are
taken from his al-Witriyat wa Ma'din al-Anwarat, which is a collection of
takhmises to qasidas of Muhammad al-Witr1 al-Baghdadr’s (d. 662/1264) Bustan

243 While the Michigan ms. is undated, the Oxford ms. is dated 802/1400. Unfortunately, there is
no way of telling when the Turkic marginal translation was added.
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al-‘Arifin fi Ma'rifat al-Dunya wa I-Din, a collection better known as al-Qasa 'id
al-Witriya. Three items are included:

(50/2c1) takhmis to al-Qasidat al-Baghdadiya, harf al-alif, complete but in
disarray (ff. 41v, 40r-40v, 49r-49v, 48r-48v, 47r top);

(50/2¢2) takhmis to al-Qasidat al-Baghdadiya, harf al-ba’, complete but in
disarray (ff. 47r middle-47v, 46r-46v, 45r-45v, 50r-50v);

(50/2¢3) takhmis to al-Qasidat al-Baghdadiya, harf al-ta’, complete and in
order (ff. 50v-54r).

By way of example, al-Qurtubi’s amplification of the matla’ of al-Baghdadr’s
ta’iya (in bold):

Madihu Rasuli llahi ashrafu maqsidi
Wa ahsanu la yutla wa a'dhabu mawridi
Wa muddahuhu yarjina na‘mahu fi ghadi
Takatharati l-muddahu fi madhi Ahmadi & ‘Asa huwa yunajjihim idha l-na‘lu zallati

The praise of the Envoy of God is the noblest of goals,
The best of [words] to recite, and the sweetest of destinations.
Those who praise Him hope for His future favour.
Numerous are those who praise Ahmad, #® Perhaps He may save them when the
244

sandal slips™.

Whereas (50/1) is not explicitly linked to Qanisawh, in light of its copying date, it
certainly could be.

Fig. 23: The tailpiece of (50/2) (f. 53r)

(51) Istanbul, Siilleymaniye Yazma Eser Kutiiphanesi, Ayasofya 4793 (vidi)

‘Abd al-Basit al-Malati (d. 920/1514), al-Majmii" al-Bustan al-Nawri li Hadrat
Mawlana I-Sultan al-Ghawri.

This ms., both autograph and unicum, was finished in 919/1513-1514 and
consists of 218ff. The work opens with a preface (ff. 2v-13v), unedited but dealt
with in some detail by Christian Mauder*”. This preface contains an elaborate

244 Le., when falling on hard times.
245 Mauder, “Herrschaftsbegriindung durch Handlung”.
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table of contents, which is worth reproducing in full as it demonstrates the work’s
rich and variegated contents (ff. 11v-13r) (see Add. 5):

Wa fahrastu hadhihi ‘arba‘at ‘ashar kitab alladhi htawa ‘alayha hadha l-daftar:

(51-1) Al-kitab al-awwal: Al-Nafhat al-Fayiha fi Tafsir Surat al-Fatiha, tafsiran
mukhtasaran sahl al-ma khadh yuzhir li kull ahad ma‘nahu, li kull ahad fihi fawayid wa
jumlat ‘awayid.

(51-2) Al-kitab al-thani: al-Qawl al-Khdss fi Tafsir Sarat al-Ikhlas, bi l-sharh.

(51-3) Al-kitab al-thalith: Ghayat al-Sil fi Sirat al-Rasil, tashtamil ‘ala siyarihi wa
ahwalihi min yawm mawlidihi salla llah ‘alayhi wa sallama wa ila yawm wafatihi,
jama'‘tuhu min al-sirat al-kubra li Sayyid al-Nas, ‘ala ma yura min al-ikhtisar wa I-
iqtisar ‘ala ma huwa l-maqsid bi ‘awn al-malik al-ma‘bid (- 69).

(51-4) Al-kitab al-rabi* al-Qawl al-Hazm (or Jazm?) fi -Kalam ‘ala I-Anbiya Ula I-‘Azm,
wa ghayr min al-anbiya alladhina dhakarahum Allah fi I-Qur an wa ma baynahum min
al-mudad wa l-azman bi kalam fi ghayat al-ikhtisar wa nihayat al-iqtisar.

(51-5) Al-kitab al-khamis: al-Rawdat al-Murabba'a fi Sirat al-Khulafa al-Arba‘a, dhawi
l-qadr al-‘ali wa I-fakhr al-jaliy, Abii Bakr wa ‘Umar wa ‘Uthman wa ‘AlL

(51-6) Al-kitab al-sadis: Nuzhat al-Asatin fi Man Waliya Mulk Misr min al-Salatin.
(51-7) Al-kitab al-sabi: Ma I-Sirr wa I-Hikma fi Kawn al-Khams Salawat, makhstsa bi
hadhihi l-awqat wa ‘adad al-raka‘at.

(51-8) Al-kitab al-thamin: Nuzhat al-Albab Mukhtasar Ajab al-'Ujab, jama'ahu rajul
min ‘ulama’ al-Ram li l-sultan b. al-sultan Murad b. Aba (sic) Yazid b. ‘Uthman. Ara-
nihu l-magqarr al-ashraf al-karim al-'ali al-amir Taman Bay Abu I-Ma'ali b. akhi
mawland I-sultan wa l-dawadar al-kabir, wa amarani an anqul min lughat al-Turk ila
lughat al-‘Arab li yakin sahl al-ma’khadh li kull ahad wa tark (sic) ma fi I-asl min
alladhi la yufham illa bi ‘usr, fa ajabtuhu ila dhalika, wa hasala l-yusr a’azza llah
ansarahu wa dd‘afa qtidarahu.

(51-9) Al-kitab al-tasi: al-Adhkar al-Muhimmat fi Mawadi' wa Awqat yazhar ‘inda I-
muriir ‘alayhi wa I-nazar ilayhi.

(51-10) Al-kitab al-‘ashir: al-Qawl al-Mashhid fi Tarjih Tashahhud Ibn Mas‘id, awlaha
wa afdaluhd wa a‘laha. Fa inna I-tashahhudat a'ni I-tahiyat khamsa: hadha wa Ibn
‘Umar wa Ibn ‘Abbas wa akharayn lam yu'mal bihima. Wa ‘inda Abi Hanifa wa Ahmad b.
Hanbal radiya llah ‘anhuma hadha huwa l-afdal wa l-awla wa l-ma'miil bihi ‘indahuma
bi khilaf al-ShafiT wa Malik radiya llah ‘anhumd, fa inna ahadahuma akhadha ta-
shahhud Ibn ‘Abbas wa l-akhar tashahhad Ibn Umar, wa I-hal ‘ala dhalika stamarra.
(51-11) Al-kitab al-hadi ‘ashar: al-Manfa'a fi (Sirr)**® Kawn al-Wudii’, makhsis bi
hadhihi al-a'da’ al-arba‘a.

(51-12) Al-kitab al-thani ‘ashar: al-Zahr al-Maqtif fi Makharij al-Hurif.

(51-13) Al-kitab al-thalith ‘ashar: Najm al-Shukr, wa huwa kitab jalil, waqaftu minhu
‘ala ‘iddat nusakh yahtaj man ya'rifuha ila nazar wa tahqiq wa takalluf wa tawqiq (sic),
fa ja‘altuhu mafhiiman li kull ahad min ghayr tatwil bal bi yusr wa sur'a wa tashil.
(51-14) Al-kitab al-rabi* ‘ashar: al-Wusla fi Mas alat al-Qibla, wa hadha aydan waqaftu

246 Sirr is absent in the title as given in the table of contents, yet added in the separate fron-
tispiece.
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lahu ‘ala ‘iddat rasa’il min kalam al-qawm fiha kalimat kathira tawila wa dawa’ir wa
takhatit yasir I-aql fiha hayir (sic), fa ja‘altuha mafhima li kull ahad kama tarahu.

I have indexed the following fourteen books that this book comprises:

(51-1) The first book: al-Nafhat al-Fayiha fi Tafsir Siurat al-Fatiha, a commentary both
succinct and easy to understand for everybody, to everybody’s benefit and gain.
(51-2) The second book: al-Qaw! al-Khass fi Tafsir Siirat al-Ikhlas, with commentary.
(51-3) The third book: Ghayat al-Sil fi Sirat al-Rasiil, comprising His biography and His
conditions from the day of His birth up to the day of His death, which I have collected
from the great biography by Sayyid al-Nas, as can be seen, shortened and abbreviated as
was the objective, with the aid of the Worshiped Ruler.

(51-4) The fourth book: al-Qawl al-Hazm [or Jazm?] fi I-Kalam ‘ala I-Anbiya, [both]
Those endued with a resolution to obey the commands of God [i.e., Noah, Abrahma,
Moses and Muhammad] and other prophets whom God has mentioned in the Qur’an,
and the times and periods that separate them, in words intended to be most succinct and
brief.

(51-5) The fifth book: al-Rawdat al-Murabba‘a fi Sirat al-Khulafa al-Arba‘a, [that is,]
those of sublime rank and manifest honour, Abi Bakr, ‘Umar, ‘Uthman, and ‘Ali.
(51-6) The sixth book: Nuzhat al-Asatin fi Man Waliya Mulk Misr min al-Salatin.
(51-7) The seventh book: Ma I-Sirr wa I-Hikma fi Kawn al-Khams Salawat, with par-
ticular focus on the times [of prayer] and the number of rakas.

(51-8) The eighth book: Nuzhat al-Albab, a summary of the Ajab al-"Ujab, compiled by a
Rami scholar for the sultan, son of the sultan, Murad, son of Bayazid, son of ‘Uthman.
His Noble and Esteemed Excellency, amir Taman Bay Ab{ I-Maali, the nephew of the
sultan and the dawadar kabir, had shown this to me and had ordered me to translate it
from Turkic to Arabic, in order for it to be easy to understand for everybody, and to leave
out from the original what can only be grasped with difficulty, a request that I have taken
up. May He obtain prosperity, and may God reinforce His victories and multiply His
might!

(51-9) The ninth book: Al-Adhkar al-Muhimmat fi Mawadi' wa Awqat, [the contents of
which] will become clear when [this book] is went through and looked at.

(51-10) The tenth book: al-Qawl al-Mashhid fi Tarjih Tashahhud Ibn Mas‘id, [the latter
being] the worthiest [of all], the best, and the most exalted. The tashahhudat, I mean, the
tahiyat, are five: Ibn Mas‘ad’s, Ibn ‘Umar’s, Ibn ‘Abbas’s, and two others that are not in
force. For Abtu Hanifa and Ahmad b. Hanbal, may God be pleased with them, Ibn
Mas‘ad’s is the best, the worthiest and in force. This is contrary to al-Shafi‘i and Malik,
may God be pleased with them. One of these has adopted the tashahhud of Ibn ‘Abbas,
while the other has adopted that of Ibn ‘Umar, and the situation has remained so ever
since.

(51-11) The eleventh book: al-Manfa‘a fi (Sirr) Kawn al-Wudi', with particular focus on
the four limbs.

(51-12) The twelfth book: al-Zahr al-Maqtif fi Makharij al-Hurif.

(51-13) The thirteenth book: Najm al-Shukr, an important book, for which I have
perused a number of manuscripts, which those who know them must observe, verify,
take upon themselves and <adapt>. I have made it understandable to everyone, without
any prolixity, but rather with easiness, quickness and facility.
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(51-14) The fourteenth book: al-Wusla fi Mas alat al-Qibla, for this too I have perused a
number of treatises by people that were prolix and lengthy, and that [contained] dia-
grams and tables that leave the mind confused. I have made it understandable for
everyone, as you will see.

Interestingly, al-Malati concludes his prologue with well-wishes not only for the
reigning sultan, Qanisawh, but also for his nephew, the future (and last) Mamluk
sultan, Tamanbay (r. 922/1517):

an yudim baqa’ mawlana l-sultan (...) wa ka-dhalika adama baqa’ walad akhihi sinw
abihi al-maqarr al-ashraf al-karim al-‘ali al-amir Taman Bay (...) wa as alahu min
fadlihi an <yubqiya> lahu kull man ‘azza ‘alayhi min umara thi mamalikihi I-kibar wa
I-sighar wa jundihi wa ka-dhalika khassakiyatihi wa ka-dha jami jamdariyatihi lla-
dhina hum ladayhi bi manzilat al-awlad wa l-ahfad (...)

(...) may [God] cause Our Lord, the sultan, to last (...) and, likewise, may He cause to
last the son of [the sultan’s] brother, <one of two of his father> [i.e., his only brother?],
His Noble, Esteemed and Exalted Excellency, amir Taman Bay (...) and I ask [God], by
His favour, to make last for him, [the sultan, also], all those who are dear to him, of his
amirs, his senior and junior mamliiks, his jund, as well as his khassakiya, and likewise all
of his jamdars, who are to the sultan like children and grandchildren.

From this, we learn that Qanisawh’s nephew was increasingly coming to the fore.
Interestingly, no mention is made of Qanisawh’s second son, Muhammad, the
ancestor of the Syrian Mardam Bak family (— 19). This is somewhat odd, since
evidence suggests that, at least from 1513 onwards, Qanisawh was grooming him
for the sultanate, among others, by appointing him as amir dkhir kabir and by
having him no longer addressed by his royal title, sid.*’

The work concludes with a selection of al-Malatl’s poetry (ff. 209r-216r),
entitled fasl fi shay min shi‘ri al-rakik alladhi huwa fi I-da’f li jismi sharik yata-
damman ba'd fawayid tanfa’ wa tudhkar, which is interesting since al-Malati
often contextualizes his verses by providing some background on the circum-
stances. Included are a marthiya for Jalal al-Din al-Suyuati, which is reproduced
by Ibn lyas in his chronicle as well**%; a poem in relation to two verses found in a
letter of the Safavid shah Isma‘il to Qanisawh; and a Turkic poem. Even though

247 Ibnlyas, Bada i al-Zuhiir, IV: 453, 457 (rasama l-sultan anna ahadan la yaqiil lahu ‘sidi’ bal
yaqulina lahu ‘amir akhiir kabir’). For such de-royalizing/“mamlikizing” strategy as a
means for a sultan to enhance the chances of his son to succeed him, see K. D’hulster, “The
Road to the Citadel as a Chain of Opportunity. Mamluks’ Careers between Contingency and
Institutionalization”, in J. Van Steenbergen (ed.), The Flux and Reflux of Late Medieval State
Formations. Integration, Negotiation and Political Order Across Fifteenth-Century Eurasia.
Parallels, Connections, Divergences (Leiden, 2020), pp. 259-200. For the possible relevance in
this context of Muhammad’s marriage to the daughter of the governor of Damascus (= 19),
see K. D’hulster & J. Van Steenbergen, “Family Matters. The “Family-In-Law” Impulse in
Mamluk Marriage Policy”, Annales islamologiques 47 (2013): 61-82.

248 Bada’i' al-Zuhur, IV: 83.
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the tailpiece reads khitamuhu misk (— fig. 24), the scent from the Garden of
Paradise no longer drifts from the page, alas!**

As for manuscripts and editions, the following. While the collection itself is a
unicum, some of its treatises are found elsewhere. For example, the Topkap1
Palace Library houses two more collected volumes of al-MalatT’s writings: A 2803
(treatises 51-3,51-14, 51-11, and 51-6, plus a unicum: Tarikh al-Anbiya’ al-Akabir
Ma Bayna Ula ‘Azm Minhum) (non vidi) and A 527 (treatises 51-5,51-3, 51-4, 51-
14, and 51-6) (non vidi). Treatises 51-1, 51-2, 51-7, 51-8, 51-9, 51-10, 51-12 (and
perhaps 51-13), on the other hand, appear to be unique to the al-Majmi‘ al-
Bustan. At present, only sections (51-1), (51-2), (51-3), (51-6) and (51-12) have
been published or dealt with in detail.**

Fig. 24: A musky finispiece (f. 218r)

In my view, a first unpublished item that definitely deserves to be looked into is
(51-13). This section, based on a Turkic source, deals with the astrological sig-
nificance of a — so far elusive — celestial body that goes by the name of

249 See A. Gacek, The Arabic Manuscript Tradition. A Glossary of Technical Terms & Bibliog-
raphy. Supplement (Leiden, 2008), p. 73 (“misk”).

250 Al-Malati, Ghayat al-Sil fi Sirat al-Rasiil, ed. ‘Al ‘Ala’ al-Din al-Alasi (Istanbul, 1328/1910-
11), 2™ ed. (Beirut, 1408/1988); ‘Abd al-Basit b. Khalil b. Shahin al-Malati, Nuzhat al-Asatin
fi Man Waliya Misr min al-Salatin, ed. Muhammad Kamal al-Din ‘Izz al-Din ‘Ali (Cairo,
1407/1987); M.S. Golliioglu, “Abdiilbasit b. Halil b. $ahin el-Malati (O. 920/1514)’nin Fatiha
Stiresi Tefsiri”, in L. Uluslararast insan ve Toplum Bilimleri Arastirmalar: Kongresi: Bildiri
Kitabi 23-25 Kasim/November 2018, ed. M. Yigitoglu (Karabiik, 2018), pp. 612-626; id.,
“Memliikler Déneminde Bir Alim: Abdiilbasit b. Halil b. Sahin el-Malati (v. 920/1514) ve
ihlas Stresi Tefsiri”, insan ve Toplum Bilimleri Arastirmalar: Dergisi 7/1 (2018): 309-329; K.
Ozmen & L. Bedir, “Abdiilbasit b. Halil b. Sahin el-Malati ve “ez-Zehru’l-Maktaf fi Me-
hérici’l-Hurtf” Isimli Tecvid Risalesi”, Recep Tayyip Erdogan Universitesi Sosyal Bilimler
Dergisi 6 (2017): 289-308.
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Najm al-Shukur al-musamma bi I-Turkiya Shukur Yildizi. Waqaftu ‘alayha fi juz’ bi
lughat al-Turk fa ghayyartuha ila lughat al-‘Arab (...) wa hiya tuhfat yanbaghi an takin
fi dakhirat al-mulik (...) wa qad waqaftu ‘ala ‘iddat nusakh (...) Qala I-hukama’ min
ahl al-Mashriq wa hum hukama’ Khita wa Khutan wa Samarqand wa Bukhara wa bilad
Ma Wara’a I-Nahr min ahl al-ma'rifa wa I-ilm al-‘arifin bi ahkam al-nujiim, “Rasadna
hadha I-najm al-musamma bi najm al-Shukur, fa idha hiya sab‘at fi I-‘adad, wa sum-
miyat al-sab‘a Najm al-Shukur kama summiyat al-Thurayya bi I-najm wa hiya sab‘at
anjum aw akthar.” (...) Qala ha ula’i I-hukama inna “Hadhihi I-nujum al-sab'a fiha
najm minha kabir, huwa ra’s hadhihi l-nujium al-sab’a wa kabiruha (...) Wa khalaga
llah ta'ala hadhihi I-nujum ‘ala sarat al-jamal al-Bukhti al-hayij wa huwa fatih fah
kashir ‘an anyabihi yakhruj min famihi zabad wa lu'ab sakib ‘ala I-'alam (...) wa hiya
su‘ild wa nuhiis fa kull shay’ min hayawan natiq aw ghayrihi min al-ashya’ idha qa-
balaha yakhussuhu min muqabalat dhalika ‘aks wa shiim (...) Harakat hadha l-najm
min nawadir harakat ghayrihi min al-nujim wa ghara ibuha, fa hiya taharraka dayima
min al-mashriq ila I-maghrib ma'kisa fa tarat takin harakatuha bayna I-mashriq wa I-
janiib wa taratan takin bi l-janiib faqat wa tarat bayna l-janiib wa I-shimal wa tarat bi I-
shamal faqat wa taratan bayna I-shimal wa l-mashriq wa taratan tahta l-ard wa tarat
fawqa l-ard fi wasat al-sama’ (...)”

Najm Shukur, which is called in Turkic $iikiir Yildiz1. I read about it in a work in Turkic,
and I translated this into Arabic (...) [as] a present that befits inclusion in the rulers’
treasury (...) I consulted a number of manuscripts (...) The wise men of the East, that s,
of China, Khutan, Samarqand, Bukhara and the lands of Transoxiana, people of wis-
dom and knowledge of the rules of the stars, have said, “We have observed the najm
called Shukur, and we have found it to consist of seven [celestial bodies], which we have
called Najm al-Shukur, just as the Pleiades are called a najm, even though the latter
consists of seven stars or more. (...) God, exalted is He above all, has created these stars
in the shape of a Bactrian camel that is rutting, with its mouth open and its teeth
showing, and with foam and saliva spilling into the world (...) It [spells] fortunes and
misfortunes, and all creatures —both rational and otherwise — that oppose it are
allotted reversal and calamity [by it] (...) The movement of this najm is a most rare and
peculiar one: it moves constantly from West to East, in retrograde. At times it moves
between the West and the South, at times in the South only, at times between the South
and the North, at times in the North only, at times between the North and the West, at
times under the Earth[’s horizon], and at times above the Earth[’s horizon] in the
middle of the sky (...)”

Following more details on Shukur’s movement in 10-day cycles, its astrological
significance and interpretation is addressed: success is assured, so it seems, as
long as one keeps Shukur behind one’s back. Indeed, celebrated warlords, such as
Alexander, Altun Khan, Genghis Khan, Hulegu Khan, Tamerlane and Shahrukh,
all saw to it that they had Shukur on their side. Yet, as the text points out, also
travellers and merchants are well advised to keep their eyes on Shukur.

When it comes to identifying Shukur, what clues does the text offer? On the
one hand, there is the name, Najm Shukur, which suggests a singular celestial
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object. The most obvious candidate — especially given the Turkic provenance of
the text — would then be Venus, since this is attested in an early 13™-century
Uyghur text as Siikiir (< Sanskrit Sukra).> On the other hand, the text is quick to
point out that Najm Shukur is not one object but a group of seven, which suggests
a constellation or an asterism. Moreover, this group is said to be shaped like a
“rutting Bactrian camel”, a surprisingly detailed image to be extracted from a
mere seven objects indeed! In the famous Kitab Suwar al-Kawakib of the 10™-
century astronomer al-Sifi, either Cassiopeia or a partially overlapping asterism
is depicted as a camel, but, unfortunately, this camel is not of the Bactrian, two-
humped type.* As our third and final clue, there is Shukur’s movement, which is
said to be most rare: “always from West to East”, that is, ma'kiisa (retrograde?).
However, there appears to be no celestial body that is constantly in retrograde...
In short, it seems impossible to put together all these clues in a meaningful way.
As such, until further notice, Shukur must remain an Unidentified Flying Ob-
ject...”

Another section that deserves some attention is the equally unpublished
treatise (51-8), which is also of Turkic provenance. This particular title was
commissioned by Tamanbay, whom we have already met as the leader of the 917/
1512 Egyptian Pilgrimage caravan of which Idris-i Bidlisi was part (— 42). As can
be learnt from its preface, there is an interesting Ottoman connection:

Qad awqafani sayyiduna I-maqarr al-ashraf al-karim (...) al-amir Tumanbay b. akhi I-
maqam al-sharif wa amir dawadar kabir wa ustadar al-‘aliya (...) risalatan bi lughat al-
Turk sammaha jami‘uha bi Ajab al-'Ujab wa fi tasmiyatihi ajada wa asaba wa mu al-
lifuha insan min ‘ulama’ al-Ram yuqal lahu Mahmiid b. Qadi Manyas, jama‘a biha
masayil wa latayif (...) ja‘alaha li malik al-Ram al-sultan b. al-sultan Murad b. Bayazid
b. ‘Uthman.

Our master, His Noble and Esteemed Excellency (...) amir Timanbay, the nephew of
His Noble Excellency [the sultan], the dawadar kabir and ustadar (...) called my at-
tention to a treatise in Turkic, called by his author A’jab al-Ujab, a title well-picked and

251 R.R. Arat, Tiirkische Turfan-Texte VII. Mit sinologische Anmerkungen von Dr. W. Eberhard
(Berlin, 1937), 1/74.

252 E. Savage-Smith, “The Most Authoritative Copy of ‘Abd al-Rahman al-Sufi’s Tenth-century
Guide to the Constellations”, in Sh. Blair & J. Bloom (eds.), God is Beautiful; He Loves Beauty.
The Object in Islamic Art and Culture (New Haven, 2013), pp. 123-155, here p. 146.

253 For two more refs. to Shukur, one in a 16™- and one in an 18‘h—century Ottoman work, see
A.T. Sen, “Astrology in the Service of the Empire: Knowledge, Prognostication, and Politics
at the Ottoman Court, 1450s-1550s”, PhD thesis (The University of Chicago, 2016), p. 206;
and H. Soylemez, “Mukaddimetii’-s-Sefer (1736-1739 Seferi Hakkinda Bir Eser). Metin -
Degerlendirme”, MA thesis (T.C. Marmara Universitesi Tiirkiyat Aragtirmalar1 Enstitiisi,
Istanbul, 2018), p. 45. While the latter source confirms that the ahkam-i Siikr Yildizi “are
very much used by the Uyghurs, the Mongols, Turks, etc.”, neither of them allows for any
further identification of Shukur.
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apropos. In this [treatise], its author, a Rimi scholar named Mahmad b. Qadi Manyas,
has collected questions and niceties (...) he composed it for the ruler of Réim, the sultan,
son of the sultan, Murad, son of Bayezid, son of ‘Uthman.

What we are dealing with is al-Malati’s highly selective Arabic translation of the
A'cebii’l-Ucab, a Turkic work authored by Mahmid b. Qadi-i Manyas al-Uskiibi
al-Rami al- ‘Uthmani, better known as Manyasoglu, and known first and fore-
most for authoring the oldest translation of Sa‘di’s Gulistan in Anatolia®*. The
A'cebii’l-Ucab, dedicated to the Ottoman sultan Murad II (824-855/1421-1451),
is a fascinating work that deals with a variety of topics: demons and angels,
arithmetic, marvels of science and secrets of magic, the virtues of the Qur’an,
prayers, the names of God and letters. While this encyclopaedic work is cele-
brated as the oldest Turkic treatise that deals with arithmetic, oddly enough, it
appears to have been edited in full only in 2017.* Unfortunately, al-Malati’s
selective translation is rather light on math, instead drawing upon the work’s
latter sections first and foremost, including the khawass of Qur’anic verses and of
various prayers.”® Perhaps neither al-Malati nor Timanbay had a penchant for
figures?

(52) Istanbul, Stileymaniye Yazma Eser Kuttiphanesi, Fatih 3465 (vidi)

Tuhfat al-Mamlak wa ‘Umdat al-Muliik, an anonymous Fiirstenspiegel, copied
(katabahu) by mamlizk Janim min Qani min Tabaqat al-Mustajadda al-Ashrafi in
61ff., and part of Qanisawh’s library (bi rasm khizanat).The work was published
in Turkish translation and facsimile.””’

Fiirstenspiegels, when broadly defined, figure prominently in this chapter, but
what makes this particular copy stand out is the fact that it has a sinister twin, so
to speak. Doris Behrens-Abouseif has recognized Siileymaniye, Ayasofya 2892 as
a very close parallel. This latter work, with the slightly different title Kitab ‘Umdat
al-Mulak wa Tubfat al-Mamliik, was copied by (katabahu) by Muhammad b.

254 Mahmid b. Kadi-i Manyas, Giilistan Terciimesi. Giris - Inceleme — Metin - Sizliik, haz. M.
Ozkan (Ankara, 1993).

255 Z. Bugukcu, “Mahmud bin Kadi-i Manyas’in ‘Acebii’l-Uccab Adh Eserinin Transkripsiyon
ve Dizini”, MA thesis (Hacettepe Universitesi Sosyal Bilimler Enstitiisii, Ankara, 2017). For
more detailed studies on Manyasoglu’s sections on mathematics and on folk medicine, see §.
Kalafat, “Anadolu (Osmanli) Sahasinda Yazilmig En Eski Tarihli Tiirkce Matematik Risalesi:
Mahmiid b. Kadi-i Manyas’in A ‘cebi’l-‘Uccab’?, Turkish Studies 12/30 (2017): 243-298; and
Z.Bugukcu, “Manyash Mahmid ve Acebii’l-Uccab’inin Halk Hekimligi B6limii”, Akademik
Sosyal Arastirmalar Dergisi 6/68 (2018): 467-531.

256 For comparison, I consulted Paris, Bibliotheque nationale de France, Suppl. turc 203.

257 Eds. Y. Kara & O. Kavak, Tuhfetii’l-Memlik. Siydsetname (Inceleme — Ceviri - Tipkibasim)
(Istanbul, 2016).
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Siidiin al-Qasrawi in 896/1491.7" In fact, apart from the differently worded title,

the ‘Umdat is identical with the Tuhfa, with one important exception: wherever

the ‘Umda has Qaytbay, the Tuhfa has Qanisawh! As keenly observed by Behrens-

Abouseif, the Tuhfa ms. has been tampered with: in all three instances where

Qaytbay’s name occurs in the ‘Umda, the Tuhfa ms. initially had Qaytbay’s name

as well; yet his name was partially erased and replaced with Qanisawh’s, thus

resulting in a malign palimpsest:

- The bi rasm section on the frontispiece: bi rasm Qaytbay — Qanisawh®”

- The work’s dedicatee: nashir al-'adl wa Il-ihsan al-sultan al-malik al-Ashraf
Abii I-Nasr Qaytbay — Qanisawh >

- The epilogue: Tamma I-kitab bi dawlat al-malik alladhi qad sakka taj ‘ulahu
farq al-Farqad al-Ashraf al-sultan Qaytbay Abi I-Nasr — Qanisawh Abi I-Nasr

(f. 60v)

What happened? It would seem that the anonymous Fiirstenspiegel was originally
dedicated to Qaytbay, and that he owned two copies of the work with a slightly
different title, one copied (katabahu) by Muhammad b. Sadan in 896/1491, and
one copied (katabahu) by Janim min Qani. Following Qaytbay’s death, this
second copy was manipulated in two ways: first, it was manipulated in order for
his work to look like it was originally dedicated not to Qaytbay but to Qanisawh
(ff. 3, 60); second, it was manipulated in order for his particular copy to change
owner, from Qaytbay to Qanisawh (bi rasm section). Who is the culprit? Ven-
turing a guess, it would make sense for Janim, the copyist of the second copy, to
have concocted this changeover, as it provided him with a most appropriate gift
for Qanisawh’s library at very little cost! Suspense in the Mamluk scriptorium...
Turning our attention from the copyist to the author of the ‘Umda/Tuhfa, two
suggestions have been made so far. While Doris Behrens-Abouseif seems to
ascribe the authorship to Janim min Qan®, the authors of the online Islam
Siyaset Diisiincesi Katalogu have made another suggestion: Taghan Shaykh al-
Ahmadi.* In light of Taghan Shaykh’s bibliography, this second suggestion is
tentative, yet not necessarily probable... As the bio- and bibliography of Taghan
Shaykh remains to be written, the following first draft may be of some use.

258 The Book in Mamluk Egypt and Syria, pp. 98-101.

259 For scraping and overwriting the name of the original patron, see F. Déroche et al., Islamic
Codicology. An Introduction to the Study of Manuscripts in Arabic Script, transl. D. Du-
sinberre & D. Radzinowicz, ed. M.I. Waley (London, 2005), p. 317.

260 Working from her keen observation, Behrens-Abouseif seems to have reached the con-
clusion that the Tuhfa predates the Umda and that the work was in fact authored by Janim
min Qani, the copyist of the Tuhfa. Her assessment is somewhat puzzling, and appears to
hinge on an interpretation of katabahu that, in my view, is wrong (— Chapter Three).

261 http://isd.ilem.org.tr/detay/586, where the similarity of the ‘Umda and the Tuhfa is also
pointed out.
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My preliminary culling of Egyptian and Hijazi sources allows us to reconstruct
his biography piecemeal only. As Tighan Shaykh spent much of his active life in
the Hijaz, as to be expected, the Cairo-centred chroniclers Ibn Taghribirdi and
Ibn Iyas record next to nothing, while al-Sakhawi is somewhat better informed,
and the Hijazi authors al-Samhiidi** and, somewhat later, Ibn Fahd provide the
bulk of data.’*® Apart from these, some crucial details can be culled from Tighan
Shaykh’s own prefaces.

A first issue relates to his name, which appears to have been particularly
unstable, thus making it even harder to keep track of him as he moved to and fro
between Cairo and the Hijaz... Collating the various forms found in the mss., we
end up with something like Shihab al-Din Abt 1-'Abbas Ahmad b. ‘Abd Allah al-
Muhammadi al-Misri al-Hanafi al-Maliki al-Zahiri*, known as (mashhiir bi)
Taghan Shaykh al-Ahmadi al-Ashrafi (or al-Ashrafiya, or al-Ashrafiya Barsbay),
or, at least in the time of Ibn Fahd, Tughan al-Safi al-Zahid.**®

In the Safinat al-Najah (= item 1 of his bibliography below), which may be his
oldest work, Taghan Shaykh refers to himself as al-mashhiir bi Tughan Shaykh al-
Ashrafiya Barsbay, so he may initially have been the shaykh of the Ashrafiya
Barsbay complex in Cairo. Whatever his earlier occupation, it would seem that
Taghan Shaykh makes his first appearance in the sources in 857/1453, when he
arrived from Cairo in Mecca to assume the offices of ndzir al-Masjid al-Haram
and amir al-rakizin.*®® Sometime before 861/1457, he was dismissed from (at

262 Al-Samhadi can gradually be considered a well-researched author. See, e.g., B. Adrees, “A
Critical Edition of Al-Lu’lu’ al-Manthir fi Nasihat Wulat al-Umar by Nir al-Din al-Samhadi
(d.911H)”, PhD thesis (University of Durham, 2007); H. Munt, “Mamluk Historiography
outside of Egypt and Syria: ‘Alib. ‘Abd Allah al-Samhidi and His Histories of Medina”, Der
Islam 92/2 (2015): 413-441; and I. Barca, Es-Semhiidi ve Medine Tarihi (Siirt, 2016).

263 Ibn Fahd, Ithaf al-Wara bi Akhbar Umm al-Qura, vol. 4, ed. ‘Abd al-Karim ‘Ali Baz (Makka,
1408-1988), pp. 331, 338, 340, 350, 417, 479, 485, 495, 509, 532; al-Malati, Nayl al-Amal, VII:
172; al-Sakhawi, al-Daw’ al-Lami', IV: 10; id., al-Tuhfat al-Latif fi Tarikh al-Madinat al-
Sharifa, ed. As‘ad Tarabzini al-Husayni (Cairo, 1979-1980), II: 267; al-Samhudi; Wafa’ al-
Wafa bi Akhbar Dar al-Mustafd, ed. Muhammad Muhyi al-Din ‘Abd al-Hamid (Beirut,
1984), II: 683. Tughan Shaykh makes his sporadic appearance in other sources, such as Ibn
Fahd, Ghayat al-Maram bi Akhbar Saltanat al-Balad al-Haram; id., Nukhbat Bahjat al-
Zaman bi Imarat Makka li Muliik Bani ‘Uthman; and al-Sakhawi, Wajiz al-Kalam fi I-Dhayl
‘ala Duwal a-Islam, but these add nothing new. Undoubtedly, more is to be found, especially
in the many other titles authored by al-Samhadi.

264 Suspiciously, the appellation al-Maliki al-Zahiri is found only in two of his own works
dedicated to al-Zahir Khushqadam, items (2) and (3) in his bibliography.

265 For no apparent reason, the editor of al-Burhan fi Fadl al-Sultan has settled with Shihab al-
Din Ahmad b. Taghan al-Muhammadi, which is certainly wrong.

266 In the sources, this office is referred to as bash al-mamalik, bash al-jund, basha I-Atrak, and
amir al-rakizin, presumably all identical. To these two offices, Ibn Fahd (Ithaf al-Wara, IV:
331) adds the hisba as a third one, but the author must have mixed up Taghan Shaykh with
another Taghan (wa yuqal Diighan), who was appointed as muhtasib in 904/1498-99 (Ibn
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least) this first office and got caught up in a first conflict, when he advocated the
construction of a new mihrab in the Masjid al-Nabawi in Medina specifically
designated for the Hanafites. This bid'a was supported by the Hanafite al-Amin
al-Agsara’©*%, yet vehemently opposed by the Shafiites. In the end, the Hanafites
prevailed and by 861/1457, the mihrab was constructed.”®® We then lose track of
Taghan Shaykh for some six years. Again from his own Safina, we learn that
Taghan Shayk had been residing back in Cairo at least in 867/1463, before re-
turning to Mecca in 868/1464. There, he authored the Sayf al-Muliik (= 2), and
continued in (or resumed?) the office of amir al-rakizin. In 872/1468, he was
dismissed from his Meccan office and moved to Medina, where he was appointed
as the basha I-Atrak. His days in Medina, however, were short-lived, as he got
caught up in two more conflicts in Islam’s second city: one over the legitimacy of
inscriptions on floor carpets, and one over the planting of additional date palm
trees in the courtyard of the Prophet’s Mosque®”. Being reappointed as the amir
al-rakiz in Mecca, he returned to Mecca, where he dealt with the “carpet conflict”
in a new work, the Fath al-Ra if (= 5)”°. In 874/1470, his days in the Hijaz were
finally over: dismissed from office once more, he left for Cairo, never to return. In
Cairo, it would seem that he authored at least al-Muqaddimat al-Sultaniya (= 7)
in 878/1474. Aged around 80, he died of the plague in Cairo in 881/1477.”"!
Perhaps Taghan Shaykh was never looking for trouble himself, trouble cer-
tainly found him. In all, he seems to have been involved in at least three conflicts,
all three in Medina: over the mihrab, over the date palms, and over the inscribed
carpets. It would be interesting to verify the exact chronological and/or causal
order of these conflicts, Tughan Shaykh’s dismissals and the works he dedicated
to a Mamluk sultan (=2, 3, 4, 6, 7). As a major opponent of Taghan Shaykh in the

Fahd, Ghayat al-Maram bi Akhbar Saltanat al-Balad al-Haram, ed. Fahim Muhammad
Shaltat (Jadda, 1406/1986), III: 98).

267 Undoubtedly to be identified as Amin al-Din Yahya b. al-Aqsara’i, a shaykh al-Ashrafiya
himself (see, e.g., al-Maqrizi, Kitab al-Suliik li Ma‘rifat Duwal al-Mulik, IV: 831-832).

268 The Mihrab al-Hanafiya is now known better as the al-Mihrab al-Sulaymani, since it was
finished under the Ottoman sultan Siileyman (r. 926-974/1520-1566). See al-Barzanji,
Nuzhat al-Nazirin fi Masjid Sayyid al-Awwalin wa l-Akhirin (Beirut, n.d.), pp. 54-55. For
more refs., see Muhammad Hiza" al-Shahri, Tmarat al-Masjid al-Nabawi fi I-‘Asr al-Mam-
luki 648-963 (Makka, 1406/1986), pp. 302-304; id., al-Masjid al-Nabaw1 al-Sharif fi I-'Asr al-
‘Uthmani 923-1344 H. Dirasat Mi‘mariya Hadariya (Cairo, 2003), pp. 27-30.

269 See Sh. Marmon, Eunuchs & Sacred Boundaries in Islamic Society (New York/Oxford, 1995),
pp. 82-84.

270 It would seem that the “carpet conflict” left a considerable paper trail. Apart from Taghan
Shaykh’s Fath (= 5), see, e. g., 4 (!) independent titles authored on the subject by al-Samhadi
alone (Barca, Es-Semhiidi ve Medine Tarihi, pp. 81-82).

271 And thus not around 880/1475, as Carl Brockelmann has it (History of the Arabic Written
Tradition, transl. J. Lameer (Leiden/Boston, 2016-2019), II: 144), or even earlier in 875/1440,
according the ed. of the Burhan (= 3).
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last two conflicts was the Shafiite chronicler-cum-fagih al-Samhadi, another
fruitful venue for exploring these conflicts would be the inter-madhhab factional
strife in the Holy Cities.

While al-Malat’s short obituary is already far from flattering, describing
Taghan Shaykh as “a man not devoid of some virtue” (lam yakun khalin min
fadilatin ma), little surprise, al-Sakhawi is even more vitriolic, stating that Tighan
Shaykh engaged in figh, “in spite of being stupid and lacking knowledge.””’* Al-
Malati somewhat disparagingly suggests that Taghan “may have authored a thing
or two” (wa la‘allahu sannafa shay’an), while al-Sakhawi mentions only one
work that was directed against al-Samhadi and in relation to the “carpet conflict”
(undoubtedly = 5). Aiming below the waist, al-Sakhawi added that Taghan could
accomplish his book only with the assistance of a ghostwriter...

In reality, it would seem that Taghan Shaykh was far more prolific. Supple-
menting the three titles referenced by Brockelmann (3, 6 and 7) with five more, we
end up with a bibliography of 7 titles and one ms. copy:

First, under the reign of al-Zahir Khushqadam (r. 865-872/1461-1467):

(1) Safinat al-Najah wa I-Shifa li Man Irtajah:

Unicum in Berlin, Staatsbibliothek - Preuflischer Kulturbesitz, Ms. Landberg
686 (vidi). The work was authored in 868/1464, but the Berlin ms. should be a later
copy. Not a particularly original work, yet its preface has some interesting bio-
graphical details, from which we learn, among others, that Taghan Shaykh was
residing in Cairo in 867/1463, where he was summoned by al-Zahir Khushqadam
to escort some Ashrafiya Inal Mamluks (as well as the corpse of a deceased
Moroccan Sufi) to Mecca:

) Wa ba‘'du. Yaqil al-faqir ila llah ta'ala Ahmad al-Muhammad al-shahir bi Tughan ©
) Shaykh al-Ashrafiya Barsbay rahimahuma llah ta'ala wa man yaqal “Amin”, lamma
kana fi awakhir sanat sab* wa sittin wa thaman miya kana lana jar mubarak faqir
Maghribi, wa kana yadn lana wa yaqul fi du'ayihi, “Hamalaka llah ‘ala safinat al-
naja!”, fa ma kana ‘an qalil illa <wa tuwuffiya> ila rahmat Allah ta'ald. Thumma inna
mawlanad l-sultan al-malik al-Zahir Khushqadam, aslaha llah ta'ala ayyamahu wa
ahwalahu wa adama nafahu ‘ala I-Muslimin wa <suddida> aqwalahu wa afalahu,
rasama bi an <yujahhaz> ila Makkat al-Musharrafa suhbat <mu allifihi> (...) wa alihi
wa sahbihi min al-mamalik al-sultaniyat al-Ashrafiyat al-Inaliya (...) wa <wasa'a>
(sic?) li Jidda khamsin mamlikan li l-mujawira bi Makkat al-Musharrafa, wa kana
dhalika fi awayil shahr Safar al-khayr ‘am thamaniya wa sittin wa thaman miya. Wa
kana dhalika muwafiqan awwal al-arba‘iniyat’” al-mutawaqqi fihd rukib al-bahr min
ajl al-riyah al-‘awasif, wa la yumkin mukhalafat amr al-sultan, fa yassara llah ta‘ala
safarand wa safara l-mamalik ma‘'anad, fa kana jumlat al-safar fi I-bahr ‘ishrin yawman
min ) ql-Tar al-mubarak ila bandar Jiddat al-ma‘miira bi I-'adl wa l-insaf in sha llah

272 Al-Malati, Nayl al-Amal, VII: 172; al-Sakhawi, al-Daw’ al-Lami’, IV: 10.
273 Al-arba‘iniya are “the 40 coldest days of winter”.
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ta'ala wa fataha llah ta'ala bi dukhiil Makkat al-Musharrafa. Fa tadhakkartu du'a al-
Maghribi al-madhkir wa tahaqqaqtu ijabat du‘ayihi wa innahu kana isharat li I-safar
al-mubarak qabla wuqu'ihi.

Now, says he who is in need of God, exalted is He above all, Ahmad al-Muhammadi,
known as Taghan Shaykh al-Ashrafiya Barsbay — may God, exalted is He above all, have
mercy on them both! — and he who says “Amen!”: by the end of the year 867, I had as
my neighbour a blessed Maghribi Sufi, who used to pray on my behalf, saying, “May
God carry you on the ship of deliverance!”. Before long, he passed away, he was taken
into the mercy of God, exalted is He above all. Following, our Lord, sultan al-Malik al-
Zahir Khushqadam — may God, exalted is He above all, make his days and his con-
ditions prosperous, may He make his beneficence vis-a-vis the Muslims last, and may he
be guided in his words and in his deeds — ordered for [the Maghribi’s corpse] to <be
taken> to Meccca, the Exalted, together with the author of these [lines] (...), his family,
and his companions of the al-Ashraf Inal’s Royal Mamluks (...) He <sent> fifty
mamliiks to Jedda, in order for them to take up residence in Mecca, the Exalted. This
took place in the beginning of the month of Safar, the Good, of the year 868, in the
beginning of the cold season, during which navigation [had to be done] cautiously, due
to the violent winds. [Yet, as] it was not possible to disobey the sultan’s order, [we set sail
for Jedda]. God — exalted is He above all — made my journey and that of the mamliiks
who travelled with me easy, and the whole of our sea voyage from al-Tir, the Blessed, up
to the harbour of Jedda — [may it] be made prosperous through justice and equity, God
willing! — took twenty days. God — exalted is He above all — then opened [the gates of]
Mecca, the Exalted, for us to enter. I thought of the aforesaid prayer of the Maghribi, and
I was convinced that this had been granted [by God], and that it had been a sign of the
blessed[ness of] the voyage [by the Sufi], before he had met [his death].

What follows is a stock presentation of the arkdn in 5 chapters, muttabi'an
qawlahu ‘alayhi l-salam, “Buniya l-islam ‘ala khams”. Less common, perhaps, is
the fact that the work is somewhat geared towards the traveling Muslim: idhd
aradta al-safar fa s ul ‘an al-tariq wa l-rafiq wa l-dar allati hiya I-magqsid fa ni‘ma
I-tariq al-mustaqim wa ni‘'ma I-rafiq al-Qur an al-'azim wa ni‘'ma l-dar al-akhira!
The kitab al-salat, e. g., has a special section on how to perform the saldt aboard a
ship.

(2) Kitab Sayf al-Mulitk wa I-Salatin ‘ala I-Bughat wa I-Muharibin:

A first Fiirstenspiegel dedicated to al-Zahir Khushqadam and authored in
Mecca around 870/1466. The splendid autograph of 68ff., presumably a unicum,
was offered for sale by Sotheby’s at least two times.””* Surprisingly few mss. have
come down to us that were produced in Mecca at the time...

274 Arts of the Islamic World. Sotheby’s, London Thursday 22 April 1999 (Sale L09304) (London,
1999), p. 24 (lot 26, including a picture of the frontispiece and 1 p.); A Princely Collection:
Treasures from the Islamic World. Sotheby’s, London 5 October 2010 (Sale L10225) (London,
2010), pp. 80-81 (lot 49, including a picture of frontispiece and colophon).
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(3) Al-Burhan fi Fadl al-Sultan:

A second Fiirstenspiegel dedicated to Khushqadam. Written in Mecca at an
unspecified date, it deals with siydsa sharya in 10 chapters. The two mss. that
were used in the edition of 2012”7 can be supplemented with at least two more:
Istanbul, Beyazit Devlet Kiitiiphanesi, Nadir Eserler 5200 (non vidi); Riyadh,
Markaz al-Malik Faysal 3777 FH (non vidi). The work is discussed in some more
detail by Otfried Weintritt”°.

(4) Zahr al-Basatin bayna Yaday al-Mulitk wa I-Salatin:

A third Fiirstenspiegel dedicated to Khushqadam. The text is preserved in a
unique copy that dates from 1134/1722: Istanbul, Es‘ad Efendi 1414, ff. 1v-55r
(non vidi).

Second, under al-Ashraf Qaytbay’s reign (872-901/1468-1496), we find the
following three works, all internally dated:

(5) Fath al-Ra’if fi Ta zim Asma’ Allah wa I-Hurif:

A “lettrist work” (— 66) authored in Mecca in 874/1470, yet in relation to the
“carpet conflict” a year earlier in Mecca. The work is preserved as a splendid
unicum that was once part of Qaytbay’s library: Kayseri, Rasit Efendi Eski Eserler
Kiitiiphanesi, Eki 202, 60ff. bi rasm Qaytbay (vidi).””” The table of contents (-
fig. 25) reads as follows:

Yashtamil ‘ala khamsat abwab wa tatimmat mubdraka kama saya 'ti bayanuhu in sha’'a
llah ta‘ala:

Al-bab al-awwal fi ta’zim asma’ allah wa I-hurif wa bayaniha min tafasir al-Qur ‘an al-
‘azim

Al-bab al-thani fima naqala ‘ulama’ al-hurif fi hurmat al-hurif wa nafiha wa nuziliha
wa bayaniha

Al-bab al-thalith fima warada min fatawa I-ulama’ fi l-radd ‘ala man yunkir hurmat al-
huraf wa man <yujawwiz> imtihanaha

Al-bab al-rabi’ fima naqala ‘ulama’ usil al-din fi bayan al-hurif wa l-qur an al-mubin
Al-bab al-khamis fima nugqila fi wasm ibil al-sadaqa wa bi ayy lafz kana l-wasm fi I-ibil
Tatimmat mubaraka muttasila bima qablaha wa ma hukm al-Tawriya wa I-Injil wa ma
dhakara I-Bukhari fihima

Wa fihi mithal al-haramayn al-sharifayn Makka wa I-Madina wa mithal qadamay al-
Nabiy ‘alayhi I-salam bi isnad sahth wa salla llah ‘ala sayyidina Muhammad wa alihi wa

275 Shihab al-Din Ahmad b. Taghan (sic) al-Muhammadi, al-Burhan fi Fadl al-Sultan, ed.
Ahmad al-Ja‘id (Beirut, 1433/2012).

276 O.Weintritt, Das Fada ‘ilgenre im islamisch-arabischen Schrifttum vom spdten Mittelalter bis
zum 18. Jahrhundert - Bestandsaufnahmen der physischen und der menschlichen/sozialen
Natur (Berlin, 2016), pp. 143-148. In one of his articles, Ulrich Haarmann referred to it most
succinctly (“Rather the Injustice of the Turks than the Righteousness of the Arabs -
Changing ‘Ulama’ Atttitudes towards Mamluk Rule in the Late Fifteenth Century”, Studia
Islamica 68 (1988): 61-77, here p. 63).

277 Z.V.Togan, “Tiirkiye Kiitiiphanelerindeki Baz1 Yazmalar”, [sldm Tetkikleri Enstitiisii Dergisi
2/1 (1956-57): 59-88, here p. 66.
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ashabihi wa azwajihi wa dhurriyatihi wa ansarihi ajma‘ina wa sallama tasliman ka-
thiran, amin.

This [book] consists of [the following] five chapters and a blessed supplement, as will be
explained, God willing:

Chapter One: On the exaltation of the Names of God and the letters, and an explanation
thereof drawn from the commentaries of the Noble Qur’an;

Chapter Two: On what the lettrists [‘ulama’ al-huriif] have transmitted regarding the
sanctity of the letters, their advantages, and their revelation, and an explanation thereof;
Chapter Three: On those fatwas by ‘ulama’ in refutation of those who deny the sanctity
of the letters and those who allow their improper treatment;

Chapter Four: On what the scholars of the usil al-din have transmitted in explanation of
the letters and of the Clear Qur’an;

Chapter Five: On what has been transmitted regarding the branding of the camels
collected as tax’”® and regarding [the question with] which word [exactly] the camels
were branded;

Blessed supplement that is attached to the preceding: [On] what is the ruling of the
Torah and the Gospel, and on what al-Bukhari has recorded in relation thereto;

In it, there are also images [mithal]*” of the Two Noble Sanctuaries, Mecca and Medina,
and an image of the foot[prints] of the Prophet, upon Him be peace, [all based] on a
sound isndd. God bless Our Lord Muhammad and all of His Family, His Companions,
His wives, His progeny, and His helpers, and God grant Them much salvation. Amen.

Following the basmala, the work opens with a lengthy introduction (ff. 2v-13v),
in which Taghan Shaykh vividly relates how the “carpet incident” unfolded. Alas,
the author does not name his major opponent, so it remains unclear whether this
was al-Samhadi. ..

&30 Wa innani lamma kuntu bi l-Madinat al-sharifat al-nabawiya mujawiran li l-rasiil
al-karim za'iran sanat thalath wa sab‘in wa thamanmi’at ra aytu maktiiban ‘alda busut
bi l-rawdat al-sharifa mafrisha lafza “Waqf” bi I-nasj mangqusha, fa ankartu dhalika li
hurmat al-hurif wa sharafiha wa ‘izam sha niha lima warada fiha min al-ahadith al-
sahthat al-mashhiira wa l-adillat al-ma’thiira ‘an al-ayimmat al-mujtahidin wa I-
‘ulama’ al-rasihin (sic) li anna kull harf miftah li ism min allah ta‘ala.

Fa qultu li ahl al-Madinat al-sharifa, “Ya llah, al-'ajab, kayfa tudas hadhihi I-huriaf wa
tuhan (sic), wa hiya min huriaf al-hija’ al-mu'azzamat al-sha’n al-muntazim minha I-
Qur’an?” Fa ajaba ba'd al-nas min al-mujawirin muta‘assiban bi anna, “Hadha jayiz
‘ala madhhab al-Shafi'i rahimahu llah.” Fa qultu, “Bi ayy dalil taqil hadha?” Fa qala,
“Bi wasm ibil al-sadaqa bi lafz “Li llah”, ma‘a annahu la yumkin al-ihtiraz fihi min
arwathiha wa abwaliha.” Fa quitu lahu, “Arwathuhd wa abwaluha laysat bi najisa bi I-
ijma, bal fiha khilaf bayna I-‘ulama’ wa akhtharuhum ‘ala taharatiha bi dalil hadith al-
‘Urnayin, wa ma dhakarahu I-Bukhari fi Sahthihi annahu ‘alayhi l-salam salla fi ma-
rabid al-ibil wa I-ghanam?”

278 The ibil al-sadaqa were camels that were paid as a contribution to the public treasure at the
time of the Rightly-Guided Caliphs, to be used as mounts for those engaged in the jihad.
279 Both these two images and that of the Prophet’s footprints are absent from the ms.
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Fa qala, “Hadhihi lafza “Wagqf” li I-tamyiz, kama anna wasm ibil al-sadaqa li I-tamyiz.”
& Fa quitu lahu, “Hadha l-qiyas laysa bi sahih, fa inna l-busut li l-imtihan wa l-kitaba
‘alayha tasir mumtahana bila ashkal, wa wasm al-ibil li I-tamyiz sahih fa innahu tahir
al-asl bi yaqin, wa mazinnat al-najasa wa la yuqas al-yaqin bi l-zann min wujih
muta'addida, wa kadhalika qiyasuka ‘ala ibil al-sadaqa bi qawlika “Li llah” mamnii’
min wujih, minha anna ibil al-sadaqa in kanat tisam bi llah ‘ala ma za'amta li ajl al-
tamyiz wa hiya tatadammakh bi arwathiha wa abwaliha wa hiya najisa ‘ala qawlika
ma‘a annahu yahsul al-tamyiz bi ghayr hadha l-ism al-mu‘azzam, kama saya’'ti baya-
nuhu in sha'a llah ta'ala, annahu kutiba fiha ghayr hadha, wa law kutiba ‘alayha
“Sadaqa” aw “Zakat”, yahsul al-tamyiz fa hal yajiz fi I-busut mithla dhalika wa yuktab
‘alayha “Li llah” li I-tamyiz wa in kanat tudds kama kutiba fi ibil al-sadaqa wa hiya
tatadammakh bi arwathiha wa abwaliha l-najisa kama za‘amta ma'a anna dhalika la
yajiz bi ijma’ al-muslimin fa kayfa yasahh hadha l-qiyas al-fasid?”

Thumma qala inna “Daws hadhihi I-hurif <ja’iz> hatta innahu yajiz al-istinja’ bi
awraq al-Tawriya bila khilaf li annaha la hurma liha li tabdiliha.” Fa quitu lahu,
“Hadha afsad min qiyasika l-awwal wa ana <abra’> mimma taqil wa hisab hadhihi I-
kalima ‘alayka ‘inda llah ta‘'alal” Wa qumtu min al-makan “* wa hasala ‘alayhi min
ba'd al-nas inkar shadid wa qila lahu, “Waqa'ta fi mahdhir!” Wa kana awwal al-nahr bi
I-rawdat al-sharifa.”

When I was in the Prophet’s Noble City, living closely to the Noble Envoy and visiting [His
city], in the year 873, [one day,] I noticed that something was written on the carpets that
covered the Noble Garden: the word “Waqf” inscribed into the textile. I disapproved of
this, because of the sanctity of the letters, their dignity and the greatness of their prestige,
[all aspects] that are mentioned in the well-known sound hadiths and the pieces of
evidence that are related on the authority of the mujtahid imams and the learned ‘ulama’,
for every letter is a key to [one of] the names of God, exalted is He above all.

I addressed the people of Medina, the Noble One, “By God! How can you step on these
letters and treat [these] with disdain, while these are letters of the alphabet, of glorified
prestige and [the same as those] of which the Qur’an is made up?!” One of the in-
habitants [of Medina] fanatically replied, “This is lawful by the madhhab of al-Shafi‘i,
may God have mercy upon him!” I said, “On what ground do you say this?” He said, “On
[the ground of] the branding of the camels collected as tax with the phrase ‘For God’.
[After all, these animals are branded with God’s name], even though it is not possible to
keep [them] clean from their droppings and their urine.” I replied, “Their droppings
and their urine are not unanimously [considered] impure. Rather, there is disagreement
over this among the ‘ulama’, and, [in fact], the majority of them consider these as pure,
on the ground of the Hadith of the People of ‘Urayna®. And didn’t al-Bukhari state in
his Sahih that [the Prophet], upon Him be peace, performed the prayer in the stables of
the camels and the sheep?”

280 According to a well-attested and sound hadith, some people from Urayna had arrived in
Medina and settled there. Yet, as Medina’s climate did not suit them, they were increasingly
uncomfortable. The Prophet then sent them some camels, and ordered them to drink their
milk and urine as a medicine. Ever since then, the consumption of camel urine has been a
staple treatment in Prophetic Medicine.
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[Bringing in another argument,] he said, “This word ‘Waqf’ is [merely] for dis-
tinguishing it [from other carpets], just as the branding of the camels collected as tax is
[merely] for distinguishing [these from the other camels, and thus have nothing to do
per se with the objects on which these are inscribed].” I replied, “This analogy is not
correct. [As] the carpets are [meant to be] improperly treated [by being stepped on],
their inscription unambiguously becomes something that is improperly treated [as
well]. Now, [while] the branding of the camels for distinguishing them is a sound
[tradition] and the essential purity [of the camels] is a certain [fact, you thinking of
these animals] as impure is a suspicion [only], and, for a variety of reasons, one cannot
be compare by analogy what is certain with that what is suspected [only]. Likewise, your
deduction by analogy with the camels collected for tax, based on you saying [that there
were branded with the phrase] ‘For God’, is prohibited for [even more] reasons, in-
cluding [the following].*® Provided that the camels collected for tax were indeed
branded with ‘For God’, as you claim they were, for the purpose of distinguishing them
[from the other camels], while [these animals] were rubbed with their droppings and
their urine, something that is impure according to you — although these animals obtain
that distinction through something else than this exalted name, for [I] will expound
later on, God willing, that something else than that was inscribed on them — if ‘Sadaqa’
or ‘Zakat’ had been inscribed on them, they would also have acquired distinction [i.e.,
the exact phrase is not what matters here?]. Is it permitted for carpets such as those [in
the Noble Garden] to have ‘For God’ inscribed on them for distinction, and for you to
step on them, [only] because that [phrase] is inscribed [as well] on the camels collected
for tax, animals rubbed with droppings and urine, which, so you claim, [render them]
impure, although that is not permitted by the consensus of Muslims? How could this
wrong analogy be correct?”**

He then said, “It is lawful to step on these letters! It is even unanimously agreed upon
that it is permitted to wipe one’s buttocks [after easing nature] with the pages of the
Torah, since these have no sanctity as they have been changed.” In response, I said, “This
is even more false than your previous analogy! I take no responsibility for what you are
saying! It is you who will be called to account for these words by God, exalted is He above
all!” I then rose to my feet, some of the people severely criticized him, and someone said
to him, “You have got yourself in trouble!” This happened early in the day at the Noble
Garden.

Thumma jtama'na ba'da salat al-‘asr biha fi akhir al-nahar min yawmihi, fa qultu lahu,
“Ma kana yanbaghi laka an taqil bi jawaz al-istinja’ bi awraq al-Tawriya bi hadrat al-
‘awamm wa l-juhhal, fa ma kull ma yulam yuqal.” Fa ajaba bi, “Inni ma talaqqaytu I-
‘ilm bi I-kamm, wa innama akhadhtuhu <bi I-fam>”. Thumma qala 1i, “Ma taqul fi
lafzat “Waqf’?” Fa qultu, “Hadhihi min jumlat hurif al-hija’ wa hiya min hurif al-
Qur’an wa minha yantazim.” Fa qala, “Kull man yaqul hadhihi l-hurif min al-Quran
yakfur, wa I-iyadh bi llah ta‘ala. Ishhadi ‘alayhi wa <...> bi dhalika an yiqi'ni fima
waqa'‘a fihi wa ya'bi allah dhalika!” Fa <tra'ajtu> (sic: rta‘ajtu?) min kalamihi wa
tashawwush al-khatirihi (sic), wa la hawla wa la quwwa illa bi llah wa ni'ma I-nasir!

281 The section from here up to the next note is syntactically extremely blurred.
282 End of the blurred section.
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Fig. 25: Table of contents and bi rasm section of Taghan Shaykh’s Fath al-Ra if (Kayseri, Ragit
Efendi Eski Eserler Kiitiiphanesi, Eki 202, ff. 1v-2r)

Wa qad warada ‘anhu ‘alayhi I-salam annahu qala, “Man hafara li akhihi qaliban
waqa'‘a fihi qariban”, aw kalam hadha ma'nahu. Wa nfadda I-majlis ‘ald hadha wa
kathura I-qil wa I-qal. Fa da'awtu llah ta‘ala ‘ala bab hujrat al-Nabiy ‘alayhi I-salam an
yaftah ‘alayya bi dalil a‘tamid ‘alayhi wa mustanad astanid ilayhi min kalam al-‘ulama’
ridwan allah ‘alayhim ajma‘ing, fa aqil, “Wa bi llah al-tawfig. Wa amma qawl al-
muta‘assib bi anna ibl (sic) **) al-sadaqa kanat tiasam bi llah fa lam yathbut dhalika ‘an
al-nabiy salla llah ‘alayhi wa sallama wa la ‘an ashabihi wa la ‘an al-tabiin wa la warada
filI-Sahihayn (...)

Then, following the afternoon prayer, by the end of the day, we gathered in the Noble
Garden, and I said to him, “You should not have said that it is permissible to wipe one’s
buttocks with the pages of the Torah in the presence of the common and ignorant
people. One should not express everything that one knows!” He answered, “I have not
acquired knowledge in [any significant] quantity, and what I have [in terms of
knowledge] is <based on hearsay only>.” He then asked me, “What do you think of the
word ‘Wagqf’?” I replied, “This [word] is made up from the letters of the alphabet, [its
letters] are part the letters of the Qur’an, it is of these that [the Qur’an] is made up.” He
said, “Everybody who said that these letters come from the Qur’an is an infidel! God
save me from that!” [Addressing the bystanders, he continued,] “Testify against him
and <...> lest he makes me fall into [the error] that he himself had fallen in, [which is
something] that God rejects!” I grew agitated over his words and his mental derange-
ment. There is no power and no strength safe with God! How excellent a Protector He is!
It has been said on the authority [of the Prophet], upon Him be peace, that “Whoever
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digs a pit for his brother, [however?] small, will fall into it [himself] before long,” or
some words to the same effect. Then the company broke up, and there was much talking.
I prayed to God, at the gate of the Chamber of the Prophet, upon Him be peace, for
disclosing to me a proof for me to rely on and a prop for me to lean against, [retrieved]
from the words of the ‘ulama’ — may God be pleased with all of them — while saying,
“Divine guidance lies with God!” As for the bigot’s statement that the camels collected as
tax were branded “For God”, that has not been established as [something sanctioned] by
the Prophet, God bless Him and grant Him salvation, His Companions or the Followers,
nor is it stated in the two Sahihs (...)

In chapter two, authorities quoted include al-Suhayli, al-Bistami and al-Bani.
Alas, as digressing from an initial digression may unsettle even the most patient
reader, I refrain from going into details. The author finished his work on Ra-
madan 28 874/March 31 1470, bi I-Haram al-Sharif al-Makki tujah al-Bayt al-
Hardam bayna I-Rukn wa I-Magam. On the last page, an interesting addition gives
akey to Suhrawardi’s “secret alphabet” (shakl huriif al-tahajji min wad' al-shaykh
al-ilahi al-Suhrawardi). Surely, this cannot possibly be the much-coveted key to
unlock the symbols found in Suhraward?’s al-Mashari' wa I-Mutarahat, can it?*®

(6) Manhaj (or: Minhaj?) al-Suliik fi Sirat al-Muliik: a first Fiirstenspiegel
dedicated to Qaytbay, written (while still in Mecca or already in Cairo?) in 875/
1470 and consisting of 5 chapters. The text is preserved as a unicum: Istanbul,
Siileymaniye, Ayasofya 2905 (75ff., non vidi).

(7) Al-Mugaddima al-Sultaniya fi I-Siyasa al-Shar‘iya: a second Fiirstenspiegel
dedicated to Qaytbay, written in in 878/1473 and now consisting of 19 chapters.
This seems to be Taghan Shaykh’s most widely copied work. To the two mss. used
in the 1997 ed.”, one could add at least 4 more: Berlin, Wetzstein 428, ff. 1-33 (an
incomplete copy, non vidi)**’; Cairo, Dar al-Kutub, Figh Hanafi 1726 (non vidi);
and Riyadh, Markaz al-Malik Faysal 1559 F (non vidi). Particularly interesting is
Istanbul, Siileymaniye, Fatih 3519 (non vidi), as this was made a waqf by Qaytbay
in 895/1490.

It would seem that Taghan Shaykh was active not only as an author but as a
copyist too:

(8) Banat Su'ad: purportedly a copy of Ka'b b. Zuhayr’s Ode made by Taghan
Shaykh. The work was auctioned by Sotheby, Wilkinson & Hodge in 1923 (Ori-
ental Manuscripts, Miniatures and Works of Art, lot 196) (non vidi).

To conclude this long digression and return to the ms. at hand, we have to
conclude that Taghan Shaykh’s authorship of the ‘Umda/Tuhfa is possible, yet
little more than that. Prima facie, authors such as al-Samhadi (think, e.g., of his

283 L.W.C. van Lit, Among Digitized Manuscripts. Philology, Codicology, Paleography in a
Digital World (Leiden/Boston, 2020), pp. 123-131.

284 Ed. ‘Abd Allah Muhammad ‘Abd Allah (Cairo, 1997) (non vidi).

285 Ahlwardt 9839 and not 9838 as given in Brockelmann’s Geschichte.
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work on siydsa shar'iya, the al-Lu lu al-Manthir fi Nasihat Wulat al-Umiir) and
Abiit Hamid al-Qudsi* are equally plausible candidates...

Whatever the case may be, Taghan Shaykh definitely deserves some more
scholarly attention. The chances that he turns out to be a key figure for late
Mamluk lettrism are, in my view, rather slim, but a more founded judgment will
have to be made by the specialists at hand. In relation to this, it should be
observed that, “largely occultophilic (as the) learned elites of Mamluk Cairo”*
may have been, the “occult” is hardly represented in the list. When it comes to
Qanisawh’s books retrieved thus far, we have one poem by Nesimi and a nazire to
this by Qanisawh (- 3-1, ff. 57r-58v), and a brief astrological treatise (= 51).
Admittedly — at least when defined sufficiently broadly — throughout this
chapter more occult elements are discussed, such as the poetry of Kaygusuz
Abdal (found in a collection owned by Qaytbay, — 3-1), Ibn Talha’s work (in-
cluded in a Fiirstenspiegel for Barqiiq, — 66), a work on al-Asma’ al-Husna that
includes their numerical value (— 41-1), a book on oneiromancy (owned by a
granddaughter of al-Zahir Jaqgmaq, — 47, 48), and Qanisawh Khamsmi'a’s
horoscope (= 115). Yet, even when added up, the list remains slim indeed. Where
are the works on geomancy, bibliomancy, chiromancy, and scapilumancy? For
now, it would seem that the occult in this chapter remain true to its etymological
meaning...

(53) Istanbul, Siilleymaniye, Fatih 3513 (non vidi)**

Kitab al-Kamal fi I-Furiisiya wa Anwa' al-Silah wa Adab al-‘Amal bi Dhalika wa
Sifat al-Suyuf wa I-Rimah, the second and last work on furiisiya (— 45), copied
(khidmat) by mamlitk Janim min Uzbak min Tabaqat al-Rafraf al-Maliki al-
Ashrafi for Qanisawh (bi rasm khizanat al-maqam) in 108ff.

The treatise is known by various titles and was one of two works authored by
the famous Arab veterinarian and son of al-Mutawakkil’s chief veterinary sur-
geon, Nasir al-Din Muhammad b. Ya'qab b. Ishaq b. Akhi Hizam al-Khuttali (d.
late 3"/late 9 cent.). It deals with horse mastery, the arts of the sword, lance,
javelin and bow, and concludes with a famous contribution on polo and a unique

286 See Haarmann, “Rather the Injustice of the Turks than the Righteousness of the Arabs”.

287 N.Gardiner, “Books on Occult Sciences”, in G. Necipoglu, C. Kafadar & C.H. Fleischer (eds.),
Treasures of Knowledge: An Inventory of the Ottoman Palace Library (1502/3-1503/4), 2 vols.
(Leiden, 2019), I: 735-765, here p. 737.

288 H., Ritter, ““La Parure des cavaliers’ und die Literatur iiber die ritterlichen Kiinste”, Der
Islam 18 (1929): 116-154, here p. 124.
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discourse on hunting lions.” Rising to considerable prominence, the Abbasid
Kamal became the Mamluks’ most important military manual. Is it possible that
this remains unpublished?

Just like Ibn Abi Hizam’s other treatise (the Kitab al-Furiisiya wa l-Baytara),
the Kamal was translated into Mamluk-Kipchak under the title of Miinyetii’l-
Guzat™

(54) Istanbul, Siilleymaniye Yazma Eser Kiitiiphanesi, Fatih 4516%" (vidi)

Hasan b. Husayn b. Ahmad b. al-Talani al-Hanafi (d. after 909/1503), Nuzhat al-
Absar fi Manaqib al-A’immat al-Arba‘at al-Akhyar wa Mazid min Mujizat al-
Nabiy al-Mukhtar salla llah ‘alayi wa sallama ‘alayi wa ‘ala alihi wa ashabihi ma
dama l-layl wa l-nahar. The rasm section of the frontispiece, in poor condition,
reads: Bi rasm al-khazayin al-<...> al-sultaniya al-malikiyat al-ashrafiyat al-
Ghawri khallada llah <mulk ... ... ... > Muhammad salla llah ‘alayhi wa sallama
sayyida l-anbiya’.

The ms. (a unicum?) was copied in 74ff. in 911/1506-7 by Muhammad b.
Ahmad al-Mahalli (Tamma dhalika ‘ala yad katibihi Muhammad b. Ahmad al-
Mabhalli ghafara llah lahu wa li walidayhi wa li jami" al-muslimin fi sabi’ ‘ishrin
shahr Sha'ban al-Murakkar sanat ahad ‘ashar wa tismiya), who has been iden-
tified as a scribe of Qanisawh.””> The author, to whom I already tentatively
ascribed the Dublin ms. (— 17), must have been close to Qanisawh and will be
returned to later on (— 83/2).

As the work is unpublished, I reproduce the introduction in full. Following the
basmala etc.:

Wa ba'du fagad jama‘a I-‘abd al-da‘if al-raji ‘afw rabbihi al-latif Hasan b. Husayn b.
Ahmad b. al-Talini al-Hanafi al-Mi'mar, ‘amalahu llah bi lutfihi, al-khafi min kitab
Tanwir al-Mawad‘id, ta’lif al-shaykh al-imam al-‘alim al-‘allamat al-habr al-fahhama

289 Al-Sarraf, “Mamluk Furiisiyah Literature”, p. 192-193 (including a ref. to 5 more mss.); M.
Sen, “Baytarnameler”, in E. Giirsoy-Naskali (ed.), Tiirk Kiiltiiriinde At ve Cagdas Atcilik,
(istanbul, 1995), pp. 177-264, here p. 196.

290 The 14™-century translation survives as a single copy that is dated 850/1446-1447 (Topkap1
Saray1 Miizesi Kiitiiphanesi, A 3468) (vidi), and has received considerable attention. For an
excellent state of the art, edition, translation and facsimile, see K. Oztopgu, Munyatu’l-
Ghuzat. A 14th-Century Mamluk-Kipchak Military Treatise (Cambridge, Mass., 1989). As
for the translation of the Kitab al-Furiisiya wa l-Baytara, see K. Oztopgu, “Memlik Kip-
gakgastyla Yazilmis Bir Atcilik Risalesi: Kitab Baytaratu’l-Vazih (Paris Niishas1)”, Journal of
Turkish Studies 24/2 (2000): 189-229 (including refs. to earlier research).

291 Apparently not Fatih 4517, as given in Brockelmann’s Geschichte and as recorded on f. Ir.

292 Flemming, “Literary Activities”, p. 254.
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‘Abd Allah b. Muhammad b. Husayn b. Ibrahim al-Zawl?®”, wa min al-kutub al-mash-
hura al-sahihat al-asanid, ‘afa llah ta'ala ‘an mu allifiha.

Yashtamil dhalika ‘ala nubadh min fadl al-ilm wa ahlihi wa manaqib al-a’immat al-
arba‘a radiya llah ‘anhum, wa fadl al-Qur’an al-‘Azim wa ahlihi, wa fadl al-hadith al-
sharif wa ahlihi. Nafa'na llah bi barakat ‘ilmihi al-jalil fa-hwa hasbi wa ni'ma al-wakil!

Now, the weak servant, who hopes for the forgiveness of his kind lord, Hasan b. Husayn
b. Ahmad al-Talani al-Hanafi al-Mi‘mar, may God treat him kindly, has assembled [in
this book] what has remained hidden from the book Tanwir al-Mawa'‘id, authored by
sheikh, the most learned imam and most understanding learned man, ‘Abd Allah b.
Muhammad b. Husayn b. Ibrahim al-Zawli, as well as from the other famous books of
sound transmission, may God, exalted is He above all, have mercy upon their respective
authors. That [book] comprises small pieces on the virtue of knowledge and its prac-
titioners, on the deeds of the Four Imams, may God be pleased with Them, on the virtue
of the Noble Qur’an and its people, and on the virtue of the Noble Hadith and its people.
May God help us with the blessings of His exalted knowledge. God suffices me, how
excellent a disposer of affairs He is!

Ibn al-Talani, however, immediately deviates from this structure, by starting with
Muhammad:

Fa shawwaqani dhikr manaqibihim wa husn akhbarihim an usharrrifuhu (sic) bi dhikr
man kana sababan fi I-madad wa man khassahu llah ta‘ala bi I-karama min sabiq al-
azal ila l-abad, wa bashshara bi smihi l-sharif bi qawlihi ta'ald “Wa mubashshiran bi
rasilin ya'ti min ba'di smuhu Ahmad”, wa wa'ada man amana bihi wa ttaba'ahu bi I-
na‘im al-muqim al-mukhallad fa qala ta‘ala “Wa lladhina amani wa ‘amilii I-salihat wa
amanii bi ma nuzzila ‘ald Muhammad”. Rawaytu bi haqq riwayatay (sic) li Sahth al-
Bukhari rahmatu llah ‘alayhi sama‘an li aktharihi wa ijazatan li sayirihi min al-shay-
khayn al-imamayn al-'alimayn al-‘amilayn Sidi I-Shaykh Amin al-Din al-Aqsurd T (sic)
al-Hanafi wa Sidi I-Shaykh Zayn al-Din Qasim al-Hanafi taghammadahuma llah ta‘ala
bi rahmatihi bi haqq riwayatayhima li I-Sahih al-madhkiir wa I-kutub al-madhkira fi
nasab al-Nabiy salla llah ‘alayhi wa sallama: huwa Muhammad b. ‘Abd Allah b. ‘Abd al-
Mutallib b. Hisham b. ‘Abd Manaf (...)

The discussion of their deeds and the beauty of their reports has aroused my longing to
exalt [this book first] with a discussion of He who is a cause for help, whom God, exalted
is He above all, has endowed with the mark of honour from times immemorial to
eternity, whose Noble Name He has brought as a good tiding in His Word, “And
bringing good tidings of an Apostle to come after me, whose namel is Ahmad”***, and
those who believe in Him and who follow Him He has promised lasting and perpetual
felicity, [Him, of which] God, exalted is He above all, has said, “And those who believe
and do righteous deeds and believe in what has been sent down upon Muhammad.”*’
I have rightfully transmitted of the Sahih of al-Bukhari, God’s mercy be upon Him,

293 T have not been able to identify this source.
294 Qur’an, 61:6.
295 Qur’an, 47:2.
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[being authorized to do so] by a sama for most of it and an ijaza for the rest of it,
[granted] by the two leadings sheikhs, our master, sheikh Amin al-Din al-Aqsura’i al-
Hanafi, and our master, sheikh Zayn al-Din Qasim al-Hanafi, may God, exalted is He
above all, cover them with His mercy. [These granted me] the right to transmit from
them the aforesaid Sahih and the aforesaid books on the genealogy of the Prophet, God
bless Him and grant Him salvation, the following:

He is Muhammad b. ‘Abd Allah al-Mutallib b. Hisham b. ‘Abd Manaf (...)

The opening lines from the 3" and final section (ff. 69v.-):

Bab fi fadl ilm al-hadith wa ahlihi.

Rawa I-Bukhari ‘an ‘Abd Allah b. ‘Umar radiya llah ‘anhuma qala: ‘Qala rasal allah salla
llah ‘alayhi wa sallama, “Ballighii ‘anni wa law dyatan, wa haddithii ‘an Bani Isra 1l wa la
haraj, wa man kadhaba ‘alayya mut'amidan fa la yatabawwa’ maq'adahu min al-nar”.
Wa ‘an ‘Abd Allah b. Mastd radiya llah ‘anu anna rasila llah sala llah ‘alayhi wa
sallama qala, “Naddara llah ‘abdan sami'a maqalati fa hafizaha wa wa'ahda wa addaha
kama sami‘aha fa rubba hamil figh ila ghayr faqih, wa rubba hamil figh ila man huwa
afqah minhu.”

A chapter on the virtue of the science of Hadith and its practicioners.

Al-Bukhari has related on the authority of ‘Abd Allah b. ‘Umar, may God be pleased
with Them, that the Envoy of God, God bless Him and grant Him salvation, has said,
“Convey on my authority if but one verse, and relate traditions on the authority of the
Bana Isra’il without restriction. But whosoever lies against me, surely, Hell will be his
abode.” And (itis related) on the authority of ‘Abd Allah b. Mas‘iid, may God be pleased
with Him, that the Envoy of God, God bless Him and grant Him salvation, has said,
“May God beautify the slave who hears a saying of Mine, remembers it, understands it,
and carries it out as he has heard it. Many are those who carry the figh to one without
figh, and many are those who carry the figh to one who has more figh than himself.”

(55) Istanbul, Stleymaniye Yazma Eser Kutlphanesi, Hekimoglu Ali Pasa 54
(non vidi)

‘Ala’ al-Dawla Simnan?’s (d. 736/1336)**° Najm al-Qur an, one of several con-
tinuations of the ‘Ayn al-Hayat, i. e., the tafsir that was (supposedly) commenced
by Najm al-Din al-Kubra, founding father of the Kubrawiya (d. 618/1221). The
Najm al-Qur an opens with an introduction and a tafsir of the Fatiha, and then
picks up where al-Kubra’s ‘Ayn al-Hayat had left off, sura 52. Is it possible that
this work was published in 2009 only?*’

296 His wasiya is quoted at least once in the Nafa'is al-Majalis (‘Azzam, Majalis al-Sultan al-
Ghawrd, p. 35).

297 ‘Ayn al-Hayat, in Najm al-Din al-Kubra & ‘Ala al-Dawla al-Simnani, al-Ta 'wilat al-Najmiya
fi I-Tafsir al-Ishari al-Sifi wa Yalihu Tatimmatuhu ‘Ayn al-Hayat, ed. Ahmad Farid al-
Mazidi, 6 vols. (Beirut, 1430/2009).
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The ms. was copied by an anonymous (student of Simnani?) in the Jami" al-
Nir in Qal‘at Safi-Abad (i.e., the khangah that Simnani built close to his home
town in northern Iran), in 758/1357 in 103 ff. As this particular copy was the oldest
one that was consulted by Jamal Elias in his study of al-Simnani, it must be either
the oldest or one of the oldest mss. available.”®

The bi rasm section (bi rasm khizanat al-maqam al-sharif malik al-barrayn wa
I-bahrayn mawlana l-sultan al-malik al-malik al-ashraf Abi l-Nasr Qanisawh al-
Ghawri)*” leaves no room for doubt: bi rasm alone does not imply the com-
missioning of a particular ms., but merely its ownership. This crucial correction
to current understanding has been highlighted before and will be returned to
later on as well (= 27, 28, 90, 123, Chapter Three).

It is tempting to link the ms.’s current location, as part of the Hekimoglu Ali
Pasa collection, to the fact that Ali Paga served twice as governor of Egypt (1739-
41, 1754-56).

(56) Istanbul, Stuleymaniye Yazma Eser Kutlphanesi, Mesih Pasa 60 (vidi)

Adab al-Muliik, an anonymous Fiirstenspiegel in 19ff., copied by a mamliik for
Qanisawh (bi rasm mawlana...). The name of the copyist, given in the finispiece,
is illegible (<katabahu ... ... ... min Tauman Bay min Tabaqat al-Mustajadda>).

In spite of the common title, this is not the same work as Topkap1 Saray1
Miizesi Kiitiiphanesi, B 91 (— 94). This should not surprise us, as Adab al-Muliik
is a common title for Fiirstenspiegels. Next to the present ms. and the Topkap1
ms., think of, e.g. the Arabic Adab al-Mulitks authored by al-Mawardi and al-
Tha alibi, and the more recent Persian Adab al-Mulitk authored by Muhammad
b. Muhammad al-Hadi al-Husayni (d. 1118/1706).

What becomes immediately clear is that the present work is heavily indebted
first and foremost to (pseudo-)al-Ghazali’s well-known al-Tibr al-Masbiik fi
Nasihat al-Muliik®™. Following the basmala, the work opens with a first anecdote
(f. 1v) that is taken from al-Tibr al-Masbik’s first chapter of part 2, fi dhikr al-‘adl
wa l-siyasa wa dhikr al-muliik wa siyarihim:

298 ].J. Elias, The Throne Carrier of God: The Life and Thought of ‘Ala ad-dawla as-Simnani (New
York, 1995), pp. 203-212.

299 See F. Meier, “Stambuler Handschriften dreier persischer Mystiker”, Der Islam 24/1 (1937):
1-42, here p. 15; 0.G. Ozgiidenli, “Istanbul Kiitiiphanelerinde Bulunan Fars¢a Yazmalarin
Oykiisti: Bir Giris”, Tarih Arastirmalar: Dergisi 27 (2008): 1-75, here p. 30, n. 167.

300 Al-Ghazali, al-Tibr al-Masbiuk fi Nasthat al-Mulitk, ‘Arrabahu ‘an al-Farisiya ila I-Arabiya
Ahad Talamidhatihi, ed. Ahmad Shams al-Din (Beirut, 1409/1988). As pointed out to me by
Gowaart Van Den Bossche (Agha Khan University), the authorship of al-Tibr is contested
(see P. Crone, “Did al-Ghazali Write a Mirror for Princes? On the Authorship of Nasihat al-
Mulik”, Jerusalem Studies in Arabic and Islam 9 (1987): 167-191).
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Qala Sufyan (sic): “Khayr al-mulitk man jalasa ahl al-ilm”. Wa yuqal anna jami‘a al-
ashya’ tatajammal bi I-nas wa I-nds yatajammalina bi I-ilm wa fi I-ilm baqa ’ li I-izz wa
dawamuhu, fi l-aql baqa’ al-suriir wa nizamuhu. Wa man ijtama‘a fihi al-ilm wa I-aql
faqad ijtama‘a fihi ithna ‘ashar khisla (sic): al-figh wa I-adab wa I-baqa wa l-amana wa -
nusha® wa l-haya’ wa l-rahma wa husn al-khuluq wa l-wafa wa l-sabr wa I-hilm wa I-
mudara, wa hadhihi min khawass adab al-mulik.

Sufyan (sic) said, “The best of kings is he who sits with scholars.” It is said that all things
acquire value through the people and that the people acquire value through the
knowledge, and that knowledge leads to the duration of glory and its continuance, and
that intelligence leads to the duration of happiness and its proper arrangement.
Whosoever has combined in himself knowledge and intelligence has combined in
himself the following twelve qualities: discernment, courtesy, <...> , honesty, <...>,
modesty, compassion, kind-heartedness, fidelity, patience, tact, and equanimity. These
are qualities of the adab of the rulers.

Also other sections of the Tibr have been culled. The following anecdote (ff. 4r-

4v), e.g.,is taken from al-Tibr’s second chapter of part 1, fi dhikr furii‘ shajarat al-

iman:
Ruwiya inna Dawid ‘alayhi l-salam kana yakhruj mutanakkiran fa idha wajada aha-
dan sa’ala ‘an Dawid, “Wa ma haluhu wa ma siratuhu?” Fa ja (sic) Jibril ‘alayhi l-salam
fisarat rajul, fa qala lahu Dawid, “Ma taqil fi Dawid?” Qala, “Ni‘ma I-‘abd illa annahu
ya 'kul min bayt al-mal wa la ya kul min kadd yadayhi wa la ta‘iba badanihi.” Fa ‘ada
Dawiid ila mihrabihi wa qala, “Ilahi, ‘allimni san‘at akul minha min kadd yamini!” Fa
‘allamahu llah ‘amal al-zarad.

It is related that David, upon Him be peace, used to go out in disguise, and when he met
someone, he then asked him about David, “What is he like?” Gabriel, upon Him be
peace, came [to David] in the form of a man and David said to Him, “What do you think
of David?” [Gabriel] replied, “An excellent servant He is, except that he lives off the
treasury, not off the toil of his hands, and that he does not tire his body.” David returned
to his prayer niche and said, “O God. Teach me a craft that allows me to live off the toil of
my right hand!” Thus God taught him to make chain mails.

However, it would seem that the present work is more than a mere compilation of
reshuffled excerpts taken from al-Tibr, and that it contains additional material,
either original or culled from yet another source.

301 Bagd’ and nusha should probably be emended as taqa and sihha, but, on the whole, the list
seems to be not very stable.
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(57) Istanbul, Siilleymaniye, Reisiilkiittap 402 (vidi)**

Masa il Munyat al-Musalli fi I-Figh ‘ald Madhhab al-Imam al-A'zam Abi Hanifat
al-Nu'man, an Arabic work in 107ff. that was copied for the library of Qanisawh
(bi rasm khizanat mawlana I-maqam al-sharif al-sultan al-Malik al-Ashraf Abi I-
Nasr Qanisawh al-Ghawri). Neither author nor scribe is given. We could be
dealing with a work based on Sadid al-Din al-KashgharT’s (d. 705/1305) popular
treatise on the rules and rites of prayer according to the Hanafite madhhab, the
Munyat al-Musalli wa Ghunyat al-Mubtadi’, but this remains to be verified. At
least one more Mamluk sultan owned a copy of al-Kashghar?’s work, so this
identification is quite plausible.’”
The opening lines following the basmala:

Wa ba‘du fa inni jama'tu masa il Munyat al-Musalli fi hadha l-kitab. Wa llahu a'lam li I-
sawab, wa ilayhi I-marji‘ wa I-ma’ab.

Kitab al-Tahara:

Qala rahimahu llah li kull shay’ ilm (sic) wa ‘alam al-iman al-salat. Mas ala: Ma I-farq
bayna l-iman wa l-kufr? Jawabuha: Tark al-salat.

Mas’ala: Kam shara’it al-salat? Jawabuha: Sittat al-tahara min al-hadath wa l-tahara
min al-najasa wa satr al-awra wa stigbal al-qibla wa I-waqt wa I-niya.

Mas’ala: (...)

Now, in this book I have collated the questions [that are dealt with] in the Munyat al-
Musalli. God truly knows best! Onto Him is the refuge and the return!

The Chapter on Ritual Purity:

Everything has a sign, and the sign of belief is the prayer.

Question: What is the difference between belief and unbelief? Answer: Neglect of the
prayer.

Question: How many pre-conditions are there to the prayer? Answer: Six: purity of
hadath; purity of impurity; covering the ‘awra; facing the Qibla; timing; and intention.

(...)

Following this kitab are a number of fusil, all with hands-on advice on ritual
purity first and foremost (on ma yanqud al-tayammum, miyah, hiyad, mash ‘ala
I-khuffayn, the fara’id al-wudi’, ansaj, the shara’it al-salat, the awqat al-mus-
tahabb fiha l-salat, nawdfil, salat al-witr, ma yufsid al-saldt, etc.).

302 Ozgiidenli, “Istanbul Kiitiiphanelerinde Bulunan Fars¢a Yazmalarin Oykiisii,” p. 30, n. 167;
Siileymaniye Kiitiiphanesi Koleksiyonlarindan Segilmis Yazma Eserler Tiirk Cilt Sanati
Sergisi 25 Kasim - 1 Aralik 1968, (Ankara, 1968), p. 8.

303 Paris, Bibliotheque nationale de France, Ar. 8302 (vidi), a copy owned by (al-malik) al-Zahir,
who is not further identified.


http://www.v-r.de/de

A Library Browsed 151

(58) Istanbul, Siileymaniye Yazma Eser Kutiiphanesi, Siileymaniye 227 bis
(vidi)*®*

Muhammad b. Yasuf al-Kirmani al-Shafi‘1 (d. 786/1384), al-Awwal min al-Ka-
wakib al-Darari fi Sharh Sahih al-Bukhari. This is the first volume of al-Kirmani’s
well-known commentary of al-Bukhar’s Sahih, the baraka of which he hoped
would cure the Mamluk sultan who had fallen ill.

The work was copied in Mecca in 859/1455 (wa kana I-faragh minhu bi Makkat
al-Musharrafa, zadaha llah sharafan wa ta‘’ziman, fi khamis ‘ishrin rabi al-awwal
sanat tis' wa khamsin wa thamdanmiya) in 2781t. Qanisawh then acquired it, and
put it in wagf at his madrasa, as recorded on top of the frontispiece.

The cataloger’s description of the ms. (“nuskha kutibat bi rasm Qanisawh al-
rafidi”) is problematic in two respects. First, this would imply that Qanisawh
ordered this copy to be made in Mecca while still in his teens! Second, and much
more troubling, there is the puzzling cognomen al-rdfidi. As the frontispiece (-
fig. 26) shows no trace of this or of anything else that could easily be mistaken for
that, we can only (?) conclude that this is a slur added by the cataloger... If so, one
wonders, for what reason?

(59) Istanbul, Suleymaniye, Turhan Sultan 264 (non vidi)

The third volume of Abi Bakr b. Wahshiya (late 3"-early 4*/10™ cent.), Kitab al-
Filahat al-Nabatiya.

According to Aleksandar Shopov, this ms. carries an ex libris of Qanisawh that
is similar to those found on three other vols. of the same work.”” As such, we must
be dealing with an 8-volume set, of which 4 vols. are presently identified: vols. 1
and 4 in Topkapi Saray1 Miizesi Kiitiiphanesi (- 76, 77), vol. 8 in Leiden (= 119),
and vol. 3, the present item. The most likely scenario is that the Kitab al-Filahat
first made it as a set to the Ottoman palace, and only then got dispersed (—
Chapter Five).

(60) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 137 (non vidi)**

Khawass Kitab al-'Aziz, an anonymous work on the khawass shifa iya of Qur’-
anic verses, as related by ‘Ali b. Abi Talib, Malik b. Anas etc. It was copied by
Qanmur min Janmur (sic?)’” for the library of Qanisawh in 76ff.

304 Fihris al-Makhtutat al-Arabiya wa I-Turkiya wa I-Farisiya fi I-Maktabat al-Sulaymaniya
(Jidda, 1431/2010), I: 330. Next to the old shelf mark, 227 bis, also 297.2(077) is used.

305 Personal communication.

306 F.E. Karatay, Topkap: Saray: Miizesi Kiitiiphanesi Arapga Yazmalar Katalogu, I-IV (Is-
tanbul, 1962-1969), nr. 5651.


http://www.v-r.de/de

A Library Browsed

Fig. 26: Frontispiece, with no trace of al-Rafidi...

307 Thus read by Ohta (“The Bindings of Qansuh al-Ghawri”, p. 218).
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(61) Istanbul, Topkapi Sarayi Miizesi Kiittiphanesi, A 169 (vidi)*®

Yanus b. Taghribirdi, Fadl al-Bari fi ma Yahtaju ilayhi I-Muqri wa I-Qari, a work
on gird ‘a. Following the basmala etc. the opening line:

Wa ba‘du fa innahu lamma balagha I-'abd al-faqir al-mu'tarif bi I-'ajz wa I-taqsir man
qallat fi ta'at mawlahu (...) Yinus b. Taghribirdi amir akhir lamma balaghani ma
waqa‘a bayna yaday mawlana sultan (...) min al-mufawada fi l-qira at al-‘ashara wa
ma fawqa dhalika min al-a’immat al-barara (...) wa hal warada ‘an ghayrihim qira at
sahtha murada fa sa’alani fi jam' taraf min dhalika (...) li yakian bi rasm mawlana I-
sultan (...) fa ajabtuhu li dhalika wa ma kuntu qatt lahu ahlan wa qultu lahu marhaban
bi marsamika wa ahlan wa sahlan fa shammartu ‘an sa‘id al-jidd li I-murad.

Now, when reached the poor slave, who recognizes his own weakness and inferiority,
who falls short in obedience to his lord (...) Yinus b. Taghribirdi, the amir akhir, what
had happened in the presence of his lord the sultan (...) of discussing the 10 readings
and those others from the righteous imams (...) [and the question whether] there is a
sound reading that is based on another authority than theirs, and he asked me to bring
together the views on this (...) [into a book] intended for our lord, the sultan (...)
I replied, even though I was not qualified for that, “I receive your order graciously and I
welcome it!”, and got to work.

Commissioned by Qanisawh and his unnamed son (his eldest son, who passed
away in the early 910s/1505¢2 — 78), it was written (jama‘a) in 76ff. by Yanus b.
Taghribirdi, the amir akhiir, and eventually ended up in father’s khizdana (bi rasm
khizanat al-maqam al-sharif (...) Qanisawh).’” There is a peculiar shamsa on
top of the basmala (- fig. 27).

In light of the step-by-step procedure followed in producing these, my initial
idea was that this shamsa was in medias res, i.e., that it had been left un-

308 Karatay, Arap¢a Yazmalar, nr. 1678.
309 Perhaps due to the untimely death of the prince? In the Nafd 'is (— 82), the date of his death is
rendered in a Turkic chronogram by the author (‘Azzam, Majalis al-Sultan al-Ghawri, p. 21):

Saylemen kim ogl 61di hazret-i sultan-i Misir & Bir mii 'min 6lmedi fi kiill-i arz-i ‘amire
Malik oldi kiill-i diinya (sic) bi I-‘adalet atas Kitdi ogli ta ki dutsun miilk-i dar-i I-
ahire

‘Akil mendin sords tarih-i vefatin séyledim Yetisir tarthuhu a'la l-kusir al-fahire

sultan of Egypt, has died, does a believer ever die!
While his father has come to rule all of the His son has departed to assume the
world in justice, reign of the Hereafter.
[When] reason asked me for the date of his “Its date reaches the highest of
death, I replied, sumptuous castles!”

®
®
Do no say that the son of His Excellency, the & [For] nowhere in this inhabited world
®
®

El-fahire yields 917, which, according to ‘Azzam, is one year off, as the son passed away in
916.
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Fig. 27: The basmala (f. 1v)

b

finished.”"” However, as the frontispiece of the Nafa is al-Majalis (— 82) shows
exactly the same plain gold roundel, this may well have been the end product that
the illustrator had in mind.

(62) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, A 363 (non vidi)*"

Another arba‘iina collection, now the Kitab Arba‘ina Hadithan fi Fadl Sirat al-
Ikhlds by Jamal al-Din Yasuf al-Armayini (or: al-Urmayuni, al-Urmiyani) (d.
958/15512), the pupil (tilmidh) of Jalal al-Din al-Suyuti and sheikh at the Azhar
whom we have met before (- 21). The work was copied for Qanisawh by mamliik
Tuqtamish min Marjanbardi in 30ff.

Other copies of the same work potentially amount to over 10, but their exact
number is hard to establish, as both title and contents seem rather in flux. In fact,
a cursory reading of three mss. suggests that al-Armayiini authored not one but
two arbaiina collections in relation to the Ikhias, one called Arba‘iina Hadithan fi
Fadl (or: Fada’il) Sarat al-Ikhlas, and the second one called Arba‘ina al-Mu-
ta‘allaga (or: Tata'allaq) bi Sirat al-Ikhlas. However, more work is required to
decide whether we are truly dealing with two different works altogether or merely
with two alternative versions of the same work... Atleast for now, it would appear
that the following mss. are identical to the present item: Damascus, Dar al-Kutub
al-Zahirlya, 3866 (vidi); Paris, Bibliothéque nationale de France, arabe 744/3
(vidi); Istanbul, Siilleymaniye, Ayasofya 515 (non vidi). The third ms. that I
consulted (Tokyo, Insitute of Oriental Culture, Daiber ms. 130) seems rather
different, and would thus represent the second of al-Armayuni’s two arba‘ina
collections.

310 Compare to the division of labour in the production of dya dividers, as detailed by N. Baydar
(“Newly Identified Techniques in the Production of Islamic Manuscripts”, Studies in Con-
servation 55 (2010), Supplement 2, pp. 69-73).

311 Karatay, Arap¢a Yazmalar, nr. 3141.
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The work has been edited twice: by Tariq al-Tantawi (non vidi) and by Ridvan
Kalag (based on Ayasofya 515).*"

Whereas al-Armayani’s bibliography in Brockelmann’s Geschichte amounted
to 8 titles’”, it would seem that al-Armayiini has been rather more prolific. At
least the following titles could be added to Brockelmann’s bibliography, mostly
available in ms.:

- Ad‘iya wa Ahadith fi Fadl Rajab wa Sha'ban wa Ramadan wa Ayat al-Kursi
- Ahadith Majmii'a min al-Kutub al-Sitta wa Ghayriha

- Arba‘una Hadithan fi Fadilat al-Samt

- Arba‘una Hadithan fi Fadl al-Salat wa I-Salam ‘ala Rasul Allah Salla llah

‘alayhi wa Sallam a

- al-Badr al-Munir fi Fadl al-Salat ‘ala I-Bashir al-Nadhir (— 21)

- Al-Fadl wa I-Minna al-Dall ila Tariq al-Janna

- Al-Ithaf bi Tamyiz Mda Taba'a Fihi I-Baydawi Sahib al-Kashshaf

- Jadhdhab al-Qulub ila Tariq al-Mahbub

- Labab al-Ahadith

- Sharh Gharib Ma fi I-Jami' al-Saghir (= Tafsir al-Gharib fi I-Jami* al-Saghir)

- Tafsir Qawlihi Ta‘'ala “Inna Llah wa Mala 'ikatahu Yusallin ‘ala I-Nabiy, “Ya
ayyuha lladhina amani sallii ‘alayhi wa sallima tasliman™

- Tuhfat al-Asatin fi Akhbar Ba'd al-Khulafa’ wa I-Salatin

Also for these other works of al-Armayiini, an important first step will be to
distinguish alternative titles from different works...

Concluding, al-Armaytni was also active as a copyist, penning, e.g., his
teacher al-SuyUtT’s Ziydda ‘ald Jami' al-Saghir (Princeton, Islamic Manuscripts,
Garrett no. 449 Y, completed in 913/1507) (non vidi).

(63) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 523 (vidi)*'"*

Jalal al-Din al-Suyuti, Kitab al-Araj fi I-Faraj. Already the fifth work of al-Suyuti
in the list (= 16, 18, 23/3, 29, yet more is to come), now a work on prayers that was
composed as an ‘ildwa and a talkhis to Abt Bakr b. Abil-Dunya’s al-Faraj ba‘da I-
Shidda:

312 Cairo, n.d. (non vidi); “El-Ermeytini (6. 958/15512) ve ihlas Stiresi’nin Faziletine Dair Kirk
Hadis”, e-$arkiyat [lmi Arastirmalar Dergisi 10/4 (2018): 1276-1305.

313 Brockelmann, History of the Arabic Written Tradition, II: 374, Suppl. II: 468. Of the titles
listed by Brockelmann, at least the following two have been edited: (al-Qawl/Kitab) al-
Mu'tamad fi Tafsir “Qul huwa llahu ahad”, ed. Muhammad Khayr Ramadan Yasuf (Beirut,
1418/1997); Arba‘ina Hadithan fi Fadl/Tata'allaq bi Ayat al-Kursi sayyidat ay al-Qur an, ed.
Mustafa ‘Ashir (Gizah, 1407/1987).

314 Karatay, Arap¢a Yazmalar, nr. 5557.
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Hadha ta’lif latif lakhkhastuhu fihi Kitab al-Faraj Ba'da I-Shidda li Abi Bakr b. Abi I-
Dunya ma'a ziyadat hasana wa sammaytuhu al-Araj fi I-Faraj.

This is a delicate composition, in which I have summarized the Kitab al-Faraj ba'da I-
Shidda of Aba Bakr b. Abi Dunya with beautiful additions, and I have called it al-Araj fi
I-Faraj.

It was copied (katabahu) by mamlik Yakhshibay al-Muhammadi min Tabaqat
al-Zimamiya al-Maliki al-Ashrafi in 59ff. for Qanisawh (bi rasm).

315

(64) Istanbul, Topkapi Sarayr Miizesi Kuttiphanesi, A 1068 (non vidi)

The Tuhfat al-Muliitk (‘ald Madhhab Abi Hanifa), a mukhtasar of Hanafite figh in
10 chapters (tahdra, salat, sawm, jihad, ...), authored by Zayn al-Din Mu-
hammad b. Abi Bakr b. ‘Abd al-Muhsin Hasan al-Razi (d. 666/1268), and copied
for Qanisawh’s library in 18ff.

While al-Razi is known first and foremost as the Sahib Mukhtar al-Sihah, after
his celebrated abridgement of al-JawharT’s dictionary, it would seem that his
Tuhfa enjoyed quite some popularity as well. In fact, Topkapi library alone holds
fifteen copies. For other mss. and the work’s various shuriih, see the 1997 edi-
tion.”*

The Tuhfa is quite small, but still, one wonders whether the present item (18ff.,
8 1. only) could cover the whole work...

317

(65) Istanbul, Topkapi Saray Miizesi Kuttiphanesi, A 1172 (non vidi)

Masa'il al-Ihtimam bi Ma Warada fi I-Ahkam, a work on some figh-related
questions copied for Qanisawh al-Gahwri in 108ff.

According to Karatay, this item bears some resemblance to another ms. kept in
the palace library, Ibn Abil-‘1zz al-Hanaff’s (d. 792/1390) al-Tahdhib li Dhihn al-
Labib (A 871, 50ff.). Indeed, following the basmala, their opening lines are
identical:

Al-hamdu li llah, al-muhit bina afdaluhu, al-mabsiit lana aqwaluhu, lladhi tafaddala
‘alayna bi I-hidaya.

Praise be to God, whose graces encompass us, and whose words are laid out before us,
the One who favoured us with divine guidance!

315 Karatay, Arap¢a Yazmalar, nr. 3897.

316 Tuhfat al-Mulik fi Figh Madhhab al-Imam Abi Hanifat al-Nu'man, ed. ‘Abd Allah Nadhir
Ahmad (Beirut, 1417/1997).

317 Karatay, Arap¢a Yazmalar, nr. 4075.
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It should be observed, however, that the present item appears to be considerably
longer than various other mss. of the (unpublished?) Tahdhib: A 871: 50ft;
Siileymaniye, Fatih 5398: 22ff. (non vidi); Siileymaniye, Feyzullah Efendi 921:
13ff. (non vidi). Hence, while the two titles may well be connected, it remains to
be established whether they are truly identical.

(66) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, A 1377 (vidi)®'®

Anon., al-Kawkab al-Durri fi Awjibat Masa il al-Ghawr?", a collection of “two
thousand” questions that were discussed during the majalis of Qanisawh. Only
the first of 2 volumes remains. Presumably an autograph, its first volume was
written in 919/1513 and consists of 175ff.

Published together with the Nafa 'is al-Majalis (— 82) already in 1941 by “‘Abd
al-Wahhab ‘Azzam™, the work itself hardly needs further introduction. Also the
performative context of literary gatherings in general — as sites for knowledge
production, arenas for competition over patronage, venues for the movement of
scholars, books and ideas, or, in the words of Shahab Ahmed, “private-public
spaces of meaning” — has been dealt with in some excellent studies and needs no
further comments.””'

What is worth reiterating, however, is the fact that ‘Azzam published only a
selection of the two texts, being perhaps even more selective in the case of al-
Kawkab than he was in the case of the Nafa 'is. On the whole, al-Kawkab appears
to be less wide-ranging than the Nafa'is, and somewhat heavier on tafsir.
Moreover, the lively majalis setting and the strong authorial voice that make the
Nafa’is such a pleasant read are much less prominent here. Nonetheless, al-
Kawkab al-Durri remains a treasure trove in its own right. An enlightening
episode, e.g., is the author’s accounts of his discussions with Sara Kurz, i. e., Sar1
Gorez (d. 1522), a chief Ottoman jurist under the reigns of Bayezid Il and Selim I,
who is remembered nowadays first and foremost for his devastating fatwa against
the Safavids (heretical unbelievers, the fighting of which is a religious duty of all
Muslims!).*” Unless Sar1 Gorez spent some time in Cairo (?), this account would

318 Karatay, Arap¢a Yazmalar, nr. 5184.

319 There seems to be some confusion over the title. A modern copy of the work (Cairo, Dar al-
Kutub, Tafsir 258) is called al-Kawkab al-Durri Fi Masa il al-Ghawri (— 9).

320 In 2014, a most welcome reprint was published by the al-Hindawi Foundation in Cairo.

321 See Saba, Harmonizing Similiarities. A History of Distinctions Literature in Islamic Law,
pp- 119-156 (with further refs. to studies by, among others, Samer Ali, Dominic Brookshaw,
and Judith Pfeifer), and Sh. Ahmed, What is Islam? The Importance of Being Islamic
(Princeton/Oxford, 2016), here p. 423.

322 See mainly A. Atcil, “The Safavid Threat and Juristic Authority in the Ottoman Empire
during the 16th Century”, International Journal of Middle Eastern Studies 49 (2017): 295-
314, here pp. 298-301.
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imply that the author of the Kawkab came from the Ottoman lands, or at least
had spent some time there...

More majalis texts have turned up since ‘Azzam’s seminal edition: al-Majalis
<al-Mardiya> (- 17-2), al-Jawahir al-Mudiya (- 68), and al-'Uqiid al-Jawhariya
(but only the opening pages of the two volumes, — 47, 48). Perhaps a collated
index to these texts may prove more useful than a full edition?**’As detailed
above, while al-Kawkab al-Durri Fi Ajwibat al-Ghawri (= 9) is catalogued as a
nuskha asliya, this is probably nothing but a modern copy of the Istanbul ms.

As the partial edition is readily available and as more than one scholar have
already engaged with its specific contents™, rather than detailing its structure
and its contents, it is perhaps more useful to briefly consider two of the imme-
diate antecedents of Qanisawh’s majalis. Obviously, Qanisawh was not breaking
new ground, neither in convening majalis nor in having their “proceedings”
recorded. Still, what is perhaps less appreciated is just how recent and close by a
historical antecedent may have been available to him: Ahmad b. Muhammad al-
‘Abbasi’s (alive in 901/1496) Tuhfat al-Sa’il fi Ajwibat al-Masa 'il, which pur-
portedly contains three hundred questions that sultan Qaytbay submitted to the
‘ulama’, as well as the answers as given by al-*Abbasi.’”® As pointed out already in
our discussion of the Chester Beatty ms. (= 17), Qanisawh thought highly of
Qaytbay, and even considered himself the latter’s equal in terms of accom-
plishments (Qanisawh al-Ghawri nasaban al-Qaytbayi hasaban wa I-Hanafi
madhhaban wa I-Jarkasi jinsan) (for more items examples of Qaytbay’s exem-
plary role, among others — 17-4c, 19, 43, 47, 107). In this light, we could appre-
ciate both Qanisawh’s literary output (— 43, etc.) and his majalis as the con-

323 Undoubtedly, Christian Mauder’s forthcoming monograph, In the Sultan’s Salon: Learning,
Religion and Rulership at the Mamluk Court of Qanisawh al-Ghawr (r. 1501-1516), will offer
an excellent step forwards.

324 See also B. Flemming, “Aus den Nachtgespréchen Sultan Gauris”, in H. Franke et al. (eds.),
Folia rara Wolfgang Voigt LXV. diem natalem celebranti (...) dedicata (Wiesbaden, 1976),
pp. 22-28; R. Irwin, “The Political Thinking of the “Virtuous Ruler,” Qansth al-Ghawr1”,
Mamliik Studies Review 12 (2008): 37-49; and Mauder & Markiewicz, “A New Source on the
Social Gatherings”.

325 Whereas C. Brockelmann references only one title for al-*Abbasi (History of the Arabic
Written Tradition, I1: 85, S II: 98), it appears that we should add at least one more title to his
bibliography: al-'Uqiid al-Mufassala fi I-Jam‘ bayna I-Qudiiri wa I-Takmila, for which we
have a unicum (?) in Medina, University Library, ‘Arif Hikmet, al-figh al-hanafi 190 (non
vidi). As for the Tuhfa, Brockelmann’s list of 7 mss. (ibid.) can easily be augmented. To
mention only 4 additional ones: Dublin, Chester Beatty Library, 4214/1 (58ff. dated 1140 AH)
(vidi); Gottingen, Niederséchsische Staats- und Universititsbibliothek Goéttingen, Cod. Ms.
arab. 393-04 (non vidi); Istanbul, Siileymaniye, Reistilkiittdb Mustafa Efendi 523 (vidi of
2ff.); Jerusalem, National Library of Israel, Ms. Yah. Ar. 842 (non vidi). Could it be that the
old Bilaq ed. (1277/1860) (non vidi), referred to by Brockelmann, is still the only one
available?
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tinuations of two royal practices that were initiated or reinvigorated by Qaytbay,

and not as early 16™-century novelties introduced by Qanisawh himself.

While a full discussion of the Tuhfa is hardly warranted here, it is worth
pointing out that the questions dealt with are as wide-ranging and as diverse as
those dealt with in Qanisawh’s majalis. By way of illustration, a random selection
of some questions dealt with in the Tuhfa:

- Ayy ahjar al-Ka'ba, min ayy jabal?

- Lima kanat abwab al-janna thamaniya wa abwab al-niran sab‘a?

- Ma hikma fi ‘adhab al-qabr?

- Lima ja‘ala llah ta‘'ala I-kuffar akhthar min al-mu minin?

- Ma awwal ta'am ya kuluhu ahl al-janna?

- Lima khassa llah al-sayyid Ibrahim ‘alayhi I-salat wa l-salam min bayna sayir
al-anbiya’ bi dhikrihi fi l-salat?

- Ma ma'na qawlihi salla llah ‘alayhi wa sallama, “Al-mu 'min ya kul fi mi‘an
wahid, wa l-kafir ya’kul fi sab" am'a™?

- Lima amata llah ta'dla Muhammadan salla llah ‘alayhi wa sallama wa abqa
Iblis?

- Ma l-hikma fi anna zill al-nabiy salla llah ‘alayhi wa sallama lam yaqa' ‘ala I-
ard?

- Ma l-hikma fi ihlak Fir'awn bi l-ma’ wa ihlak al-Nimrid bi I-baida?

- What stones is the Kaaba [made of], of which mountain?

- Why are the gates of Paradise eight, while the gates of the fires [i.e., Hell]
seven?

- What is the rationale for the punishment of the grave?

- Why did God, exalted is He above all, make the unbelievers more numerous
than the believers?

- What is the first food that the people of Paradise will eat?

- Why did God single out Lord Abraham, upon Him be peace and salvation,
from the other prophets, by [having] Him mentioned in the prayer?

- What is the meaning of the saying [of the Prophet], God bless Him and grant
Him salvation, “The believer eats in one intestine, while the unbeliever eats in
seven”?

- Why did God, exalted is He above all, allow Muhammmad, God bless Him and
grant Him salvation, to die, while He allowed Iblis to continue [to live]?

- Why isit that the shadow of the Prophet, upon Him be peace and Salvation, did
not fall on the ground?

- Why is it that Pharaoh was destroyed by means of water, while Nimrod was
destroyed by means of a mosquito?
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For those familiar with the Qanisawh’s literary soirees, several questions dealt
with in the Tuhfa must sound a familiar bell. Consider, e. g., the question in the
Tuhfa on how to determine prayer times in the lands of the (Turkic) Bulgar:

Wa sa’ala I-shaykh Abii Hamid ‘an bilad Bulghar wa hiya aqsa bilad al-Turk, kayfa

yusalliina fa innahu dhukiran anna l-shams la taghrub ‘indahum illa miqdar ma bayna

I-maghrib wa l-‘asha, thumma tatlu?**

Sheikh Aba Hamid asked about the lands of the Bulghar, which is the most remote of the
lands of the Turks, “How do they pray, as there, allegedly, between sunset and evening
the sun sets only briefly, before rising again?”

In al-Kawkab al-Durri, the exact same issue is dealt with:

Qala hadrat mawlana l-sultan: Fi bilad Bulghar kayfa yusallina I-ishd, li-anna l-shams
la taghrub ‘indahum illa ma bayna l-maghrib wa l-isha’, thumma tatlu®”

His Excellency, the Lord Sultan, said, “How do they perform the evening prayer in the
lands of the Bulghar, as the sun sets only between sunset and the evening, before rising
again?”

Of course, identifying a single question that is common to the Tuhfa and Qani-
sawh’s majalis texts hardly allows for any conclusive statement, but still, it invites
us to look more closely into al-'Abbasi’s Tuhfa, and to explore this work as
another, potentially fruitful venue for exploring the commonalities of Qaytbay
and Qanisawh.

Concluding our search for antecedents to Qanisawh’s majalis, let me push
back the date a little further, and introduce another work, al-Durr al-Nadid fi
Managqib al-Malik al-Zahir Abi Sa‘id, which is preserved as a unicum in Berlin
(Staatsbibliothek - Preuflischer Kulturbesitz, Ms. Wetzstein 133) (vidi).*® The
Durr is a literary offering to the Mamluk sultan, al-malik al-Zahir Barqaq (first
rule 784-791/1382-1389) that was copied (and authored?) by al-mamlik Mu-
hammad b. ‘Aqil in 785/1383. Relevant here is the fact that al-Durr al-Nadid’s
second chapter deals with figh-related questions and their respective answers.
Admittedly, reminiscent of a majlis context as this may be, to find such a chapter
in the Durr does not require Barqiiq to have actually convened majalis, as did
Qanisawh later on. However, there is more to this. As noted by Andrew Peacock,
the questions and answers found in al-Durr al-Nadid are taken verbatim from the

326 Paris, Bibliothéque nationale de France, Ar. 4431/2, f. 129r.

327 Abd al-Wahhab ‘Azzam, Majalis al-Sultan al-Ghawr, part 2 al-Kawkab al-Durri, pp. 26-27.

328 Still unpublished, but A.-M. Eddé and A. Cheikh-Moussa are preparing an edition, trans-
lation, and commentary (al-Durr al-nadid fi manaqib al-Malik al-Zahir Abi Sa‘id (Les perles
enfilées des vertus d’al-Malik al-Zahir Abii Sa‘id). A detailed analysis is provided already by
A.-M. Eddé, “Les perles ordonnées: un traité des vertus en homage a un sultan mamelouk du
XIV® siecle”, Comptes rendus des séances de ’Académie des Inscriptions et Belles-Lettres
(January-March 2017): 127-147.
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4™ ga‘ida of al-Tqd al-Farid, a literary offering by the Damascene early hurifi/
lettrist Ibn Talha (d. 652/1254) (— 24/2, 31, 40) to the Artuqid ruler of Mardin,
Najm al-Din Ghazi (r. 637-658/1239-1260).”” In Ibn Talha’s work, the per-
formative context of these questions stands beyond doubt: majalis convened by
Najm al-Din al-Ghazi. In the words of Ibn Talha:

Wa hadha I-naw' ‘ala l-khusiis kana l-sultan (...) qad ja‘ala istimal lahu wa ‘tina ahu
bihi min jumlat al-awrad idha warada ‘alayhi fudala’ al-bilad wa hadara ladayhi fi
ayyam al-mawasim wa l-a’yad wa jumii‘ al-mahafil ‘uzama’ al-wurrad. Fa yas aluhum
min hadhihi I-masa’il ma yakhtabir bihi miqdar fadlihim, li yar'ahum bi qadrihi wa
yunzil kull minhum fi rutbat istihqaqihi min ikramihi wa birrihi (...) fa "athbattu lum'a
fi hadha I-kitab al-mubdrak min hadha I-naw' min tilka l-masa’il, li yakin fi I-khidmat
al-sultaniya bi haythu yaqif ‘alayha wa yajalaha dhari'a ila l-ikhtibar wa in kana ma'a
nazarihi I-sharif 1a yahtaj ilayha.””

[The sultan] used to make particular use of it and devote his attention to it on occasions
when the most excellent men of the land came to him, and when great man came to him
on days of [great] occasions, festivals and gatherings of the pilgrimage caravan. He
would ask them these questions which would inform him of their level of virtue so that
he would look after them to his [best] ability, and he would settle each one according to
the station he deserved in his generosity and charity (...) Therefore, I include a glimpse
of this type of problem in this book so that it may serve the sultan and he can useitasa
pretext for testing [people], even if, with his noble gaze, he has no need of it.**!

In light of its Artuqid precursor, it makes sense to understand the Q&A format of
the second chapter of al-Durr al-Nadid also within the performative context of
courtly majalis. As such, it prompts us to push back the genealogy of Qanisawh’s
majalis beyond Qaytbay, up to Barqiiq and even further back...”

329 Peacock, “Politics, Religion and the Occult in the Works of Kamal al-Din Ibn Talha”. An
interesting ms. of al-1qd al-Farid is Gotha, Landesbibliothek, MS orient A. 1882. Dated 856/
1452, this is clearly a khaza 'ini ms., but unfortunately the inscription inside the shamsa on
the frontispiece is erased. Could this have been Mamluk by any chance? For other lettrist
authors whose works were read at Barqiiq’s court, see N. Gardiner, “The Occultist Ency-
clopedism of ‘Abd al-Rahman al-Bistami”, Mamlitk Studies Review 20 (2017): 3-38.

330 Abu Salim Muhammad b. Talha, Kitab al-1Iqd al-Farid li I-Malik al-Sa‘id (Cairo, 1283/1866),

pp. 193-194.

As translated by Peacock (“Politics, Religion and the Occult in the Works of Kamal al-Din

Ibn Talha”, pp. 50-51).

332 Moving forward in time instead of backward, what comes to mind are two little-explored
works by the late 17"-century Shafi‘te faqih and teacher at the Azhar, Ahmad b. ‘Abd al-
Latif al-Bishbishi (d. 1096/1684). He authored two works, the first of which (or perhaps both)
consisting of answers to questions posed by the beylerbey of Egypt, ‘Abd al-Rahman Basha
al-Tuwayshi (r. 1061-1062/1651-1652). The first work I am referring to is al-Tuhfat al-Saniya
fil-Ajwibat al-Saniya ‘an al-As’ilat al-Mardiya (or: al-Tuhfat al-Saniya bi Ajwibat al-Masa il
(or: al-As’ilat) al-Murdiya): multiple copies to be added to Brockelmann’s Geschichte, in-
cluding London, British Library, Or. 12605 (non vidi); and Birmingham, University of
Birmingham, Cadbury Research Library Islamic Arabic 306 (non vidi); eds.: Mustafa al-

33

—_
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(67) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1396 (non vidi)***

Aba Bakr Muhammad al-Turtishi (also known as Ibn Abi Randaqa)’s (d. 520/
1126) Sirdj al-Muliik wa I-Khulafa™ wa Minhdj al-Wulat wa I-Umara . This well-
known Fiirstenspiegel was copied by “Abd al-Qadir b. Ibrahim b. Muhammad al-
Dimashqi al-Shafi‘1 in 393ff. in Aleppo in 896/1491 for Qanisawh, where he had
been appointed hdjib al-hujjab in 894/1489.

(68) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1401 (vidi)***

Al-Jawahir al-Mudiya fi I-Masa 'il al-Sultaniya, the second (or, depending on our
definition, the fourth) majalis text of the list (— 9, 17, 47, 48, 66, 82), an anon-
ymous work of 154ff. Following the basmala etc. the opening line:

Mimma yustafadu bihi min masayil mawlana l-maqam al-sharif al-ghawth li kull
miskin da‘if zill allah fi ardihi al-qayim bi sunnat nabiy allah (...) fa huwa l-sultan al-
malik al-malik al-ashraf Abi I-Nasr Qanisawh al-Ghawri (...).

Of the profitable questions (posed) by our lord, His Noble Excellency, the succour to
every poor and weak man, the shadow of God on earth, who follows the Sunna of God’s
prophet (...) that is the reigning sultan al-Malik al-Ashraf Abt 1-Nasr Qanisawh al-
Ghawri (...)

Among the questions dealt with, the following two:

- Fa qala li man hadara min fudala julasayihi: hal al-arwah khuliqat qabla al-
ashbah am al-ashbah qabla l-arwah?

- Hal wulida I-nabiy salla llah ‘alayhi wa sallama makhtinan?

- He said to the distinguished ones that sat [with him], “Were the souls created
prior to the apparitions, or were the apparitions created prior to the souls?”

- Has the Prophet, God bless Him and grant Him salvation, been born cir-
cumcised?

The title page gives only the title “al-malik al-malik al-ashraf Qanisawh...”, thus
lacking a bi rasm. A colophon with scribe and date is also absent, the concluding

Sabahi (Cairo 1278/1862) (non vidi); and Rasha ‘Atiya Khatir Wahdan, “Al-Tuhfat al-Saniya
bi Ajwibat al-As’ilat al-Murdiya li I-Bishbishi Ahmad b. ‘Abd al-Latif (t 1096 H). Tahqiq wa
Dirasa”, MA thesis (Jami at al-Iskandariya, 1436/2015) (non vidi). His second work is al-
‘Uqiid al-Jawhariya bi I-Juyiid al-Mashrafiya: various copies to be added to Brockelmann’s
Geschichte, including New Haven, Yale University Library, Beinecke Rare Books and
Manuscript Library, Landberg MSS 261 (non vidi). For literary gathering in Ottoman Egypt
in general, see Hanna, Thaqafat al-Tabaqat al-Wusta fi Misr al-Uthmaniya (Q. 16 M - Q. 18
M) (Cairo, 2003), pp. 108-121.

333 Karatay, Arap¢a Yazmalar, nr. 6948. See also Ohta, “The Bindings of Qansuh al-Ghawri”,
pp. 215-216.

334 Karatay, Arap¢a Yazmalar, nr. 5192.
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line merely praising Qanisawh as a master of Q&A, man zaharat masayiluhu ka
bahr safi haza l-makarim wa I-ulim bi ‘aqlihi.

As with al-Kawkab al-Durri (= 66), this majalis text appears to be heavy on
tafsir first and foremost, including a lengthy discussion of various Qur’anic
suras, such as al-Bagara, Al Imran, al-Nisa’, al-Ma’ida, al-An‘am, al-A'raf, al-
Tawba, Yinus, Yisuf, and al-Ra‘’k. While a full edition would perhaps be super-
fluous, a good index could be most useful. So far, no work whatsoever appears to
have been done on this unicum.

(69) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1452 (non vidi)***

Muhammad b. Muhammad b. Muhammad al-Ghazali (d. 505/1111), ‘Aja ‘ib al-
Qalb wa Ma Ma'ahu, i. e., a section of his celebrated Ihya " al-Uliim. It was copied
for the library of Qanisawh by Ahmad b. Hasan al-Talani al-Mi‘mar in 221ff.

By far the most interesting aspect of this ms. is its copyist, Ahmad, the son of
Hasan b. al-Tal@ini who figures so prominently in this list (- 1/1, 17, 54, 83/2).%*
Ahmad, referred to by Ibn Iyas as one of the awlad al-nas, was among those who
accompanied Selim to Istanbul following the fall of the Mamluk Sultanate.
Clearly, Ahmad was not only active in the building trade, as his father Hasan and
several previous generations had been, but also as a copyist. Another ms. copied
by him is Bibliothéque nationale de France, Ar. 1615 (vidi).”” Being a convolute
of poetry by al-Batini and al-Sakhawi in praise of Qaytbay that is dated 894/1489,
Ahmad must have copied this for the library of Qaytbay.

As discussed in some detail before, it is tempting to ascribe the Dublin ms. if
not to father Hasan, then to son Ahmad (- 17).

(70)  Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, A 1575 (non vidi)**®

The ‘Ujalat al-Waqt fi Sharh Fusiis al-Hikam, a commentary on Ibn ‘ArabT’s
Fusiis al-Hikam, by Aba l-Fath Muhammad b. Muzaffar al-Din al-Siddiqi al-
Makki (d. around 925/1518), an author more commonly known as Seyh Mekki
Efendi. Al-Makki, allegedly a student of the great Persian mystical poet Jami (—
41) later became one of Selim I’s sheikhs, and, on the latter’s request, wrote
another treatise in defence of the teachings of al-Shaykh al-Akbar against the
accusations of the Zahiriya.

335 Karatay, Arap¢a Yazmalar, nr. 4718.

336 Behrens-Abouseif, “Muhandis, Shad, Mu'‘allim”; Rabbat, “Architects and Artists”.
337 In its colophon, Ahmad spelled his name as Ahmad b. Muhammad b. Tulani (sic).
338 Karatay, Arap¢a Yazmalar, nr. 5110.
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The ‘Ujalat, dedicated to Qanisawh, is preserved as a unicum only, an auto-
graph of 72ff. The work commissioned by Selim, on the other hand, the Persian
al-Janib al-Gharbi fi Hall Mushkilat al-Shaykh Muhyi al-Din Ibn al-'Arabi, seems
to have enjoyed quite some popularity, even being translated into Arabic and
Ottoman Turkish.

This is quite an important find. While Halil Baltaci, who edited the Ottoman
transl. of al-Janib, was already aware of the fact that al-Makki had also authored a
sharh of Ibn ‘Arabi, he could provide neither title nor ms.**

(71)  Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1608 (non vidi)**°

Al-Tariq al-Maslik fi Siyasat al-Muliik, described by Karatay as an anonymous
Fiirstenspiegel in 100ff. that was copied in 915/1510 for Qanisawh. According to
Ramazan Segen, on the other hand, we are dealing with a convolute of three parts,
69ff. in total:**'

(71/1) Al-Tariq al-Masliik fi Siyasat al-Muliik, an anonymous Fiirstenspiegel,
copied by <Janmard> min Uzdamur min Tabagat al-Ashrafiya®* in 915/1510 for
Qanisawh (bi rasm khizanat) (ff. 1r-47v);

(71/2) Masa’il Sa’alaha Harin al-Rashid li I-Imam al-Shafi7 (ff. 48v-55v);

(71/3) Masa'il wa Jawabat fi I-Siyasa wa I-Harb wa I-Akhlaq (ff. 56v-69v).

While the Topkap1 ms. itself was not available for consultation, another ms.
has been identified that allows us to shed more light on the title of this work and
its contents:

(/)  Istanbul, Silleymaniye Yazma Eser Kutiiphanesi, Fatih 3502 (vidi)

Al-Tariq al-Maslak fi Siyasat al-Mulik, a 14™-century Fiirstenspiegel of 116
heavily annotated ff. (— fig. 28). The frontispiece reads bi rasm khidmat al-faqir
ila llah al-raji ‘afw allah al-maqarr al-<kabir ... hajib al-hujjab bi Dimashq>. In
all, the following 7 (?) parts are discernable:

(1) A collection of gnomic sayings of Muhammad, (ff. 1v-37v).

While neither author nor title is given, this part is easily identifiable as al-
Quda‘Ts (d. 454/1062) (— 68, 80) most famous work, the Kitab al-Shihab fi I-

339 H. Baltaci, Seyh Mekki/Ahmed Neyli. Yavuz Sultan Selim’in Emriyle Hazirlanan Ibn Arabi
Miidafaas: (Istanbul, 2011), pp. 31-35 (bio- and bibliography).

340 Karatay, Arap¢a Yazmalar, nr. 6982.

341 R. Shashan, Mukhtarat min al-Makhtitat al-Arabiyat al-Nadira fi Maktabat Turkiya (Is-
tanbul, 1997), p. 889.

342 Atanasiu, “Le phénomene calligraphique”, p. 258.
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Amthal wa I-Mawa'iz wa I-Adab.*®. This is a collection of 1,200 aphorisms of the
Prophet grouped in various chapters: bab “Man samata naja”, bab “Juft al-janna
bi I-makarih wa juft al-nar bi l-shahawat”, bab “Ishfaa”, bab “Ma ‘ala man
iqtasada”, bab “La yuldagh al-mu 'min min hajar marratayn”, bab “Inna min al-
bayan sihran (sic)”, bab “Laysa I-khabar ka I-mu‘ayana”, bab “Khayr al-dhikr al-
khafi wa khayr I-rizq ma yakfi”, bab “Ba’isa matiyat al-rajul”, ... Following a bab
yatadamman kalimat ruwiyat ‘an Rasili llah (on the hadith qudsi “Ana ‘inda
zann ‘abdi bi...”, f. 35v), the work concludes with a prayer (Hadha bab al-du'a
alladhi khutima bihi al-kitab).

Whereas the ms. as a whole lacks a colophon, this first section concludes with
one that is fairly difficult to understand and that will be returned to later on:

Tamma I-kitab (...) mimma ‘allaqahu ‘Ubayd Allah Mahmud b. Muhammad b. Mah-
mid (...) wa naqalahu min ta’ligihi Muhammad b. al-Khidr al-Nasikh bi Dimashq (...)
wa dhalika li I-maqarr al-sayfi nizami amir hajib al-hujjab <... ... > wa dhalika fi shahr
Jumada I-Awwal sanat arba’ wa sittin wa sab/[miyal).

The book has been completed (...) [consisting] of what ‘Ubayd Allah Mahmuad b.
Muhammad b. Mahmd has added (...) Muhammad b. al-Khidr al-Nasikh has trans-
mitted/copied it from his ta'liq (...) on behalf of His Excellency the hajib al-hujjab (...)
in the month Jumada I-Awwal in the year 764/1363.

(2) A section entitled Masa’il sa’alaha Harun al-Rashid li I-imam al-Shafi'i
Muhammad b. Idris. This reflects the well-known “interview” of al-Shafi 1 by the
Abbasid caliph (ff. 38r-44r), based on a list of 20 questions that was prepared by,
among others, Hartn al-Rashid’s qadi I-qudat, Aba Yasuf b. Ibrahim al-Ansari, a
student of Abx Hanifa.

(3) A brief section called Du'a ‘Azimat al-Sha 'n (ff. 44r-44v).

(4) A brief section called Min mujizat al-nabiy salla llah ‘alayhi wa sallama (ft.
44v-45r).

(5) An untitled section on questions of rulers answered by the local hukama’
(ff. 45r-54v). It opens as follows:

Qila: Sa’ala ba'd mulitk al-zaman al-mutaqaddim li wuzardyihi wa kanu fudala’ ‘as-
rihim hukama’ dahrihim, “Bi ma l-sa‘ada fi I-dunya wa l-akhira wa I-huzwa bi I-fawz
min al-nufiis al-fahira (sic)? Qala hakim al-Furs, “Bi I-taslim li amri llah!” Qala hakim
al-Hind, “Bi l-rida bi qada’i llah!” Qala hakim al-Rim, “Bi I-tawakkul ‘ala llah!” Wa
qala hakim al-‘Arab, “Bi I-khashya min khawfi llah!” (...)

It has been said: One of the kings of earlier times asked his viziers, who were the learned

ones of their age and the wise ones of their era, “Where does happiness in this life and
the Hereafter lie, and the obtainment of escape from the boastful souls?” The wise man

343 Al-Quda‘i, Light in the Heavens. Sayings of the Prophet Muhammad, ed. and transl. T.
Qutbuddin (New York, 2016).
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”

of Persia said, “In submitting to God’s command!” The wise man of India said, “In
contentment with God’s ruling!” The wise man of Ram said, “In trust in God!” The wise
man of the Arabs said, “In fear of God’s dread!” (...)

Fig. 28: A heavily annotated page (f. 58r)

(6) A section entitled Fasl fi ma yajib ‘ald I-sultan. Included are fusil on al-
wizara, al-hujjab, amr al-qudat, amr al-wulat, amr al-‘ummal wa akabir al-
diwan, fi man yujalis al-sultan, fil-mashwara, fi kashf bawatin, fi kitman al-sirr, fi
hal al-jawasis, fi jam' al-mal wa I-dhakhayir, fi liga’ al-‘adaw, ... (ff. 54v-78r)

(7) A section entitled Min Kitab al-Adab, ta’lif Ja'far b. Shams al-Khilafa (ff.
78v-115r). Included are a number of excerpts taken from the first chapter (min
al-hikma min al-nathr wa ma ja’ fi fadliha) of Ibn Shams al-Khilafa’s (d. 622/
1225) Kitab al-Adab.** This is the only section for which both author and title are
given. As the order of excerpts is suspiciously different from that in the edition,
the ff. may be in disarray. Kabikaj, evoked a modest three times on the con-
cluding page, is reproduced here, if only to protect this book against any
bookworm (- fig. 29)!

344 The ms. has been compared to the 1349/1931 Cairo ed. (ms. ff. 79r-83r = ed. pp. 3-8, ms.
ff. 83-83v = ed. pp. 25-27, ms. ff. 84v-95r = 39-61, ff. 95v-105 = 2, ms. ff. 106r-109r = ed.
pp-10-18, ms. ff. 110r-112r = pp. 28-31).
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As the Topkapi ms. A 160 is clearly identical to (at least the first sections of) Fatih
3502 and as their common first part is easily identifiable as al-Quda ‘T’s Shihab, it
makes more sense to understand al-Tariq al-Masliik not as the title of the first
section only, as suggested by Ramazan Sesen, but as the title of the compilation as
a whole.

Given this, let us now return to the colophon of part (1) of the Siileymaniye ms.
quoted above. As this part consists solely of al-Quda‘T’s Kitab al-Shihab, one
wonders what to make of the taligat referred to in its colophon. As said, the
Stileymaniye ms. is heavily annotated, but by no means can these ta‘ligat have
referred to these marginal annotations: as these refer to Jalal al-Din al-Suyuti,
these annotations simply cannot date from the 14" century. Then perhaps what is
meant by these taligat are the following parts of the volume, parts (2) to (7)? If so,
we could understand al-Tariq as the title of a compilation that was “authored” by
‘Ubayd Allah Mahmid b. Muhammad and “transmitted” by Muhammad b. al-
Khidr for the hdjib al-hujjab**® of Damascus in 764/1363, and that consists of al-
Quda‘T’s Kitab al-Shihab as its first part (1), and a ta'liqg by “Ubayd Allah as parts
(2) to (7)...

Whether the Siileymaniye ms. served as the basis for Qanisawh’s Topkap1 copy
remains to be established, but is not unlikely.

(72)  Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, A 1621 (non vidi)**®

Shibab al-Din Abii l-'Abbas Ahmad b. ‘Imad al-Din b. Muhammad al-Aqfahsib.
al-‘Imad al-Misri (d. 808/1405), Kashf al-Asrar ‘ammad Khafiya ‘an al-Afkar,
probably the prolific Shafi1jurist’s most popular work, on difficult issues of figh,
creed, tafsir and hadith. It was copied for the library of Qanisawh by Aba 1-Fadl
Muhammad al-A ‘raj in 911/1505 in 233ff.

This is the second of five works in this list that were copied by head-callig-
rapher al-A‘raj, who was famous enough to merit an entry in the biographical
dictionaries of al-Sakhawi and al-Ghazzi (— 40, 75, 79, 132).

345 To be identified with Qumari (in office 762-765/1361-1364).
346 Karatay, Arap¢a Yazmalar, nr. 5256.
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(73) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1767 (non vidi)**’

Siraj al-Din Abi Muhammad ‘Ali b. ‘Uthman al-Ushi (d. after 569/1173), Qasidat
Yaqiilu I-Abd, a second copy of al-Ushi’s qasida on tawhid, the Bad’ al-Amali,
now copied for Qanisawh by mamliik Jani Bak min Tanmur al-Khassaki™*® in 14ff.
(= 33/2).

(74) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1940 (non vidi)**

Shihab al-Din Abt I-‘Abbas Ahmad b. Yasuf al-Tifashi (d. 651/1253)’s (in)famous
Rujii* al-Shaykh ila Sibah fi I-Quwwa “ala I-Bah, some “adult reading” on sexual
intercourse, remedies for sexual disorders, barrenness, etc., copied for Qanisawh
in 327ff. Not available for consultation, allegedly due to its poor condition.

Given the sultan’s age at accession — already a sexagenarian by 906/1501 — it
makes sense to own a copy of the Ruji' al-Shaykh, especially if one also owns a
copy of Ibn Abi Hajala’s aphrodisiac anthology (- 11)...

(75) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1952 (vidi)**°

Shams al-Din Muhammad b. Muhammad al-Qiisini®' (or: Qaysiini-Zada) (d.
931/1524), Kamal al-Farha fi Daf al-Sumim wa Hafz al-Sihha.

This is one of the list’s two works on health and medicine (— 60), now authored
by Shams al-Din, a member of a family of practitioners of medicine. Shams al-Din
was part of Qanisawh al-Ghawr’s train to Marj Dabiq. Following the Ottoman
take-over, he first stayed in Aleppo together with Selim and then joined the latter
back to Istanbul. His son, Badr al-Din, rose to considerable prominence as well,
becoming the chief physician of the Ottoman sultans Siileyman and Selim II.
Following the basmala etc., the present work of 10 chapters in total opens as
follows:

Wa ba'du fa yaqil al-‘abd al-da'if al-mudtarr li ‘indyat rabbihi I-latif mamlik al-abwab
al-sharifa wa khadim al-hadrat al-munifa al-da‘i bi dawam dawlatihi I-rabb al-samf al-
mujib Muhammad al-Qusini al-tabib (...) ‘anna ilayya an akhdum al-hadrat al-sharifa
... bi ta’lif mukhtasar latif (...) adhkur fi muqaddimatihi ta'rif ilm al-tibb wa rasmihi
(...)

347 Karatay, Arap¢a Yazmalar, nr. 4772.

348 Thus according to Ohta (“The Bindings of Qansuh al-Ghawri”, p. 216).

349 Karatay, Arapga Yazmalar, nr. 7312.

350 Karatay, Arap¢a Yazmalar, nr. 7380.

351 For a detailed discussion of the family and its name, see R. Sellheim, Materialen zur ara-
bischen Literaturgeschichte. Teil 1 [VOHD 17 A, 1] (Wiesbaden, 1976), pp. 201-213; updated
now by C. Bonmariage, “Un nouvel élément & propos des Qusiuni”, Arabica 56 (2009): 269-
273.
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Now, the weak servant who is in need of the kind favour of his lord, the slave at the noble
gates and servant of His lofty excellency, who prays to the Lord, the All-Hearing and the
Answerer, for the continuation of his reign, Muhammad al-Qusani, the doctor (...) it
occurred to me that I could serve His Noble Excellency (...) with the composition of a
delicate summary (...) in the introduction to which I will give a description of the
science of medicine and its design (...)

The ms., one of (at least) three known®, was copied by the celebrated calligra-
pher Abti I-Fadl Muhammad al-A ‘raj, whom we’ve met just three items back. He
made this copy for Qanisawh (bi rasm khizanat al-maqam al-sharif...) in 912/
1506 in 123ff.

> Cairo, Dar al-Kutub, Tibb 779 (non vidi)

Catalogued as a nuskha musawwara, this is probably a copy of the previous item.

(76) Istanbul, Topkapi Sarayr Miizesi Kitiiphanesi, A 1989/1 (non vidi)***

Abii Bakr b. Wahshiya (late 3"-early 4™/10™ cent.), Kitab al-Filahat al-Nabatiya.
This is the first volume of Ibn Wahshiya’s famous work on agriculture etc.,
copied for Qanisawh in 213 ff. The palace library also holds vol. 4 of the same set
(= 77), while vols. 3 and 8 are found in the Leiden University Library (— 119) and
the Siileymaniye library (- 59).%**

Fehmi Karatay also lists some other volumes (nrs. 7160, 7162-5), but these are
definitely not part of the same set.””

(77)  Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 1989/4 (non vidi)**

Abu Bakr b. Wahshiya, Kitab al-Filahat al-Nabatiya, the fourth volume of Ibn
Wahshiya’s work, copied for Qanisawh in 195ff. Volumes 1, 3 and 8 are available
as well (- 59, 76, 119).

352 Apart from the Mosul ms. referenced by Brockelmann (History of the Arabic Written
Tradition, S II: 693), there is a third one: London, Wellcome Historical Medical Library, MS
Arabic 42, copied in 32ff. (?) in 971/1563 (non vidi) (see A.Z.Iskander, A Catalogue of Arabic
Manuscripts on Science and Medicine in the Wellcome Historical Medical Library (London,
1967) p. 118, plate 14).

353 Karatay, Arap¢a Yazmalar, nr. 7159.

354 A. Shopov, ““Books on Agriculture (al-Filaha) Pertaining to Medical Science’ and Ottoman
Agricultural Science and Practice Around 15007, in G. Necipoglu, C. Kafadar & C.H.
Fleischer (eds.), Treasures of Knowledge: An Inventory of the Ottoman Palace Library (1502/
3-1503/4), 2 vols. (Leiden, 2019), I: 557-568, here pp. 558, 567.

355 Ibid.

356 Karatay, Arap¢a Yazmalar, nr. 7161.
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(78)  (?) Istanbul, Topkapi Saray Miizesi Kiitiiphanesi, A 2016 (non vidi)*’

Tibb al-Tuyiir, a detailed work on the most noble of sports, the art of hunting with
birds of prey (bayzara), and on their medical diagnosis and treatment, copied by
‘Uthman Mulla I-Halabi for Qanisawh (bi rasm amir kabir Qanisawh) in 880/
1475 in 126 (or 192?) ff.

The identification of Qanisawh is somewhat uncertain: while cataloger Mu-
haddis identifies him as Qanisawh al-Ghawri**, falconry specialist Moller leaves
the identification open®”
tay, the work was copied not for Qanisawh himself, but for a son of his (- 19, 51,
61). The work opens as follows:

. To complicate matters even more, according to Kara-

Qala I-Hajjaj b. Khaytham (or: Khaythama?), “Istakhrajna min khizanat al-Rashid
hadha I-kitab wa ‘aradnahu ‘ald I-Ghitrif b. Qudama al-Ghassani (...)”

Al-Hajjaj b. Khaytham said, “We took this book from the library of al-Rashid and we
showed it to al-Ghitrif b. Qudama al-Ghassani (...)”

Based on this opening line, the work can be identified as the so-called Hajjaj
recension of the famous work on falconry co-authored by al-Ghitrif b. Qudama
al-Ghassani, Raubtiermeister under the Abbasid caliphs Hisham and al-Walid II,
and Adham b. Muhriz al-Bahili. The work’s title seems to have been quite un-
stable, including, apart from Tibb al-Tuyiir, also Kitab Manafi‘ al-Tayr wa Tlajat
da’ihim.

Whereas Karatay still suspected A 2016 to be a unicum, Méller has identified
quite some other mss.*®, and it would seem that the work has also been edited.”®'
Among the various other copies of Tibb al-Tuyiir, one is to be found in a con-
volute kept at Topkapi Sarayr Miizesi Kiitiiphanesi, A 2099 (non vidi), which
includes both the Hajjaj recension (ff. 77v-156r, i. e., the Tibb al-Tuyiir), and the
Iskandar recension (ff. 1v-75r), which represents a later Abbasid modified ver-
sion that is apparently ascribed to al-Ghitrif alone. The latter work has been
published in facsimile by Fuat Sezgin.**

357 Karatay, Arap¢a Yazmalar, nr. 7399.

358 A. Muhaddis, Catalogue of the Persian Manuscripts in the Hellmut Ritter Microfilm Col-
lection of Uppsala University Library (Uppsala, 2016), pp. 46-47 (entries no. 77, 78).

359 D. Moller, Studien zur mittelalterlichen arabischen Falknereiliteratur (Berlin, 1965), p. 28.
Unfortunately, al-Sarraf failed to consult Méller’s careful study (“Mamluk Furisiyah Lit-
erature”, pp. 184-185).

360 Moller, Studien zur mittelalterlichen arabischen Falknereiliteratur, pp. 26-29.

361 Adham b. Muhriz al-Bahili, Kitab Manafi' al-Tayr wa ‘Ilajat daiha, ed. Sa‘id Salman Abu
‘Adhira (Abu Dhabi, 1983). However, given the great deal of confusion over the various
works’ titles, this edition’s positive identification as the Tibb al-Tuyiir remains conjectural.

362 Al-Ghitrif b. Qudama al-Ghassani, The Book on Birds of Prey - Kitab Dawari I-Tayr, ed. F.
Sezgin (Frankfurt, 1986). It would seem that the work has also been published in Baghdad in
1990, edited by Narl Hammauadi al-Qaysi & Muhammad Nayif al-Daylami, but, again, this
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> Cairo, Dar al-Kutub, Tibb 741 (non vidi)

A photostat copy of the previous item.

> Cairo, Dar al-Kutub, Taymariya Furdsiya Ms. 2 (non vidi)
A transcript of the previous item, Dar al-Kutub, Tibb 741, dated 1323/1915.

(79) Istanbul, Topkapi Saray Miizesi Kiitiiphanesi, A 2340 (non vidi)*®*

Abta ‘Abd Allah Muhammad b. ‘Abd Allah b. Zafar al-Siqilli (d. 565/1169), Sul-
wan al-Muta' fi ‘Udwan al-"Atba’, the Sicilian author’s well-known Fiirstenspiegel
that deals with various aspects, such as fortitude, patience and contentment. It
was copied in 890/1485-1486 by Muhammad al-A ‘raj, a familiar name by now, in
178ff. Whether it was copied for Qanisawh or merely acquired by him later on
remains to be established.

(80) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, A 2341 (non vidi)***

Najm al-Din Muhammad b. Muhammad b. ‘Arab al-Qurashi al-Tanbadhi al-
Shafi‘i, Ta'liq al-Badi‘iya li Ibn Hijja al-Hamaw1i. This is evidently a ta'liq to Ibn
Hijja’s al-Badiiya®® (for a takhmis of him, — 49/3) by an unknown (?) author,
who must have been active in the 15" or early 16™ century. The work was copied
for the library of Qanisawh in 1871f.

As demonstrated by the ‘Al Emiri ms., Qanisawh himself also tried his hand
at the daunting challenge that is the badiiya (= 19).

reference comes with a proviso. For a modern French translation and further refs., see Traité
des oiseaux de vol (VIlle siécle), Le plus ancient traité de fauconnerie arabe, transl., introd.
and annot. F. Viré & D. Méller, ed. B. Van den Abeele (Nogent-le-Roi, 2002). The work has
been translated into Latin, perhaps on the order of Frederick II of Hogenstaufen (13th.
cent.), and then from Latin into French by Daniel of Cremona, who dedicated it to Fred-
erick’s son Enzio. Nonetheless, it would seem that Frederick II did not utilize this translation
for his own renowned De Arte Venandi Cum Avibus. See, among others, Ch. H. Haskins,
Studies in the History of Mediaeval Science (Cambridge, 1924), p. 319-320; The Art of
Falconry being the De Arte Venandi Cum Avibus of Frederick II of Hogenstaufen, transl. and
ed. C.A. Wood & F.M. Fyfe (repr. Boston/London, 1955), p. Ixix.

363 Karatay, Arapga Yazmalar, nr. 8280.

364 Karatay, Arap¢a Yazmalar, nr. 8595.

365 Kiigiiksari, ibn Hicce el-Hamevi ve Divdni, pp. 209-216.
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(81) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, A 2413 (non vidi)**®

Yet another copy of al-Basiri’s al-Kawakib al-Durriya fi Madh Khayr al-Bariya
for the library of Qanisawh, now in 22ff. After all, the last copy was 30 items
back...

(82) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, A 2680 (vidi) (- fig. 30)*%

Husayn b. Muhammad al-HusaynT’s Nafa'is Majalis al-Sultaniya fi Haqa'iq
Asrar al-Qur aniya (sic), which records in 136 ff. Qanisawh’s literary soirees from
Ramadan 910 to Rajab 911/February-December 1505.

i .@@ﬂmL@wmjiJ&é*
\}J -:,%J B ST
g’*\\,&&@atw{;\%‘%_
: J\JZL"" _U.A-i-’ibg bgwﬁﬂ‘é"
SSRGS ugu,\ﬁtay?ﬂi; SA
wb?ﬁlﬁ” G o 05
""\b’ff fd P,
A0 .dbwf m;m .,,Ama
,lm_’. o"‘w""ﬁft’}ﬁ nw\"’d
Bl (umx.m -v;av,_.,u
-LQJ: M A "| San\:\f-gf—ah bm‘ia“)u

Fig. 30: Opening page (f. 1v)

As stated in the item on the al-Fadl al-Bari (— 61), the frontispiece (bi rasm al-
maqam) is topped by a large golden roundel, while a colophon is lacking. The
work concludes with a lengthy Arabic-Turkic poem by Qanisawh’s hand®*®, which

366 Karatay, Arap¢a Yazmalar, nr. 8522.

367 Karatay, Arap¢a Yazmalar, nr. 5285.

368 For an Arabic v. of Qanisawh, in which he prefers the beauty of Circassians over those of
Abyssinians, see Azzam, Majalis al-Sultan al-Ghawri, p. 63.
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is particularly well-attested elsewhere (— 14,43, 100, etc.). Its opening lines run as

follow:

Ya ilahi ben giinahkar anta ghaffar al-
dhuniib

Kamu isler sana ma‘lam anta ‘allam al-
ghuyib

Ya ilahi gegdi ‘6mriim bi I-hataya wa I-
zalal

Diin u giin ser islemekde ma ktasab khayr
al-‘amal

O God, I am a sinner, You are the
Pardoner of Sins,

All deeds are known to You, You are the
Knower of Invisible Things,

O God! My life has passed in slips and in
lapses,

Doing wickedness day and night, not
acquiring good deeds,

‘Aybumi yiiziime urma anta sattar al-
‘uyiib
Ben fakire kil ‘inayet innani arji ghinaka

Diinyaya meggul oldum gharrani tul al-
amal

Senden 6zge yok iimidiim ld wa la mawla
siwaka

Do not reproach me for my failing, You
are the Veiler of Failings
Aid this poor one, I hope for Your wealth

Occupying myself with world(ly affairs),

the hope for a long (life) has deceived me
I have no other hope than You, there is no
lord save You!

Published together with al-Kawkab al-Durri (— 66) already in 1941 by ‘Abd al-
Wahhab ‘Azzam, there is no need for any detailed discussion, and further ref-
erences can be found under that item. As already said, while ‘Azzam seems to
have been less selective in his edition of the Nafi is as compared to that of al-
Kawkab, it is worth repeating that his edition is partial only.

Of the various majalis texts (— 9, 17, 47, 48, 66, 68), the Nafa 'is is arguably the
most pleasant read, not only as it has retained the lively Q&A format, but also as it
is the only majalis text in which the authorial voice (= 107) is easily discernable.
Indeed, Husayn is far from the silent scribe who keeps himself aloof, but is an
active participant in the lively debates. He even sees himself showered with the
sultan’s beneficence, being appointed to the wazifat al-tasawwuf in the sultan’s
madrasa.’” It would seem that Husayn comes to the fore especially towards the
end of the Nafa 'is. Did he and the sultan have a falling out of some sorts?

The importance of the Nafa is as one of the oldest sources for anecdotes of
Nasreddin Hoca has also been pointed to already (— 47, 48).

> Cairo, Dar al-Kutub, Ma‘arif ‘Amma 417 (non vidi)

Anon., Nafa’is al-Majalis al-Sultaniya fi Haqd 'iq al-Asrar al-Qur aniya; 2721f.
This is merely a modern copy of the Topkap1 ms. (— 82).

369 ‘Azzam, Majalis al-Sultan al-Ghawri, p. 36
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(83) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 2798 (vidi)*”°

Whereas Fehmi Karatay references only the Shajarat al-Nasab, this volume is, in
fact, a convolute of 2 parts:

(83/1) Qanisawh al-Ghawri, Kitab Shajarat al-Nasab al-Sharif al-Nabawi
(ff. 1v-7r);

(83/2) al-Nuzhat al-Saniya fi Akhbar al-Khulafa’ wa l-Muliik al-Misriya,
copied for the library of Qanisawh (bi rasm al-khizanat al-sharifa) in 909/1503
(ff. 8r-58v).

As both titles come with their issues, a more detailed discussion is not out of
order.

(83/1) Part 1 is a genealogical tree (i.e., a “graphic” instead of a “textual”
genealogy) of the Prophet, prefaced by a brief prose introduction and supposedly
authored (ta lif) by Qanisawh (- fig. 31). If so, this would be the only known
prose text by his hand. However, a remarkably similar convolute sheds consid-
erable doubt on his authorship. This second convolute, Berlin, Staatsbibliothek -
PreuBlischer Kulturbesitz, Ms. or.fol. 3398 (vidi)*’"’, shows neither author nor
owner nor dedicatee, and was copied by Muhammad b. Mahmad b. Muhammad
b. Mahmid al-Munawi al-Hanafi in 900/1495. At first, the prologue of the Top-
kap1 ms. and the Berlin ms. run completely parallel:

Al-hamdu li llah alladhi wajaba wujiduhu wa ‘amma l-anam fadluhu wa juduhu I-
munazzah ‘an sahibatin wa ‘an walad -munfarid fi mulkihi, fa huwa l-wahid al-ahad
alladhi stafa Muhammadan salla llah ‘alayhi wa sallama min khulasat al-'Arab, fa kana
nasabuhu fihim ashraf nasab lamma sahha ‘anhu fi sihah al-akhbar mimma rawahu I-
tuqat (sic) al-akhyar min qawlihi salla llah ‘alayhi wa sallama “Inna llah stafa min
Kinanat Qurayshan, wa stafd min Quraysh Bani Hashim, wa stafani min Bani Hashim,
fa ana khiyar min khiyar min khiyar” salla llah ‘alayhi wa ‘ala alihi wa ashabihi al-sadat
al-abrar salatan wa salaman da imayni ma khtalafa I-layl wa l-nahar. Amma ba'du: fa
hadhihi tuhfat sharifa wa hadiyat munifa takhtass bi I-mansib al-mutahhar al-nabawi
wa l-nasab al-sharif al-‘alawi (...) shajara asluha l-nabiy al-mu'azzam (...) shajara
tafarra‘at minha ashjar wa ayna‘at kull shajara bi athmar fa athmara kull ghusn bi ma
khussa bihi min al-asrar fa ma kanat fi makan illa wa hasala li ahlihi l-aman wa in
kanat fi khizanat lam tunkab ‘ald mamarr al-zaman wa hiya l-aman min kull sharr al-
jami'a li kull khayr wa nahika bi shajarat yakin asluha sayyid al-bashar salla llah
‘alayhi wa ‘ala alihi wa ashabihi ma dara falak bi qamar wa tamatta'at ‘ayn bi nazar wa
udhun bi khabar wa radiya llah ta‘ala ‘an Abi Bakr wa ‘Umar wa ‘Uthman jami' al-
Qur’an wa ‘Ali b. Abi Talib mubid al-shaj'an (sic) wa mubaddid shaml ahl al-kufr wa I-

370 Karatay, Arapga Yazmalar, nr. 6039.

371 G. Schoeler, Arabische Handschriften [VOHD 17, B, 1] (Stuttgart, forthcoming), nr. 113.
Schoeler identified Yashbak as the author, thus following Brockelmann’s Geschichte der
arabischen Litteratur, who, in his turn, followed the old khedival catalogue (Fihris al-Kutub
al-Arabiya al-Mahfiiza bi I-Kutubkhanah al-Khidiwiya al-Misriya (Cairo, 1308/1891, V:
126).
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tughyan wa ‘an al-sittat al-baqiyin wa I-tabiin lahum bi ihsan ila yawm al-din. Thumma
‘lam ayyuha I-nazir fi hadhihi l-shajara al-sharifa: waffaqani llah wa iyyaka annaha
mushtamila ‘ald mi’at wa sab‘at wa thamanina sman, fa ma kana maktiaban bi I-dhahab
fa hwa muslim wa ma ‘ada dhalika fa ghayr muslim, wa ‘amid al-nasab huwa l-asma’ al-
maktiba bi l-laziward’™” min ‘Adnan ila ‘Abd Allah wa hum aba’ (sic) al-nabiy salla llah
‘alayhi wa sallama, wa kull khatt kharaja min da’irat wa ttasala bi ukhra fa man fiha
walad li man qablahu, wa halumma jarran!
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Fig. 31: The Prophet’s grandfather (Berlin ms., f. 6v)

Praise be to God, Whose existence is necessary, Whose kindness and generosity extend
over the whole of mankind, Who is free from female companion and descendant, and
Who is alone in His supreme sovereignty, that is, the One, the Unique, who has chosen
Muhammad, God bless Him and grant Him salvation, from the quintessence of the
Arabs, Whose descent among them is the noblest of descents. Verily, the [soundness] of
this [appraisal] definitely follows from [the following] statement of [the Prophet], God
bless Him and grant Him salvation, [which is one] of the sound reports, as being related
by the choice <pious ones>: “God has chosen the Quraysh from Bani Kinana, and He

372 It should be noted that neither the Berlin ms. nor the Topkap: ms. have the Prophet’s
forefathers in lapis lazuli, instead recording these in plain black ink. This detail could prove
crucial in identifying the original composition (Cairo, Dar al-Kutub 1637?).
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has chosen Banii Hashim from Banii Kinana, and He has chosen Me from Banit Hashim.
I am the best of the best of the best.” God bless Him, His Family and His Companions,
the Pious Masters, with a blessing and a salvation that are last for all long as night and
day [continue to] alternate.

Now, this is a noble gift and an exalted present that deals with the pure place of the
Prophet’s origin, [His] noble and exalted lineage (...) [by presenting this as] a tree that
is rooted in the Exalted Prophet (...), [that is,] a tree from which branches branch out,
with each branch [bringing forth] ripe fruits, and each twig bearing as its fruit those
secrets that He has been endowed with, and [these secrets] were nowhere to be found
before safety had come over His family. Had they been [locked away] in a treasury, these
would not have been <poured out>"> with the passing of time. [These secrets] are [what
provide us] with safety from every evil, and that unites all that is good. How excellent a
tree rooted in the Lord of Mankind, God bless Him, His Family, and His Companions,
for as long as a firmament with a moon [in it?] revolve, and for as long as the eye enjoys
looking [at it], and the ear enjoys [hearing] its report, and may God, exalted is He above
all, be pleased with Abd Bakr, ‘Umar, ‘Uthman, collector of the Qur’an, and ‘Ali b. Abi
Talib, annihilator of the courageous [Bedouins, who turned down Islam] and scatterer

374 and the Followers,

of the union of the people of disbelief, as well as the remaining Six
until the Day of Reckoning.

Now, know, O you who behold this [genealogical] tree, that God has granted me and you
success [in this endeavour, for this work] consists of one hundred and eighty-seven
names. Written in gold are [the names] Muslims, thus excluding the non-Muslims,
[whose names are written in black], and the pillar of lineage [i.e., the genealogical tree]
consists of the names that are written in lapis lazuli, from ‘Adnan up to ‘Abd Allah, [the
Prophet’s father], the forefathers of the Prophet, God bless Him and grant Him salva-
tion. Each line that starts out from a circle and is connected to another one [indicates
that] the person in the [latter circle] is a son of the person in the [former circle], and so
on.

Whereas the prologue of the older Berlin ms. ends here, the later Topkap1 ms. has
a crucial addition, in which Qanisawh claims the authorship (- fig. 32):

Wada'‘aha ‘ala hadha l-wad' al-'ajib wa l-uslib al-gharib mawlana l-maqam al-sharif al-
sultan al-a’zam wa I-khaqan al-mukarram malik rigab al-umam mawla muliik al-Turk
wa I-‘Ajam sultan al-barrayn wa l-bahrayn khadim al-haramayn al-sharifayn al-nafidh
amruhu al-malik al-malik al-ashraf Abu I-Nasr Qanisawh al-Ghawri ‘azza nasruhu.

The one who has composed this [work] in this wonderful layout and extraordinary
manner is our Lord, His Noble Excellency, the great sultan and honoured khagan, the
holder of the reigns of the nations, the lord of the rulers of the Turks and the Persians,
the sultan of two lands and the two seas, the servant of the Two Noble Sanctuaries, the

373 Tunkab, “poured out”, or rather “deviated from™?

374 le., Talha, Zubayr, ‘Abd al-Rahman b. ‘Awf, Sa‘d b. Abl Waqqas, Sa‘id b. Zayd and Aba
‘Ubayda b. al-Jarrah (see A.J. Wensinck, “al-‘Ashara al-Mubashshara”, H.A.R. Gibb et al.
(eds.), Encyclopaedia of Islam, New Edition, 12 vols. (Leiden, 1986), I: 693).
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one whose order is executed, the ruler al-Malik al-Ashraf Aba 1-Nasr Qanisawh al-
Ghawri, may his victory be strong.

In light of the Berlin ms., Qanisawh’s authorship of the Topkap1 ms. is doubtful at
best, and things become even more complicated when taking into account 5 other
manuscripts, listed here in chronological order:*”

1) Dar al-Kutub, Majmu‘ 88/7518, 50ff. (non vidi): copied in 873/1466, cata-
logued as Yashbak’s work;

2) Dar al-Kutub 1637 (non vidi): copied in 883/1478, catalogued as Yashbak’s
work;

3) Alexandria, al-Maktabat al-Baladiya, 3754 (non vidi): copied before 1480,
catalogued as an anonymous work bi rasm al-maqarr al-ashraf al-amir al-
sayfi Yashbak min Mahdi”®;

4) Azhariya, Kamila 91259/9196 (non vidi): copied in 1116/1704, catalogued as
Yashbak’s work™’;

5) Ankara, Milli Kiitiiphane, Elazig il Halk Kiitiiphanesi 23 Hk 3380n ff. 37v-43r
(non vidi): undated, catalogued as Qanisawh’s work (= 1/2).

While a future examination of all mss. will perhaps shed more light on the
authorship, for now this issue must remain undecided: Yashbak min Mahdi (- 3,
115), Qanisawh, or — most likely perhaps — an anonymous author.

As for the anonymous author, an educated guess would be, again, Hasan Ibn
al-Talani (= 17). Arguments in favour of this identification are twofold. First,
there is the fact that at least 5 out of the 7 known Shajarat al-Nasab mss. are
bound in one volume with Ibn al-TalGnT’s al-Nuzhat al-Saniya: the Topkap1 ms.
and the Berlin ms., as well as the Ankara ms. and the two Dar al-Kutub mss. (for
which, see below). Building on this first argument, there is a second observation:
if not preceded by the Shajarat, it appears that the Nuzha starts with an entry on
Muhammad, including his genealogy in “textual format”; if, however, preceded
by the Shajara, it appears that the Nuzha leaves out the entry on Muhammad
altogether and opens with the caliphate of Abt Bakr. As such, it would make

375 Furthermore, the Dar al-Kutub houses three musawwarat, and here too the catalogers
remain undecided: Musawwarat al-Zakiya 57 (anonymous, of unknown provenance), Mu-
sawwarat 178 (Qanisawh, copied from “Istanbul”), and Musawwarat 179 (Qanisawh, of
unknown provenance). Finally, there are two lithograph editions of the Shajarat al-Nasab
(together with the Nuzha, see below) that present the work as Yashbak’s. For copies of the
undated Cairo edition, see Azhar 391/Abaza 6684, 1977/Halim 34031, 3042/46838, 4062/
53595; Dar al-Kutub, Majmu‘ 64 (2763), Majma‘ 65 (2764). For the 1292/1875-76 Bilaq
edition, see Dar al-Kutub, 1021 ha’/22736 (all non vidi).

376 See Ahmad Abu ‘Ali, al-Maktabat al-Baladiya. Fihris al-Uliaim al-'Arabiya (Sira Nabawiya,
Tarikh ‘Amm wa Khass, Jughrafiya, Tarikh Tabi) (Iskandariya, 1343/1925).

377 This work is apparently catalogued as al-Tuhfat al-Sharifa wa I-Hadiya al-Munifa, a phrase
that is indeed found in the work’s prologue, following ba'du.
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Fig. 32: Addition by Qanisawh (f. 3r)

sense to think of the Shajarat al-Nasab as nothing but a “visual reworking” of the
first entry of the Nuzha by the author himself (- 17).”®

Lest it be forgotten, there is more of interest to the Shajara than its contested
authorship. Following Qanisawh’s addition at the end of the prose prologue, the
Topkap1 and Berlin mss. start running parallel again. In line with the description
found in the prologue, the following ff. give the genealogy of the Prophet, going
back some 20 generations up to ‘Adnan, in a graphic format. As such, the Sha-
jarat al-Nasab stands out not only because of Qanisawh’s alleged authorship, but
also because of its graphic genealogy. Indeed, it would seem that the mushajjar or
genealogical tree is rather rare in Mamluk literature. In his detailed survey, Evrim
Binbag could identify only two Mamluk works that include mushajjars: Ibn
Khaldin’s (d. 808/1406) Kitab al-Tbar, and (a copy dated 801/1398-99) of al-
Dirini’s (d. 694/1294-95) al-Shajara fi Sirat al-Nabi thumma I-'Ashara.”” Bin-

378 The long biography of the Prophet in the Dublin ms. (= 17) would then be yet another
reworking of the Nuzha’s first entry on Muhammad...

379 LE. Binbas, “Structure and Function of the Genealogical Tree in Islamic Historiography
(1200-1500)”, in id. & N. Kilig-Schubel (eds.), Horizons of the World. Festschrift for Isenbeke
Togan (Istanbul, 2011), pp. 465-544, here pp. 504-509, 541-542 (figs. 4, 5). For us, the
mushajjar (as against the genealogy in prose, mabsiit) is so obvious a format to present a
genealogy that we tend to assume this to be an ancient practice. In fact, however, even within
the wider Islamic world, the genealogical tree seems to have emerged only at the beginning of
the 7%/13" cent.
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bag’s list is short indeed, even when supplemented with a third title: Ibn ‘Abd al-
Had?’s (d. 909/1503) al-Shajarat al-Nabawiya.” Could the apparent rarity of the
mushajjar format in Mamluk times perhaps explain Qanisawh’s eagerness to
claim authorship?

(83/2): Leaving the Shajarat, let us now turn our attention to the second part of
the convolute, the Nuzhat al-Saniya, the authorship of which stands beyond
doubt: Hasan b. al-Talani. As Ibn al-Talani remains grossly understudied, a
rather detailed excursus on the work, its author and the latter’s bibliography is
not uncalled for.

First, we still lack a sound critical edition of the complete Nuzha. An edition
appeared in 1988, but this covers only the first part (the caliphs’ list), and collates
merely 2 mss., thus hardly addressing the Nuzha’s long and complicated textual
history.”® While working on the Ottoman-Turkish translation-cum-update of the
Nuzha by al-Diyarbakri, Benjamin Lellouch sheds more light on the work. Yet —
this being an excursus in his monograph after all — he also considered only some
of the mss.”

Second, when writing the Nuzha’s textual history’®, a disheartening large
number of mss. needs to be sorted out. Complicating factors are plenty: a faulty
ascription to Ibn Fahd al-Makki (a lapsus that is difficult to understand yet seems
to originate in Brockelmann’s Geschichte der arabischen Litteratur), or to Ibn
Taghribirdi (a lapsus that is easier to understand, since Ibn al-Talan1’s Nuzha is in
fact a reworking of Ibn Taghribird’s Mawrid al-Latafa fi Man Waliya I-Saltana
wa I-Khilafa®®"), or a confusion with another work with a similar title, al-Nuzhat
al-Zahiya fi Dhikr Wulat Misr wa I-Qahira by the 17"-century prolific Ibn Abi 1-
Suriir (whose bibliography is challenging enough as it is...).

Apart from these authorial mix-ups, there is the fact that the Nuzha itself has
gone through several “editions”, updated first by the author himself up to his
death in 1517, and then continued by others up to the 19™-century Ottoman

380 For mss. and eds., see K. Hirschler, A Monument to Medieval Syrian Book Culture. The
Library of Ibn ‘Abd al-Hadi (Edinburgh, 2019), pp. 45-46, 200. Tentatively, one could add as a
fourth title an “illustrated” (musawwar) Nasab al-Nabiy, which is registered in the Ashrafiya
library catalogue. In light of the catalogue’s date (670s/1270s), this is a very early reference to
an Arabic mushajjar indeed. See K. Hirschler, Medieval Damascus. Plurality and Diversity in
an Arabic Library. The Ashrafiya Library Catalogue (Edinburgh, 2016), p. 382, nr. 1367.

381 Ed. Muhammad Kamal al-Din ‘Izz al-Din ‘Ali (Beirut, 1408/1988).

382 See B. Lellouch, Les Ottomans en Egypte. Historiens et conquérants au XVI° siécle (Leuven,
2006), pp. 127-131. To Lellouch’s list of mss. of Diyarbekri’s translation, one should perhaps
add Ankara, Milli Kiitiiphane, 06 Mil Yz B 676 (non vidi). For another Ottoman translation,
now made in the 17% century, see Lellouch, Les Ottomans, p. 131.

383 An exercise much more rewarding and, ultimately, much more important than a critical
edition.

384 Ed.N. Muhammad ‘Abd al-*Aziz Ahmad (Cairo, 1997). Qaytbay owned (bi rasm) a copy of
this text: Topkap1 Saray1 Miizesi Kiitiiphanese, A 3038.


http://www.v-r.de/de

180 A Library Browsed

sultan ‘Abdi’l-Mecid 1.”*° These regular updates give testimony to a continued
popularity of the work, a popularity that is confirmed by several early litho-
graphs.386 As will be recalled, the 1988 edition was based on two mss., referenced
by the editor as Topkap Library, A 1092 and A 3055. As the first of these belonged
to Yashbak min Mahdi®”, this may very well be the oldest copy available. Un-
fortunately, however, the shelf mark as given by the editor is wrong. In reality, A
1092 is the Kitab al-Qawa‘id min Majmii' al-Madhhab, authored by Salah al-Din
Khalil al-*Ala’i, known as Ibn Kaykaldi. Whatever its correct location or shelf
mark may be, it should be clear that the Yashbak copy is (one of) the oldest Nuzha
copies and should thus be prioritized in any future research (see Add. 6).
Fourth, when mapping the Nuzha’s many instantiations — and especially in
light of its “reworking” in the Dublin ms., as hypothesized by the present author
(= 17) — it seems wise to focus on the following variables: Muhammad (dealt
with in a separate Shajarat al-Nasab text or merely as a short first entry?); the last
caliph recorded in the caliphs’ list (al-Mustanjid billah, r. 859-884/1455-1479, or
updated?); the presence of a transitional section on Egypt that links the caliphs’
list and the rulers’ list; the last ruler recorded in the rulers’ list (Qaytbay, Qani-
sawh, or further updated?); and the length of the section on the Talanids.
Finally, returning to the author, a few words on his bibliography. Whereas the
1988 edition and Lellouch mention only 2 works besides the Nuzha, Ibn al-Talani
seems to have been more prolific. Besides the Nuzha and, possibly, the Shajara
and the Dublin ms. (= 17), he has authored at least the following works, of which
especially the third and fifth merit further exploration:
- Manaqib al-Imam al-A’zam Abi Hanifa (1 ms. available);
- al-Munqayat (sic?) min al-Hadith al-Nabaw1 (1ms. available);
- Nuzhat al-Absar fi Akhbar al-Akhyar, a bulky universal history of 838ff. from
Adam up to the year 1473/877 (1 ms., bi rasm Qaytbay!);
- Nuzhat al-Absar fi Manaqib al-A immat al-Arba‘at al-Akhyar wa Mazid min
Mujizat al-Nabiy al-Mukhtar (1 ms. available, — 54);

385 As a preliminary list of Nuzha mss., excluding the relevant mss. and lithographs referred in
the other notes and the special case of Dublin, Chester Beatty Library 5479 (= 17): al-
Azharlya, Kamila 131445/12081; Berlin, Ahlwardt 9734/4 (extracted from Escorial 1766);
Bibliotheque nationale de France, arabe 1814, 1815, 7108; Chester Beatty Library, 4683; Dar
al-Kutub al-Misri: 128/2827, 760 (only partial), Tarikh 115 mim/7545, Tarikh 2253; Escorial
1708/2, 1766 (an early one); Gotha, arab. 695 (only partial); Leiden UB Or. 740 (only partial);
Ma'had al-Makhtitat al-‘Arabiya 75/215, 69ff.; Siileymaniye, Resid Efendi 953/1, Re-
istilkiittap 1185 (vidi; dated 1000/1592, and updated up to the accession of sultan Siileyman);
and Topkapi Saray1 Miizesi Kiitiiphanesi, A 3055, A 3056 (all non vidi).

386 The Nuzha was printed together with the Shajarat al-Nasab in the two lithographs referred to
above, and also in al-Tuhfat al-Bahiya wa I-Tarfat al-Shahiya, a collection of 17 titles
mukhtara min ‘uyiin al-adab al-‘Arabi (Istanbul, 1302/1885; repr. Beirut, 1401/1981).

387 This in itself cannot be a lapsus, as the frontispiece is reproduced in the ed.
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- Nuzhat al-Nufiis wa I-Khawatir fi Ma Kutiba li I-Muhibbin Gha'ib wa Hadir, a
historical work in 2 vols. (1 ms. available);

- Sharh al-Ajurriimiya, a grammatical treatise (no ms. found so far);

- Sharh Muqaddimat al-Salat li Abi I-Layth al-Samarqandi (1 ms. available).

Let us now leave the murky waters of the Nuzha’s textual history and return to the
more solid ground offered by the ms. at hand. Its concluding entry (on Qanisawh,
as to be expected) and colophon read as follows:

Thumma ttafaqa ara al-umara al-akabir wa s@’ir al-‘asakir al-mansira wa sa’ali an
takiina l-saltana li mawlana l-maqam al-sharif, al-ghawth li kull miskin wa da'if zill
allah fi ardihi al-qa’im bi sunnat nabiy allah wa fardihi man manna allah ‘alayhi wa
ta‘attafa wa jada bi ayyamihi ‘ala ‘ibadihi wa talattafa wa atahu mulkahu, fa huwa I-
malik al-ashraf Abu I-Nasr Qanisawh (thus vocalized!) al-Ashraf Qayitbay (thus vo-
calized!), khallada llah mulkahu fa nazara bi barakatihi wa madadihi junidahu wa
jaddada lahum fi kull waqt nasran wa adama awamirahu al-sharifa barran wa bahran
wa a‘azza bihi l-islam wa ja‘alahu fi kanaf Muhammad khayr al-anam wa aqama bi
nusratihi al-din (...) zala I-khawf wa I-faza’ wa furrija kull dig wa ttasa'a, fa huwa I-
malik al-shuja‘ wa l-amir al-muta’ fa la akhla llah minhu mamlakatan wa la qila“ wa la
zalat bihi al-ayyam zahira wa mulikuhu bi nusratihi mutafakhira (...) wa nasaba
nafsahu l-sharifa bi I-Ghawri tabarrukan bi tabaqatihi allati biha mabda’ al-sa‘dda (...)
wa qad khassahu llah al-‘azim bi mulkihi wa sammahu sultanan ‘ala l-khalq fi I-fawr,
huwa l-ashraf al-sultan wa I-malik alladhi hamahu ilah al-‘arsh min zulmat al-jawr fa
‘ish da’iman ya (...) Wa kanat wildyatuhu li I-saltana al-sharifa fi yawm d al-fitr wa
huwa yawm al-ithnayn I-mubdrak sanat sitt wa tis'miya. Wa salla llah ‘ald nabihi
sayyidinad Muhammadin wa alihi wa sahabihi wa ‘itratihi wa sallama. Tamma I-kitab bi
‘awn al-malik al-wahhab sanat tis' wa tis'miya.

Then the great amirs and the rest of the victorious troops reached an agreement, and
asked for the sultanate to be [given] to our lord, His Noble Excellency, the succour of
each wretched and poor one, God’s shadow on earth, supporter of the Sunna of the
Prophet of God and of His precept[s], the one upon whom God has bestowed blessing
and toward whom He is favourably disposed, the one whose days He has liberally
bestowed upon His servants, to whom He is affectionate and whom He has offered His
sovereignty, that is, al-Malik al-Ashraf Abd 1-Nasr Qanisawh al-Ahsraf Qayitbay (sic),
may God make his rule everlasting, may He consider his armies for His blessing and His
aid, may He always grant them a new victory, may He make his orders lasting on land
and on sea, may He strengthen Islam through him, may He put him under the pro-
tection of Muhammad, the best of mankind, may He elevate the religion through [His]
support of him, (...), may fear and fright leave him, and may each narrowness [that
obstructs him] be breached and widened, that is, the brave ruler and the obeyed
commander, may God deplete no country and no fortresses of him, may the days not
cease to be radiant through him, and may his realms not cease to pride themselves upon
his support (...) He traced his noble person, [by assuming the nisba] al-Ghawri, with
God’s blessing, to his [former] barracks [i.e. the Ghawr Barracks], the starting point of
[his] felicity (...) God, the Glorious One, has allotted him his power and has promptly
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appointed him sultan over mankind, that is, the most noble sultan and the ruler, whom
the God of the Heavenly Throne may protect again the gloom of tyranny. Live long, O
Qanisawh! (...) He assumed the noble sultanate on the day of the Festival of Breaking
the Fast, a Blessed Monday, [the first of Shawwal], of the year 906. God bless His
Prophet, Our Lord Muhammad, His Family, His Companions and His Progeny, and
grant Them salvation! The book has been completed with the aid of the Munificent
Sovereign.

> Cairo, Dar al-Kutub, Musawwarat al-Zakiya 178 (non vidi)

Qanisawh al-Ghawri, Kitab Shajarat al-Nasab al-Sharif al-Nabawr; 121f.
Undoubtedly a modern copy of the Topkap: ms. (— 83/1).

»  Cairo, Dar al-Kutub, Musawwarat al-Zakiya 179 (non vidi)

Qanisawh al-Ghawri, Kitab Shajarat al-Nasab al-Sharif al-Nabawr; 12ff.
Presumably a second modern copy of the Topkap: ms. (— 83/1).

(84) Istanbul, Topkapi Saray Miizesi Kiitiiphanesi, A 2823 (non vidi)**®

‘Umar b. Muhammad b. Ahmad al-Maqdisi al-Hanafi, Manaqib al-Khulafa’ al-
Arba‘a, copied for the library of Qanisawh in 206ff. Supposedly an autograph,
which would make the author a contemporary of Qanisawh. This is in all like-
lihood a unicum.

(85) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 2984 (non vidi)***

Majmii' fihi min al-Tarikh min Awwal Adam ‘Alayhi al-Salam ila Akhir Dawlat
al-Malik al-Nasir Faraj b. Barqiiq, a composite work of 334ff. that was copied or
written in 910/1505 for Qanisawh™’. Karatay described the work as a universal
history from Adam up to the early 15" century, authored by al-Rawhi, a “9"/15"-
century” author.

Karatay got the author right, yet put him squarely in a wrong century. For this,
however, he is not to blame, since the ms. at hand does in fact run up to the 15%
cent. and al-Rawhi has proven to be a particularly elusive author. In fact, we had
to wait until the 2003 ed. of his work for his bio- and bibliography to be sorted out,
and for definitely assigning al-Rawhi to the 7"/13™ century.

388 Karatay, Arapga Yazmalar, nr. 6058.
389 Karatay, Arap¢a Yazmalar, nr. 6138.
390 Ohta, “Covering the Book”, p. 549.
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Whereas one could now expect the present item to be an anonymous update of
al-Rawhi’s Bulghat al-Zurafd’, in reality, as shown by the title itself, we are
dealing with a majmii’. Included are:

(85/1) Al-Rawhi (d. 660s-670s/1260s-1270s), Bulghat al-Zurafa fi Tarikh al-
Khulafa ™' (- 127), a work based on the al-Inba’ ‘an al-Anbiya’ by the 11®-
century author al-Quda ‘7, and itself an important source on Fatimid history for
later chroniclers, such as al-Maqrizi and Ibn Hajar al-‘Asqalani. Only the first
half of the work is included, up to the year 403/1011 (ff. 1-45).

(85/2) Ibn Duqmagq, al-Jawhar al-Thamin fi Siyar al-Mulik wa I-Salatin®”
(ff. 45-245v). This section consists of al-Jawhar al-Thamin (years 1-797/622-
1395, ff. 45-160), followed by an iddfa for the years 787-806/1385-1404 (ff. 160-
222), and a second one for the years 806-813/1404-1410 (ff. 222-245). As Ibn
Duqmaq died in 809/1407, at least for the second idafa another author must have
been involved.

(85/3) An unidentified excerpt from al-Maqrizi (— 122) on the years 801-805/
1399-1404 (ff. 245-302).

(85/4) Anonymous annals for the years 808-816/1406-1414 (ff. 302-331).

(86) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, A 3032 (vidi)®*

Ibn Sayyid al-Nas (d. 734/1334 in Cairo), Kitab Niir al-'Uyin fi Talkhis Siyar al-
Amin al-Ma miin, his own talkhis of his equally celebrated biography of the
Prophet, the Uyian al-Athar fi Funiin al-Maghazi wa I-Shama’il wa I-Siyar.
Following the basmala, it opens as follows:

391 Ibn Abil-Surir al-Rawhi, Bulghat al-Zurafa’ fi Tarikh al-Khulafa’, eds. ‘Imad Ahmad Hilal,
Muhammad Husni ‘Abd al-Rahman, Su‘ad Mahmuad ‘Abd al-Sattar (Cairo, 2003). This
latest edition supersedes the older editions by Salih Shukri (Cairo, 11327/1909) and Mu-
hammad Zaynahum Muhammad ‘Azab (Cairo, 2001), both called Bulghat al-Zurafa’ fi
Dhikra Tawarikh al-Khulafa'. Hilal et al. have done a laudable job in disentangling the
author’s name, the century he lived in, his bibliography and the title of his only work that has
come down to us, the Bulgha. Yet, unfortunately, the editors also add to the already profuse
confusion, by claiming that the Topkap: ms. only contains al-Rawhi’s Bulgha. Karatay’s
statement that the work runs up to the 15™ century is dismissed as wrong, and is explained as
an unfortunate mix-up by Karatay of al-Rawhi and the 15®-century Ottoman author al-
Rahi... To the three mss. identified by Hilal, one should perhaps add Nuruosmaniye 3055
(2721f., up to the year 805, copied in 885) (non vidi).

392 Ibn Duqmag, al-Jawhar al-Thamin fi Siyar al-Khulafa’ wa I-Mulitk wa [-Salatin, eds. Sa‘id
‘Abd al-Fattah ‘Ashir & Ahmad al-Sayyid Darraj (Mecca, 1983). While the editors have used
the present Topkap: ms. as one of their sources, they have only edited the Jawhar itself
(ff. 45-160). Neither have they discussed the preceding item, al-Rawhi, nor have they edited
the subsequent addenda.

393 Karatay, Arap¢a Yazmalar, nr. 6025.
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Wa ba‘du fa qad wada'tu kitabi l-musamma ‘Uyin al-Athar fi Funin al-Maghazi wa I-
Shama’il wa I-Siyar mumti‘an fi babihi mughniyan ‘amma siwahu li qasidi hadha I-ilm
wa tullabihi ra’aytu an ulakhkhisa fi hadhihi I-awrdaq minhu ma qaruba ma’khadhuhu
wa naqluhu wa sahula tanawuluhu wa hamluhu mimma awda‘tuhu dhalika I-kitab li
yakiina li I-mubtadi tabsiratan wa li I-muntahi tadhkiratan wa sammaytuhu Nir al-
‘Uyiun fi Talkhis Siyar al-Amin al-Ma’min.

Now, I had authored my book, called ‘Uyiin al-Athar fi Funiin al-Maghazi wa I-Shama il
wa I-Siyar, making [it] a delicious [contribution] to its respective field, and [hereby]
rendering all other works dispensable for those who engage with this science and those
who study it. I decided to abridge from that [book] on these pages that which can be
taken up and transmitted, comprehended and delivered more easily and more plainly
than what I have put down in the [aforesaid] book, in order for [this abridgment] to be
an instruction for the novice and a reminder for the accomplished one, and I have called
this [abridgment] Nir al-Uyin fi Talkhis Siyar al-Amin al-Ma ‘miin.

It was copied (katabahu) for Qanisawh (bi rasm) by mamlik Baktamur al-
Ramadani min Tabaqat al-Ashrafiya al-Maliki al-Ashrafi in 37ff. As the work
enjoys quite some popularity, it has gone through various editions.”

For another talkhis of Ibn Sayyid al-Nas’ ‘Uyin al-Athar, this time by al-
Malati, see the latter’s al-Majmii" al-Bustan (— 51-3).

(87) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, B 41 (vidi)**

An anonymous Qissat Miisa ma'‘a I-Khidr, the story of Moses and His spiritual
guide as transmitted by Ibn ‘Abbas. The opening line runs as follows:

Ruwiya ‘an Ibn ‘Abbas radiya llah ‘anhuma annahu tamarra huwa wa I-Hurr b. Qays b.
Hisn al-Fazari fi sahib Misa laylat al-salam, fa qala Ibn ‘Abbas (...)

It has been transmitted on the authority of Ibn ‘Abbas, may God be pleased with them
both, that he and al-Hurr b. Qays b. Hisn al-Fazari walked by His Excellency Moses on
the Night of Salam, and Ibn ‘Abbas said (...)

It was copied (katabahu) for Qanisawh (bi rasm al-maqam) by mamlitk Barsbay
min Taman Bay min Tabaqat al-Arba‘in al-Maliki al-Amiri in 20ff.

This would have been just another specimen of those works that are ubiq-
uitous throughout this list, works of piety that are conveniently short for a
mamlizk in training to be penned, were it not for a remarkable addendum that
precedes the colophon (- fig. 33). This addendum, almost identical to another
one, found in Paris, Bibliothéque nationale de France, Ar. 1947 (— 126) reads as
follows:

394 E.g., Ibn Sayyid al-Nas, Niir al- Uyan fi Talkhis Sirat al-Amin al-Ma’miin, eds. Muhammad
Sa‘id ‘Adnan al-Abrash & Muhammad Ghassan Nasih ‘Azqal (Jidda, repr. 2006).
395 Karatay, Arap¢a Yazmalar, nr. 5984.
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Bi smi llahi l-rahmani l-rahim.

Al-mamlik

[blank line]

yuqabbil al-ard bayna yaday sayyiding wa mawlana, malik riqabind, al-imam al-a’zam
wa l-humam al-muqaddam, sultan al-islam wa l-muslimim, qatil al-kafara al-mush-
rikin, muhy1 al-'adl fil-‘alamin, abi (sic) al-fuqara’ wa I-masakin, qatil al-khawarij wa I-
mutatamarridin, mubid al-tughat wa l-mariqin, kahf al-fuqara al-muhtajin, munsif al-
mazlimin min al-zalimin, malik al-barrayn wa l-bahrayn, khadim al-haramayn al-
sharifayn, al-sultan al-malik al-malik al-ashraf, sahib al-diyar al-Misriya wa I-bilad al-
shamiya wa l-aqtar al-Hijaziya wa I-thughir al-Sakandariya, zill allah ta‘ala fi l-ard, al-
hakim <fiha> bi I-tial wa I-ard, al-malik al-Ashraf Aba I-Nasr Qanisawh al-Ghawri,
adama llah <ta‘'ala> ayyamahu, <mallakahu> barran wa bahran bi Muhammadin wa
alihi.

<Anha dhalika>, <in sha’a llah ta‘ala, wa l-hamd li llah wahdihi>, hasbuna llah wa
ni'ma l-wakil.

Wa salla llahu ‘ala sayyidina Muhammad wa <alihi> wa sahabihi wa sallama kathiran
<da’iman ila yawm al-din>.

In the Name of God, the Merciful, the Compassionate!

Al-mamlitk

[blank line]

Kisses the ground before our lord and our master, the holder of our reins, the most
exalted leader and leading hero, the ruler of Islam and of the Muslims, the slayer of
polytheist infidels, the reviver of justice in the Universe, father of the poor ones and the
wretched ones, the slayer of dissidents and rebels, annihilator of oppressors and de-
fectors, [sheltering] cave of the needy poor ones, establisher of the rights of the op-
pressed ones in the face of [their] oppressors, lord of the two lands and the two seas, the
servant of the Two Noble Sanctuaries, the reigning sultan and the most noble king, the
master of the Egyptian domains and the Syrian regions, and of the lands of the Hejaz
and the Alexandrian ports, God’s shadow on earth, the sovereign in these domains
lengthwise and widthwise, al-Malik al-Ashraf Aba 1-Nasr Qanisawh al-Ghawri, may
God, exalted is He above all, lengthen his days, and may He grant him power both and
land and on sea, through Muhammad and His Family.

He [i.e., the mamliik] has reported that, if God, exalted is He above all, wills, praise be to
God alone, God suffices us, how excellent a protector He is!

God bless our Lord Muhammad, His Family, and His Companions, and grant them
abundant salvation forever, until the Day of Judgment.

This addendum more or less follows the conventions of Mamluk petitions and

reports™: it opens with the basmala, the tarjama (i.e., the sender, left blank here,

396 See G. Khan, “The historical development of the structure of medieval Arabic petitions”,
Bulletin of the School of Oriental and African Studies 53/1 (1990): 8-30, here pp. 24-26 (with
more refs.).
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unlike in the Paris ms.)’”, and the conventional obeisance formula (yuqabbil al-
ard), and it concludes with anha dhalika and various blessings. However, as the
intervening complaint and request section are missing, we are clearly not dealing
with a genuine petition. Most probably, the copyist included this “model peti-
tion” for the sole purpose of demonstrating that he not only mastered the basic
naskh script of the main text, but also a more elaborate script. In order to do so,
he must have copied this “model petition” from an existing full petition, leaving
out the actual name in the original document (without replacing this with his
own, unlike in the Paris ms.), the complaint and the request, yet retaining the
superfluous anha dhalika (unlike in the Paris ms., where this is left out). Copying
model texts was a common calligraphic exercise, and will be dealt with in some
more detail when discussing a calligraphic majmi’, the Kitab fihi Ahadith Sharifa
(- 114).

One question remains to be answered. The mastery of what second script
Barsbay min Timan Bay was demonstrating here? Whereas I initially identified
this second script as tawqf, there is a fair chance that we should rather call it talig.
Indeed, there is a remarkable similarity with one of the 19 scripts presented by al-
Tayyibi in his calligraphy manual, the Kitab Jami' Mahasin Kitabat al-Kuttab wa
Nuzhat Uli al-Basa 'ir wa I-Albab (— 108): the so-called ta‘lig script, “invented” by
al-Tayyibi himself (wad' katibihi), and not to be confused with Persian talig.”® In
fact, the specimen that al-Tayyibi used in his manual to illustrate this new script
was, indeed, a petition by himself, in his capacity of mu’addib al-mamalik bi
Tabaqat al-Rafraf al-Kubrd, submitted to Qanisawh! In this petition, al-Tayyibi
pleaded with Qanisawh to be appointed as the mukattib in the latter’s madrasa, a
good deed thawab dhalika fi sahifat al-waqif®”

Inlight of all this, it is not unlikely that mamliik Barsbay had mastered the skill
of ta'liq script under al-Tayyib?’s tutelage... (— 22, 47, 48, Ch. 3).

397 While one could suspect the sender’s name to have been blotted out, there is little reason to
assume so, especially since the sender’s name (i. e., the name of the scribe of both the petition
and the preceding text) is found untouched on the immediately following page.

398 See A. Gacek, “Arabic scripts and their characteristics as seen through the eyes of Mamluk
authors”, Manuscripts of the Middle East 4 (1989), pp. 144-149, here p. 147, n. 8; Behrens-
Abouseif, The Book in Mamluk Egypt and Syria, pp. 141-142.

399 Al-Tayyibi, ms. f. 21v, ed. p. 75 (— 108). The editors of the 2013 Riyadh ed. were unable to
read the highly stylised concluding formula anha dhalika (for which, see P. Sijpesteijn,
“Financial Troubles: A Mamluk Petition”, in Jews, Christians and Muslims in Medieval and
Early Modern Times. A Festschrift in Honor of Mark R. Cohen, eds. A.E. Franklin et. al.
(Leiden, 2014), pp. 352-366, here p. 359).
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, ad

Fig. 33: Addendum and tailpiece (ff. 19v-20r)

)400

(88) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, B 71 (non vidi

Aba Madyan Shu‘ayb b. al-Hasan al-Maghribi al-Tilimsani al-Maqdisi (d. after
598/1193), al-Qasidat al-Istighfariya, the second of three copies of AbG Madyan'’s
mimiya (— 23/4b, 38, 104/1). It was copied for Qanisawh by mamlitk Ulmas
Mazqani in 19ff.

(89) Istanbul, Topkapi Saray Miizesi Kiitiiphanesi, B 80 (vidi)*"

An anonymous Du'd al-Sabah wa Adiyat al-Ayyam al-Sab‘a, consisting of an
elaborate morning prayer (ff. 1v-22v!), followed by the 7 weekly prayers. The
Sunday prayer, e.g., reads:
Al-du‘a fi yawm al-ahad: Bi smi llah al-rahman al-rahim. Al-hamdu li llah al-wahid al-
qahhar al-malik al-jabbar alladhi la yakhfa ‘alayhi l-asrar wa la tudrikuhu l-absar wa
kull shay’in ‘indahu bi miqdar ‘aziz hakim malik qadim ghafir allahumma ghfir
hawbati wa kshif kurbati wa rham ghurbati (...)

400 Karatay, Arap¢a Yazmalar, nr. 5403.
401 Karatay, Arap¢a Yazmalar, nr. 5610.
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The Sunday Prayer:

In the name of God, the Merciful, the Compassionate! Praise be to God, the One, the
Subduer, the Possessor, the Omnipotent, to Whom no secrets are unknown and Whom
no glances can perceive, with Whom is the divine measure of everything, the Almighty,
the Wise, the Possessor, the Eternal, the Forgiving. O God, forgive [me] my sin, remove
my worry (...)

It was copied (katabahu) for Qanisawh (bi rasm khizanat mawlana) by mamlik
Mughulbay min <Qabarduqg> min Tabaqat al-Rafraf al-Kubra al-Malikil-Ashrafi
in 38ff. In spite of its pocket size book (18 x 13 cm.), the ms. shows no traces of
wear whatsoever. In fact, pretty much all items of this list were presentation
volumes more than anything else...

As God has disclosed that He answers the prayer of every suppliant who calls
on Him (Qur’an, 2: 186), collections of supplicatory prayers are by no means rare.
Apart from other copies for Qanisawh (— 90, 93), see. e.g., Bibliotheque natio-
nale de France, arabe 5890 (bi rasm Qaytbay) (vidi), and Jerusalem, National
Library of Israel, Yahuda Collection Ms. Ar. 298 (bi rasm Jaqmaq) (non vidi).

(90) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, B 82 (vidi)*®

An anonymous Kitab al-Adya, bi rasm al-khizana al-karimiya ... Qanisawh. As
this work consists of two titles that were copied well before Qanisawh’s time, it
should be clear that bi rasm Qanisawh on a particular work by no means implies
that Qanisawh had actually commissioned this particular copy to be made, but
rather functions as a ex libris, or, at best, conveys the act of binding the two
existing works in one volume (— 27, 28, 55, 123, Chapter Three). As said, two
works were bound in one vol.:

(90/1) Muhammad b. “Ali al-Akhbari al-Nisabiri al-Magqtal’s Hirz al-Yamani
(also known as Du'd al-Sayfi). This hirz, often attributed to “Ali b. Abi Talib, is still
very popular, especially in Sufi and Shiite circles, and is used for warding off evil.
It opens with Allahumma anta I-malik al-haqq alladhi ld ilaha illa anta.... The
hirz was copied in 851/1447 in 19ff. (ff. 1v-19r).

As for the Du‘a al-Sayfi, other Mamluk copies include Washington, Freer|
Sackler, Vever Collection, S1986.29/2 (ff. 29-40: owned by sultan Barsbay, written
in muhaqqaq and naskh, with a few Turkic additions) (vidi); Dublin, Chester
Beatty Library 3486/7 (ff. 114v-125: al-Basir’s Burda followed by the Du‘a al-
Sayfi, copied by Yasuf b. Ibrahim in 855/1452) (vidi); Philadelphia, University of
Pennsylvania, Museum of Archeology and Anthropology, NEP 26 (third part of a
convolute, pp. 35-60: preceded by a Du'd Jawshan and a takhmis of Ka'b b.
Zuhayr’s Banat Su‘ad, owned by sultan Qaytbay, and copied by mamlik *Ali Bay

402 Karatay, Arap¢a Yazmalar, nr. 5707.
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b. Haydar min Tabaqat al-Ghawr al-Maliki al-Ashrafi) (vidi)*”’; and an item
presumably in a private collection (19ff., dedicated to sultan Qaytbay).***

The fact that the Asad Allah was a highly revered figure also within the
Mamluk Sultanate and the medieval “Sunni” world at large should not surprise
us. Indeed, the supra-confessional popularity of ‘Ali and his sayings was wide-
spread enough to earn itself a variety of appellations, such as “imamophilia”,
“Shi‘i-Sunnism” and “Twelver Sunnism”. Clear testimony thereof is the fact that
the present list includes at least 5 more “imamophile” items (- 41-3, 97, 101, 102,
104/2, 104/3).*” While it could be tempting to think that the ‘Alid connection of
these texts is all but lost, or, put otherwise, that these exemplify a weak
“imamophilia” at most, there is evidence to suggest otherwise. For example,
consider another “imamophile” Mamluk ms.: a copy not of Du‘d al-Sayfi but of
another prayer commonly attributed to “Ali and thought to be as useful as a
cuirass for warding off the enemy, al-Jawshan al-Saghir.**® The Dar al-Kutub
(Tasawwuf 1696, vidi) houses a splendid copy that was copied (bi khatt) by Tamur
al-Sharifi (min al-Rafraf al-maliki al-ashrafi, tilmidh ‘Ali b. Ahmad b. Amir ‘Al)
(for Tamur’s mukattib, ‘Ali b. Ahmad — 3-1, Chapter Three) for Qaytbay
(Mimma ‘umila bi rasm khizanat al-maqam al-sharif mawlana Qaytbay al-sultan
al-malik al-malik al-Ashraf Abi I-Nasr). What makes this ms. stand out are not
only its lavishly gilded frontispiece (— fig. 34) and its exquisite fleur-de-lys, but
also the fact that the prayer is introduced by a detailed isnad from the 5%/11®
century Shiite scholar Ja‘far al-Dawrabashti (sic, for al-Daryasti) all the way back
to the first imam, ‘Ali b. Abi Talib*” (- fig. 35):

(14) al-imam al-sa‘id sadid al-din al-Hasan b. al-Husayn al-Diirbasti (sic) taghamma-
dahu llah bi rahmatihi qala, (13) haddathani I-imam al-sa‘id al-sayyid Abii al-Rida
fadlu llah al-Hasani al-Ravandi qala, (12) haddathani al-sayyid Abi Turab al-Murtada

403 Available on https://openn.library.upenn.edu/Data/0016/html/NEP26.html.

404 Auctioned by Sotheby’s in 1987 (Fine Oriental Manuscripts and Miniatures, lot. 264). This
could be the same as the copy presently held at the University of Philadelphia.

405 See Konrad Hirschler’s discussion of the presence of Twelver Shi ite works in the Ashrafiya
library (Medieval Damascus, pp. 123-128).

406 Not to be confused with al-Jawshan al-Kabir. As for the contemporary Sunni world, al-
Jawshan al-Saghir appears to be well known only in Turkey, where it was made popular by
the famous Kurdish theologian, Bediiizzaman Said Nursi (1877-1960). Apart from al-Jaw-
shan al-Saghir and al-Jawshan al-Kabir, a third Jawshan circulated as well that was alto-
gether different from the other two: Philadelphia, University of Pennsylvania, Museum of
Archeology and Anthropology, NEP 26 (first part of the convolute referred to a few notes
above, pp. 4-14: followed by a takhmis of Ka‘b b. Zuhayr’s Banat Su‘ad and the Du'a al-
Sayfp).

407 Unfortunately, as the ms. is defective in the beginning, it cannot be established up to what era
the isnad ran. Perhaps all the way up to Qaytbay’s reign? For an analysis of some other asanid
of this prayer and further refs., see A. Aydinli, “The Prayer of Jawshan. A Study of Its
Sources”, Ilahiyat Studies 2/1 (2011): 47-68.
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b. al-Da‘ al-Husayni qala, (11) haddathani Abii ‘Abd Allah Muhammad b. Wahban al-
Dubayli qala, (10) akhbarana Harin b. Misa qala, (9) akhbarana ‘Abd Allah b. Mu-
hammad al-Madani qala, (8) akhbarana Aba ‘Ali b. Ibrahim qala, (7) haddathana
‘Amara b. Yazid qala, (6) akhbarana ‘Abd Allah b. al-Ula, (5) ‘an Abi ‘Abd Allah Ja'far b.
Muhammad al-Sadiq, (4) ‘an abihi Muhammad b. ‘Ali al-Bagir, (3) ‘an abihi ‘Ali b. al-
Husayn b. Zayn al-‘Abidin, (2) ‘an abihi sayyid al-shuhada’ al-Husayn b. ‘Ali, (1)‘an
abihi sayyid al-awsiya amir al-mu 'minin ‘Ali b. Abi Talib radiya llah ‘anhum ajma‘in
annahu qala:

“Ya bunayya, ala uallimuka sirran min asrar allah ta‘ala wa min rasulihi salla llah
‘alayhi wa sallama, nazala bihi l-rith al-amin Jibril ‘alayhi l-salam, wa hwa kanz min
kuniiz allah ta'ala, khassahu llah ta‘ala bihi yataghawwathu bihi I-mazlimin ila llah
ta'ala, wa hwa al-du'a al-ma'rif bi Jawshan ja'alahu llah hirzan wa "amanan li man
yadi bihi min afat al-dunya wa ‘ahatiha (...)”

Fig. 34: Frontispiece of Qaytbay’s copy of al- Fig.35: The 14™ and 13" chain of the isnad of al-
Jawhsan al-Saghir Jawshan al-Saghir

The felicitous imam Sadid al-Din al-Hasan b. al-Husayn al-Durbasti (sic) (....) on the
authority of his father, the lord of tutors and commander of the faithful, "Ali b. Abi
Talib, may God be pleased with all of Them, said:

“O son! Perhaps I could teach you one of the secrets of God, exalted is He above all, and
of His Envoy, God bless Him and grant Him salvation! It was revealed by the Faithful
Holy Spirit, Gabriel, upon Him be peace, and it is one of the hidden treasures of God,
exalted is He above all, with which God, exalted is He above all, had bestowed Him [i.e.,
the Prophet], and by which the oppressed can seek the aid of God, exalted is He above
all. It is the prayer that is known as the Jawshan, which God has made a hirz and an
aman for those who pray by it against the evils of the world and its blights (...)”
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Clearly, these prayers were still very much connected to the revered figure of
‘AlL...

(90/2) An anonymous collection of awrad for the seven days of the week in
42ff. (ff. 20v-62r), in splendid calligraphy, combining larger muhaqqaq and
smaller naskh.

What makes this particular text stand out is not its contents. Admittedly, to
date no exact textual parallel has been found, but strong parallels are plenty.
Compare, e.g., the wird yawm al-jum’‘a of the present item (— fig. 36) with the
du‘a yawm al-jum‘a as found in the Kitab Adiyat Ayyam Sab‘a (- fig. 37), a
splendid prayer book copied for Janbulat, who ruled briefly as sultan in 905-906/
1500-1501 (Topkap: Saray: Miizesi Kiitiiphanesi, B 70).

[T

Fig. 36: The Friday wird in B 82 (f. 21v) Fig. 37: The Friday du‘a in B 70 (f. 2v)

Rather than its contents, what merits our attention our two other features: first, it
is one of the few items in the list that predates the 15™ century (- Index of Date of
Copying); second, it includes quite some Persian, which is not that common in
the list. Regarding the date, consider the revealing colophon on f. 62v (- fig. 38):

Faragha min tahririhi fi yawm al-arba‘a thamin min shahr Safar khutima bi I-khayr wa
I-zafar li sanat thaman ‘ashara wa sab' miyat hamidan li llah musalliyan wa musalliman
wa mus‘ifan. Khadama bi kitabatihi khuwaydim al-masakin Tuqtamur b. ‘Abd al-
Razzaq al-Shihabi al-Sawaji aslaha llah halahu fi dar al-mulk Kirman hamaha llah
ta‘ala.
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The copy was finished on Wednesday, the eight of Safar, may it conclude with good and
with triumph, of the year 718 (...) Has rendered service by copying it is the most
wretched servant Tuqtamur b. ‘Abd al-Razzaq al-Shihabi al-Sawaji, may God improve
his condition, in the capital Kirman, may God, exalted is He above all, protect it!

._!’

Fig. 38: Colophon of B 82 (f. 62v)

Based on Tuqtamur’s nisba (referring to the town of Saveh)*” and the location
and date of copying (Kirman, 718/1318-1319), this ms. is clearly an Ilkhanid
work. Now, it will be recalled that this is the second Ilkhanid work in the list, the
first being Oljeytii’s Hamadan Qur’an (= 6). Venturing a guess, it could very well
be that the Awrad and the Hamadan Qur’an were part of a same batch of mss.:
arriving as a gift in Egypt before 747/1326, subsequently kept at the Baktamur
mausoleum, and finally being appropriated by Qanisawh and relocated to the
Ghawriya complex.

It should be added that the Ilkhanid origins of the text show not only in its
colophon, but also in its layout. As pointed out by Simon Rettig, the layout
follows a model used for Qur’anic copies since the late 12" cent. and mastered in
the Ilkhanid period by master calligraphers such as ‘Abd Allah al-Sayrafi: the top,
middle and bottom lines are written in large muhaqqaq, and these three lines
alternate with two blocks of three lines in smaller naskh.*”

The second feature that makes this particular text stand out is the fact that it
has quite some Persian. As Persian is scarcely represented in this list (— 107, the

408 Scribe Tuqtamur may have been related to Aba I-Mahasin Muhammad b. Sa‘d b. Mu-
hammad, known as Ibn al-Sawaji and recorded by Ben Azzouna (Aux origines du classi-
cisme, p. 582). The latter is known to have copied the divan of al-Mutanabbi (dated 714/1313-
14, Khalili Collections MSS 902), al-Zawzani’s Kitab al-Masadir (dated 711/1311, Dublin,
Chester Beatty Library, 4106), and a convolute (dated 730/1329, Dublin, Chester Beatty
Library, 308) (all non vidi). Of this convolute, three parts ring a familiar bell, as they all
feature in the present list: the Nathr al-La ali, the Mi’a Kalima, and Wasiyat (- 89, 93, 94,
95), all by the Rightly Guided Ali. Is this merely a coincidence, or was the Ilkhanid con-
nection instrumental in the diffusion of these “imamophile” texts in the Eastern Medi-
terranean?

409 Personal communication. For an early 14th century Qur’an copied by al-Sayrafi in a similar
layout, see M. Farhad, S. Rettig et al., The Art of the Qur’an. Treasures from the Museum of
Turkish and Islamic Arts (Washington D.C., 2016), nr. 25 (pp. 208-213) (Tiirk ve Islam
Eserleri Miizesi, 487, non vidi).
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only item that is fully in Persian; 3-7, 97, 109, multi-lingual items that include
Persian), I reproduce the Persian sections of part (90/2) in full:

(209 Bi smi llahi I-rahmani l-rahim. Rabbi sahhil wa yassir wa 14 tu assir.

Chunin rivayat kunand ‘aliman ‘abidan va imaman u buzurgan-i mazi raziya llah
‘anhum ki payghambar salat allah ‘alayhi va sallama farmid ki har an kasi ki in avrad
bar pay darad payvasta dar aman-i khuda-yi tabarak va ta'ala bashad va hargiz <vam-
zada> nashavad va bi hich sakhti va bald’i va afati dar namanad va bi marg-i mufajat
namirad va az jawr-i “*'9 sultan va sharr-i shaytan va az makr-i makkaran va az afat-i
div va pari iman bashad, va dar safar va dar hazar tan u jan va mal-i u dar aman-i
khuda-yi tabarak va ta'ala bashad va hich duzd barvay va mal-i vay zafar nayabad va az
dunyad naravad ta jay-i khvish dar bahasht nabinad va savab-i payghambaran-i mursal
va farasthagan-i muqarrab yabad va bi hisab dar bahasht dar-ravad. Asnad-i in basyar-
ast va savab-i khvananda-yi “*") in awrad kast nadanad bi juz-i khudayi ta‘ala va bi llah
al-tawfig.

(Arabic >) Wird-i yawm al-jum‘a: Bi smi llah al-rahman al-rahim. Allahu akbar allah
akbar ahl al-kibriya’ wal-‘azama wa muntaha al-jabariit wa - ‘izza wa waliy al-ghayth wa
l-rahma malik al-dunya wa l-akhira rabb al-arbab (...)

€289 () (Persian >) Va asnad-i in awrad bisyar ast ki sharh bi kitabat rast nayabad va
har an kas ki in awrad az safa-y dil va jan khvanda bashad ham bi dunya va akhirat bi
hich ‘azabi garaftar nashavad va az bim-i div u pari va dar safar va dar hazar iman
bashad va tan u jan va mal-i i dar aman-i khuda-yi tabarak va ta‘ala va hich duzd
barvay va mal-i vay “*° zafar nayabad va az dunya naravad illa amurzide ve-min-cl-
khilaf-e-ba'dal-olfatallahumma [crossed out in the original] va fazilat-i in du'a bishtar
az an ast ki bi sharh va vasf rast ayad har ki tawfiq yaft bi khvanad in du‘a bi giy <ki>
hajat bi khvahad ki man albatta rava kunam, va agar kasi natavanad khvandan ba
khvud darad (sic) va ba hurmat gish darad kay az hama balaha iman shavad. Va
payghambar ‘alayhi afzala I-sala “*" va akmala I-tahiya farmada ast ki har an kas in
du'd-ra khvar dashta bashad khvar <gardad> bi nazd-i khaliq u khalq, va chiin ba
hurmat dashta bashad haman savab yabad va llah al-ghaffar ar-rahim.

Du'a in-ast: (Arabic >) Bi smi llah al-rahman al-rahim. La ilah illa anta mufarrij kull
kurba, 12 ilah illa anta mu‘izz kull dalil 1a ilah illa anta mughni kull faqir 1a ilah illa ©**
anta quwwat kull karb 14 ilah illa anta muntaha (sic) kull haja (....) ©**” La ilah illa llah
al-ghaniy al-hamid, la ilah illa l1ah al-qayim al-dayim, la ilah illa l1ah allah al-hannan al-
mannan, la ilah illa llah al-hayy al-qayytm, la ilah illa llah al-barr al-rahim, la ilah illa
llah al-rahman al-rahim, la ilah illa l1ah al-rabb al-ghaffar, 1a ilah illa llah dha 1-‘arsh al-
majid, 1 ilah illa llah 1-fa“‘al i ma yurid (...).

In the name of God, the Merciful, the Compassionate! My Lord! Facilitate it and make it
easy [for me] and do not make it difficult!

As was related by the ‘ulama’, the devotees, the imams and the great men of the past,
may God be pleased with Them, the Prophet, God bless Him and grant Him salvation,
has declared that whosoever invokes these avrad will forever be under the protection of
the Lord, blessed and exalted is He above all, will never be struck by debt, will never
suffer any distress, affliction and calamity and won’t die a sudden death, he will be free
from the injustice of the sultan and the wickedness of Satan, from swindlers’ tricks, and
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from the misfortune [wrought] by demons and fairies, and will be under the protection
of the Lord, blessed and exalted is He above all, both abroad and at home, both in body
and soul, and [in terms of] his possessions. Furthermore, no thief will get the better of
him or of his belongings, nor will he leave this world until he sees [i.e., has secured/is
assured of] his own place in Paradise, he will obtain the reward of the Prophets Sent and
the Angels Drawn Near, and will enter Paradise without reckoning. The credentials of
these [avrad] are numerous and the recompense of those who recite these avrad no-
body knows but the Lord, exalted is He above all. Success is granted by God!

[Arabic >] The Friday wird:

In the name of God, the Merciful, the Compassionate!

God is great, God is great, majestic and exalted, most powerful and mighty, the patron of
abundant rain and of mercy, ruler of this world and the Hereafter, lord of lords (...)
[Persian >] The credentials of these avrad are [too] numerous to write down, and
whosoever reads these avrad with a pure heart and soul won’t be meet any punishment,
be it in this world or in the Hereafter. He will be free from the terror of both ghosts and
fairies, both abroad and at home, and his body, his soul and his belongings will be under
the protection of the Lord, blessed and exalted is He above all. No thief will get the better
of him or of his belongings, and he will leave this world only in an absolved state (...)
and the virtue of this prayer is greater than tho[se] that please in commentary and
description. Whosoever has found divine guidance, let him recite this prayer and let
[him] declare his need. Let him recite [this prayer], for I will certainly approve of it. And
if someone cannot recite it himself, let him respectfully give ear, in order to be free from
all afflictions! The Prophet, upon Him be the best prayer and the most perfect salu-
tation, has declared that whosoever holds this prayer in contempt becomes con-
temptible [himself] in the eyes of the Creator and the eyes of the people, and that
[whosoever] holds it in esteem will immediately be rewarded. God is the Most Forgiving,
the Compassionate!

The prayer is the following: [Arabic >] In the name of God, the Merciful, the Compas-
sionate! There is no god but You, who drives away each sorrow, no god but You, who
strengthens each sign, no god but You, who frees every poor person from want, no god but
You, the power of each fear, no god but You, who makes short work of every need (...)
There is no god but God, the One Who is Free of all Want, the Praiseworthy One, no god
but God, the Constant, the Perpetual, no god but God, the Kind, the Benefactor, no god
but God, the Living, the Everlasting, no god but God, the Good, the Compassionate, no
god but God, the Merciful, the Compassionate, no god but God, the Lord, the Most
Forgiving, no god but God, Occupier of the Exalted Throne, no god but God, Doer of What
He Wishes (...)

(91) Istanbul, Topkapi Saray Miizesi Kiitiiphanesi, B 84 (non vidi)*'°

Abta [-Waqt ‘Abd al-Malik b. ‘Ali b. Mubarakshah al-Bakri al-Siddiqi al-Makki
Shirazi (d. 896/1491)’s Hadiyat al-Muhibbin fi I-Adhkar wa I-Awrad, a collection
of adhkar and awrad.

410 Karatay, Arap¢a Yazmalar, nr. 5675.
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Apparently, Qanisawh owned two copies of the Hadiyat: this one, copied by
mamlizk Timurbugha min Yanus in 24ff., and a second one, currently in Paris (—
129). For some more information on this work and its author, the reader is
referred to this second copy.

(92) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, B 85 (vidi)*"'

Kitab Nata 'ij al-Anbiya’ ‘Alayhim al-Salam (and not Tasabih al-Anbiya’, as given
by Karatay), an anonymous collection of tasabih (— 99) of prophets, angels and
others venerated figures, such as Adam, Shit, Habil, Idris, Nih, Salih, Ibrahim,
Isma‘il, Ishaq, Miisa, Dhit 1-Qarnayn, ‘Is3, Jibril, Israfil, Mika’il, Khadija, Yasuf,
etc. The opening line runs as follows:

Wa ba'du fa hadha kitab yashtamil ‘ala tasabih al-anbiya’ ‘alayhim al-salat wa l-salam
mubaraka in sha’a llah ta‘ala wa bi llah al-musta‘in wa ‘alayhi I-tuklan.

Now, this is a book that includes the blessed tasbih prayers of the Prophets, upon Them
be peace and salvation, if God wills, exalted is He above all, God, the one is resorted to,
and the one in whom confidence is put!

It was copied (katabahu) for Qanisawh (bi rasm) by mamliik Tuqtabay al-Mu-
hammadi min Tabaqat al-Zimamiya al-Maliki al-Ashrafi in 28ff.

(93) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, B 88 (vidi)*'

Nuzhat al-Anam wa Misbah al-Zalam, an anonymous collection of prayers (=
89, 90). Its opening line:

Wa ba'du fa hadha kitab mubarak mushtamil ‘ala ahadith wa ad‘iya mubaraka marwiya
‘an al-nabi salla llah ‘alayhi wa sallama wa sammaytuhu Nuzhat al-Anam wa Misbah al-
Zalam (...)

[E.g., a prayer to be uttered when leaving one’s house:]

Qala Anas: Qala Rasul Allah salla llah ‘alayhi wa sallama: Qala idha kharaja min
baytihi: Bi smi llah tawakkaltu ‘ald llah, ia hawla wa la quwwata illa bi llah... Wa qala
Umm Salama: Ma kharaja Rasul Allah salla llah ‘alayhi wa sallama min baytiilld rafa‘a
tarfahu ila I-sama fa qala: Allahumma inni a‘udhu bika an adilla aw udalla aw azilla aw
uzalla aw azlima aw uzlama aw ajhala aw yujhala ‘alayya (...)

Now, this blessed book consists of hadiths and blessed prayers that have been trans-
mitted on the authority of the Prophet, God bless Him and grant Him salvation. This
book I have called the Nuzhat al-Anam wa Misbah al-Zalam (...)

[E.g., a prayer to be uttered when leaving one’s house:]

Anas has said: “When leaving His house, the Envoy of God, God bless Him and grant

411 Karatay, Arap¢a Yazmalar, nr. 5644.
412 Karatay, Arap¢a Yazmalar, nr. 5674.
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Him salvation, has said, ‘In the name of God! In God I trust, there is no power and no
strength save if God....”” Umm Salama has said, “The Envoy of God, God bless Him and
grant Him salvation, never left a house unless He raised His gaze towards the sky and
said, ‘O God!I take refuge with You, lest I go astray or am led astray, lest I make an error
or am made to err, lest I do wrong or am made to do wrong, lest I am ignorant or am
treated ignorantly (...)”

It concludes with a section on siyah al-diyaka wa nahiq al-himar wa nibah al-
kalb, “the crowing of the roosters, the braying of the donkey, and the barking of
the dog”, a section that may seem odd, unless one knows that, according to the
Sunna, these animals can see what man cannot see. According to al-BukharT’s
Sahih, e.g.:
Idha sami‘tum siyah al-diyaka fa s alii llah min fadlihi, fa innahu ra’at malaka; wa idha
sami‘tum nahiq al-himar fa ta‘awwadhi bi llah min al-shaytan, fa innahu ra’a shay-
tanan.

If you hear a rooster crowing, then ask God for His favour, for it has seen an angel; and if
you hear a donkey braying, then seek refuge with God from the Devil, for it has seen a
devil.

The ms. was copied (katabahu) for Qanisawh (bi rasm al-maqam) by mamlik
Tamur min Qayt min Tabaqat al-Sandaliya*” al-Maliki al-Ashrafi in 26ff.

(94) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, B 91 (vidi)*"

An anonymous Adab al-Muliik, already the ninth Fiirstenspiegel of the list,
packed with the ubiquitous ahadith on the justice of the sultan. It was copied
(katabahu) for Qanisawh (bi rasm khizanat) by mamlik Bardabak min Asanbay
min Tabaqat al-Mustajadda al-Maliki al-Ashrafi in 19ff. As the short work has
been edited, no further comments are required.*"

Siileymaniye, Mesih Pasa 60 (— 56) is a second Fiirstenspiegel that is called
Adab al-Muliik, but this is a different work altogether.

413 Misread by Karatay as al-Sunbuliya.

414 Karatay, Arapga Yazmalar, nr. 6981. See also Behrens-Abouseif, The Book in Mamluk Egypt
and Syria, p. 101; Flemming, “Literary Activities”, p. 257.

415 Muhammad Nasr Muhanna, “Adab al-Muliik. Katabahu I-mamliik Bardabak min Tabagqat
al-Mustajidda al-Maliki al-Ashrafi. Dirasa wa tahqiq wa ta‘liq”, Annales Islamologiques 22
(1986): 1-9.
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(95) Istanbul, Topkapi Sarayi Miizesi Kiittiphanesi, B 94 (vidi)*'®

An anonymous work, entitled Hiddyat al-Insan li Fadl Ta'at al-Imam wa I-Adl wa
[-Thsan. A long introduction, with copious allahummas, is followed by a collec-
tion of well-known traditions and sayings on the importance of justice and the
circle of justice. The ba'du section following the introduction reads:

®199 Wa ba'du fa hadha kitab yusamma Hidayat al-Insan fi Fadl Ta‘at al-Imam wa I-'Adl
wa I-Ihsan. Ruwiya fi Sahthay al-Bukhart wa Muslim min hadith Abi Hurayra radiya
llah ‘anhu qala, qala Rasil Allah salla llah ‘alayhi wa sallama: Sab‘atun yuzilluhum
allah fi zillihi yawm 1a zill illa zillihi: imam ‘adil wa shabb nasha fi ibadat allah (...) ©*
inna fi l-janna qasra lahu khamsat alaf bab, la yadkhul illa nabiy aw siddiq aw shahid
aw imam ‘adil (...) © min kalam Kisra: 1a mulk illa bi l-jund wa la jund illa bi l-mal wa
la mal illa min al-bilad wa la bilad illa bi I-ra‘aya wa la ra‘aya illa bi I-'adl wa l-salam
(...)

Now, this book is called the Hidayat al-Insan fi Fadl Ta'at al-Imam wa l-'Adl wa I-Thsan.
Transmitted in the Sahihs of al-Bukhari and Muslim of the hadith[s] of Aba Hurayra,
may God be pleased with him, is that the Envoy of God, God bless Him and grant Him
salvation, has said, “There are seven whom God will shelter under His shadow on the day
when there will no shadow except His: a just leader, a youth reared in the worship of God
(...) In Paradise, there is a castle with five thousand gates, which can be entered only by
a prophet, a most righteous one, a martyr, a justleader (...) As said by Khosrow, “Power
requires an army; an army requires money; money requires land; land requires subjects;
subjects require justice and peace (...)

The work was copied (katabahu) for Qanisawh (bi rasm) by mamliik Janbirdi min
Dawlat Bay min Tabaqat al-Hawsh al-Sharif al-Maliki al-Ashrafi in 27ff.

In relation to the author of this work, the following thoughts may be of some
interest. Al-Munawi al-Sulami (d. 803/1400) authored a work with the exact same
title, Hiddyat al-Insan li Fadl Ta'at al-Imam wa I-'Adl wa I-Ihsan, but since this is a
takhrij of al-Mundhir?’s Arba‘tina Hadithan fi Fadl Istina al-Ma'rif li I-Muslimin
(= 23/1), this cannot be the same work."” Al-Mundhiri himself supposedly
authored an Arba‘iina Hadithan fi Hiddyat al-Insan li Fadl Ta'at al-Imam wa I-
Nada (or: wa I-'Adl) wa I-Ihsan. Unless titles and authors got mixed up here, this
could be valid candidate...**

416 Karatay, Arap¢a Yazmalar, nr. 5286.

417 See Arba‘ina Hadithan fi Stina‘ al-Ma'rif, jam' Zaki al-Din Abi Muhammad ‘Abd al-"Azim b.
‘Abd al-Qawiy al-Mundhiri, sharh wa ta'liq Abi ‘Abd Allah Muhammad b. Ibrahim al-
Sulami..., ed. Muhammad b. Tawit al-Tanji (n.p., 1405/1985).

418 Jawab al-Hafiz Abi Muhammad ‘Abd al-'Azim al-Mundhiri al-Misri ‘an As’ila fi I-Jarh wa I-
Ta'dil, ed. ‘Abd al-Fattah Aba Ghudda (Halab, 1411/1991), p. 32. The Egyptian Dar al-Kutub
should hold two copies.
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(96) Istanbul, Topkapi Sarayi Miizesi Kiittiphanesi, B 112 (non vidi)*'®

Abu Hanifa al-Nu'man’s (d. 150/767) Wasiyat al-Imam al-A’zam Abi Hanifa, the
imam’s well-known wasiya that defines Islamic orthodoxy in 27 articles. It was
copied for Qanisawh after his accession in 1501 in 21ff.

More specimens of the wasiya genre can be found further down the list (— 101,
102, 104/2, 121).

(97) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, B 122 (vidi)**°

‘Ali b. Abi Talib, Mi at Kalima fi Hikam Mukhtalifa min Kalam "Ali, a collection
of 100 maxims of ‘Ali in Arabic*?', each with a versified Turkic translation and a
diagonally arranged Persian paraphrase. The work was copied (khidmat) for the
library of Qanisawh (bi rasm khizanat mawlana) by mamlitk Mansir b. Yasuf al-
Maliki al-Ashrafiin 18ff., and has been edited in an exemplary style by one of the
founding fathers of Mamluk-Turkic studies, the Polish Turcologist Ananiasz
Zajaczkowski.*”

This translation is quite different from the translation of the Mi’at Kalima
copy by Sirvanli Hatib Oglu, referred to above (— 41-3).

As stated before, ‘Alr’s wisdom was highly praised, not only by Qanisawh (=
90/1), but also by other Mamluk sultans. Qaytbay, e. g., owned a copy of Kitab fihi
Nubadh min Kalam al-Imam ‘Ali: Berlin, Staatsbibliothek - Preuflischer Kul-
turbesitz, Ms. or. fol. 1625; only Arabic (vidi). Moreover, both Qaytbay and his
son, sultan Muhammad b. Qaytbay, could enjoy the perusal of a lavish copy of the
Kitab Nathr al-La ali min Kalam al-Imam ‘Ali karrama llah wajhahu: Cairo, Dar
al-Kutub, majami‘ 397/1 (ff. 1-11) (non vidi)*?’; Istanbul, Topkap1 Saray1 Miizesi
Kiitiiphanesi, B 123) (vidi).

The latter ms. records over 200 sayings that are murattabatun ‘ala hurif al-
mufjam (i.e., arranged in 29 chapters according to their first letter: harf al-alif,
harf al-ba’, etc.), both in the original Arabic and in interlinear Turkic trans-

419 Karatay, Arap¢a Yazmalar, nr. 4695.

420 Karatay, Arap¢a Yazmalar, nr. 6922.

421 Almostidentical to the list attributed to al-Jahiz, for which see now al-Qadi al-Quda‘, Dustir
Ma'alim al-Hikma wa Ma 'thiir Makarim al-Shiyam min Kalam Amir al-Mu 'minin ‘Ali b. Abt
Talib, wa Yalihi Mi at Kalima min Kalam Amir al-Mu 'minin ‘Ali b. Abi Talib, al-Mansab ila
I-Jahiz), ed. T. Qutbuddin (New York, 2013), pp. 109-114.

422 A. Zajackowski, Sto sentencyj i apoftegmatdw arabskich kalifa ‘Ali’ego w parafrazie ma-
melucko-tureckiej (Warszawa, 1968).

423 Interestingly, Qaytbay’s copy is said to hail from sultan Jagmagq’s khizana. As such, this is
one of the few works of which we are certain that it moved from one sultan’s library to
another (= Chapter Three).
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lation.** Quoting from B 123, currently still unpublished, one maxim that must

have appealed to Qanisawh most strongly: Majlis al-ilm rawdat al-janna,
translated as ‘Ilim meclisi cennet giilistamidur (f. 17v, - fig. 39).
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Fig. 39: Maxims under harf al-mim (B 123, f. 17v)

425

(98) Istanbul, Topkapi Sarayi Miizesi Kuttiphanesi, B 127 (non vidi)

Al-BusirT’s Mantle Ode once more, now in an anonymous collection of 10 (!)
quiniations, takhamis, or, if you will, pentastichous amplifications, al-Durrat al-
Yatima fi I-Mada 'ih al-Karima. Included are the takhamis of al-Fayytami, Ibn
‘Ubada, al-Ghazzi, al-Adhra‘i, al-Dimyati, al-Misri, Ahmad al-Sahib, al-Anda-
lasi, Isma ‘il al-Hanafi, and “al-Qurasi”(sic). The collection was copied for the
library of Qanisawh in 890/1485 in 30ff.

There should be a later copy of 43ff., dated 1027/1618-1619, at the Azhar (shelf
mark 131871/9389) (non vidi).

424 For an older, different translation of the Nathr al-La ali for the Ottoman sultan Murad II, see
A. Ceyhan & T. Aydogan, “Sultan II. Murad igin dizilmis incileri: Hafiz’in Nesrii’l-Leali
terciimesi (Li’lii’-i Mendad)”, Turkish Studies 8/13 (2013): 37-73.

425 Karatay, Arap¢a Yazmalar, nr. 8584.
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(99)  (?) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, B 137 (non vidi)**

‘Abd Allah al-Mazini, Tasabih Nazm al-Mazini, a collection of versified tasabih
(= 92), copied by mamliik Bahram in 17ff.. While Alison Ohta dated the ms. to
Qanisawh’s reign, it remains to be established whether Qanisawh actually owned
this ms.*”” For now, its inclusion in the list is tentative at best. On top of that, so
far, the author al-Mazini has eluded me.

(100) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, B 138 (vidi)**®

Qanisawh al-GhawrT’s al-Qasd 'id al-Rabbaniya wa I-Muwashshahat al-Sulta-
niya, the last collection of the sultan’s poetry in this list. Here, we are dealing with
a smaller collection of 20 poems, of which 18 in Arabic and 2 in Turkic. In spite of
its title, all poems included are muwashshahat, none of which unique. As usual,
the poems are introduced by their respective naghm: al-nashawurak, al-husayni,
al-misriya, al-ushshaq al-Ajam, al-bisalik, al-qahiriya, al-Iraq, .... The first
poem opens with:

‘Abd allah fi mulk allah &  Zill allah fi ard allah,
‘Awn allah fi khalq allah % Yartaji ghufran allah
God’s servant in God’s dominion, #® God’s shadow on God’s earth
God’s succour amidst God’s creatures, ® For God’s forgiveness he hopes.

The work was copied (katabahu) for Qanisawh (bi rasm khizanat mawlana) by
mamlizk Shadbak min Uzdamur min Tabaqat al-Hawsh in 30ff.

The most significant aspect of this work may be the first half of its title: al-
Qasa’id al-Rabbaniya, “The Lordly Qasidas”. Perhaps we should not gloss over
the term rabbani all too quickly, as this may well entail more than an innocent
dictate by saj' or a shameless act of a self-conceit. Suffice to refer to one of the
sultan’s poems and its discussion by al-Suyiti (— 18), where explicit reference is
made to the mandzil al-qurb, the iqbal al-qalb ‘ala llah and the taqabbul fi
mandzil al-sayirin min manzil ila manzil. One of these manazil al-sayirin, the
“stations of the travellers”, is called precisely this, rabbani. The sayir first reaches
the station that is haqqani and then the station that is rabbani, in which he is
transformed in a manner through which he is blessed with divine attributes. The

426 Karatay, Arap¢a Yazmalar, nr. 5643.
427 “Covering the Book”, p. 550.
428 Karatay, Arap¢a Yazmalar, nr. 8606.
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sayir himself becomes “lordly” and the divine enters his thoughts. Did Qanisawh

think of his gasa id as divine incoming thoughts?**’

Highly relevant in this respect is the performative context of the sultan’s
poetry. As appears from the newly discovered Dublin ms. (= 17), this was
memorized and recited by the sultan’s mamiliiks, side by side with the Qur’an and
al-Basir’s Ode (1)*%

- Wa ja’at al-mamalik al-sultaniya wa l-sighar ma‘a fuqahdyihim wa aghawa-
tihim al-kibar, wa jalasii yaqra’una I-Qur’an kama hafizithu min al-riwayat,
wa shara'i ba'da qird’atihim bi qird’at al-muwashshahat allati rattabaha
mawlana l-maqam al-sharif ‘alé anwa " al-naghamat >
The royal mamliiks and the cadets came, together with their figh [instructors]
and their older dghds. They sat down, reciting the Quran as they had mem-
orized through their readings. Following their [Quran] recitation, they started
to recite the muwashshahs that our lord, His Noble Excellency, had composed
to [various] tunes.

- Wa minhum man amarahu ‘azza nasruhu bi ta'lim al-adhan bi ahsan al-
alhan minhum man ta'allama al-adhkar wa muwashshahatihi l-sharifa wa I-
wa'ziyat &7
One of them had been charged [by the sultan,] may His victory be strong, to
teach [the cadets] the call to prayer in the most melodious way, and [another]
one taught [them the sultan’s] noble dhikr prayers, muwashshahs and ora-
tions.

This brings to mind the ritualized performance of the Turkic poetry of Qani-
sawh’s contemporary and founder of the Safavid state, Shah Isma‘il. After all,
Isma‘il’s poetry, written under the nom de plume of Khata'i, “Sinner”, is also
known to have been adapted as devotional poetry. Indeed, this was an age of
Turkic Sufistic poet-sultans, as will be returned to in the concluding Chapter
Four, A Library Identified.

429 See W.C. Chittick, Ibn al-‘Arabi’s Metaphysics of Imagination. The Sufi Path of Knowledge
(New York, 1989), passim, especially pp. 282-283 (takhalluq bi akhlaqi llah, tashabbuh bi
llah).

430 For the performative context of al-BusirT’s Kawdkib, suffice to refer to Stetkevych, The
Mantle Odes. A more recent contribution should not go unnoticed: I. Weinrich’s “Between
Poem and Ritual. The Burda by al-Basir (d. 1294-1297)”, in id. (ed.), Performing Religion:
Actors, Contexts, and Texts (Wiirzburg, 2016), pp. 103-126.
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(101) Istanbul, Topkapi Sarayi Miizesi Kiittiphanesi, B 176 (non vidi)**'

Tuhfat al-Khawatir wa Nuzhat al-Nawazir, following Aba Hanifa’s bequest (—
96), a second specimen of the wasiya genre, in this case some “fatherly advice” of
‘Ali b. Abi Talib to His children, or, if you will, his ethico-political testament. It
was copied for Qanisawh in the beginning of the 16" cent. in 20ff.

British Library, Add. 24363 (— 121) has exactly the same title as this item, yet,
according to the catalogers, deals with the last will not of the fourth but of the
second Rightly Guided Caliph, ‘Umar b. al-Khattab.

Apart from the title, B 176 is identical to the next item, Topkap1 Saray1 Miizesi
Kiitiiphanesi, B 177 (- 102).

(102) Istanbul, Topkapi Sarayi Miizesi Kiittiphanesi, B 177 (vidi)*?

Tuhfat al-Nazir wa Nuzhat al-Khatir, in spite of the different title, identical to
Topkapi Saray1 Miizesi Kiitiiphanesi, B 176 (— 101). Following the basmala, it
opens as follows:
Wa ba'du fa hadha kitab yashtamil ‘ald wasiyat al-imam ‘Ali b. Abi Talib li waladihi al-
Husayn radiya llah ‘anhuma. Awsa l-imam ‘Ali b. Abi Talib waladahu I-Hasan (...)

Now, this book consists of the will of imam ‘Ali b. Abi Talib to his son, al-Husayn, may
God be pleased with them! ‘Ali b. Abi Talib has enjoined on his son, al-Hasan, that (...)

The work was copied (katabahu) for Qanisawh by mamlik Qanim min Qaytbay
min Tabaqat al-Qa‘a al-Maliki al-Ashrafi in 27ff.

For a third copy of ‘Alf’s will, see Topkap1 Saray1 Miizesi Kiitliphanesi, B 398
(— 104/2). For other writings attributed to the Prophet’s son-in-law, see the
references scattered throughout the list (— 41/3, 90/1, 97, 104/3).

(103) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, B 178 (vidi)**

Nuzhat al-Nazirin fi Akhbar al-Salihing, an anonymous short collection of

stories of a Sufi vein, opening with the prototypical Sufi, Dha 1-Nan al-Misri:
Qala Dhui I-Nin al-Misri rahmat allah ‘alayhi nazala b1 shabb fa aqama ‘indi thalathat
ayyam (...)

Dhi I-Nan al-Misri, God’s mercy be upon Him, has said, “A youth stayed with me for
three days (...)”

431 Karatay, Arap¢a Yazmalar, nr. 6925.
432 Karatay, Arap¢a Yazmalar, nr. 6926.
433 Karatay, Arap¢a Yazmalar, nr. 5219.
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The work was copied (katabahu) by mamlik Uzdamur min Abrak min Tabaqat
al-Hawsh al-Maliki al-Ashrafi in 27ff. for Qanisawh (bi rasm).

Karatay suggested identifying this work as the Nuzhat al-Nazirin fi Akhbar wa
I-Athar al-Marwiya ‘an al-Anbiya’ wa I-Salihin by the 9™-century author ‘Abd al-
Malik b. al-Muna 1-Babi al-Halabi, preacher at the Great Mosque of Aleppo and
known as al-Shaykh al-Darir. A comparison with the edited work, however,
proves this suggestion wrong.**

(104) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, B 398 (non vidi)**®

A convolute of 3 parts:

(104/1) Abt Madyan Shu‘ayb b. al-Hasan (d. after 598/1193), the third copy in
the list of the celebrated Istighfara qasidah of the Shadhili Sufi (— 23/4b, 38, 88)
(ff. 1-71).

(104/2) “Ali b. Abi Talib, the third and final copy of his wasiya (- 101, 102) (ff.
7v-18r).

(104/3) “Ali, Du‘a’ Sharif, either a second prayer of the Shir-i Khuda (- 90/1),
or one of his grandson and infallible fourth imam, Zayn al-‘Abidin (ff. 18v-22).

The work was copied for Qanisawh in the early 16" century in 22ff.

(105) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, EH 90 (non vidi)**®

A Qur’an, copied for the library of Qanisawh by mamlik Mamay b. Tamur Bay in
312ff. Karatay describes this a sancak mushafi, but it is unclear whether this
should be understood in the technical meaning it has acquired in the Ottoman
sphere, i.e., as an emblem Qur’an to be affixed to the top of a military standard
when going to battle. Perhaps all Karatay wanted to indicate was the manuscript’s
relatively small size (35 x 25 cm.)?

(106) (P) Istanbul, Topkapi Sarayl Miizesi Kiitiiphanesi, H 1506 (non vidi)*’

Firdaws?’s Shah-Nama, an Aqqoyunlu ms. that was copied in Shiraz by Hibat
Allah b. Jalal al-Din Mahmd in 891/1489 in 594ff., including 52 miniatures.

If the catalogue is to be trusted, this ms. shows no trace of Qanisawh’s own-
ership. Yet, art historian Nurhan Atasoy has demonstrated beyond doubt that
this particular copy must have served as a model for Qanisawh’s Turkic Shah-

434 Ed. Ahmad Farid al-Mazidi (Beirut, 2008).

435 Karatay, Arap¢a Yazmalar, nr. 8761.

436 Karatay, Arap¢a Yazmalar, nr. 251.

437 F.E. Karatay, Topkap: Saray: Miizesi Kiitiiphanesi Farsca Yazmalar Katalogu, No. 1-940
(Istanbul, 1961), nr. 338.
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Ndama translation (— 107): a quarter of the latter’s illustrations are unmistakably
copies of this particular Aqqoyunlu model.***

Admittedly, such a model-copy connection alone does not warrant the as-
sumption that the model copy was also in Qanisawh’s possession. Yet, we know
that Qanisawh owned several copies of the Persian Shah-Nama. Hence, even if
the present ms. was never actually owned by Qanisawh, we may still use it as a
proxy for one or more that were actually his. Apart from the present copy, valid
candidates are plenty, including the (at least) 3 15"-century copies that are kept at
the Egyptian Dar al-Kutub (Tarikh Farisi 59, Tarikh Farisi 60, Tarikh Farisi 73)**,
and the (at least) 18 pre-1516 copies that can be found in the Topkap: Saray1
library (all non vidi).

This item begs an important observation. If this ms. was indeed owned by
Qanisawh, this would imply that not all books in Qanisawh’s library were marked
accordingly and — mutatis mutandis — that we will never be able to reconstruct
Qanisawh’s library in full on the basis of ownership notes alone, not even in case
that all manuscripts were to be catalogued in painstaking detail... Obviously,
whereas a full reconstruction of the library has always been a theoretical possi-
bility at best, it is good to identify this category of “unmarked” mss. as yet
another impediment, next to the hoards of uncatalogued manuscripts and the
insufficiently detailed catalogues.

(107) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, H 1519 (vidi)*

Husayn b. Hasan b. Muhammad al-Husayni al-Hanaft’s Terciime-i Sahname, the
oldest known versified translation into Turkic*' of FirdawsTs Shah-Nama.
Commissioned by Qanisawh, Husayn begun his gargantuan — or, more aptly
perhaps, Simorghian — task in 906/1501. He brought it to an end in 916/1511, a
feat important enough to be recorded in the Nafa is al-Majalis (— 82).**

438 N. Atasoy, “1510 Tarihli Memlik $ehnamesinin Minyatiirleri”, Sanat Tarihi Yilligr 1966~
1968, pp. 49-69; id., “Un manuscript mamlak illustré de Sahnama”, Revue des études is-
lamiques 37 (1969): 151-158. See, also, among others, Atil, “Mamluk Painting in the Later
Fifteenth Century”, pp. 163-169 (with further refs.).

439 Fihris al-Makhtatat al-Farisiya allati Taqtantha Dar al-Kutub hatta ‘am 1963 M, vol. I: alif -
shin (Cairo, 1966), pp. 309-310. For the last ms., see B. O’Kane, “The Iconography of the
Shahnama, Ms. Ta'rikh Farisi 73, Dar al-Kutub, Cairo (796/1393-4)”, Pembroke Papers 5
(2006): 171-188.

440 F.E.Karatay, Topkap: Saray: Miizesi Kiitiiphanesi Tiirkge Yazmalar Katalogu, I-II (Istanbul,
1961), nr. 2155.

441 However, as is often the case in Ottoman narrative poetry, the headings are in Persian.

442 ‘Azzam, Majalis al-Sultan al-Ghawri, p. 81 (wa kamala Shah Nama fi hadhihi l-ayyam.
Qultu: min ‘aja’ib dawlat mawlana l-sultan itmam hadha I-kitab bi smihi l-sharif bi I-Turki).
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Fig. 40: Praise of Muhammad b. Qaytbay and of Qanisawh (I: f. 8r)
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Stuart Cary Welch described the Houghton Shah-Nama as “a King’s Book of
Kings”, and this description suits Qanisawh’s copy equally well: bound in two
hefty volumes, the autograph consists of 56,505 vv., 1167ff. in all. Including 62
miniatures, the work is as much a “portable art gallery”** as the Houghton Shah-
Nama. As such, it works in perfect tandem with Qanisawh’s “pocket library”, his
Turkic divan (— 3). Husayn’s translation enjoyed quite some popularity, and
even became the prototype for several later Ottoman copies**, which even re-
peated their model’s cycle of paintings*’ (based in their own term on an older
Aqqoyunlu prototype, = 106).

Apart from the translation itself**°, there is a highly interesting prologue and
epilogue (vv. 1-525, vv. 55,658-56,505) (— fig. 40), which resonate deeply with
many other items in the present list: the sultan’s poetry, his fondness of literature
and the majalis he presided over (vv. 56,149-56,204), his court musician Ibn Qijiq
(vv. 56,160-56,167), his madrasa complex (vv. 56,413-56,494, including the
qubba, the khangqah, the sabil, the maktab, ...) and lavish gardens (vv. 56,243
56,344), ... In vv. 56097 and 56145, e.g., the sultan’s justice is compared to
Iskandar’s wall against Gog and Magog (— 3-3), and his very words to the Water
of Life:

f446

Iliiy iistinden old1 zulm eli red
Ne idrak éder ani degme nadan

Sikender gibi sen kilduy ana sed
Letafetde soziiydiir ab-i hayyan

Like Alexander, you have put up a dam The hand of tyranny repelled from your

® ® H®

against [mischief] people.
In subtlety, your words are like the Water Incomprehensible for whatever
of Life ignoramus!

Especially in light of the huge production cost, it should be clear that Qanisawh
held the Shah-Nama in the highest esteem. But what did it mean to the sultan?
While he undoubtedly appreciated its historical and literary values and shared

443 S.C. Welch, A King’s Book of Kings. The Shah-Nameh of Shah Tahmasp (New York, 1972),
p. 15.

444 To those Ottoman copies referenced by Kiltiiral & Beyreli (Serifi Sehndme cevirisi, I: xxi-
xxiv), we should perhaps add one more that used to be in the private library of Fahri Bilge
(Togan, “Tiirkiye kiitiphanelerindeki bazi yazmalar”, p. 85). However, as Fahri Bilge’s
substantial collection was split up following his death, I have not been able to locate its
present whereabouts.

445 S. Bagci, “From Translated Word to Translated Image. The Illustrated Sehndme-i Tiirki
Copies”, Muqarnas 17/1 (2000): 162-176, here p. 166.

446 Dursun Ali Toksel has suggesed that the Terciime-i Sahname is not a verbatim translation of
the Persian Shah-Nama, but rather one that is adapted to its own, “non-Indo-European”
milieu, where disobedience to one’s father was considered a much graver faux pas (“Fuzali,
Hafiz’1 Nasil Cevirmis idi?”, Okur - Kitap Dergisi 15/Eyliil-Ekim-Kasim 2020: 60-61). As
tantalizing as this suggestion may be, it is based on a single episode, and corroborating this
will require much more research.
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Mahmid of Ghazna’s wish for eternal fame*”, there can be little doubt that its
primary function was that of a Fiirstenspiegel.*® As such, it belongs to the ethico-
political didactic genre that is so well represented in the present list (- 10, 30, 35,
39,47, ...).

Very little is known about the author/translator. Some of his vv. are probably
included in Qanisawh’s Turkic divan (— 3-1), while Barbara Flemming has ten-
tatively suggested that he was related to the author of al-Nafa'is al-Majalis
(- 82).449

(108) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, K 882 (vidi)*°

Muhammad b. Hasan b. Muhammad b. Ahmad b. “Umar al-Tayyibi (apud al-
Sakhawi, and thus not: al-Tibi) al-Shafi‘1 al-Azhari’s (active in 877-908/1473-
1502) Kitab Jami Mahasin Kitabat al-Kuttdb wa Nuzhat Uli al-Basa'ir wa I-
Albab, a work on calligraphy written (jama‘a) by the author for Qanisawh (bi
rasm khizanat) in 908/1502 in 47ff. (- fig. 43).”"' Included are, among others,
samples of 19 different scripts, such as al-ghubar, al-musalsal, and al-lu’lu’i
(— figs. 41, 42). Of these 19 scripts, 2 were “invented” (wada'a katibuhu) by al-
Tayyibi himself: al-talig and al-iqd al-manziim.

447 In the Nafa'is (— 82), the well-known wish of Mahmd for the baqa’ ismihi ila yawm al-
qiyama is discussed in some detail (‘Azzam, Majalis al-Sultan al-Ghawri, pp. 81-82).

448 See N. Askari, The Medieval Reception of the Shahnama as a Mirror for Princes (Leiden/
Boston, 2016).

449 While the pioneering work by A. Zajaczkowski’s Turecka Wersja Sah-name z Egiptu Ma-
meluckiego. La version en turc du Sah-Name de I’Egypte mamelouk (Warszawa, 1965) re-
mains indispensible, this must now be supplemented with the full ed., in 4 volumes, of
Kiiltiiral & Beyreli, Serifi Sehndme cevirisi. For a general state of the art and further refs., see
K. D’hulster, “Sitting with Ottomans and Standing with Persians’: The Sahname-yi Tiirki as
a Highlight of Mamluk Court Culture”, in U. Vermeulen & K. D’hulster (eds.), Egypt and
Syria in the Fatimid, Ayyubid and Mamluk Eras VI (Leuven, 2010), pp. 229-256. To my
discussion of the translator’s identity (pp. 235-240), one should now add some new insights
provided by Miicahit Kacar (“Tiirkge te’lif edilmis bir belagat kitabi: Serifi’nin Hadikatii’l-
Fiintin isimli eseri”, Tiirkiyat Mecmuas: 21 (2011): 211-237).

450 Karatay, Arap¢a Yazmalar, nr. 8197.

451 Muhammad b. Hasan al-Tayyibi, Jami Mahasin Kitabat al-Kuttab wa Nuzhat Uli al-Basa 'ir
wa I-Albab, 1% ed. Salah al-Din al-Munajjid (Beirut, 1962); 2" ed. ‘Abd al-Aziz b. Nasir al-
Mani' (Riyadh, 1434/2013); 3" ed. Ra‘ad al-Husayni (Cairo, 2013). For the calligrapher, see
Behrens-Abouseif, The Book in Mamluk Egypt and Syria, pp. 141-142; Gacek, “Arabic scripts
and their characteristics”, passim; N. Cetin & U. Derman, Islam Kiiltiir Mirasinda Hat
San’ati (Istanbul, 1992), pp. 192-193, cat. 50-51.
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Fig. 41: The kaf and its anwa' (f. Fig. 42: Measurement of the letters sin and sad (mi'yar al-
6v) huraf) (f. 3r)**

Whereas the Jami' Mahdsin is a celebrated work, edited three times already, what
appears to have remained unnoticed is that, in the very same year, al-Tayyibi
authored a second calligraphic manual: Manchester, John Rylands Library,
Arabic MS 97 (vidi 7 pp.) (- fig. 44).* This untitled manual, also dated 908/1502
and now consisting of 50ff., includes a section of letter measurement and
combination, a treatise by a scribe called ‘Abd al-Hamid with advice to other
scribes, and specimens of naskh, tawaqi, riga, ghubar, riyashi, ... In spite of
overlapping material, Alphonse Mingana’s detailed description makes it clear
that this is not merely a second copy of the Jami‘ Mahdsin but an independent
work altogether.

A prime example of material that is common to both works yet used differently
is the following. In the Jami‘ al-Mahasin, the riga‘ script is illustrated by way of an
anonymous text (ff. 39v-41v, Qalam al-riqa, tariqat al-ustadh Ibn Hilal sama-
hahu dhu l-jalal, opening line: Amma ba'du, hafizakum allah ya ahl hadhihi I-
sind‘a). This text has been identified by the editor of the 2013 ed. of the Jami‘ al-
Mabhasin, Ibn Nasir al-Mani’, as the first part of the well-known Letter to the
Secretaries, authored by the proverbial father of Arabic insha’ and secretary to
the late Umayyad caliphs, ‘Abd al-Hamid b. Yahya 1-Katib (d. 86/705). This risala
was widely available among the learned Mamluks, being included, among others,

452 The rombic points (nugt) are used to show the correct proportional relation between the
letters, while the strokes indicate the laterally organized correspondences. These aids are
differentiated from the main text by using ink of another colour. As common in these
specimens, the shin is left out of the alphabetically arranged sequence, as it has the same
shape as the sin. See D.J. Roxburgh, ““The Eye is Favored for Seeing the Writing’s Form’: On
the Sensual and the Sensuous in Islamic Calligraphy”, Muqarnas 25 (2008): 275-298, here
p. 287.

453 Mingana, Catalogue of the Arabic Manuscripts in the John Rylands Library, columns 1027-
1030. As observed by Mingana, the Arabic pagination of its ff. (73-122) reveals that it was
once part of a larger volume. For a reproduction of some selected pp., see https://www.libra
ry.manchester.ac.uk/special-collections/.
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in al-Qalqashandr’s Subh al-A‘sha and Ibn Khaldan’s Muqaddima.*** As it hap-
pens, we find the same risdla, now in full*”, in the untitled manual, where it is
used not to illustrate one particular script, but as a genuine piece of advice
literature that immediately follows the opening section of letter measurement
and combination (ff. 3v-11v, Risalat ‘Abd al-Hamid ja‘'alaha ka I-'ahd ila sa ir al-
kuttab). Al-Tayyibi’s second manual definitely deserves further attention.

Fig. 43: Colophon of K 882 (47v) Fig. 44: Colophon of Arabic MS 97 (f. 50v)

454 For the Arabic text, see al-Qalqashandi, Subh al-A'sha fi Sinda'at al-Insha’, ed. M. ‘A. al-R.
Ibrahim (Cairo, 1913-1919), I: 85-89. Situating it within the Subh, the risala is found in the
Mugqaddima (Fi l-mabadi llati yajib taqdimuha qabla I-khawd fi kitabat al-insha’), 3" bab
(Fi sifat al-kuttab wa adabihim), ond fasl (F1 adab al-kuttab), 2" naw' (Husn al-ishra), 5%
darb (Adab ‘ishrat man yumatt bi hurmatihi, ka l-jar, wa l-qasid, wa l-amil, wa l-mudill bi
haqq al-mufawada, wa l-mutama'a, wa I-muhadara, wa l-salam wa l-ma'rifa fi I-siba, wa I-
sadaqa bayna l-aba’ wa ghayr dhalika min al-huram allati la yatarrihuha ahl al-muri at).
For an English translation of the risala as given by Ibn Khaldin, see F. Rosenthal, The
Mugaddimah: An Introduction to History (Princeton, 1958), II: 29-35. For further analysis,
see W. Kadi, “Identity Formation of the Bureaucracy of the Early Islamic State: ‘Abd al-
Hamid’s ‘Letter to the Secretaries™”, in J. Watkins & K.L. Reyerson (eds.), Mediterranean
Identities in the Premodern Era. Entrepéts, Islands, Empires (London/New York, 2016),
pp. 141-154,

455 The Jami‘ al-Mahdsin includes only the first part of the risala (Subh al-A'sha, I: 85-87),
whereas the untitled manual includes it in full (I: 85-89).
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Apart from these two manuals, somewhat surprisingly, thus far only two other
volumes by al-TayyibT’s hand have been identified: a copy of al-Dimyati (d. 814/
1411)’s two-volume hadith work, called Mashari‘ al-Ashwagq ila Masari‘ al-"Ush-
shaq, dated 877/1473 and copied for sultan Qaytbay (Topkap: Sarayr Miizesi
Kiitiiphanesi, A 649/1-2) (non vidi). We may suspect to find more specimens of
his penmanship to surface in the future.*® For two specimens in al-Tayyibf’s
“invented” ta'liq script that were penned not by himself but by mamliiks, see the
Qissat Miisa ma'‘a I-Khidr, and the Qissat Idris ‘an Ibn ‘Abbas (— 87, 126).

(109) Istanbul, Topkapi Sarayi Miizesi Kiittiphanesi, K 989 (vidi)*’

Kitabii’l-Mi'rdc, a versified account of Muhammad’s heavenly journey, with its
common description of heavenly and hellish topography. According to Karatay,
this Turkic mesnevi of at least some 500 vv. in remel is based on the popular work
of Siilleyman Gelebi (d. 1422), while Akar proposes Aksarayli ‘Isa as its author*®.
The opening verses, in praise of God, run as follows:

Evvel allah adini yad édeliim & ‘Iskin gopiilde biinyad édeliim

Evvel ahir oldur dayim ebed ® Her bir ise Kadir ii kiifiiven ehad
Hi¢ yog-iken yaratdi ‘alemleri & Ins i can u adem ii div ii peri
Hem yaratds yer il gok ins ii melek & Ay u giines miisteri ¢arh u felek
Kudretile ay u giin dogar batar ® Hiikmin isler her biri buyruk tutar
Sun‘la ay u giin baglar suret & Veriir aya ‘akl u 15k u ma'rifet
Let us open with the name of God, & Let us establish His love in [our heart].
First and last He is, everlasting and &% Master of everything, and [none is]
eternal, “Equivalent to Him™*”’
While there was nothing, He created the & Mankind and soul, man, devil and fairy.
Universe,
He created both heaven and earth, man @ Sun and moon, Jupiter, orbit and
and angel, firmament.
Sun and Moon rise and set by His power, & All do as He decreed and follow His
command.
®

Sun and Moon owe their shape to His It is He who gives them reason, love and
making, knowledge.

The concluding verse, in Persian, communicates a stock motif, dear to all au-
thors:

456 Our Muhammad b. Hasan al-Tayyibi is not by any chance identical to Muhammad b.
Ibrahim al-Tayyibi, who penned a copy of Kamal al-Din Muhammad al-Siwasi al-Iskandari
al-Hanaf?’s (d. 861/1457) Kitab al-Musayara fi I-Aqa 'id al-Munjiya fi I-Akhira in 883/1478
(Paris, Bibliotheque nationale de France, Ar. 6558) (vidi)?

457 Karatay, Tiirk¢e Yazmalar, nr. 2303.

458 M. AKkar, Tiirk Edebiyatinda Manzum Mi‘rdc-ndmeler (Ankara, 1987), p. 159.

459 Quran, 112: 4.
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In navasthtam bi-manad yadgar % Man namanam in <bi-manadi zakar>

I have written this, [in order for] the #® [While] I myself do not remain, through
memory [of me] to remain, its recitation, <this [poem] will>!

The work was copied (katabahu) for Qanisawh by mamlik <Qadabirdi> min
Khayir Bak min Tabaqat al-Zimamiya in 23ff. The mesnevi has been edited
twice.” As a narrative mesnevi allows for easy omission or inclusion of vv., there
is a considerable difference between the various mss. that are available. The
shortest counts some 400 vv., while the longest runs up to some 670 vv.

(110) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, M 79 (non vidi)*®'

A Qur’an in 377ff. that was copied for Qanisawh around the 10"/16™ cent.

(111) Istanbul, Topkapi Sarayr Miizesi Kiitiiphanesi, R 18 (vidi)*®

Surat al-Fatiha & Siirat al-Fath, two suras of the Qur’an in exquisite Kufic script
on lacquered paper, copied for Qanisawh in Istanbul in 909/1503-04 by Hamza
al-Sharafi in 10ff., a piece that is both exceptional in terms of its visual features
and enigmatic given its colophon. As for its visual features, it is worthwhile to
quote in full the technical description kindly shared with my by Simon Rettig of
the Freer|Sackler*®:

“The work stands out by two unprecedented features. First the Qur’anic text is entirely
written in a form of script based on the ancient angular Kufic. By the early sixteenth
century, the old script has long been relegated to the decorative sphere, sporadically
used for minor inscriptions on architecture or on portative objects as well as for title
headings in manuscripts. Here, it is further adorned with a stupendous repertoire of
motifs which include elaborate flowers and leaves, stylized whirling clouds, and geo-
metric forms with complex knots. Second the whole volume is made of lacquer on
paper. Lacquer technique is thought to have originated from the Timurid realm in the
late fifteenth century, not long before the completion of the manuscript in the Ottoman
capital. The first three pages and the colophon on the last folio present large veneers in

460 S.Cimen, “15. Yiizyila Ait Anonim bir Mi‘radc-Name”, MA thesis (T.C. Marmara Universitesi,
Istanbul, 2010) (based on the Topkap1 ms. and Siileymaniye, Laleli 3756); H. Develi, “Eski
Tiirkiye Tiirkcesi Devresine Ait Manzum Bir Miracname”, Istanbul Universitesi Edebiyat
Fakiiltesi Tiirk Dili ve Edebiyat: Dergisi 28 (1998): 81-229 (identifying two more mss. in
Istanbul).

461 Karatay, Arap¢a Yazmalar, nr. 480.

462 Karatay, Arap¢a Yazmalar, nr. 265.

463 “Announcing Ottoman Victory: An Early Sixteenth-Century Copy of Sura al-Fath Sent from
Istanbul to Cairo” (paper presented at the International Congress of Turkish Art, Ankara
2019).
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Fig. 45: Colophon (f. 9r)
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painted lacquer whereas the rest of the copy shows the text of sura al-Fath made of cut
out lacquer letters and diacritics pasted directly on to the paper leaves.”

Turning our attention to the colophon in naskh (= fig. 45), this reads:

Hadhihi hadiyatun ilahiyatun wa tuhfatun bahiyatun. Asbahtu mulhaman bi kitabat
hatayni I-siratayn min ba'da <l-istikhara> min allah <bi-karratayn>, thumma ka-
tabtuhuma tatabbu'an li I-mutaqaddimin, wa harrartuhuma tadhakkuran li I-muta -
akhkhirin, wa zayyantu bayadaha masarratan li l-nazirin, wa <adrajtu> fiha usilan wa
qawanin tamussukan(sic) bi qawlihi ‘azza wa jalla, “Wa la ratbin wa la yabisin illa fi
kitab mubin”, wa tayammunan ‘ald sabil al-tabarruk ila hadrat zilli llah fi l-ardayn,
khalifati llah ‘ala I-'alamin, al-mu ayyad bi -nasri I-'aziz wa I-fathi I-mubin, ghiyathi I-
haqq wa l-khilafa wa I-din, sultani I-maliki I-ashraf Qanisawh al-Ghawri, allahumma
nsuruhu nusratan li I-din, wa ftah ‘alayhi abwab al-haqq wa l-yaqin bi I-fatiha wa fathi I-
mubin, wa j'al tuhfati hadhihi fi babihi al-asna miftah li I-fathi l-al-qarib wa bida'ati
hadhihi wasila li qabal khatirihi <Il-labibi>. Wa khadama bi kitabat ruqumiha wa
taqarraba bi rtisam rusiimiha bi dar al-khilafa Qustantiniya al-faqir Hamzat al-
Sharafi, ajra llah ta‘'ala qalama I-‘afw ‘ald zallatihi, <... > Muhammad wa alihi wa
sahbihi al-<tabiin> fi malakatihi, sanat tis* wa tismiya.

This is a divine gift and a splendid present. Having asked God for proper guidance two
times, I was inspired to write these two suras, which I then penned in imitation of the
earlier [masters], and which I indited as a reminder for those who follow. The blank
space [of the folios] I have embellished for the delight of the beholder, and I have
incorporated therein principles and rules by adhering to the Word of God, powerful and
exalted is He above all, “And no moist or dry [thing] but that it is [written] in a clear
record,”® [thus] betaking myself upon the path of blessing to His Excellency, the
Shadow of God on the Two Worlds, the Caliph of God over the Universe, he who is
supported through the mighty triumph and the clear victory, the succour of God, the
caliphate and the religion, the sultan, al-Malik al-Ashraf Qanisawh al-Ghawrl. O God!
Assist him in the religion, open for him the gates of truth and certainty in the Fatiha, and
make this present of mine to his most sublime gate a key to shortly unlock [his gate to
me] and this merchandise of mine a means for his intelligent mind to accept [my offer].
[The one who] rendered service by writing its characters and sought to gain access
through the tracing of this inscription, in the House of the Caliphate, Constantinople, is
the destitute Hamzat al-Sharafi, may God, exalted is He above all, move the pen of
forgiveness over his lapses <...> Muhammad, His family, His Companions, who follow
His principles, in the year 909.

Karatay, followed in this by Ugur Derman*®, considered Hamza to have been a
katib of Qanisawh. In their view, this is a work that was commissioned by the
sultan in 909/1503. Yet, working first and foremost from the colophon, I consider

464 Qur’an, 6: 59.

465 U. Derman, “Une sourate coranique calligraphiée au XVIe s. en caractéres coufiques la-
qués”, in F. Déroche (ed.), Les manuscrits du Moyen-Orient: essais de codicologie et paléo-
graphie. Actes du Colloque d’Istanbul (Paris, 1989), pp. 113-114, plates 13-14.
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this interpretation rather unlikely. Doesn’t the colophon rather depict a callig-
rapher who aspired to become one of Qanisawh’s kuttab? After all, it would seem
that Hamza was hoping for his tuhifa at Qanisawh’s most sublime gate to become
the miftah li I-fath al-qarib, and for his bida'a (“merchandise”!**) to attain the
qabil khatirihi... Alas, so far no other trace of Hamza has been found, so there is
no way of telling whether this labour-extensive and costly job application ever
paid off.

As a second alternative to the Karatay/Derman reading, there is the on-going
research of Simon Rettig, whose technical description of the ms. is quoted above.
Working first and foremost from the work’s stylistic features, he argues for yet
another interpretation, hypothesizing that this “book of victory” was commis-
sioned by Bayezid II (r. 886-918/1481-1512) and sent as a gift to the newly
enthroned ruler, Qanisawh al-Ghawri. In a forthcoming study, Rettig will in-
vestigate the visual and symbolic meaning as well as the historical and religious
significance of the manuscript in the context of the relations between the Ot-
toman and Mamluk sultanates at the turn of the 16™ century. As it happens, the
Ottomans have kept fairly itemized lists of the gifts exchanged between Bayezid II
and Qanisawh al-Ghawri, so one might hope to find conclusive evidence here.*”
These lists, however, are unlikely to provide corroborative evidence: as diverse
and rich the exchanged gifts may be (horses and hunting birds, robes and furs,
spices and porcelains, slaves and decapitated heads, etc.), books are hardly ever
mentioned.*®

However, it should be added that none of the alternative interpretations de-
tailed above easily accommodate a particularly vexing issue: the tailpiece’s
puzzling and seemingly anachronistic reference to Qustantiniya as dar al-khilafa.
The easiest way out of this conundrum would be to simply treat Revan 18 as a
post-1517 Ottoman forgery, in which the name of the original dedicatee has been
overwritten with that of Qanisawh. Yet, while this elegant solution, suggested to
me by Carine Juvin*®, answers the question of the anachronistic reference to dar
al-khilafa, it also raises another: why Qanisawh? Assuming the ms. to have
postdated Qanisawh (given the dar al-khilafa), why antedate the ms. by reference

466 For the significance of this key term in the establishment of a patronage relation — ulti-
mately one of tit for tat, quid pro quo — see K. D’hulster, “Caught Between Aspiration and
Anxiety, Praise and Exhortation: An Arabic Literary Offering to the Ottoman Sultan Selim I”,
Journal of Arabic Literature 44 (2013): 181-239, here pp. 199-205.

467 1. Gok, “Atatiirk Kitapligt M.C. 0.71 Numarali 909-933/1503-1527 Tarihli In‘amat Defteri
(Transkripsiyon-Degerlendirme)”, PhD thesis (Marmara Universitesi, 2014). For refs. to the
relevant ff., see C. Yiiksel Muslu, The Ottomans and the Mamluks. Imperial Diplomacy and
Warfare in the Islamic World (London/New York, 2014), pp. 262-275.

468 This, of course, does not mean that books were not exchanged, for there are many examples
that prove otherwise...

469 Personal communication by Carine Juvin.
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to Qanisawh of all people? Second, as anachronistic as dar al-khilafa may sound
for Bayezid II’s reign, it remains to be verified whether this was really the case.
According to Selahattin Tansel, the Krim khan Mengli Giray Khan (d. 921/1515)
already referred to Istanbul as Dar al-Khildfa.*° Finally, returning to Simon
Rettig’s hypothesis once more, we could understand dar al-khilafa as an
anachronistic reference that was made by the Ottomans most deliberately, as an
innocent yet ominous “slip of the pen”.

In short, Revan 18 is a puzzling item that presently raises more questions than
it answers...

)471

(112) Istanbul, Topkapi Sarayi Miizesi Kuttiphanesi, R 191 (non vidi

Al-Fada’il al-Jami‘a fi Asrar al-Fatiha, an anonymous tafsir of the sirat al-
Fatiha; the Qur’an’s “best verse”, the dyat al-Kursi; the siirat Ikhlas; etc., and a
mention of their merits. Said to be an exquisite copy with a zigzag layout, written
in the name of Qanisawh in 34ff.

472

(113) Istanbul, Topkapi Sarayi Miizesi Kittiphanesi, R 729 (non vidi)

Al-BusirT’s al-Kawakib al-Durriya fi Madh Khayr al-Bariya once more (— 23, 49,
50/1, 81, 98, ...), now copied for Qanisawh by ‘Ali Bay min Uzdamur in 29ff.

(114) Istanbul, Topkapi Sarayi Miizesi Kiitiiphanesi, R 2057 (non vidi)*”

A majmi’ of calligraphy, entitled Kitab fihi Ahadith Sharifa wa Hukm wa Wasaya
wa Ghayr Dhalika. It was copied (khidmat) for Qanisawh (bi rasm) by mamliik
Tani Bay min Janim min Tabaqat al-Qa‘at al-maliki al-ashrafi. This is by all
means a precious item, which, for whatever reason, Karatay did not catalogue.
One wonders what more uncatalogued volumes the Topkap: library has in
store...

The work itself is undated but can probably be dated to Qanisawh’s early
regnal years. The work offers a selection of hadiths etc., each in a different
calligraphic style. Musalsal, e. g., is illustrated by way of the following (- fig. 46):

470 Yavuz Sultan Selim (Ankara, 1969), p. 213.

471 Karatay, Arap¢a Yazmalar, nr. 2078.

472 Karatay, Arap¢a Yazmalar, nr. 8539.

473 The author owes this reference to Zeren Tanind1 (Uludag Universitesi, Bursa). See Z. Tanindi,
Harmony of Line and Colour. Illuminated Manuscripts, Documents and Calligraphy in the
Sadberk Hanim Museum Collection, 2 vols. (Istanbul, 2019), I: 73.
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Fig. 46: Qalam al-Musalsal (f. 2v)

Qalam al-musalsal:

Allahumma azillini tahta ‘arshika yawma la zill illa zilluka wa la baqi illa wajhuka wa la
fani illa khalquka, ya arham al-rahimin, wa salla llah ‘ala sayyidina Muhammad wa
alihi wa sahabihi wa ‘ishratihi I-tahirin wa sallama kathiran.

The musalsal style:

O God! Shelter me under Your Throne, on the day when there will be no shadow except
Your shadow. Nothing is eternal, except Your countenance, and nothing is transitory
except Your creation, O most merciful of the merciful ones! God, bless our Lord,
Muhammad, His Family, His Companions, and Pure Friends, and grant [them] much
salvation!

One can only imagine how many hours mamlitk Tani Bay had already spent while
bent over choice models of calligraphy, thus learning by sensual perception (hiss)
as the first stage of his training, and how many mufradat and murakkabat he had
to see corrected by his demanding master as its second stage, before he ever
attained the skills required for reaching the final stage of his training and
completing this accomplished piece of writing...*”* As such, the work resonates

474 For the training of calligraphers, see Roxburgh, “The Eye is Favored for Seeing the Writing’s
Form”, passim. Mufradat (“singulars”) and murakkabat (“compounds”) were two vital
stages during practice: the first involved mastering “the writing in isolated form of the
individual graphemes used in the Arabic alphabet, followed by the joining of each letter in
alphabetical sequence to the other letters of the alphabet”, while the latter tested the stu-
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deeply with al-Tayyibi’s two manuals (— 108, especially his specimen of musalsal,
K 882, ff. 29v-32r), the calligraphic manual-cum-Fiirstenspiegel dealt with below
(= 131), and the two petitions in talig script (— 87, 126).

(115)  (X) Istanbul, Tiirk ve islam Eserleri Miizesi, 508 (vidi of select ff.)*

A single-volume Qur’an in 643ff., copied by an unknown hand. As the com-
missioner of the ms. is referred to as “emir Qanisawh” (bi rasm khizanat
mawlana al-magqarr al-ashraf al-karim al-‘ali al-mawlaw1 al-sayyidi al-<...> al-
makhdiimi al-sayfi), Alison Ohta first identified this Qanisawh as the future
sultan Qanisawh al-Ghawri.*’® However, based on her later examination of the
inscriptions on the binding’s filigree doublures (referring to Qanisawh as the
amir akhir kabir), she has now renounced this identification, and instead
convincingly argues for the ownership of one of Qanisawh’s numerous name-
sakes who, unlike Qanisawh al-Ghawri, did hold the office of master of the

stables: Qanisawh Khamsmi’a, the short-reigning sultan Aba Sa‘id Qanisawh (r.

903-905/1498-1500) (- 4, 30).*”” This Qur’an must have been copied sometime

following 886/1481, when he was appointed as amir akhiir kabir.

What makes this Qur’an stand out is the fact that it has an interlinear Turkic
translation, angled diagonically or horizontally below the Arabic source text.
Provided that this is not a later addition, this feature would make this Qur’an the
only interlinear Turkic Qur’an translation that is definitely Mamluk. Un-
fortunately, as no work whatsoever appears to have been done on the translation,
we cannot yet compare this to two other interlinear translations, for which a
Mamluk provenance has been suggested:

- Berlin, Staatsbibliothek - Preuf$ischer Kulturbesitz, Hs. or. 6163 (vidi of vol. 1),
a translation in 6 volumes and dated 863/1459. Whereas the cataloger tenta-
tively identifies this as an Ottoman ms., Flemming suggests a Mamluk prov-
enance.”’®

dent’s “capacity to make compound forms from letters, to combine these words into lines,
and to write lines in succession in satisfying visual array” (pp. 284-285).

475 M. Unustast (ed.), The 1400th Anniversary of the Qur 'an. Museum of Turkish and Islamic Art
Qur’an Collection (Istanbul, 2010), pp. 99, 266-267 (including pictures of the outside and
inside cover); Farhad & Rettig, The Art of the Qur an, pp. 262-265. The ms. is also discussed
in a forthcoming article of Alison Ohta, “Mamluk Qur’ans: Opulence and Splendor of the
Islamic Book” (paper presented at the conference “The Word Illuminated: Form and
Function of Qur’anic Manuscripts”, 1-3 December, 2016, Washington D.C.).

476 A. Ohta, “Filigree bindings of the Mamluk period”, Mugarnas 21 (2004): 267-276, here
pp. 273-274.

477 Ohta, “Covering the Book”, pp. 317-321.

478 Flemming, “Zum Stand der mamluk-tiirkischen Forschung” in W. Voigt (ed.), XIX.
Deutscher Orientalistentag 1975 (Wiesbaden, 1977), pp. 1156-1164, here p. 1163; Quiring-
Zoche, Arabische Handschriften. Reihe B: Teil 6, nrs. 15-20.
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- Ankara, Milli Kiitiiphane, 06 Mil Yz A 2848 (vidi): while this has been iden-
tified as a Mamluk Qur’an translation and commentary, this identification is
tentative at best, since it is based on linguistic grounds only.*”

The Qur’an’s patron, Qanisawh Khamsmi’a, was an intimus of sultan Qaytbay
and a brother-in-law of the latter’s dawadar, Yashbak min Mahdi, and, clearly, he
shared their interest in Turkic literature: apart from the Qur’an translation, he
also commissioned a copy (bi rasm khizanat ... Qanisawh amir akhiir kabir) of
the divan of ‘Asik Paga (= 3-1), the so-called Garib-Name, a long Turkic didactic
mesnevi, written in 1330 (Siileymaniye Laleli 1752 M1) (non vidi).** Significantly,
the only other Mamluk copy that we know of was one commissioned by Yashbak
min Mahdi (2 vols., Stileymaniye, Laleli 1752 M, M 2) (non vidi). For com-
pleteness sake, I may supplement these two works owned by Qanisawh

Khamsmi’a with five more:

- Muhammad b. Abi 1-Fath al-Safi al-Shafi'i, Kitab al-Safwa fi Wasf al-Mam-
lakat al-Misriya (— 4).

- Perhaps Ibn Balaban’s Kitab al-Rawdat al-Saniya fi Figh al-Hanafiya (- 30).

- At least one vol. of Ibn Taghribirdi’s al-Nujam al-Zahira fi Muliak Misr wa I-
Qahira: Topkapi Saray1 Miizesi Kiitiiphanesi, A 2975 (bi rasm).

- al-Busiri, al-Kawakib al-Durriya fi Madh Khayr al-Bariya: the ubiquitous al-
Busiri copy, auctioned by Christie’s (non vidi). Interestingly, this ms. is said to
have first belonged to the preceding sultan, Muhammad b. Qaytbay (—
Chapter Three).*!

- Anon., al-Tzz wa I-Tashrif fi Tali' al-Maqam al-Sharif Mawlana I-Malik al-
Malik al-Zahir Abi Sa‘id Qanisawh ‘Azza Nasruhu*®: the zayirja or horoscope
for the exact moment of the sultan’s accession: 41° 52’ before the Noon Prayer
on the 18™ of Rabi‘ al-Awwal 904. In the first part, the astrologer identifies the
tali' or ascendant sign (21° in Sagittarius), positions the remaining eleven
Buriij, seven Kawakib, and the Ra’s and Dhanab al-Jawzahar (i.e., the Moon’s
ascending and descending node), and casts several siham (lots). The typical
12-panel horoscope diagram is conveniently supplemented with two more

479 See F. Bakirci, “Tefsirii’l-Kur’an (80b-120b). Girig - Metin - Dizin - Tipkibasim”, MA thesis
(T.C. Mimar Sinan Giizel Sanatlar Universitesi, 2008); N. Giiler Tumkaya, “Tefsirii’l-Kur’an
(40b-80a). Giris - Metin - Dizin - Tipkibasim”, MA thesis (T.C. Mimar Sinan Giizel Sanatlar
Universitesi, 2009); and D. Selguk, “Tefsirii’l-Kur’an (1a-40a). Giris - Metin - Dizin - Tip-
kibasim”, MA thesis (T.C. Mimar Sinan Giizel Sanatlar Universitesi, 2009).

480 Z.Tanindi, “Two Bibliophile Mamluk Emirs: Qansuh the Master of the Stables and Yashbak
the Secretary”, in D. Behrens-Abouseif (ed.), The Arts of the Mamluks in Egypt and Syria -
Evolution and Impact (Bonn, 2012), pp. 269-283, here pp. 273-276, figs. 4-9.

481 Unfortunately, I failed to take down the reference to the relevant auction catalogue.

482 See my forthcoming “Misreading the Stars at the Mamluk Court: The Horoscope (Zayirja) of
al-Malik al-Zahir Qanisawh Khamsmi’a (r. 903-905/1498-1500)”.
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tables that provide the essential and accidental qualities of the various buriij
and kawakib.

In the second part, the astrologer provides an elaborate astrological inter-
pretation of the data of the first part. Among the many forecasts in relation to
Qanisawh’s family and property, reputation, friends and enemies, and even
death, the anonymous ‘alim al-nujiim foretells a kathrat al-sa'ada wa taraduf
al-khayrat for al-Zahir Qanisawh, and the istigrar qadamihi I-sharif fi I-mulk
bi l-'izza wa l-sa‘ada wa l-farah wa l-surir (..) wa I-tarab wa kathrat al-hubir
(f. 8v). Yet, it will be recalled that the sultan’s joy only lasted as long as it did.
Either the stars had been wrong, or the astrologer had misread them... The ms.
is preserved as a unicum in 18ff. in the Qatar National Library (Maktabat Qatar
al-Wataniya, HC.MS.01087) (vidi), and stands out for being the only (!) known
horoscope for a Mamluk sultan.*’ In recent years, various scholars such as
Mamlukologist Noah Gardiner have increasingly questioned — and suc-
cessfully combatted — the ahistorical dichotomy of astronomy and astrology
and the marginalizaton of the latter. Undoubtedly, this unique ms. will con-
tribute in finally putting these ill-informed notions to rest.

Fig. 47

483 In 1983, David King knew of only one Mamluk individual horoscope, this time for an amir
(“The Astronomy of the Mamluks”, Isis 74 (1983): pp. 531-555, here p. 550). At least by 2003,
the count was still one single item (F. Charette, Mathematical Instrumentation in Four-
teenth-Century Egypt and Syria (Leiden/Boston, 2003) p. 8, n. 30).
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On f. 4v (- fig. 47), there is a marginal addition that summarizes al-Zahir
Qanisawh’s horoscope: Sanat 904 fi R ° (= Rabi' al-Awwal) yawm al-jum‘a 18,
wa l-baqi li I-zuhr 4<3> daraja, al-tali' ha’ (= al-Qaws) K’ (= 21°). Interest-
ingly, this addition is topped by another addition that records the date of
accession of Qanisawh al-Ghawrt: Saltanat al-malik al-Ashraf Abu I-Nasr al-
Ghawri mustahall Shawwal sanat 906 <min kitab ....). Unfortunately, for this
date no horoscope is cast.

(116) Jerusalem, National Library of Israel, Yahuda Collection Ms. Ar. 294
(vidi)**

Majmi’ Hikdyat wa Nawdadir, an anonymous collection of a variegated nature,
including mundjat of Musa, the story of the well-known “drunken” Sufi Abu
Yazid al-Bistami, the death of Misa, some fatwas, tafsir of some ayat, etc. Its
opening line runs as follows:

Wa ruwiya ‘an al-nabiy salla llah ‘alayhi wa sallama annahu qala: inna akhi Misa
‘alayhi l-salam qala fi mundajatihi: ya rabb inni akhaf min arba‘at ashya’: min al-faqr wa
sakarat al-mawt wa zulmat al-qabr wa ahwal yawm al-qiyama. Qala llah ‘azza wa jalla:
in khifta min al-qabr fa salli salat al-duha hatta aminuka min I-faqr, wa in khifta min
sakarat al-mawt fa salli salat al-zawal hattad “Uhawwinuha ‘alayka”, wa in khifta min
zulmat al-qabr wa diqatihi fa salli ma bayna l-maghrib wa l-isha’ wa hiya salat al-
awabin, wa in khifta min ahwal yawm al-qiyama fa salli salat al-layl tanjii min ahwal
yawm al-qiyama. Qala I-Nabiy salla llah ‘alayhi wa sallama, “Ummati ‘ala thalathat
asnaf: sinf (sic) yashbahiina I-mala’ika, wa sinf yashbahina l-anbiya’, wa sinf yash-
bahiina I-bahaim. Fa amma lladhina yashbahiina l-mala ika fa himmatuhum tasbih
wa tahmid, wa amma lladhina yashbahiina l-anbiya’ fa himmatuhum al-salat wa I-
siyam, wa amma lladhina yashbahiina I-baha’im fa himmatuhum al-akl wa I-shurb.”

It is related regarding the Prophet, God bless Him and grant Him salvation, that He has
said, “My brother, Moses, upon Him be peace, said in [one of] His mundjat, ‘O Lord! I
fear four things: poverty, the agony of death, the darkness of the grave, and the terrors of
the Day of Resurrection.” God, powerful and exalted is He above all, replied, ‘If you fear
the grave, then pray the Salat al-Duha up to “Uminuka min al-faqr”; if you fear the
agony of death, then pray the Salat al-Zawal up to “Uhawwunuka ‘alayka”; if you fear
the darkness of the grave and its narrow circumstances, then pray the (voluntary prayer
for the time) between the Sunset and the Night Prayer, that is the Salat al-Awabin; and if
you fear the terrors of the Day of Resurrection, then pray the Salat al-Layl, (for) you to
be delivered from the terrors of the Day of Resurrection.”” The Prophet, God bless Him
and grant Him salvation, has said, “My community is of three classes: a class that
resembles the angels, a class that resembles the prophets, and a class that resembles the

484 E.Wust, Catalogue of the Arabic, Persian, and Turkish Manuscripts of the Yahuda Collection
of the National Library of Israel (Leiden, 2016), I: 448-450. The ms. is online available
through http://aleph.nli.org.il.
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Fig. 48: Frontispiece of Ms. Ar. 294 (f. 2r)

animals. As for those who resemble the angels, their mind is set on glorifying and
praising God; as for those who resemble prophets, their mind is set on praying and
fasting; as for those who resemble animals, their mind is set on eating and drinking.”

The work was copied (khidmat) for Qanisawh (bi rasm khizanat, — fig. 48) by
Yanus al-Muhammadi min Tabaqat al-Ashrafiya al-Maliki al-Ashrafi in 61ff.,
and appears to be a unicum.

(117) Jerusalem, National Library of Israel, Yahuda Collection Ms. Ar. 295
(vidi)*®

Al-BusirT’s al-Kawakib al-Durriya fi Madh Khayr al-Bariya, copied (katabahu)
by mamliik Uzbak b. Tani Bak min Tabaqat al-Qasr al-sharif al-maliki al-ashrafi
(— fig. 49) for Qanisawh (bi rasm khizanat mawlana...) in 28ff.

Being the last Burda in this list in its non-amplified form, this item provides
me with a final opportunity to return to the Burda verse that was evoked in the
historicizing prelude to this book, as this verse, together with a second one, is

485 Wust, Catalogue of the Arabic, Persian, and Turkish Manuscripts, I: 450. The ms. is online
available through http://aleph.nli.org.il.
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'

Fig. 49: The kataba finispiece of Ms. Ar. 295

inscribed inside Qanisawh’s mosque-madrasa. This verse is the first of the fol-
lowing five that conclude this celebrated qasida’s eighth section, which is entitled
“The Messenger’s Jihad and Campaigns” (vv. 135-139):**

Wa man takun bi rasuli llahi nusratuhu & In talqahu l-usdu fi ajamiha tajimi
Wa lan tara min waliyin ghayri muntasiri &  Bihi wa la min ‘adiawin ghayri munqasimi
Ahalla ummatahu fi hirzi millatihi ® Ka I-laythi halla ma'a l-ashbali fi ajami
Kam jaddalat kalimatu llahi min jadalin & Fihi wa kam khassama I-burhanu min
khasimi
Kafaka bi I-ilmi fi l-ummiyi mujizatan & Fi l-jahiliyati wa I-ta dibi fi l-yutumi
Whoseover is succoured by God’s & If lions were to find him in their lair, they
Messenger would fall silent.
You will find no friend of his who is not ® Nor any foe who is not broken.
victorious;
He settled his community in the & Like a lion with its cubs in its lair.
stronghold of his creed,
How many an opponent did the Words of % How many an adversary was vanquished
God refute, by the Proof.
It is miracle enough for you that an % In the Age of Ignorance, that an orphan
illiterate should achieve such knowledge should acquire such refinement.

In Suzanne Stetkevych’s reading, the Qasidat al-Burda is as much about the
Prophet Muhammad as it is about the Abbasid caliphs. As she argues,

“through a process of chronological and rhetorical retrojection, a mythic concordance
(was) established between victorious ‘Abbasid caliphs such as al-Mu‘tasim and their
imperial armies and the Prophet and his Companions as warriors”.

Indeed, she continues,

“(t)he recasting of Sirah-related materials into poetic structures (...) has the effect of
downplaying the chronological or historical narrative aspect of these materials and
foregrounding their cosmic dimensions and associations, in particular through estab-

486 Stetkevych, The Mantle Odes, p. 133 (translation), p. 250 (edition).
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lishing a mythic concordance between the events of the Prophet’s lifetime and the apex
of Arab-Islamic hegemony in the High ‘Abbasid Age.”*"

A similar retrojection must have taken place in the Ghawriya, now one that
establishes a concordance not between the Abbasid caliphs and the Prophet, but
between Qanisawh and the Prophet. How far exactly this mythic concordance
went we couldn’t tell, unfortunately... Did Qanisawh, himself of a mamlik
background, think of himself as an ummi who had turned ‘alim, a yatim who had
turned muta’addib, not unlike Muhammad (v. 139)? Or was, for him, their
concordance limited to Muhammad’s role as a military leader, thus excluding his
spiritual leadership? This issue, already briefly touched upon previously (- 47,
48), will be returned to in the fourth chapter, A Library Identified.

(118) Kayseri, Rasid Efendi 204 (vidi)

Al-Durrat al-Mudiya fi I-Ahadith al-Nabawiya, copied (khidmat) by al-mamliik
‘Ali Bay min Baktamur min Tabaqat al-Zimamiya for Qanisawh (bi rasm khi-
zanat) in 31{f. The sultan’s name on the frontispiece is rather blurred, but seems
to read Qanisawh rather than Qaytbay.

In the introduction following the basmala and hamdala (- fig. 50), the author
("Ali Bay himself?) clearly expresses the wish for his writing to be included in the
sultan’s khizana:

&2 Amma ba'du, ayqazana llah (...) wa ‘asamand min ghawa 1l al-alsina. Fa hadha
majmii' muhtawin ‘ala tadhkir wa adhkar wa riwayat wa akhbar wa ahadith wa athar,
thamaratuha li man tadabbaraha salah qalbihi wa lisanihi li ma yantazir min mujazat
rabbihi wa ihsanihi. Ahbabtu an an (sic) ahdiya dhalika ila I-khizanat al-sharifat al-
mawlawiyat al-malakiya (sic) al-malikiyat al-alimiyat al-amiliyat ** al-‘adiliyat al-
ashrafiya, la zalat in sha a llah ta'ala ma'mirat al-riba’ mahiilat al-intifa“ khallada llah
ta‘ala mulk malikiha wa thabbata qawa‘id dawlatiha bi Muhammad wa alihi, 1 hawla
wa la quwwat ila bi llah al-‘aliy al-‘azim.

Qala l-imam al-Ghazzali rahimahu llah, “Amma l-hikma fa innaha ‘ata’ min allah ‘azza
wa jalla yu’tiha man yasha’ min ‘ibadihi.”

Now, God has awakened us (...) and has safeguarded us from the dangers of the
tongues. This is a collection that contains tadhkir, adhkar, riwayat, akhbar, hadiths and
athar, the fruit of which, for those who consider these, is for their heart and their tongue
to lend themselves for expecting the requital of their Lord and His benevolence. I was
hoping to present this to the library of His Noble and Royal Excellency (...). If God,
exalted is He above all, wills, may the inhabited world of the four quarters be suited for
profit, and may God, exalted is He above all, make the rule of its ruler eternal and may
He fix the foundations of his reign through Muhammad and His Family. There is no

487 Stetkevych, The Mantle Odes, pp. 135, 141. For her analysis of the full section, see pp. 134-
144.
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power and no strength save in God! Imam al-Ghazzali, God’s mercy be upon him, has
said, “As for wisdom, this is a gift from God, exalted and elevated is He above all, which
He bestows upon whomsoever He pleases of His servants.”
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Fig. 50: The author’s preface

By way of an example, a question posed to ‘Ali b. Abi Talib:

&89 Wa su’ila “‘Ali radiya llah ‘anhu, “Ma athqal min al-sama’ wa ma awsa‘ min al-ard
wa ma aghna min al-bahr wa ma ashadd min al-hajar wa ma aharr min al-nar wa ma
abrad min al-zamharir wa ma amarr min al-samm?” Wa qala radiya llah ‘anhu, “Al-
buhtan ‘ala I-bari’ athqal min al-sama wa l-khawf awsa’ min al-ard wa qalb al-munafiq
ashadd min al-hajar “* wa qalb al-qani' aghna min al-bahr wa l-sultan al-jayir aharr
min al-nar wa l-hdja ila I-la im abrad min al-zamharir wa l-sabr amarr min al-samm wa
qila I-namima amarr.”

‘Ali, may God be pleased with Him, was asked, “What is heavier than the sky, what is
broader than the earth, what is richer than the sea, what is stronger than stone, what is
hotter than fire, what is colder than severe frost, and what is bitterer than venom?” ‘Alj,
may God be pleased with Him, replied, “Slandering the innocent is heavier than the sky,
fear is broader than the earth, the hypocrite heart is stronger than stone, the heart that is
content is richer than the sea, the unjust ruler is hotter than fire, the need for the vile is
colder than the severe frost, and patience, or, according to others, defamation, is bitterer
than venom.”
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(119) Leiden, University Library, Or. 303 d (vidi of frontispiece)*?

The eight volume of Ibn Wahshiya’s (late 3*-early 4®/10™ cent.) al-Filahat al-
Nabatiya, in 2211f., for which vols. 1, 3 and 4 have been identified as well (- 59,
76, 77).

While Jan Just Witkam dated this manuscript to 1060/1650, he seems to have
confused Or. 303 ¢ and Or. 303 d. As stated in the Catalogus Codicum Ori-
entalium, and as communicated by Boris Liebrenz (Leipzig, personal commu-
nication), Or. 303 ¢ dates from Qanisaw’s reign, as is suggested (yet not proven,
see Chapter Three!) by the frontispiece® (bi rasm khizanat al-maqam ... Qa-
nisawh al-GhawrT). According to Lucia Raggetti, the ms. is incomplete at the end
and thus lacks a colophon.*”

As is confirmed by this particular ms., Orientalists certainly found their way
into the Ottoman sultan’s treasuries, as will be returned to in Chapter Five.

(120) Leiden, University Library, Or. 1390 (vidi)*"

Risale-i Deste-i Giil fi Keyfiyet-i Halket-i I-Cinnin ve Tevlidihi, an anonymous
Turkic work in 32 ff. dedicated to Qanisawh, that deals with the birth and creation
of men (rather than of jinn, as suggested by the cover title?). Following the
basmala and an elaborate encomium of Qanisawh, the opening line:

&5 Amma ba'du tiirab-i bab-i erbab-i ula’l-elbab fakir-i hakir-i meksarii’l-bal mii-
sevvesii’l-ahval ma‘a killeti’l-biza'at ve kesreti’l-batalet soyle takrir éder ki (...) tertib-i
bir risale bel bir makale diir mutazammin-i fevayid-i ferayid-i keyfiyet-i tevelliid-i beni
Adem ki ziibde-i ‘alemdiir ki ne tavir erham-i iimmihdtda besleniir ... ve ne tarikdan
mahabis-i menahis-i ‘ademden kaza-i sahra-i viicida kadem basar ve ne tertib birle
medaric-i ‘0mr-i tabiiye ¢ikar ve ne yol birle niizil éder ta nihdyet-i ‘0mr-i tabiiye yéter.

Now, the dust at the gate of gates of the lords endowed with reason, the poor and
wretched one, who is broken-hearted and in a confused state, and who is poor in
merchandise [to offer, yet] rich in idleness, speaks as follows, that (...) the composition

488 P. de Jong & M.]. De Goeje, Catalogus Codicum Orientalium Bibliotheca Academiae Lug-
duno Batavae (Leiden, 1865), III: 214 (entry 1280); P. Voorhoeve, Handlist of Arabic
Manuscripts in the Library of the University of Leiden and Other Collections in the Neth-
erlands. Second enlarged edition (The Hague/Boston, 1980), p. 83; ].J. Witkam, Inventory of
the Oriental Manuscripts of the Library of the University of Leiden. Volume 1 Manuscripts
Or. 1 - Or. 1000 (Leiden, 2007), p. 153.

489 Reproduced in A. Vrolijk & R. van Leeuwen, Arabic Studies in the Netherlands. A Short
History in Portraits, 1580-1950 (Leiden/Boston, 2014), p. vi.

490 Raggetti, “Rolling Stones Do Gather”, pp. 240-243.

491 De Jong & de Goeje, Catalogus Codicum Orientalium, I11: 282-283; ].J. Witkam, Inventory of
the Oriental Manuscripts of the Library of the University of Leiden. Volume 2. Manuscripts
Or. 1001 - Or. 2000 registered in Leiden University Library in the period between 1665 and
1871 (Leiden, 2007), p. 136.
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of a risale, or rather, of a makale, [which] comprises the incomparable tales of the
circumstances of the genesis of the children of Adam, the cream of the earth, how they
are being fed in the mother’s womb (...) how they move from the prisons of the evil
fortunes of non-existence to the fate of the plain of existence, in what order they proceed
through the natural stages of live, and in what way they live until they have reached the
end of the natural life.

It remains an open question whether we are dealing with an independent com-
position, or with a translation of one of various works in Arabic on the khalg al-
insan.

One can image this deste-i giil (“bouquet of roses”) to have pleased the sultan,
if only because of its title, which resonates deeply with his Sufi poetry and —
undoubtedly connected thereto — his vast “gardening project”, described in
such lofty terms both in his Shah-Nama translation and in the Dublin majalis text
(= 17, 107). In relation to the rose, consider the following anecdote, as recorded
by Ibn Iyas**:

Fa lamma nfadda I-majlis qama l-sultan wa dakhala ila I-bahra llati ansha’aha bi I-
maydan wa ‘azama ‘ald l-umara’ wa hadara I-atabaki Qurqmas wa l-umara’ al-mu-
qaddimin. Fa lamma takamala I-majlis ahdara l-sultan fita fiha ward min bustan al-
maydan. Fa akhadha min dhalika l-ward warda wa shammaha thumma dafa‘aha ila I-
atabaki Qurqmas, fa akhadhaha wa qama wa qabbala l-ard. Thumma akhadha wardat
ukhra wa shammaha thumma dafa'aha ila Dawlat Bay amir silah, fa akhadhaha wa
qama wa qabbala l-ard. Thumma akhadha wardat ukhra wa shammaha thumma da-
fa‘aha ila Sudin al-Ajami amir majlis, fa akhadhaha wa qama wa qabbala l-ard.
Thumma farraqa ‘ald jami' al-umara’ al-muqaddimin li kull wahid warda fa ya 'khu-
duha wa yaqium wa yuqabbil al-ard. Fa qabbali lahu l-ard al-umara’ al-muqaddimin
jamiuhum fi dhalika l-yawm li ajl al-ward, hatta ‘udda dhalika min al-nawadir.

When the meeting was closed, the sultan stood up and went to the pond, which he had
constructed at the hippodrome. He had invited the amirs [to come with him], and
present were atabak Qurqmas and the amirs of one hundred. When all were present, the
sultan had a napkin brought in, in which roses from the garden of the hippodrome were
[wrapped]. He took one of the roses, smelled it and handed it over to atabak Qurqmas,
who took it, stood up and kissed the ground. The sultan then took another rose, smelled
it and handed it over to Dawlat Bay, the amir silah, who took it, stood up and kissed the
ground. The sultan then took another rose, smelled it and handed it over to Stdin al-
‘Ajami, the amir majlis, who took it, stood up and kissed the ground. The sultan then
distributed roses among all amirs of one hundred, one rose each. They took it, stood up
and kissed the ground. That day, on account of the rose, all amirs of one hundred kissed
the ground before the sultan; as such, this [ceremony] was considered a rare phe-
nomenon.

492 Ibn Iyas, Bada i al-Zuhir, 1V: 176-177.
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This immediately brings to mind the following painting by Nakkas Sinan Bey of
Mehmed II smelling a rose (Topkapi Saray1 Miizesi Kiitiiphanei, H 2153, f. 10r) (=
fig. 51), known first and foremost as a very early example of Western influence in
Ottoman portraiture:

s Tt
| g

Fig. 51: Mehmed II smelling a rose

Qanisawh’s rose ceremony definitely deserves more attention, as does the rose as
a time-honoured symbol of the Prophet (- 130) and of the beloved in general.*”
In light of this latter association, Ibn Iyas’s anecdote resonates deeply with the
novel temporal partition coined by Walter Andrews and Mehmet Kalpakli, the
Age of Beloveds.** Concluding, given Qanisawh’s (alleged) interaction with
Ibrahim-i Giilgeni, it is worth pointing out that the rose was a key concept within
the Giilseniye branch of the Khalwatiya, founded by this very Ibrahim. Indeed,
the rose lent more to this tariqa than part of its name. Among others, the acts of

493 For the rose in Ottoman culture, rich starting points are provided by B. Ayvazoglu, “The
Rose in Ottoman Aesthetics”, in H.C. Giizel et. al. (eds.), The Turks, III: Ottomans (Ankara,
2002), pp. 956-973; and Ch. Gruber, “The Rose of the Prophet: Floral Metaphors in Late
Ottoman Devotional Art”, in D.]. Roxburgh (ed.), Envisioning Islamic Art and Architecture.
Essays in Honor of Renata Holod (Leiden/Boston, 2014), pp. 223-249.

494 W.G. Andrews & M. Kalpakli, The Age of Beloveds. Love and the Beloved in Early Modern
Ottoman and European Culture and Society (Durham/London, 2005).
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the Sufis while performing dhikr has been likened to the opening and closing of a
rosebud (for the sultan himself dancing, — Ch. 4):

“(...) when the tempo of the zikr speeds up with the rhythm of musical instruments,
such as the kudum (drum) and mazhar (tambourine), the dervishes hold each other’s
hands, make a circle, and start walking from the right to the left, during which they
extend their left legs towards the centre of the circle called Kutubhéane and right legs to
the opposite side. Their bodies bend over on the left leg’s action and straighten on the
right leg’s action. When the scene is seen from above it looks like a rosebud opening and
closing.”*”

(121) London, British Library, Add. 24363 (non vidi)**

Tuhfat al-Khawatir wa Nuzhat al-Nawazir, according to the catalogers, the last
will of caliph ‘Umar (r. 13-23/634-644) to his son, copied (katabahu) for Qa-
nisawh al-Ghawri by al-mamliik Qarakuz min Siidiin min Tabagat al-Sandaliya*”’
al-maliki al-ashrafi in 21ff. in 906/1501.

Could it be that, unlike those of, e. g., "Ali and Aba Hanifa (- 96, 101, 102, 104/
2), ‘Umar’s wasiya as an independent title is quite rare? Or are we in fact dealing
not with “‘Umar’s last will, but with ‘Ali’s? It will be recalled that a previous item
(— 101) has exactly the same title as the present item, yet definitely deals with the
testament of ‘Ali...

(122) London, British Library, Or. 5103 (vidi)**®

The last collection of forty traditions of the list (— 23/1, 23/3, 42-2, 62) is de-
scribed by the catalogers as an anonymous work, entitled Kitab al-Arba‘ina
Hadith, and “written by the order of Qanisawh for Agbulat”.

In reality, we are dealing with an arba‘iina collection authored by Ibn Hajar al-
‘Asqalani (— 49/1b) in the year of his death (851/1447) and called al-Arba‘ina fi
Rad' al-Mujrim ‘an Sabb al-Muslim. As to be expected, rather than written for, the
work was copied by (katabahu) al-mamlitk Aq Bulat min Qanibak for Qanisawh
(bi rasm al-maqam al-sharif) in 26ff. The preface and the first hadith run as
follows:

495 Ayvazoglu, “The Rose”, p. 961.

496 W. Cureton & C. Rieu, Catalogus codicum manuscriptorum orientalium qui in Museo Bri-
tannico asservantur. Pars secunda, codices arabicos amplectens Supplement catalogue
(London, 1846-1871), p. 657. I owe this reference to Carine Juvin (Louvre).

497 Misread by Cureton as al-Sunbuliya.

498 A.G.Ellis & E. Edwards, A Descriptive List of the Arabic Manuscripts Acquired by the Trustees
of the British Museum since 1894 (London, 1912), p. 20.
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W) Bi smi llah al-rahman al-rahim. Al-hamdu li llah rabb al-'Glamin. Amma ba'd hamd
allah alladhi ‘azuma qadru man amana (sic) bihi wa aslama, wa I-salat wa l-salam ‘ala
nabihi lladhi shara'a li ummatihi sunan al-din (** wa bayyana lahum sunan al-
muhtadin wa ‘allama, salla llah ‘alayhi wa ‘ald alihi wa sahbihi, wa sallama lladhina
kana yatalaggawna amrahu bi I-qabil, wa sallim ya dha l-jalal wa I-ikram wa radiya
liah ‘an sadating ashab rasil allah ajma‘ina. “* Wa ba'du fa hadhihi arba‘ina hadithan
munaqqat min kutub al-sihah wa I-sunan fi ta’zim al-muslim wa l-zajr ‘an sabbihi wa
zann al-sii’ bihi wa ta'‘ammud zulmihi fi salmihi wa harbihi, katabtuha ‘izatan li man
basata lisanahu wa yadahu fi (“* l-muslimina intihakan li a‘radihim wa stiktharan
mimma yasir ilayhi min jawahirihim wa a‘radihim (sic) ma‘a qillat ‘ilmihi wa ‘wijajihi
wa ta‘arrud li sakhat rabbihi wa ghtarra bi hilmihi wa stidrajihi, ‘asa llah an yarzuqahu
&3 |- tawba wa l-indba, fa yaqtadi bi l-salaf al-salih min al-sahaba wa ittiba‘ (sic) al-
sahaba, wa llah “Yudill man yasha’ wa yahdi man yasha .

Al-hadith al-awwal: ‘an Abi Hurayra radiya llah ‘anhu, anna Rasila llah “* salla llah
‘alayhi wa sallama qala: “Al-muslim akha (sic) l-muslim, la yazlimuhu wa la yakhd-
hiluhu (sic) wa la yahqiruhu bi hasb mra’in min al-sharr an yahqir akhahu l-muslim.”
Rawahu Muslim.

Al-hadith al-thani: ** (...)

In the name of God, the Merciful, the Compassionate! Praise be to God, Lord of the
Universe! Now, the praise of God, the rank of who believes in Him and submits [to Him]
is exalted, and praise and peace be upon His Prophet, who has given to His community
the sunan of the religion, who has clarified for them the sunan of the Rightly Guided
Ones and who was instructed [them in their faith]. God bless Him, His Family and His
Companions, and God grant salvation those who submit willingly to His command.
Grant salvation, O Lofty and Honourable One, our masters, the Companions of the
Envoy of God altogether.

Now, these are forty traditions that have been selected from the books of the sound
[traditions] and sunan, in order to enhance the greatness of the Muslim, to prevent that
he is being abused or thought ill of, [to block] the intention of doing him wrong, in
[making] peace with him and in [waging] war with him. I have written this as an
admonition for those who stretch out their tongue and their hand towards the Muslims,
defiling their good repute, and considering the gems and fame that befalls them as too
much —how little and crooked their sense! — risking the wrath of their lord, and
misled by his discernment and being lured into destruction. Perhaps God will bestow
upon him repentance and penitence, so that he will imitate the model of the pious
forebears of the Companions and <follow> the Companions. God “does leave to astray
whom He wills and guides whom He wills.”**

The first tradition:

[It is related] on the authority of AbG Hurayra, may God be pleased with him, that the
Envoy of God, God bless Him and grant him salvation, has said, “[Every] Muslim is the
other Muslim’s brother: he neither oppresses him, nor does he humiliate him or does he
look down upon him. According to [all] men, for [a Muslim] to look down upon his

499 Qur’an, 74: 31.
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brother Muslim is evil.” Narrated by Muslim.
The second tradition: (...)

In the 1406/1986 edition’”, based on a ms. that was copied by Ibn Hajar’s
grandson, Yasuf b. Shahin al-Jamal (Cairo, Dar al-Kutub Taymur Hadith 428,
151t.), the editor’s claim that his was an editio princeps is wrong, since the work
(here entitled Arba‘ina Hadithan fi Ta'zim al-Muslim wa I-Zajr ‘an Sabbihi™) is
included in a work that was published already in 1329/1911: the Majmii" al-
Arba‘ina Arba‘ina min Ahadith Sayyid al-Mursalina, a 40 x 40 hadith collection,
authored by the late 19™-early 20™ century prolific Palestinian scholar, Yasuf b.
Isma ‘il al-Nabhani (d. 1350/1932).°*

Next to the copies of the British Library and the Dar al-Kutub, at least two
more mss. should be available: Jerusalem, National Library of Israel, Yah. Ar. 147,
ff. 123r-126r (dated 998/1589) (non vidi); Riyadh, Maktabat Jami‘at al-Imam
Muhammad b. Sa‘ad al-Islamiya, Ms. 8410, 5ff. (non vidi).

(123) London, British Library, Or. 12012 (vidi)*®

Al-SuyutT’s Kitab al-Wasa'il ila Ma'rifat al-Awa’il, a historical work on the
awia il, the origin of things, abridged from al-‘AskarT’s Kitab al-Awa 'il. Questions
dealt with include: what was the first building erected on earth (a temple at Mecca
by Adam), who invented taxation (Moses), who was the first to wear a turban
(Alexander the Great), ... The work was copied (katabahu) for Qanisawh (bi
rasm al-maqam) by mamlik Qanisawh min Anasbay min Tabaqat al-Rafraf bi -
Hawsh al-Sharif al-Maliki al-Ashrafi in 55ff. The bright-coloured frontispiece has
been preserved exceptionally well (- fig. 52).

A later note at the bottom explicitly identifies the ms. as one of Qanisawh’s
khaza iniya (hadha I-kitab kana fi khizanat kutub al-sultan Qanisawh), while a
second bi rasm note® at the top confirms once more that bi rasm implies
ownership of a ms. and not the act of commissioning the ms. to be made (- 27,

500 Ed. al-Shaykh al-Huwayni al-Salafi (Beirut, 1406/1986).

501 Apart from these two titles, it would seem that Ibn Hajar’s work is also referrred to as Rad" al-
Mujrim fi Dhabb ‘an Ird al-Muslim.

502 Published already in Beirut, 1329/1911 (collection 39, pp. 355-360). For a more recent ed.,
see Majmii' al-Arba‘ina Arba‘ina min Ahadith Sayyid al-Mursalin, yashtamil ‘ald arba‘ina
kitaban kull minha yashtamil ‘ald arba'‘ina hadithan fi l-mahasin wa I-hikam wa I-ahkam wa
shama’ilihi salla llah ‘alayhi wa sallama wa mujizatihi wa dala il nubiawatihi wa ayatihi wa
khasa’isihi (...), ta’lif al-Shaykh al-'Allama Yisuf b. Isma'il al-Nabhani, ed. Ahmad Farid al-
Mazidi (Beirut, 1431/2010), collection 39, pp. 419-427.

503 See A.S.Fulton, “A Mamliak Arabic Manuscript”, The British Museum Quarterly 16/4 (1952):
93-95.

504 The name in this second note is illegible, but is clearly not Qanisawh’s (bi resm- hizanet-i sidi
ve mevlai ve devletlii efendim <....> Pasa el-mu'azzam dame stimiivuhu).
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28,55, 90, Chapter Three). Muhammad Waley’s statement, hesitantly repeated by
Emilie Savage-Smith, that this manuscript was penned by no other than sultan
Qanisawh himself is clearly wrong.”
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Fig. 52: Frontispiece with two ex libris

(124) Manchester, John Rylands Library, Arabic MS 704 (vidi)**

A Qur’an in one volume of 470ff. Contrary to previous statements, this ms. was
not copied in Qanisawh’s mosque around 1500, and was not even commissioned
by Qanisawh himself.”” In fact, according to Ohta, we are dealing with a late 14™-

505 M.I. Waley, “Illumination and its functions in Islamic manuscripts”, in F. Déroche & F.
Richard (eds.), Scribes et manuscrits du Moyen-Orient (Paris, 1997), pp. 87-112; E. Savage-
Smith, Arabic Treasures of the British Library: From Alexandria to Baghdad and beyond
(London, 2013), p. 13 (“At the end of the manuscript (...) there is an illuminated panel
stating that the manuscript was transcribed by Qansawh al-Ghawri himself. If so, then we
have an example of a ruler who was concerned with learning the art of calligraphy”).

506 Mingana, Catalogue of the Arabic Manuscripts in the John Rylands Library, columns 42-43.
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century Qur’an that only “obtained this association with the sultan through the
presence of an ownership stamp in his name™®,

The entire work, fully digitized now*”, made its appearance in popular media
as “the world’s largest Qur’an” (?), indeed, of the size of a “large flat screen TV™!
The calligraphy is exemplary, and each heading constitutes a unique work of art

(— fig. 53).

Fig. 53: The concluding verse of Siirat al-Qamar and the title of Sirat al-Rahman

(125) (P) Oxford, Bodleian Library, MS Bruce 70 (vidi)

In an 1842 auction catalogue, the present ms. was described as follows:

“Kissat Beni, Ibrdhim fi Assr Cansau el-Gauri Meliki Mesr, a treatise on the Duties and
Performances of the Pilgrimage to Mecca and other Holy Places, as settled in the reign of
Cansau el Gauri, the twenty-second and last Sultdn of Egypt, who was slain by Selim
Emperor of the Turks (...) This manuscript is on large paper, the writing of the most
beautiful kind, gilded ornaments are introduced between the lines and the principal
(sic) passages or sentences of the work, are in a most superb and elegant large character.
The vowel points and diacritical marks are all inserted, as if it had been the Koran itself.
This manuscript must have been written for the use of a prince; it is bound in an elegant

matter, uniform with the other manuscripts, its size is 14 by 10 % inches, in thin folio.”*"’

A grateful description of the splendour of the present manuscript, but, apart
from that, quite off the mark. We are dealing with not one but two texts, and these
are not merely “settled in the reign of Cansau el Gauri” but dedicated to him.
Moreover, what we have here is not a — one out of a dozen — didactic “treatise
on the Duties and Performances of the Pilgrimage”, but something that is more

507 For the location of some of the missing ff., see D. James, “Rylands Arabic MS. 42: Recent
Discoveries”, Bulletin of the John Rylands University Library 59 (1976-1977): 249-253.

508 Ohta, “The Bindings of Qansuh al-Ghawri”, p. 215.

509 https://luna.manchester.ac.uk/luna/servlet/detail/Man4Medieval VC~4~4~913667~137669
?qvq=q%Aarabic+42+koran&mi=0&trs=2 .

510 (A. Murray), A catalogue of a valuable collection of Oriental literature, lollected by James
Bruce of Kinnaird, consisting of from [sic] ninety to one hundred volumes in high preser-
vation (...) which will be sold by auction, by Mr. George Robins on Monday, the 30th day of
May, 1842 (London, 1842), no. 2.
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rare and altogether much more exciting: two narrative poems on the power
struggle in the Hejaz that followed upon the death of Muhammad b. Barakat,
sharif of Mecca in 903/1497. Muhammad b. Barakat had appointed one of his
sons, Barakat b. Muhammad (indeed) as his successor, but his other sons soon
rose to protest. After Qanisawh’s accession to the throne in 906/1501, matters
only worsened, as the newly appointed commanders in the Hejaz encouraged
Barakat’s sibling rivals to seize power for themselves (appointing Hazza" in 906/
1501, Ahmad al-Jazani in 907/1502, ...), and as the local Bedouin tribes got
involved as well. Particularly savage, so it seems, were the protagonists of the two
present poems, the Banii Ibrahim.”"' Not being Mamluk, these were a most
conventient scapegoat indeed! Allying themselves with the emir of al-Yanbu' and
with one of rivals for the sharifate, al-Jazani, they attacked and pillaged the Syrian
and Egyptian pilgrimage caravans. In the wake of a large massacre in Mecca in
908/1502, Qanisawh saw no other option than to forbid the participation of
women in the pilgrimage, and three years later, even nobody made the pilgrimage
from Egypt, and the kiswa had to be dispatched to Mecca by sea.’'> Of course,
these were no small matters for Qanisawh al-Ghawrt: as the khadim al-Haramayn
al-Sharifayn, securing the pilgrimage routes to Mecca constituted one of his most
fundamental duties, and any failure to do so offered a major blow to his prestige
throughout the Umma. In light of the turmoil that afflicted the Hejaz under
Qanisawh’s early reign, it is perhaps not a coincidence that the Egyptian pil-
grimage caravan of 917/1511 (the one in which Idris-i Bidlisi participated, — 42)
included some of the most distinguished members of Mamluk society, and was
led by no one else but Qanisawh’s own nephew, Tamanbay (- 51).

This unsavoury chapter in the history of the Hajj — admittedly, one out of
many — is dealt with in two texts, both written by Ahmad b. ‘Ali (al-)Marzaqi,
whom I have not been able to identify thus far’":

(125-1) Qissat Bani Ibrahim wa ‘Urban al-Hijaz <'ala husn al-taqa fi l-ikhtisar
wa I<ijaz> bi Muhammadin wa alihi, a splendid copy in 17ff. that was bi rasm
Qanisawh (f. 1r). On f. 17r, we find the name of the scribe-cum-author: khidmat

511 Asit happens, these were also the source of a small cache of Prophetic relics that came from
al-Yanbu® to Cairo’s in earlier Mamluk times (see Abdulfattah, “Relics of the Prophet”,
p- 83).

512 See Markiewicz, “The Crisis of Rule in Late Medieval Islam”, pp. 181-182; B. Martel-
Thoumian, “Partir en peélerinage a la fin de le période mamlouke (872/1469-923/1517)”,
Journal Asiatique 300/2 (2012): 691-707; J.L. Meloy, Imperial Power and Maritime Trade.
Mecca and Cairo in the Later Middle Ages (Chicago, 2010), p. 206-232; Petry, Protectors or
Praetorians, p. 40.

513 Could there perhaps be a connection to a sharh of Ka‘b b. Zuhayr’s Burda authored by Ibn
al-Marzaqi (or: Ibn Marziiqi) and copied by ‘Ali b. Nasir b. Ahmad b. ‘Ali al-Dimyati al-
Shafi‘1 in 890/1485 (Berlin, Hs. or. 14202) (non vidi)?
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al-mamlik al-marqiiqi Ahmad bin ‘Al al-Marzaqi. This first poem is introduced
by the following prose preface (ff. 1v-2r):

(...) wa ayyada llah ta'ala dina l-islam wa nushirat bi dhalika I-alam bi dawami I-
dawlat al-sharifat al-ashrafiya dawlat mawlana I-malik al-ashraf Qanisawh (sic!) al-
Ghawriya (sic!) adama llah ta‘'dla ‘ala l-islam wa l-muslimina mulk malikiha wa sahala
(sic) lahu turq al-khayrat fi sayir al-ard wa masalikiha, fa huwa lladi adalla (sic!
adhalla) fi zamanihi fara‘inat al-mulak hatta sara kull ahadin minhum lahu ‘abd **° wa
khadim wa mamliik.

Wa lamma zahara min ‘Urban Bani Ibrahim al-fussad fi sayir ard Makka wa aqtar al-
Hijaz wa l-bilad, wa mtana'a ‘an al-hajj fi sanat ihda ‘asharat wa tis'miya hajj Misr wa I-
Sham, wa fi dhalika min al-fasad al-ghdya, wa qad nasarahu llah ‘alayhim bi l-‘asakir wa
l-junid nasran ‘azizan wa tamayyaza bi dhalika ‘ala sayir al-mulitk wa l-‘asakir ta-
myizan.

Wa qad aktharat al-fusaha wa l-shu‘ara fi dhalika tasanif wa ash'ar ‘ala hasab taqatihim
fi I-tatawul wa l-ikhtisar, fa ahbabtu an ajma’ ma sami‘tuhu min qisasihim ‘ald namat
al-takhmis mukhalifan lahum fi nazmihim makhafatan min al-tadlis, wa ahbabtu an
abda fi dhalika bi l-asma al-sharifat al-husna li yahsul bi dhalika ladhada (sic! lad-
hadha) li I-sami' fi I-qawafi wa l-ma'na, wa ja'altu dhalika bi rasm al-khizanat al-
Ghawriyat al-sharifa lima fi dhalika min al-tuhaf wa I-ma‘ani al-zarifa (...)

May God, exalted is He above all, support the religion of Islam, and may thus the flags be
hoisted in the perpetuity of the noble, Ashrafiyan reign, (that is,) the reign of our Lord,
al-Malik al-Ashraf Qanisawh al-Ghawriya (sic!). May God, exalted is He above all, make
this ruler’s reign over Islam and over the Muslims last, and may the paths [that lead to]
good deeds, in all of the world and on all of its roads, be smooth for him, [Qanisawh],
who has subdued the pharaonic rulers of his day, so that each of these became a slave to
him, a servant and a mamliik.

When the Bedouin [tribe] of the immoral Bana Ibrahim broke out in all of the land of
Mecca and the quarters and cities of the Hejaz, and the pilgrimage from Egypt and Syria
was [hereby] made impossible in the year 911 — an act of utmost immorality! —
through the armies and the troops, God had rendered him victorious over them — a
mighty victory! — and thus [Qanisawh and his armies] were favoured over all [other]
rulers and [all other] armies.

The eloquent ones have composed many compositions and the poets have versified
many poems on this, [all] to their own ability, sometimes lengthy and sometimes
succinct, and I favoured the idea of collating their stories as I have heard them in the
format of a takhmis, [thus setting it] apart from th[eir original] versification, for fear
that [I would be accused of] fraud. [Moreover,] I wanted to open this with the noble
Most Beautiful Names [of God], in order for the listener to take delight in the[ir] rhymes
and the[ir] meaning. I have prepared this [copy] for [bi rasm] the noble Ghawrlyan
khizana, as this [already] holds [so many] presents and [books of] delicate import.

What follows is, indeed, a takhmis of over 400 lines that opens with God’s ninety-
nine names and then switches to a praise of al-asad al-dirgham, Qanisawh al-
Ghawri, and his dealings with the Bana Ibrahim. As we learn from the preface, the
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author reworked other poets’ materials into a takhmis format, “for fear that [he
would be accused of] tadlis”, that is, “fraud”, or rather, in the present context,
“plagiarism™. It would be interesting to learn more from the author’s cut-and-
paste technique, but unfortunately I have not been able to identify his
source(s).”™*

Prima facie, this first poem seems to present the same material as the second
poem (— 125-2), highlighting, among others, the martial prowess of Qanisawh
and his troops and the mischief wrought by the Bana Ibrahim (Fi‘dlu Bani
Ibrahima fi kull jumlatin ® Fi'dlu haramin la tahillu bi millatin (...) Laqad
uhlikii jam'an bi qatlin wa dhillatin ® Nakalan lahum idh fi I-taghabun nak-
wahu). However, it should be said that the takhmis — at least for me — offers
some much more terse reading than the relatively straightforward narrative of the
second poem does...

(125-2) The second poem comes with its own frontispiece (f. 18r):

Wa lahu aydan adama llahu ayyamahu al-zahira wa jama‘a lahu bayna khayray al-
dunya wa l-akhira
Al-qissat al-thaniya <zuhayriya>>" bi rasm al-khizanat al-sharifa al-Ghawriya khal-
lada llah mulk <...> bi Muhammad wa alihi wa sahbihi

Follows (ff. 18v-30v) a more conventional gasida in r of 174 vv. by the same
author, who now refers to himself in the concluding lines as Ahmad Marzaqi. The
opening v. is as follows:

Al-hamdu li llah najman land zahara ® Min ba'd najm lahum thalith bihim
dumira

Praise be to God, [for] two stars have & After [first] having been ruined by them,
ascended for us [again], for whom a third star [had ascended].

Even though the author has a hard time picking which of Qanisawh’s many
successes he should deal with (Law rumtu adhkur man bi l-zulm dammarahu ®
La tala qawli wa lam adhkur mukhtasiran), before long he focuses squarely on
the conditions in the Hejaz, which are quickly deteriorating as the ‘Urbdn prevent
safe pilgrimage (‘Ala I-fasad bi Makka wa I-qital biha ® Wa mana’a hajj li Bayt
Allah wa l-‘umara, Ya wayhahum bi fi‘dl al-sii” qad halakii). As soon as Qanisawh
was informed (Lamma tabayyana fi I-ard al-fasad lahum ® Wa bana ma qad
khafa min fi'lihim jahara), he swiftly moved, his reputation as khadim al-Har-
amayn on the line (Wa jahhaza l-jaysh wa I-fursan ajma'ahum ® Wa akkada I-

514 The fifth line of each stanza rhymes in -dhu, which could imply that the author used only
one model poem.

515 A “Zuhayrian” story (i.e., a poem of praise, as was Ka'b b. Zuhayr’s Ode) and/or a “flowery
story” (i.e., linked to zuhr “flower”, given the author’s discussion of the sultan’s flowers in
the concluding vv.)?
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amr ma'a bash wa ma'a umara). As soon as he bade the troops farewell (Siriz bi
‘awn allah tantasiri ‘ala I-1i’am wa ahl al-baghy!), they set out for al-Yanbu' and,
before long, succeeded in restoring order. Now that the road to the Hijaz was
again as safe as it was following the Fath Makka itself in 8/630, the victorious
troops performed the Hajj and headed home. The poet seems to have been an
eyewitness not only of the events in the Hejaz, but also of the troops’ victorious
return to Cairo (Wa qad tazayyana min ajl al-qudim lahum & Aswaq Misr wa
amlak wa muhtakara, Wa qad ra’aytu ru’iis al--Urb ajma‘'aha ® Fawqa l-jarid
(...) Wa fi Zuwayla kam ra’s lahum ‘uliqat ® Wa kull bab bihi la laysa yanha-
sira). From f. 27v onwards, the author devotes some more vv. on Qanisawh’s
building activities, both in the Hejaz and in Cairo. In particular, the sultan’s lavish
gardening project in the maydan is highlighted, with their banafsaj, rayhan,
ward, narjis, ydsimin, sitsan, and ds in full bloom (f. 29r-29v).

In short, two interesting texts that deserve to be looked into more closely, the
more so since narrative poetry is hardly the favoured medium of Arabic his-
toriography...

Qanisawh must have been the object of a great deal of occasional praise poetry.
While those mada ik that are part of larger works dedicated to Qanisawh (- 41,
107) undoubtedly found their way into the sultan’s library, it remains to be
ascertained whether more “independent” items, such as the Bodleian ms., also
ended up on his bookshelves. As such, the present item may serve as a proxy for
all other praise pieces (and the sultan’s occasional return madih) that are cer-
tainly still out there and that may or may not have been included in Qanisawh’s
collection. Two examples may suffice (see Add. 13):

In 908/1502-1503, Waliy al-Din Ibn al-Farfar (d. 937/1531) composed a madih
in honour of Qanisawh al-Ghawri of 47 bayts, its matla’ being:

Laka I-mulk bi I-fath al-mubin mukhallad & Li annaka bi l-nasr al-‘aziz mu’ayyad™®

Yours is the power, immortalized through % Because you are supported by the strong
the clear victory, aid!

Waliy al-Din, a member of the powerful Shafi‘ite Damascene Bani Farfar family,
had composed this poem on behalf of his father, the equally imposing Shihab al-
Din Ibn al-Farfar (d. 911/1505), who stands out for being the only one who
combined the offices of Shafi‘ite gadi I-qudat of both Damascus and Cairo (!).
Following the Ottoman take-over, Waliy al-Din proved himself a master in

516 Al-Ghazzi, al-Kawakib al-Sa’ira bi A'yan al-Mi’at al-‘Ashira, ed. Khalil al-Manstr (Beirut,
1418/1997), I: 143-146; Ibn al-‘Imad al-Hanbali, Shadharat al-Dhahab fi Akhbar Man
Dhahab, ed. Mustafa ‘Abd al-Qadir ‘Ata (Beirut, 1998), VIII: 85 (here, the poem is ascribed
not to Waliy al-Din, but to his father, Shihab al-Din). Al-Ghazzi quotes the poem from an
unspecified tarikh by Ibn Talan, which, so far, I have been unable to identify.
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bridging the Mamluk-Ottoman (and Shafi‘ite-Hanafite) transition. Quickly
doing away with his loyalty towards the Mamluk regime, he praised sultan Selim
during the khutba in the latter’s presence, and performed a prayer according to
the Hanafite rite.””

In this particular case, there can be no doubt that the poem was actually
presented to Qanisawh, probably by the father, Shihab al-Din, who was received
by the sultan in Cairo in Rabi* al-Akhir 908/1502.”"® According to the later authors
al-Ghazzi (d. 1061/1651) and Ibn al-‘Imad al-Hanbali (d. 1089/1679), the sultan
recited the poem in person to those present, and then reciprocated it with a
return madih in Arabic of 33 bayts. This poem, reproduced by al-Ghazzi in full
and Ibn al-‘Imad al-Hanbali in part, is not included in any of the sultan’s poetry
collections, which would suggest that the sultan’s output is bigger even than his
divans suggest. In al-GhazzI’s eyes, Qanisawh was clearly an accomplished poet:
Wa la shakk anna I-qasidat al-thaniya aqrab min al-ula ild I-husn wa I-rigqa, wa
bayna I-qasidatayn farq zahir...

As a second specimen, there is ‘Ali b. Nasir al-Makki al-Hijazr’s (d. after 916/
1510) al-Magqamat al-Ghiiriya wa I-Tuhfat al-Makkiya (Gotha, arab. 1447, 10ff.,
incipit: Al-hamdu li llah alladhi rafa'a manar al-islam bi mawlana l-sultan Qa-
nisawh al-Ghawri, wa nasaba a’lam al-iman bi fayid fadlihi al-ma'nawi wa I-
siri...) (non vidi).>"

The author was active as a faqih, an usiili and a mufassir in Mecca, and is
recorded in quite some detail in al-Sakhawi’s biographical dictionary.”® He
authored a number of works, including al-Nir al-Tali' min Ufuq al-Tawali,
Madarik al-Usil (or: Ma'arik al-Wusal?) fi Sharh Minhdj al-Wusil li I-Baydawi,
and the Idrakat al-Waragqat fi I-Usal. This third work, a sharh of al-Juwayni’s
Waragqat fi Usiil al-Figh, is particularly interesting, since al-Hijazi dedicated this
work not to a Mamluk sultan, but to the Ottoman sultan, Bayezid II (r. 886-918/
1481-1512)! In all likelihood, he authored this work while briefly sojourning in al-
Ram in 898/1493.%”!

517 M. Winter, The Judiciary of late Mamluk and early Ottoman Damascus. The administrative,
social and cultural transformation of the system (Bonn, 2012), pp. 6-7.

518 Ibn Talan, Mufakahat al-Khilan fi Hawadith al-Zaman, ed. Khalid al-Mansur (Beirut 1418/
1998), p. 213.

519 W. Pertsch, Die Orientalische Handschriften der Herzoglichen Bibliothek zu Gotha, Theil III:
Die arabischen Handschriften der Herzoglichen Bibliothek zu Gotha, vol. 4 (Gotha, 1883),
pp. 477-478 (nr. 2772).

520 Al-Sakhawi, al-Daw’ al-Lami', V1: 45-47.

521 Preserved as a unicum: Siileymaniye, Ayasofya 997 (non vidi). Himmet Tagkomiir identified
the author as the well-known Meccan faqih-cum-chronicler al-Samhadi (— 51) an identi-
fication that is, in my view, wrong (“Books on Islamic Jurisprudence, Schools of Law, and
Biographies of Imams from the Hanafi School”, in G. Necipoglu, C. Kafadar & C.H. Fleischer
(eds.), Treasures of Knowledge: An Inventory of the Ottoman Palace Library (1502/3-1503/4),
2 vols. (Leiden, 2019), I: 389-422, here pp. 396, 401).
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Unlike Ibn al-Farfar’s madih, it is unclear whether al-Hijazi’s maqama ever
caught Qanisawh’s eye. However, this is not unlikely, since al-Hijazi spent some
time in Cairo as well.

(126) Paris, Bibliothéque nationale de France, Ar. 1947 (vidi)***

Qissat Idris ‘an Ibn ‘Abbas, a succinct anonymous story of the prophet Idris, as
transmitted by Ibn ‘Abbas, copied (khidmat) for (bi rasm) Qanisawh by mamlik
<Janbulat min .....> in 18ff. Following the basmala:

Khalaqa llah tabaraka wa ta‘ala malakan min al-mala’ika yuqal lahu I-Rith. Lahu
sab'miyat ra’s, fi kull ra’s sab‘miyat fam, fi kull fam sab'miyat alf lisan, kull lisan
yusabbih allah ta‘ala bi sab'miya alf lugha la tushbih kull lugha li I-lughat al-ukhra. Fa
qala I-Rih, “Ilahi wa sayyidi wa mawlaya! Hal khalaqta khalqan akthar tasbihan minni
mimma usabbihuka bihi khalisan li wajhika al-karim?” Fa awha llah ta‘ala ilayhi, “Ya
Rah! Inna li ‘abdan fi l-ard wa huwa min anbiya 7 yusabbih fi kull sa‘a wahida akthar ma
tusabbih anta fi jami hayatika, wa huwa khayyat ya'mal fi ‘amal al-qumash.” Qala I-
Rah, “Tlahi wa sayyidi wa mawlaya, dullani ‘alayhi!” Fa awha llah ta‘ala ila I-Rah an
“Ihbit il l-ard,” fa habata ila Idris ‘alayhi I-salam, wa huwa fi ‘amal la-khiyata wa huwa
yamla’ ibratahu thumma yaqif sa‘atan wa yusabbih. Fa ta‘'ajjaba l-malak min Idris
‘alayhi I-salam wa sabbarahu, fa taqaddama I-Rih ilayhi wa huwa ‘ala sifat rajul insi

(..)

God, blessed and exalted is He above all, has created a particular angel, called al-Rah.
This angel has 700 heads, and each of its heads has 700 mouths. Each of its mouths has
700,000 tongues, and each of its tongues praises God, exalted is He above all, in 700,000
languages, none of which resembles the other. Al-Riah spoke, “My God, my Lord, my
Master! Have You created a creature that praises You more than I do, in terms of
praising You merely for Your noble sake?” God, exalted is He above all, then revealed to
the angel, “O Rah! I have a servant on earth, one of the Prophets, who each single hour
praises [Me] more than you praise [Me] in all Your life! He is a tailor, dealing in fabrics.”
Al-Rih replied, “My God, my Lord, my Master! Point him out to me!” God, exalted is He
above all, then revealed to al-Rah, “Go down to earth!” and the angel went down to Idris,
upon Him be peace, who was doing needlework [in the following manner: each time he
had] threaded his needle, he stood up for an hour, praising [God]. The angel was amazed
over Idris, upon Him be peace, and, [indeed] found him to be steadfast [in his praise].
Al-Rah then approached Idris in the shape of a human man (...)

F. 18r has a 9-1l. addendum that is remarkably similar to the addendum in the
elaborate ta'liq script found in Topkap: Saray1 Miizesi Kiitiiphanesi, B 41 (- 87,
108). Unlike the scribe of the Topkap1 ms., the present scribe has included his

522 W.M. de Slane, Catalogue des Manuscrits Arabes (Paris, 1883-1895), p. 348; Vajda, Notices de
manuscripts arabes, nr. 1947. The ms. is online available through https://gallica.bnf fr.
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own name in the tarjama and has left out the superfluous anha dhalika phrase at
the end:

Bi smi llah al-rahman al-rahim.

Al-mamlak Janbulat min <T..bay min al-Arba‘in>

yuqabbilu l-ard bayna yaday mawlana l-maqam al-sharif, al-imam al-a’zam wa I-
humam al-muqaddam, sultan al-islam wa I-muslimin, qatil al-kafara wa I-mushrikin,
muhyt I-adl fi I-alamin, malik al-barrayn wa I-bahrayn, khadim al-haramanyn al-
sharifayn, al-<ghazi> I-malik, al-malik <al-ashraf> Abi I-Nasr Qanisawh al-Ghawri,
adama llah ta'ala lahu al-izz wa I-tamkin wa l-nasr wa l-zafar wa I-fath l-mubin, wa
jaddada lahu fi kull yawm nasran, wa mallakahu bisat al-ard barran wa bahran bi
Muhammadin <wa alihi wa sahbihi> wa sallama.

Wa salla llah <‘ala> sayyidina Muhammad wa alihi wa suhbatihi <wa sallama tasli-
man> kathiran da iman abadan.

In the name of God, the Merciful, the Compassionate!

Al-mamlik Janbulat min <T..bay min al-Arba ‘in>

Kisses the ground before Our Lord, His Noble Excellency, the most exalted leader and
leading hero, the ruler of Islam and of the Muslims, the slayer of infidels and poly-
theists, the reviver of justice in the Universe, the lord of the two lands and the two seas,
the servant of the Two Noble Sanctuaries, the reigning ghazi, al-Malik al-Ashraf Aba I-
Nasr Qanisawh al-Ghawri. May God, exalted is He above all, prolong for him the power,
the majesty, the support, the triumph and the clear victory; may He renew for him [His]
support every day; may He grant him the possession of the expanse of the earth, both on
land and at sea, through Muhammad, His Family and His Companions; and may He
grant Him salvation!

God bless Our Lord Muhammad, His Family, and His Companions, and grant Them
abundant salvation forever and ever.

(127) (?) Paris, Bibliothéque nationale de France, Ar. 2265 (vidi)**

Aq Bugha al-Khassaki al Maliki al-Sayfi dawddar al-sultan al-Malik al-Ashraf
Qanisawh al-Ghawri, Kitab al-Tuhfat al-Fakhira fi Dhikr Rusim Khutit al-Qa-
hira. This is apparently a topographical description of Cairo, based on al-Magq-
rizi’s (— 85) Khitat, by a dawadar of Qanisawh in 145ff. Following the basmala,
its opening lines:
Wa ba‘du, fa hadha kitab jama'tu fihi rustim al-Qahira wa ma htawa ‘alayhi dakhilan wa
kharijan min sayir al-jihat sammaytuhu I-Tuhfat al-Fakhira bi Dhikr Rustim Khutit al-
Qahira, wa min allah istamadda I-tawfiq wa huwa hasbi.
Nabda’ awwalan bi dhikr al-harat li annahd a’zam al-mahallat. Fa min dhalika harat
Baha’ al-Din. Hadhihi l-hara kanat qadiman kharij Bab al-Futith wa l-an dakhil Bab al-
Futuh alladhi wada‘aha amir al-juytish bi Darb al-Jamali, wa huwa I-mawjid al-an, wa

523 Vajda, Notices de manuscripts arabes, nr. 2265; Slane, Catalogue des Manuscrits Arabes,
p. 397. The ms. is online available through https://gallica.bnf.fr.
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hadd hadhihi I-hara ‘ardan min Bab al-Futih ila Khatt Khan al-Wiraqa wa hadduha
talan ila Khatt Bab al-Qantara wa kanat gadiman yusamma I-Rayhaniya (...)

Now, this is a book in which I have collected the parts of Cairo and what it comprises, in-
and outside in all directions. I have called it al-Tuhfat al-Fakhira fi Dhikr Rustim Khutit
al-Qahira. May success be granted by God, He who suffices me!

Let us first start with a discussion of the quarters [of the city], as these are the largest
sites. One of these is the Baha’ al-Din Quarter. This quarter used to be outside the Bab
al-Futih, but now it lies within the Bab al-Futah, which was constructed by the amir al-
juytish, at the Darb al-Jamali, currently still there. Widthwise, the border of this quarter
runs from the Bab al-Futah up to the Khatt Khan al-Wiraqa; lengthwise, it runs up to the
Khatt Bab al-Qantara. It used to be called al-Rayhaniya (...)

The question was raised already before, in relation to al-Qalqashandi’s Subh al-
A'sha (— 4): why a derivative work only, and not the original? As al-Maqrizi’s
Khitat, i. e., his Kitab al-Mawd'‘iz wa I-I'tibar bi Dhikr al-Khitat wa I-Athar, was
finished shortly before the author’s death in 845/1442, it might be worthwhile to
verify whether Aq Bugha has updated the material or has engaged with it in some
other way.

As indicated by the question mark following the item number, its inclusion in
the list is somewhat tenuous: there is no dedication to Qanisawh, yet, being
written by his dawadar, it may have been part of his library.

(128) (?) Paris, Bibliothéque nationale de France, Ar. 4594 (vidi)***

Nar al-Din ‘Ali b. Muhammad al-Ghazzali, Kitab Khalisat ‘Aqd al-Durar min
Khulasat ‘Aqd al-Ghurar (with Khalisat clearly added on top of the title later on).
Al-GhazzalT’s second work (— 40) in the list is a Fiirstenspiegel of 103ff. with a
intricate structure of 16 chapters (3 sections each), in 8 sets of opposite pairs:
karam & lawm, ‘aql & humgq, fasdha & ‘iyy, etc. The author based his work on al-
Ghurar al-Khasa'is al-Wadiha wa ‘Urar al-Naqa'id al-Qabiha, a literary an-
thology of Muhammad b. Ibrahim al-Kutubi (d. 718/1318), better known as al-
Watwat™ (f. 4r).

The Khalisat is dedicated to al-maqarr Qanisawh (f. 3r) — probably to be
identified with Qanisawh al-Ghawri — or, in the words of al-Ghazzali, heavy on
saj:

mawlanad l-maqarr al-ashraf, al-hayiz li maziyati I-ta’zim wa I-tashrif, Qanisaw (sic)

a'zam khass al-maqam al-sharif, a‘azza llah ansarahu wa da'afa qtidarahu, malik jazil

524 Vajda, Notices de manuscripts arabes, nr. 4594; Slane, Catalogue des Manuscrits Arabes,
p. 730. The ms. is online available through https://gallica.bnf.fr.

525 A. Ghersetti, “On Mamluk Anthologies Again: The Case of Jamal al-Din al-Watwat and His
Ghurar al-Khasa'is al-Wadihah wa-Urar al-Naqa'id al-Qabihah”, Mamlik Studies Review
17 (2013): 72-99. Al-Watwat himself used al-Rawhi’s work as one of his sources (— 85).
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al-murawa sharif al-ubiiwa, karim al-nujar jalil al-miqdar, ‘ali I-himma wafir al-hish-
ma, zilluhu ‘ala I-ra‘tya mamdid (sic) wa fadluhu li I-bariya mawjiid wa fana uhu min
al-afaq maqsiad wa babuhu ‘an al-khass wa l-'amm ghayr mardid (...)

Our Lord, His most noble Excellency, holder of the utmost exaltation and distinction,
Qanisawh, the most supreme and distinguished, His Noble Excellency, may God
strengthen his victories and multiply his strength, ruler of abundant valour and noble
fatherhood, of distinguished stock and sublime scale, of high mind and abundant
decorum, whose shadow extends over the flocks, whose favour [extends] towards the
creatures, <whose perdition is sought after on the horizons>, and from whose gate
neither high nor low are repelled (...)

By way of illustration, the opening lines of chapter 4, on humg:

(f. 251r) Al-bab al-rabi’ fi I-humg, wa fihi thalathat fusil.

Al-fasl al-awwal min hadha 1-bab fi <dhamm> al-jahdla wa l-juniin wa ma shtamala
‘alayhi min al-funiin.

Qala Rasul Allah salla llah ‘alayhi wa sallama, “La tazawwaji I-hamqa, fa inna suh-
bataha bala’ wa fi waladiha daya’ wa la tastardi‘u I-hamqa fa inna labanaha yughay-
yir.”

Wa qala ‘Umar radiya llah ‘anhu, “Lam yaqum janin fi batn hamqa tis'at ashhur illa
kharaja mayigan.”

Hadd al-humq: Qali huwa qillat al-isaba wa wad' al-shay fi ghayr al-mawqi‘ alladhi
wudia lahu.

Wa qila, “Awha llah ‘azza wa jalla ila Misa ‘alayhi l-salam, ‘A-tadri lima razaqtu I-
ahmaq?’ Qala, ‘La, ya rabb.’ Qala, ‘Li yalam al-‘dqil anna talb al-rizq laysa bi l-ijti-
had.”(...)

Wa qala I-Jahiz, “La tujalis al-hamqa fa innahu yu‘allaq bika min mujalasatihim
yawman min al-fasad (f. 25v) ma la yu'allaq bika min mujalasat al-‘uqala dahran min
al-salah, fa inna I-fasad ashadd iltihaman bi I-tabayi.”

Wa qala Aba Yasuf, “Al-nas thalatha: majnin, nisf majniin wa ‘aqil, fa l-majnin anta
ma'ahu fi raha li tarkika l-ikhtilat bihi, wa amma l-nisf majniin fa anta ma‘'ahu fita‘'ab li
dariurat al-ihtiyaj ilayhi, wa amma I-'aqil faqad kufiyat mu natuhu (sic?).”

Wa qala I-Asma‘i, “Quiltu li ghulam min Abna’ al-Arab, ‘Ayusirruka an yakin laka
miyat alf dirham wa annaka ahmaq?’ Qala, ‘La wa llah!” Quitu, ‘Wa lima?’ Qala, ‘Akhaf
an yajniya ‘alayya humqi jinayat, yudhhib mali wa yubqi humqi.””

The fourth chapter, on stupidity, in three sections.

The first section of this chapter, on the derogation of ignorance and foolishness and on
the tricks included therein.

The Envoy of God, God bless Him and grant Him salvation, has said, “Do no marry a
stupid woman, for her company is a scourge, and in her offspring there is perdition, and
do not employ the stupid woman as a wet nurse, for her milk changes (the baby for
worse).”

‘Umar, may God be pleased with him, has said, “No embryo has spent nine months in
the womb of a stupid woman without leaving it sobbing.”

A definition of stupidity: It is said that stupidity is to lack in hitting the mark and to puta
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thing on a different place than the one designated for it.

Itis said, “God, exalted and elevated is He above all, has revealed to Moses, upon Him be
peace, ‘Do You know why I provided the stupid with the means of existence?” Moses
replied, ‘No, O Lord!” God said, ‘In order for the wise man to know that the search for a
livelihood requires no diligence.”

Al-Jahiz has said, “Do not sit with stupid men, for what you get from sitting with them,
[if only for] a single day, is corruption, [whereas] what you get from sitting with wise
men for a long time is goodness, and corruption overtakes [men’s] character more
strongly [than goodness does].”

Al-Asma T has said, “I said to a slave of the Sons of the Arabs, ‘Would it please you to
own 100,000 dirhams, while you are stupid?” He replied, ‘No, by God!’ I said, ‘Why?’ He
answered, ‘I would be afraid that my stupidity would commit a crime against me, taking
my money yet leaving my stupidity.”

Unlike al-Ghazzal’’s other work in this list (— 40), this one appears to be a
unicum. According to Georges Vajda, the work was printed in Cairo in 1331/1913
(non vidi).

(129) Paris, Bibliothéque nationale de France, Ar. 5892 (vidi)**®

This is the list’s second copy of al-Siddiqi’s Kitab Hadiyat al-Muhibbin fi I-
Adhkar wa I-Ad‘Tya (= 91). In all, the work consists of seven chapters: on al-ism
al-azam, prayers for specific times and for specific circumstances (when
dressing, when leaving the house, when finishing one’s meal, when seeing the full
moon, when mounting a horse, etc.), the fada ‘il al-Qur 'an, the fadl al-salat ‘ald I-
nabiy... As an example, taken from chapter 3, fi ma yuqal fi awqat makhsiisa (ft.
10v-11v):

Wayagra’ fil-layl: “Amana l-rasiilu bima unzila ilayhi min rabbihi, wa l-mu 'miniin kull
amana bi llah wa malaikatihi wa kutubihi wa rusulihi, la nufarriq bayna ahad min
rusulihi, wa qalii sami'ndg wa "ata'na ghufranaka rabbana wa ilayka l-masir”, “La yu-
kallif allah nafsan illa wus'aha laha ma kasabat wa ‘alayha ma ktasabat, rabbana la
tu’'akhidhnd in nasina aw akhta 'na, rabbana wa la tahmil ‘alayna isran kama ha-
maltahu ‘ala lladhin min qabling, rabbbana wa la tuhammilna ma la taqat lana bihi, wa
fu ‘anna wa ghfir lanna wa rhamna, anta mawlana, fa nsurna ‘ala I-qawm al-kafirin”

(..)

At night, one recites: “The Messenger has believed in what was revealed to him from his
lord, and [so have] the believers. All of them have believed in Allah and His angels and
His books and His messengers, [saying], “We make no distinction between any of His
messengers.” And they say, “We hear and we obey. [We seek] Your forgiveness, our
Lord, and to You is the [final] destination” [and] “Allah does not charge a soul except

526 See E. Blochet, Catalogue des Manuscrits Arabes des Nouvelles Acquisitions (1884-1924)
(Paris, 1925), p. 134. The ms. is online available through https://gallica.bnf.fr.
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[that within] its capacity. It will have [the consequence] of what [good] it has gained,
and it will bear [the consequence of] what [evil] it has earned. “Our Lord, do not impose
blame upun us if we have forgotten or erred. Our Lord, and lay not upon us a burden like
that which You laid upon those before us. Our Lord, and burden us not with that which
we have no ability to bear. And pardon us; and forgive us; and have mercy upon us. You
are our protector, so give us victory over the disbelieving people.” (...)

The Paris copy of the Hadiyat was copied (katabahu) by mamlik Uzdamur min
<Khayir Bak> min Tabaqat <...> al-Maliki al-Ashrafi for Qanisawh (bi rasm) in
31ff.

As announced in the first item of al-Siddiqi (= 91), a few more words re-
garding the author. Hailing from Qazvin, he spent time in the Mamluk lands,
where he enjoyed the support of sultan Qaytbay (ba'da ihsan al-amir Qaytbay
ilayhi). He then returned to his home country and rose to some prominence with
the Aqqoyunlu ruler, Ya‘qib b. Uzun Hasan.”® From the introduction to the
Hadiya, we learn that al-Siddiqi in fact based this work on another work of his
(Hadha nubdha marghub fi wasliha muraghghiba fi asliha ntakhabtuhd min
kitabi I-musamma bi I-Habl al-Matin fi al-Adhkar wa 1-Adiya I-Ma 'thiir ‘an
Sayyid al-Mursalin), which is preserved as a unicum (?) in Siileymaniye, Es‘ad
Efendi, 1385/1 (non vidi). Concluding, it would seem that al-Siddiqi authored at
least one more work, the third in total: al-Arba‘iina Hadithan fi I-Nash wa I-'Adl
wa l-Amr bil-Ma'riif wa I-Nahy ‘an al-Munkar. Until 2003 at least, there used to be
a copy in Baghdad (Dar al-Saddam, 12516) (non vidi).

(130) Paris, Bibliothéque nationale de France, Ar. 6895 (vidi)**

Al-SuyutT’s al-Magala al-Wardiya fi I-Rayahin al-Zahriya. The work was copied
(khidmat) in 30ff. for Qanisawh (bi rasm) by Ahmad al-Fayyami, whose pen is
represented in this list by a second item (= 7).

The seventh and last work in this list (— 16, 18, 23/3, 29, 63, 123) of the self-
proclaimed mujaddid is a mundzara, the only one present in this chapter, and its
protagonists are not sword and pen, or wine and hashish, but nine flowers: the
rose, narcissus, jasmine, violet, myrtle, .... Rather than speaking on his own
account, al-SuyGti — a hadith specialist through and through — relates this
florid debate on the authority of an impressive string of personified natural
phenomena (f. 2v):

527 Qur’an, 2: 285-286.

528 For the author, see al-Sakhawi, al-Daw’ al-Lami’, V: 86-87.

529 Vajda, Notices de manuscripts arabes, nr. 6895. The ms. is online available through http
si//gallica.bnf.fr.
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Haddathani al-Rayyan ‘an Abi I-Rayhan ‘an Abi I-Wardiban ‘an Bulbul al-Aghsan ‘an
Nazir al-Insan ‘an Kawkab al-Bustan ‘an Wabil al-Hattan, qala, “Marartu yawman ‘ala
hadigatin (...)”

The Juicy One has related the following, on the authority of the Father of Sweet Basil, on
the authority of the Father of the Rose-Grower, on the authority of the Nightingale of
the Twigs, on the authority of the One Watching Over Man (?), on the authority of the
Star of the Garden, on the Authority of Heavy Shower, the Incessantly Pouring Forth,
“One day, I passed by a garden (...)”

Each flower speaks only once, denouncing its predecessor and boasting its own
superior medical qualities.”® Even though the work has been available in print at
least since 1298/1881%"", allow me to briefly give the floor to its first protagonist,
“created from the perspiration of Muhammad, Gabriel and Buraq on the Nightly
Journey”, the rose (— 120):

& Fa hajama l-ward bi shawkatihi wa najama min bayna l-rayahin mu'ajjiban bi
ishraq siratihi wa ifraq sawlatihi, wa qala, “Bi smi llah al-mu'‘in wa bihi nasta‘in! Ana I-
ward malik al-rayahin wa l-warid mun‘ishan li l-arwah wa mata‘an laha ila hin, wa
nadim al-khulafa’ wa I-salatin “*” wa l-marfi‘ abadan ‘ala l-usra, 1a ajlis ‘ala turab wa la
tin, wa l-zahir lawni l-ahmar ‘ald azhar al-basatin wa l-ashraf min kull rayhan, fakhran
bi anni khuliqtu min ‘araq al-Mustafa wa Jibril wa I-Buraq laylat al-isrd, wa l-muzaffar
bi quwwat l-shawka wa l-sawla wa I-manstr ‘ala man nawani li anni sahib al-dawla wa
I-aziz ‘inda I-nas wa I-muwaddad (sic?) bayna I-jullas li I-inas wa I-‘adil fi l-mizaj wa I-
salih fi I-ilaj. Usakkin hararat al-safra wa ugawwi “*" al-batin min al-a'da, wa utayyib
rayihata l-badan, wa man shamma ma’i wa bihi namash aw suda‘ harr sakana, wa
uqawwi I-mi‘ad, wa aftah min al-kabd al-sudad, wa anfa’ al-ahsha, wa uqawwi l-a'da
and wa ma’l wa duhni kayfa sha’a, wa ubarrid anwa' al-lahib al-kd’ina fi l-ra’s, wa
rubbama stakhrijuha minhu aydan bi I-‘utas, wa unbit al-lahm fi l-qurith al-'amiqa, wa
aqta’ al-tha alil kullaha idha stu'milat azrari (...)

The rose charged with its thorn [or: bravura], stepped forwards from amidst the ar-
omatic plants, stupefying [the other flowers] with the radiance of its shape and the
terrifying nature (?) of its ferocity, and said, “In the name of God, the Supporter, whom
we turn to for support! I am the rose, king of the aromatic plants, who comes as a
reinvigoration of the souls and as an object of their delight for some time, the boon
companion of caliphs and sultans, always exalted above [my] kinsfolk! I sit neither on
dirt nor clay, my red colour outshines the flowers of the gardens and is nobler than [the
colour] of every [other] aromatic plant, [I] take pride in the fact that I was created from
the perspiration of the Chosen One, of Gabriel and of Buragq, on the night of the Night
Journey. I am rendered victorious by the power of [my] thorn [or: bravura] and ferocity

530 See].N.Mattock, “The Arabic Tradition: Origin and Developments”, in G.]. Reinink & H.L.J.
Vanstiphout (eds.), Dispute Poems and Dialogues in the Ancient and Mediaeval Near East
(Leuven, 1991), pp. 153-164, here pp. 160-161.

531 Magqamat al-‘Allamat al-Imam Khatimat al-Huffaz Jalal al-Din ‘Abd al-Rahman al-Suyiti
al-ShafiT (wa hiya adiba tayyiba) (sic!) (Qustantiniya, 1298/1881).
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and am triumphant over he who declares me his enemy, for I am mighty and powerful in
the eyes of the people, beloved among those who sit together in conviviality, fair in
humouring and suitable as a medical treatment. I reduce choleric fever, strengthen the
interior organs, and improve the bodily odour, and whosoever [afflicted] by freckles or
a strong headache smells my water [i. e., rose water] recovers, I strengthen the stomachs
and open obstructions in the liver, I am beneficial for the bowels and strengthen the
organs, me, my water and my oil, in whatever way that pleases [the one who administers
me], I temper [all] sorts of inflammations in the head and sometimes remove these from
the head through sneezing, I cause the flesh to grow in deep wounds and, when my buds
are applied, I cut off all warts (...).

(131) Private collection 1 (vidi frontispiece and colophon)®*

A first item that was offered for auction in 2010: Kitab Yashtamil ‘ala Hikam wa
Adab. This is a Fiirstenspiegel-cam-textbook on calligraphy, quoting philoso-
phers and revered figures from the early Islamic period, and using a different
script for each chapter. Each chapter is headed by the description of the script
used: qalam thuluth, qalam al-riqa‘’, qalam al-musalsal, qalam rafi‘ al-naskh, ...
The work was copied (katabahu) for Qanisawh (bi rasm al-maqam) by mamlik
Kasbay min Tanam min Tabaqat al-Mustajadda al-Maliki al-Ashrafi in 28ff.

According to the catalogers, there is a thuluth inscription at the end, according
to which “this manuscript was copied from the original autograph of Sultan
Qaitbay”. This is a puzzling statement, to say the least! While many Islamic rulers,
such as Bayezid II, were known to be accomplished calligraphers, this “original
autograph” would be the only work to be penned by a Mamluk sultan himself...>”
Unfortunately, unlike the colophon itself, this inscription is not reproduced in
the catalogue and cannot be verified.

The ms. was formerly part of the Khalili Collection, but is now presumably in
private hands, as it was sold at Sotheby’s (A Princely Collection: Treasures from
the Islamic World, London, 05 October 2010, lot 51) for an impressive 49,250
GBP.

532 G. Fehérvédri & Y.H. Safadi, 1400 years of Islamic Art: A Descriptive Catalogue (London,
1981), pp. 42-45 (including 3 plates).

533 Compare to Waley’s statement regarding the penmanship of London, British Library,
Or. 12012 (= 123). Of course, the sultans’ ‘aldma signatures are presumably in their own
hand (- 31, Chapter Three).
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(132) Private collection 2 (vidi 3f.)

Al-FayyGmi’s takhmis of al-BasirT’s al-Kawakib al-Durriya fi Madh Khayr al-
Bariya™, a copy in 54ff. that belonged to Qanisawh (bi rasm khizanat). This
particular takhmis is by no means rare (— 49/1a, 49/3, 50/1, 97).

The ms. was sold at Christie’s, Art of the Islamic and Indian Worlds Including
Oriental Rugs and Carpets, London, 26 October 2017, lot 62, sale 14218, for a
whopping 122,500 GBP. Interesting is the fact that the manuscript concludes with
“min kitabat al-faqir Abi I-Fadl al-A'raj” and a medallion “khidmat al-mamlik
Yinus b. al-marhiim <Barsbay al-Yisufi min Tabaqat al-Qd’a al-Maliki al-Ash-
raft>”, thus confirming once more that khidmat and kitabat are two different
acts and thus may involve two different actors (— Chapter Three).

It is not hard to see why Yanus would have considered this particular ms. a
most suitable khidma, as al-A ‘raj enjoyed renown as a calligrapher. In fact, Aba l-
Fadl Muhammad b. ‘Abd al-Wahhab b. ‘Abd al-Latif b. ‘Ali b. ‘Abd al-Kafi al-
Sunbati al-Qahiri al-Shafi‘i, known as (al-Katib or al-Mukattib) al-A ‘raj (d. 925/
1519), was celebrated enough to merit an entry in the biographical dictionaries
of al-Sakhawi and al-Ghazzi.*>* Moreover, he is the only copyist in this list with 5
(or perhaps 6) items, only to be followed at some distance by Muhammad al-
Azraqi with 3 items and al-Fayyami with 2 items, and leaving behind all other
copyists with merely one item (= Ch. 3). In all, thus far I have been able to
identify at least 16 mss. that were penned by al-A ‘raj, thus more than doubling
the list of 8 mss. provided by Alison Ohta (see Adds. 7 and 13):*’

(1) Cairo, Muthaf al-Fann al-Islami, inv. no. 5676 (a copy dated 921/1515) (non vidi).*®
(2) Istanbul, Siileymaniye Yazma Eser Kiitiiphanesi, Ayasofya 1854 (Niir al-Din ‘Ali b.
Muhammad al-Ghazzal’s (Tahrir) al-Suliik fi Tadbir al-Mulik) (- 40).

(3) Istanbul, Siileymaniye, Ayasofya 1849 (al-Sakhaw?s al-Sirr al-Maktiim) (non vidi) .
(4) Istanbul, Silleymaniye, Fatih 4381 (vol. 3 of al-Maqrizi’s Sulitk li Ma'rifat Duwal al-
Muliik, copied in 880/1475) (non vidi).

According to Frédéric Bauden, Fatih 4381-4390 are all vols. of a 13-volume set that was
copied in 879-881/1474-76, with vols. 1 and 13 lacking.” As such, item 10 of his list, K
905, should be the missing vol. 1 of this very set, and we may safely assume Fatih 4382

534 And thus not al-Basir’s Mantle Ode in its original, non-amplified form, as stated in
Christie’s catalogue.

535 As recorded by Ibn Iyas (Bada'i* al-Zuhir, V: 319), he passed away in Dha 1-Qa‘da 925/
November 1519, and not in 923/1517, as given by Ohta (“Covering the Book”, p. 230).

536 See the refs. in Behrens-Abouseif, The Book in Mamluk Egypt and Syria, p. 141.

537 Ohta, “Covering the Book”, p. 230.

538 Referenced by Ohta without further details (“Covering the Book”, p. 230).

539 “Al-Magqrizi”, in D. Thomas & A. Mallett (eds.), Christian-Muslim Relations, a Biblio-
graphical History, vol. 5 (1350-1500) (Leiden/Boston, 2013), pp. 380-395, here p. 385.
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4390 to be al-A ‘raj’s work as well...**

(5) Istanbul, Topkapi Saray1 Miizesi Kiitiiphanesi, A 1564 (‘Umar b. al-Farid’s Diwan,
copied in 925/1519, the year of his death) (non vidi).

(6) Istanbul, Topkap1 Saray1 Miizesi Kiitiiphanesi, A 1621 (al-Aqfahsi’s Kashf al-Asrar
‘amma Khafiya ‘an al-Afkar, copied in 911/1505) (- 72).

(7) Istanbul, Topkapi Saray1 Miizesi Kiitiiphanesi, A 1952 (al-Qas@nT’s Kamal al-Farha
fi Daf al-Sumiim wa Hafz al-Sihha, copied in 912/1506) (= 75).

(8) Istanbul, Topkap1 Saray1 Miizesi Kiitiiphanesi, A 2340 (Ibn Zafar al-Siqill’s Sulwan
al-Muta' fi ‘Udwan al-"Atba’, copied in 890/1485-1486) (— 79).

(9) (?) Istanbul, Topkap1 Saray1 Miizesi Kiitiiphanesi, A 2798 (convolute of Shajarat al-
Nasab and Nuzhat al-Saniya, dated 909/1503) (— 83).>"!

(10) Istanbul, Topkapi Saray1 Miizesi Kiitiiphanesi, K 905 (vol. 1 of al-Maqrizi’s Suliik,
copied in in 879/1474) (non vidi). This must be the missing first vol. of Fatih, 4381-4390.
(11) Istanbul, Topkap1 Saray1 Miizesi Kiitiiphanesi, K 1008 (a vol. of al-SakhawT’s al-Tibr
al-Masbik fi Dhayl al-Suliik, his continuation of al-Maqrizl’s Suliik, copied in 879/1475)
(non vidi).

(12-13) istanbul, Topkap1 Saray1 Miizesi Kiitiiphanesi, R 217 and R 219 (the 3" and 4™
volume of al-Bukhar’s Sahih, 347ff. and 348ff.) (non vidi).

(14) istanbul, Tiirk ve islam Eserleri Miizesi, 196 (a Qur’an, dated 920/1514) (non vidi)**
(15) istanbul, Tiirk ve islam Eserleri Miizesi, 436 (an undated Qur’an) (non vidi).

(16) Manisa, Manisa il Halk Kiitiiphanesi, 45 Hk 1356 (a vol. of a multi-volume set of al-
Magqrizi’s Khitat) (non vidi).>*

(17) Private collection (al-Fayyami’s takhmis of al-Busiri’s ode) (- 132).

(133) Private collection 3 (vidi of frontispiece)***

Al-Da‘awat al-Mukhtara ‘inda ziyaratihi salla llah ‘alayhi wa sallama, an
anonymous selection of prayers, ostensibly for the purpose of visiting the
Prophet’s grave in Medina, copied by al-mamlitk Kasbay for Qanisawh al-Ghawri
(bi rasm al-maqam...).

The ms. was first offered for sale by Ader-Nordmann as part of a package of
three mss., estimated value 1500 to 1800 € (Arts de I'Islam et de I'Inde, 26 June
2019, lot 83).* One year later, it was already reauctioned, now by Christie’s, as a

540 The Ma‘had al-Makhtatat in Cairo holds copies of at least two volumes of al-Maqrizi’s Sulik
(nrs. 34717, 34720), but it remains unclear what source manuscripts these were copied from.
These source mss. are said to date from 862/1458 and 853/1450. Presuming these dates to be
correct, they would make al-A ‘raj at least an octogenarian by the time of his death...

541 According to Ohta (“Covering the Book”, p. 230), this was copied by al-A ‘raj, but my notes
make no mention of this. This is probably a lapsus on my behalf rather than a mistake by
Ohta.

542 Referenced by Ohta without further details (“Covering the Book”, p. 230).

543 https://ihodp.ugent.be/bah/mml01%3A000000818.

544 Arts de I'Islam et de I'Inde. Ader Nordmann & Dominique, Mercredi 26 juin 2019 (Paris,
2019), p. 40.

545 See https://www.gazette-drouot.com/lots/10422872 (including a picture of the frontispiece).
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single item, estimated value 8,000 to 12,000£. A quick turnover and a sound
investment indeed...

(134) Private collection 4 (vidi of frontispiece)

Atleast 6 vols. of the same 30-volume Qur’an set that Qanisawh put in waqf at his
madrasa.

From the seal of the Khedival library and a note of transfer on the frontispieces
of the various vols. (- fig. 7), we learn that the Qur’an set was transferred from
the Ghawriya to the Khedival library in the year “84”.>* Yet, somehow, at least
eight out of its 30 ajza had found their way to the private market:

- In 1998, six volumes (4, 14, 15, 17, 20, 27) were offered for sale by Sotheby’s as
the “property of a private collector”.””
- In 2000, vol. 26 was auctioned by Sam Fogg.**

- In 2019, vol. 16 was offered for sale by Chiswick Auctions.*

The present whereabouts of these volumes is unknown, except for parts 4 and 16,
which met a different fate. When Sotheby’s reauctioned part 4 in 2018 and when
Chiswick auctioned part 16 in 2019, the Egyptian government officially protested
and delivered proof to the auction houses that the mss. had been registered in the
Dar al-Kutub. Consequently, the autions were cancelled and the two volumes
could return to Cairo in 2019.° The remaining six volumes are presumably in
private hands.

It is possible that these Qur’an vols. actually belong to Masahif Rasid 151, a

Qur’an set kept at the Egyptian Dar al-Kutub and already entered in this list (—

546 (12)84 (AH) (= 1868 AD) or (18)84 (AD) (= 1301 AH)? Does the month recorded, Niifambar,
give us a clue whether this is AD or AH?

547 Arts of the Islamic World. Sotheby’s, London, Thursday 15 October 1998 (Sale LN8627)
(London, 1998), p. 24. In the catalogue, it is stated “An Ottoman seal impression is also
present, indicating that the manuscripts left the mosque (of Qanisawh), and probably Egypt,
during the Ottoman period”. While this may be the case, aren’t they glossing over the seal of
the Khedival Library all too easily?

548 C. Black & N. Saidi, Islamic Manuscripts (Sam Fogg Rare Books & Manuscripts, Catalogue
22), (London, 2000), no. 17.

549 https://auctions.chiswickauctions.co.uk/past-auctions/srchis10647/lot-details/a30043d1-4e
17-4dec-8453-aace00ef3e9e.

550 See “PM reviews report on recovery of “Qansuh al Ghuri” manuscript”, January 20 2018.
(http://www.sis.gov.eg/Story/137120/PM-reviews-report-on-recovery-of-Qansuh-al-Ghuri-
manuscript?lang=en-us); “Egypt retrieves historical manuscript from London”, December 8
2019 (https://www.egypttoday.com/Article/4/78484/Egypt-retrieves-historical-manuscript-
from-London).
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8). While this remains to be established,” what stands beyond doubt is the eight
vols. detailed here are part of one and the same set: their frontispieces all have an
identical waqf note (putting the volumes in Qanisawh’s madrasa at 909/1504-
1505), an identical seal of the Khedival Library, an identical additional note of
transfer (Min khazinat Masjid al-Ghawri fi mah-i Nifambar (sic!) sanat 84), and
what is probably the Khedival library’s numra ‘umiimiya (19214).

(135) Vienna, Osterreichische Nationalbibliothek, NF 251 (vidi)**

Makhal al-Nasafi (d. 318/930), Kitab fi Fadl Subhan Allah, a short treatise on the
excellence of tasbih (i.e., the phrase Subhanu llah) that was copied (katabahu)
for Qanisawh (bi rasm mawlana) by mamlik Janim min Uzdamur al-Maliki al-
Ashrafi min Tabaqat al-Mustajadda al-Maliki al-Ashrafi in 25ff. While the ms. is
carefully executed, the harakdt are often off the mark.

What little we know of the author has been summarized first by Ulrich Ru-
dolph and then by Sayyid Baghjivan. Whereas Rudolph knew of only two of al-
Nasafi’s works that have come down to us, the latter author was already aware of
the present, third title.’” The Vienna ms. appears to be a unicum and is still
unpublished. Following the basmala etc., the treatise opens as follows:

Qala I-shaykh al-imam Abii Muti Makhil b. al-Fadl radiya llah ‘anhu wa ardahu, ‘an
Ibn ‘Abbds radiya llah ‘anhu wa ardahu qala, qala Rasal Allah salla llah ‘alayhi wa
sallama, “Subhan allah, wa lI-hamd li llah, wa la ilaha illa llah, wa llahu akbar, wa la
hawla wa la quwwata illa bi llah al-‘aliy al-‘azim. I'lam anna hadha afdal al-kalam, wa
fihi ajr ‘azim wa thawab jasim, wa man i'taqada haqiqatahu fa huwa mahdi, li anna
hadhihi khams kalimat kull kalima minha rukn min arkan al-din, fa subhan allah
kalimatan (sic) tanzih (...).”

Wa ‘an Bin ‘Abbas radiya llah ‘anhu qala, qala Rasil allah salla llah ‘alayhi wa sallama:
“Lamma khalaqa llah al-‘arsh khalaqa malikan (sic) min al-niir wa malikan min al-
rahma wa malikan min al-rth wa malikan min al-ma’, wa a‘tahum quwwatan quwwat
jami khalqihi wa amarahum bi haml ‘arshihi, fa lam yutiqu, fa lagqanahum ‘Subhana
llah’, qala, fa hamalithu ila I-ka'b, thumma laqqanahum ‘Wa l-hamdu li llak’, fa qali, fa
hamalithu ila l-rukab, thumma laqqanahum ‘La ilah illa llah wa llah akbar wa la hawla
wa la quwwat illa bi llah al-‘ali al-'azim’, fa qali, fa hamalihu ‘ala aktafihim aydan
yaqulana hadhihi l-kalimat (...)”

551 This would require to find a source that identifies numra ‘umiaimiya 19214 with Masahif
Rasid 151.

552 See Fliigel, Die arabischen, persischen und tiirkischen Handschriften der Kaiserlich-Koni-
glichen Hofbibliothek zu Wien (Wien, 1867), I1I: 112-113; D. Duda, Islamische Handschriften
II, Teil 1: Die Handschriften in arabischer Sprache (Wien, 1992), pp. 124-125, pl. 107-108.

553 U. Rudolph, Al-Maturidi and the Development of Sunni Theology in Samarqand, transl. R.
Adem (Leiden/Boston, 2015), pp. 81-97; S. Baghjivan, “Aba Muti' Makhal b. al-Fadl al-
Nasafl wa Shakhsiyatuhu I-‘Ilmiya”, Mezhep Arastirmalar: 5/2 (2012): 31-59.
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Wa qala ‘alayhi l-salat wa I-salam, “Inna li llah malikan (sic) fi I-sama shibh tayr ‘ala
shafir bahr, fa idha qala I-‘abd ‘Subhan allah’, yaqum dhalika I-tayr, wa idha qala ‘Al-
hamdu li llak’, iftaha (sic) ajnihatahu, wa idha qala ‘La ilah illa llah’, dakhala dhalika I-
tayr al-bahr, wa idha qala ‘Allah akbar’, yakhruj min al-bahr, wa idhd qala ‘La hawla wa
la quwwat illa bi llah al-‘aliy al-'azim’, yunshur (sic) ajnihatahu fa yaqa‘u min kull risha
sabun alf qatra, yakhluq allah subhanahu wa ta'ala min kull qatra malikan yas-
taghfirana li qa’iliha (...)”

Sheikh imam Aba Muti® Makhal b. al-Fadl, may God be pleased with him and may He
gratify him, related on the authority of Ibn ‘Abbas, may God be pleased with him and
may He gratify him, that the Envoy of God, God bless Him and grant Him salvation, has
said, “Glorified be God, praised be God, there is no god but Him, God is the greatest,
there is no power and no strength save in God, the Sublime, the Most Great. Know that
[these five phrases] constitute the most noble of words and come with a great recom-
pense and a vast reward, and that whoever believes in their true sense is rightly guided,
for each of these five phrases constitute one of the pillars of faith. [The phrase] Subhdana
llah is the phrase of declaring God free from anthropomorphic elements (...).”

Itis related on the authority of Ibn ‘Abbas, may God be pleased with him, that the Envoy
of God, God bless Him and grant Him salvation, has said, “When God created the
Throne, He [also] created an angel out of light, an angel out of mercy, an angel out of
wind, and an angel out of water. He gave them the strength of the whole of His creation,
and ordered them to carry the Throne. As they were unable to do so, He taught them [the
phrase] ‘Glorified is God!” The angels uttered this, and were able to lift the Throne up to
their ankles. He then taught them [the phrase] ‘Praised is God!” They uttered it, and were
able to lift it up to their knees. He then taught them [the phrase] ‘There is no god save
God, God is the greatest, there is no power and no strength save in God, the Exalted, the
Lofty!” They uttered it, and were able to lift it up to their shoulders, [drawing] strength
(from) saying these words (...).”

(The Prophet,) upon Him be peace and salvation, has said, “God has an angel in Heaven
that resembles a bird at the edge of a sea. When the servant says, ‘Glorified is God,” that
birds stands up; when he says, ‘Praised is God,’ it spreads its wings; when he says, ‘There
is no god save God!’, that bird enters the water; when he says, ‘God is the greatest,” it
leaves the water; when he says, ‘There is no power and no strength save in God, the
Exalted, the Lofty,’ it spreads its wings and from each feather 70,000 drops fall, of each of
which God, glorified is He, creates an angel that asks [God] forgiveness on behalf of the
one who has uttered these words (...).”
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3. A Library Profiled.
Observations on What'’s In There, and What’s Not

Whereas Chapter Two delivered what this book’s main title book announced,
“Browsing through the Sultan’s Bookshelves”, this chapter makes a start in ad-
dressing its subtitle, “Towards a Reconstruction of the Library of Qanisawh al-
Ghawr1”.

In doing so, we have to take leave of a great many authors, titles, manuscripts,
histories, connectivities and genealogies that were all discussed in Chapter Two.
Indeed, since the only factor that its 135 items shared was Qanisawh’s ownership,
a particularly wide net had to be cast, which, in its turn, gave rise to digressions
long and short ... We have gone from the hills of Divrigi, identifying the original
dedicatee of the Risale fil-"Ariiz (— 3-5), to Cairo and the Hijaz, where the all-but-
forgotten Ahmad b. al-Talani (- 83) and Taghan Shaykh al-Ashrafi carved out
their existence (— 52). We have looked back, exploring the Artugid precursors of
Qanisawh’s majalis (= 66), and we have looked forward, following the traces of
Qanisawh’s literary and genetic Nachlass (— 18, 19). Parallel to al-SuyatT’s Kitab
al-Wasa il ila Ma'rifat al-Awa il (— 123), we have identified some awa ‘il of our
own: the oldest known copy of al-Suyatl’s al-Ha 'yat al-Saniya (- 16), some of
the earliest traces of Nasreddin Hoca (— 47, 48, 82), and an early example of the
rare mushajjar (— 83) and we have pushed back the date of the oldest Turkic
translation of al-BasirT’s al-Kawakib (— 50), while we have tentatively identified
the translator of the Mugaddima (— 34). We have addressed topics as mundane
as clipping one’s nails (— 5) and as spiritual as Mamluk imamophilia (- 90). We
have marvelled over the penmanship of mamliik trainees (— 87), and, together
with master-calligrapher al-Tayyibi, measured the letter sin (— 108). We have
unearthed texts hitherto unknown, such as al-Majdlis al-Mardiya and al-Jawahir
al-Mudiya (- 17, 68), texts hitherto known by title only, such as the ‘Ujalat al-
Wagqt (- 70), and texts known already yet never studied, such as al-Suyuti’s al-
Munaqqah al-Zarif and Makhul al-Nasafi’s Kitab fi Fadl Subhan Allah (- 18,
135). We have interpreted the epigraphic programme of the Ghawriya (— Chapter
One) in light of the ubiquity of al-Basir’s Mantle Ode (- 117), and, last but not
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least, we have considered the performative context of Qanisawh’s own poetry (=
5, 14, 18, 19, 43, 100).

As stated in Chapter One, much more could and should be said about these
items, but that will have to wait for some future occasion, for now the time has
come for the itemized approach of the previous chapter to give way to a number
of more focused discussions. How many items exactly are we talking about, and
what does this number stand for? How certain are we of Qanisawh’s ownership?
When and where were these copies made, and where were they kept? Turning our
attention to the copyists, especially the concepts of kitaba, khidma and bi rasm is
given some attention. Moving over from the physical copies of the works to the
works themselves, what books do we find on the sultan’s library shelves, written
when, by whom and on what topic? Following up on this last question, I change
focus from the positive, factual evidence provided by Chapter Two, to its “neg-
ative” evidence. While “browsing” through Qanisawh’s bookshelves, what might
we have missed? Consciously switching from the indicative to the subjunctive
mood, I try and identify those authors, titles or topics that I find suspiciously
absent from the first instalment. Of course, this question immediately raises
another, equally vexing one: just how representative is this list - in quantitative
and, mutatis mutandis, in qualitative terms - of the library of Qanisawh al-
Ghawr1? Or, rephrasing this question: just how wide is the epistemic leap that
separates our “browsing” through Qanisawh’s bookshelves from our “profiling”
the library that these shelves constituted?

As we are taking this epistemic leap one step at the time, gradually switching
from the positive evidence, from what is there, to the negative evidence, to what is
not there, in a way, this chapter moves from a discussion of Qanisawh al-Ghawrl
(and, more generally, of the Mamluks) to a reflection on the idiosyncratic au-
thorial “I” (and, more generally, on Mamlukologists or late medieval Islamic
historians).

“Catching the Eel”: Juggling the Concepts of Item, Manuscript,
Volume, Title, Copy, and Some More>**

Let us begin on a firm, factual footing, by first crunching some numbers. In the
preceding chapter, I have itemized 135 items, included as these match one or
more of the selection criteria enumerated in Chapter One. What does this
number stand for exactly?

554 I borrow the phrase from K. Hirschler, “‘Catching the Eel’ - Documentary Evidence for
Concepts of the Arabic Book in the Middle Period”, Journal of Arabic and Islamic Studies 12
(2012): 224-234.
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A first way to crunch the number 135 is to consider the types of ownership that
link the items to Qanisawh. As detailed in Chapter One, items are included in
Chapter Two based on 4 types of ownership: explicit ownership; ownership
through commissioning or dedication; ownership through authorship; and
ownership through circumstantial evidence. Fine-tuning this a bit more, we end
up with 9 types of ownership (— index 9):

- ownership through bi rasm + kitaba: 42

- ownership through bi rasm + khidma: 15

- ownership through bi rasm: 9

- ownership through authorship: 6

- ownership through dedication: 9 to 10

- ownership through commissioning: 4

- ownership probably through dedication or authorship: 12

- ownership not further specified: 37 to 45

- no ownership: 4 (items (35) and (115), marked (X), since the initially assumed
ownership has now been renounced; items 24/2 and 49/3), marked (/), sections
of a majmi’ that were most probably not Qanisawh’s but merely bound with

Qanisawhiana later on).

However, not all of these ownerships relations are equally certain. Hence, as a

second way to crunch this number, we can categorize the items in terms of

certainty of ownership, as indicated for each item using the symbols explained in

Chapter One:

- (no symbol): ownership is certain (the default category)

- (P):items 5, 19, 42, 106, 125 are somewhat exceptional: even though these are
clearly post-Qanisawh, they serve as proxies for older mss. that Qanisawh must
have owned.

- (?): sections of majami’ that lack explicit ownership yet are bound with copies
that have explicit ownership (— 2/1, 23/3, 33/1, 33/3, 49/2); the dedicatee or
owner is not sufficiently identified (- 30, 78, 127); titles written by somebody
close to Qanisawh, yet lacking an explicit dedication or ownership note (-
127, 128); non vidi manuscripts for which too little information is available (—
1, 99); al-SuyutT’s ta'lig, which remains elusive for its own specific reasons (-
18)

When counting the numbers given above in the classification based on ownership
relation, we end up with a number that is far higher than 135, and the reason for
this is that items, it will be recalled, are essentially shelf mark numbers, and thus
do not always overlap with other - often more meaningful - concepts. In the
previous chapter, there was little harm in using “item” interchangeably with
other concepts, such as “manuscript”, “book”, “title”, etc. Here, however, in order
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for us to crunch the number 135 and still keep track of what it is that we are

counting, we cannot do without a vocabulary that is more sophisticated than the

bare “item”. Hence, the time has come to introduce the concepts of “manu-

script”, “volume”, “title”, and “copy”:>*®

- item = shelf mark number, e.g., (107) = Topkap: Saray1 Miizesi Kiitiiphanesi,
H 1519

- manuscript = physical object that goes with a particular shelf mark number,
e.g., (77) = the 4™ vol. of Ibn Wahshiya’s Kitab al-Filaha

- volume = the number of volumes of the original and (assumedly) complete
copy, e.g., (58) = the 1* volume of a multi-volume set of al-Kirmani’s al-
Kawakib al-Darari

- title = an authored work, e.g., al-Btsiri’s al-Kawakib

- copy =asingle specimen of a title, e. g., (23/5) and (49/2) are copies of the same
title

As none of these concepts fully overlap, we need all five in order to accommodate
all possibilities and to have both flexibility and accuracy in statistically assessing
Chapter Two. A few examples will illustrate this:

- Consider, e.g., (16). Here, the concept of “item” alone does the trick. E.g., (16)
= Dublin, Chester Beatty Library, 4205 - al-SuyQt’s al-Hay ‘at al-Saniya fi I-
Hay at al-Sunniya

- However, 1 item sometimes comes with more than one “physical object”, and
in order to keep track of this, we need to bring in “ms.” as well. E.g., (107) =
Istanbul, Topkapi Saray1 Miizesi Kiitiiphanesi, H 1519 - al-Husayni’s Terciime-
i Sahname - 2 mss.

- Yet, sometimes items are incomplete multi-volume sets, and thus it makes
sense to differentiate “ms.” from “vol.”. E.g., (58) = Istanbul, Siileymaniye
Yazma Eser Kiitiiphanesi, Siileymaniye 227 bis - al-Kirmani’s al-Kawdkib al-
Darari - 1 ms. - 2 vols.

- As some items are majmii'dt or convolutes, we furthermore need to differ-
entiate “item from “title”. E.g., (43) = Istanbul, Siilleymaniye Yazma Eser
Kiitiphanesi, Ayasofya 2047 - title 1: al-Ustuwa'T’s ‘Agida & title 2: the
anonymous Qissat ‘Abd al-Rahman b. Shadan al-Balkhi.

- As quite some titles are included in the list more than once, the concept of
“copy” is required as well. E.g., (33/2) = Istanbul, Silleymaniye Yazma Eser
Kiitiiphanesi - copy 1 of al-Ush’s Bad’ al-Amali; and (73) = Istanbul, Topkap1
Saray1 Miizesi Kiitiiphanesi - copy 2 of al-Ush?’s Bad’ al-Amali.

555 This toolbox, sophisticated as it already may be, is not intended as a fit-all solution to the
broad range of problems the manuscript scholar may encounter, but is merely made to fit
the problems encountered here.
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This five-fold differentiation allows us to count whatever we want: shelf mark
numbers, titles, copies, vols. and mss. As such, we can explore the numerical
dimension of the list as it is now (number of mss.) and as it (assumedly) was
(number of vols.), as well as the numerical diversity of its contents (number of
titles) and the popularity of each of these titles (number of copies).
While mss. are “single-text mss.” by default, there are some 20 majmii‘dt or
convolute mss., commonly differentiated into two distinct types®:
- MTM (Multiple-text manuscript, that is, “a single-production unit, i.e. pro-
duced in one delimited time period™): e.g., (3), (22), (36), (51)
- CM (Composite manuscript, that is, “consist(ing) of distinct production
units”): e.g., (24), (33), (49), (90)

Admittedly, however, it is not always easy to keep MTMs and single texts
meaningfully separated from single texts. How to distinguish a “text” from a
“chapter”? E.g., it makes sense for us to think of (51/1-14) as an MTM, since
several of its texts are found elsewhere, either independently and or in different
textual constellation. But what about item (20)? Does it make sense to think of
this as an MTM, even if, thus far, none of its constituent texts has been found
elsewhere? Can’t this simply be a single text that consists of three chapters?
Having thus fine-tuned our number-crunching tool-box, where does this leave
us?
- items: 135
- manuscripts: 181 to 197 vols. (depending on whether items (8) and (134)
involve the same copy or not)
- volumes: 197 to 228 vols. (depending on whether items (8) and (134) involve
the same copy or not, and on the original number of volumes of (27)-(28))
- titles: 160 titles to 177 titles (depending on our assessment of MTMs/CMs)
- copies: 183 to 196 (depending on our assessment of MTMs/CMs)

Unlike the bare “item” count, these figures will provide us with a solid basis,
when we try and identify the most prominent authors, titles and topics of the list.
But we cannot turn our attention from manuscripts to titles just yet, for there is
plenty more to discuss in relation to the manuscripts.

556 K. Hirschler, “The Development of Arabic Multiple-Text and Composite Manuscripts: The
Case of hadith Manuscripts in Damascus during the Late Medieval Period”, in A. Bausi, M.
Friedrich & M. Maniaci (eds.), The Emergence of Multiple-Text Manuscripts (Berlin/Boston,
2019), pp. 275-301, here p. 278. Obviously, MTMs can be embedded into CMs, such as (23),
(49), and (50).
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A Newly-Established Library: Locating Manuscripts in Time

When were the mss. made (— Index 8)? As mss. often lack a dated colophon, this
question can often be answered through relative dating.” To the extent that this
exercise has allowed us to date the mss., it appears that, the list is strikingly
shallow in chronological terms: at least 90 items do not predate Qanisawh’s
accession in 1501, while at least another 26 items are unlikely to predate 1468, the
year of Qaytbay’s accession.’® This leaves us with only 4 to 6 older 15"-century
copies, and only 5 to 6 items that are definitely older:

- Older 15th-century copies: for only 4 of these 4 to 6 items (27, 28, 58, 90/1), does
Qanisawh’s ownership stand beyond doubt, as items (33/1) and (33/3) may
have been bound with copies of Qanisawh only in Ottoman times.

- Pre-15™-century copies: the Mushaf ‘Uthman dates from the 8" cent., while the
two Ilkhanid works, al-Simnani’s tafsir, and the John Rylands Qur’an date
from the 14™ century (12, 6, 90/2, 55, 124). If not a pseudo-Yaqat al-Musta'-
simi, item (49/2) would date from the 13th century.

It is also worth pointing out that there are only 1 to 3 items, for which we may

assume that Qanisawh had them copied prior to his accession, and thus not

merely acquired them once sultan:

- the Siraj al-Muliik, copied in Aleppo for Qanisawh, while he served there as
hajib al-hujjab (= 67)

- the Tibb al-Tuyiir, said to have been copied for Qanisawh in 880/1475 (but the
identification of Qanisawh is problematic) (— 78)

- a Burda copy, said to have been copied for Qanisawh’s library in 890/1485 (—
98).

This chronological shallowness is quite striking, and calls for some consid-
eration. Upon his death, sultan al-Zahir Tatar (r. 824/1421) left a substantial

557 Aswill be argued in more detail below, a bi rasm (...) Qanisawh frontispiece is not enough to
date the production of a ms. to Qanisawh’s career (either pre-or post-accession). Strictly
speaking, the bi rasm section can only be used for dating the ownership of a ms. and not for
its production. Nonetheless, unless evidence to the contrary can be found, I tentatively date
mss. that are copied (kitaba or khidma) by a mamlik and that are bi rasm Qanisawh to
Qanisawh’s reign. A more detailed argumentation is given further down in this chapter.
Even in case this assumption would be found wanting, the list would remain chronologically
shallow. As mamliik ms. production only caught on under Jagmaq’s reign (842-857/1438-
1453), the majority of mss. would still not predate Jagmagq.

558 Some more chronological fine-tuning in terms of pre- and post-accession mss. might be
possible by exploring the differences in the bi rasm note, such as the inclusion or omission of
khizana and mawlana (bi rasm khizanat mawlana al-maqam al-sharif... , bi rasm al-
magqam al-sharif..., bi rasm khizanat mawlana...). This exercise, however, is not taken up
here.
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Fig. 54: Frontispiece of Tatar’s copy (f. 1r)

library, “most of which in the Turkic language” (!). He had also asked al-'Ayni to
translate (sabk, litt. “casting, molding”) a book by al-Qudiri on Hanafite figh
into Turkic, min ghayr taghyir shay min ma‘nahu wa la tabdil min abwabihi, but
this translation remains to be found.” In fact, of the many Turkic books that
once belonged to Tatar, unfortunately, so far only one has surfaced: the Kitab fi I-
Figh bi Lisan al-Turki, currently housed at the Millet Yazma Eser Kiitiiphanesi
(Feyzullah, 1046) (vidi) (— fig. 54). This exquisite unicum was bi rasm Tatar, yet
put into waqf by his successor, sultan Barsbay (r. 825-841/1422-1437). Now,
while this case clearly proves that manuscripts could be transferred from one

559 Al-‘Ayni, Iqd al-Juman fi Tarikh Ahl al-Zaman, ed. ‘Abd al-Razzaq al-Tantawi al-Qarmat
(Cairo, 1989), p. 157. For another early translation of Qudar’s work into Turkic, see Y.
Karasoy, Satiralt: Terciimeli Fikih Kitabi (Ankara, 2017).
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sultan to the next’®, we may suspect this to have happened first and foremost in

the case of short-ruling sultans, such as Tatar: being deposed after three months,
he simply may not have found the opportunity to endow books himself.
Long-reigning sultans, on the other hand, must have had ample opportunity to
put books into wagf. Qaytbay, e.g., put quite some of his copies into wagf™®.
Consider, e.g., the following waqf notes on two mss. (vidi) endowed by him,
which distinguish between items available for loan and items not available for

loan (- figs. 55, 56):

Wagqqafa mawlana l-maqam al-sharif al-
malik al-ashraf Abii I-Nasr Qaytbay (...)
hadha I-kitab wa huwa Muqaddimat Abi
(sic) I-Layth al-Samarqandi (...) wa ja‘ala
magqarrahu bi khizanat al-kutub bi
madrasatihi llati anshaha bi I-Sahra (...) wa
sharata an la yukhraj min al-madrasat al-
madhkiira bi rahn wa la bi ghayrihi.

Our Lord, His Noble Excellency, al-Malik al-
Ashraf Aba I-Nasr Qaytbay (...) made this
book, that is, the Mugaddimat Abii I-Layth
al-Samarqandi, a waqf (...), assigning it to
thelibrary in his madrasa, which he had built

Wagqqafa mawlana l-maqam al-sharif al-
malik al-ashraf Abi I-Nasr Qaytbay (...)
hadha l-juz’ (...) wa ja'ala maqarrahu bi
madrasatihi llati anshaha bi I-Sahra al-
sharif wa sharata an la yukhraj min al-
madrasat al-madhkira ila bi rahn yiithaq
bihi.

Our Lord, His Noble Excellency al-Malik al-
Ashraf Abi 1-Nasr Qaytbay (...) made this
volume a waqf (...), assigning it to his
madrasa, which he had built in the noble
Sahra and stipulating that it cannot be taken

in al-Sahra (...), and stipulating that it
cannot be taken out of the aforesaid
madrasa, neither with nor without a pawn.

out of the aforesaid madrasa, unless [one
leaves] a reliable pawn.

In light of the evidence, a first reason for the chronological shallowness of Qa-
nisawh’s library may have been the fact that a considerable portion of the older
manuscripts was simply hard to come by: being mawgqiif, these were - as a rule -
off limits. Of course, de-waqfization was an option, but, surely, this stratagem
must have been turned to only by the most eager bibliophile, and only for those
few items, the baraka of which proved simply irresistible. The Ilkhanid Qur’an
set and the Mushaf Uthman (- 6, 12) offer two excellent cases in point. In
relation to this, it is worth pointing out that there are only four items in the list
that have a wagf note by Qanisawh: the Ilkhanid Qur’an set (= 6), a Qur’an
copied by Ahmad al-Fayyami shortly following Qanisawh’s accession (= 7),

560 Two more examples of (likely unendowed) mss. that changed sultans’ hands are a copy of the
Nathr al-La’ali, in an attractive muzkharifa layout, that moved from Jaqmaq’s khizdna to
Qaytbay’s (— 96), and a Burda copy that moved from the library of the briefly-reigning
Muhammad b. Qaytbay to that of Qanisawh Khamsmi’a (= 115).

Other examples include Topkap Saray1 Miizesi Kiitiiphanesi, K 883 (Ibn Aja’s translation of
the Futiih al-Sham, — Chapter Five), and K 950 (Mecmii'a-i Latif, vidi, — 3-1); Bibliotheque
nationale de France, Ar. 1724 (Khalil b. Shahin’s Zubdat Kashf al-Mamalik) (vidi); and Dar
al-Kutub, Tarikh 178 (a vol. of al-FasT’s al-1qd al-Thamin fi Tarikh al-Balad al-Amin) (vidi of
frontispiece).

561
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another 30-volume Qur’an set (= 8, 134), and the first volume of al-Kirmani’s
sharh of al-Bukhari’s Sahih that was copied under Jaqgmaq’s reign (— 58). Of
course, the fact that Qanisawh’s waqfiya charged the khazin al-kutub of the
mosque-madrasa to make a list of all “bequeathed books” implies that Qanisawh
donated more than just the four books included in the list (= 13, Chapter One).
In fact, we have every reason to believe that the list includes more mss. that were
endowed yet not marked as such. The mss. of the libraries of the Ashrafiya and of
Ibn ‘Abd al-Hadi were both endowed, yet, as observed by Konrad Hirschler, more
often than not, lack an endowment note that identifies them as such...>*
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Fig. 55: Frontispiece of Berlin. Ms. or.fol. 1624 Fig. 56: Frontispiece of Berlin. Ms. or.fol. 588
(f. 1r) (f. 1r)*®

As a second reason for the conspicuous absence of older mss., there is the fact
that we may suspect our list to be not very representative in terms of chrono-
logical depth, even less so in these terms than in any other dimension, such as
author, title or genre. To a large extent, the list has been generated from cata-
logues, and, until recently catalogers sought to take their description ad fontes,
hereby neglecting the potentially rich “afterlife” of the mss. that they were cat-

562 Hirschler, Medieval Damascus, p. 46; id., A Monument to Medieval Syrian Book Culture,
p. 96.

563 For some reason, the shamsa or central medallion, where one would expect to find the bi
rasm, was left blank. Perhaps the ms. was commissioned or purchased by Qaytbay and then
immediately made into a waqf, without first passing through his personal library?
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aloguing. Whom they sought to identify first and foremost was the author of a
manuscript and not its owner, let alone its second- or third-hand owner. Perhaps,
future (re-)cataloguing will prove that Qanisawh’s library was not that chrono-
logically shallow after all (see Add. 5)...

A Local Library: Locating Manuscripts in Place

Next to its “chronological shallowness”, Qanisawh’s library also appears to have

been “geographically confined”, i.e., many of its copies were locally produced

first and foremost (— Index 7). At least 67 items must have been produced inside

Cairo, while, for at least another 26 items, we may also assume a Cairene prov-

enance. In fact, of only 9 or 10 items we are certain that they were produced

outside Cairo:

- 3 copies were made elsewhere within Cairo’s purview: Sham (- 33/3), Mecca
(= 58), and Aleppo (= 67).

- 6 or 7 were made without Cairo’s purview: the Mushaf Uthman, the Hejaz (?)
(= 12); Yaqut al-Musta‘simi’s incomplete Burda copy, Baghdad (?) (— 49/2);
the two Ilkhanid copies, Hamadan and Kirman (= 6, 90/2); the Persian Shah-
Ndma, Shiraz (= 106); the lacquered Qur’an, Istanbul (= 111); and al-Simnani
Najm al-Qur an, Sufi-Abad (- 55)

In line with Barbara Flemming’s findings regarding the “Literary Activities in
Mamluk Halls and Barracks”, many items were copied by mamliks, an ob-
servation that will be returned to below. As in 49 cases, the mamlik copyist
identified himself in the colophon also through his respective barracks (tabaqa),
it is tempting to think that at least for these 49 mss., we can pinpoint even more
exactly where they were made: all in their respective barracks, within the walls of
the citadel. A verylocal book production, indeed! The barracks mentioned are al-
Arba‘ina, al-Ashrafiya, al-Hawsh, al-Mustajadda, al-Qa‘a, al-Rafraf, al-Sanda-
liya, and al-Zimamiya. As such, these barracks may be the closest equivalent that
fifteenth- and sixteenth-century Egypt had to the royal scriptoria of the Otto-
mans, the Safavids, etc.

Unfortunately, as for the place where Qanisawh’s books were kept, the evi-
dence is scanty indeed. In fact, there are only 5 items that we can safely locate®:
first, 2 Qur’an sets (— 7, 8) and al-Kirman1’s sharh of al-Bukhart’s Sahih (- 58),
all three endowed to the mosque-madrasa in the Ghawriya complex; second, the

564 Contrary to Daub’s assessment (“Standards and Specifics”, p. 54), it would seem that Sii-
leymaniye Yazma Eser Kiitiiphanesi, Ayasofya 1451 was put in waqf in Ottoman times only
(— 33).
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Mushaf ‘Uthmadn (— 12) and the Hamadan Qur’an (- 6), both deposited across
the street, in the eastern wing of the Ghawriya (one in the in the sultan’s qubba,
and one in the adjacent khangah).*®® Obviously, more mss. must have been kept
there, but which? A unique document, currently at Topkap1 Saray1 Miizesi Arsivi
(Evrak 6090, — Chapter Five) suggests that, following the Ottoman take-over, no
less than 469 vols. were found inside the Ghawriya. Our 5 items, equaling some 64
vols., don’t even come close, and leave us with some 400 mss. unaccounted for...
Whether or not some of these are itemized in Chapter Two is a question that
cannot be answered for now.

Apart from the Ghawriya, the sultan undoubtedly kept books at the citadel as
well, but which exactly can only be guessed at.**® Also, the question whether
Qanisawh’s books may somehow have been functionally distributed between the
Ghawriya and the Citadel is one that is best left open for now. In relation to the
Ashrafiya Library catalogue, Konrad Hirschler observed that “it is striking that
the first documented library of an educational institution has its emphasis in
fields of knowledge that have traditionally not been associated with the in-
tellectual activities of madrasas”.>” Indeed, the evidence suggests that such a
clear-cut library typology is an ahistorical modern construct. Tempting as a neat
madrasa/court library distribution of figh vs. Fiirstenspiegel, or Arabic vs. Per-
sian & Turkic, e.g., may be, this is hardly founded.

Manuscripts Copied, Presented, Owned: Kitaba, Khidma, Bi Rasm

As has been demonstrated above, largely responsible for the chronological

shallowness and geographical narrowness of the sultan’s library is the fact that

many mss. were produced by his own mamlitks. When it comes to the scribes who

were involved in the production of manuscripts, in all, three groups can be

discerned (— Index 6):

- First, there are the (presumed) autograph copies (= 25, 51, 66, 70, 84, 107; and
perhaps 10, 17, 20, 37, 47, 48, 61, 82, 120, and 125).

565 See Behrens-Abouseif, The Book in Mamluk Egypt and Syria, pp. 52-70, including a floor
plan of the Ghawriya complex, with the exact location of the walk-in khizana in the madrasa
marked in red. The floor plan also shows the exact location of the mihrab in the qubba on the
opposite side of the street, with its two flanking khaza Tn (unmarked on the floor plan). For
the three smaller, built-in khazd ’in in the madrasa, see ‘Abd al-Khaliq al-Wakil, Athath al-
Mushaf, pp. 244-246, figs. 121-124.

566 According to its wagfiya, there was a library inside the al-Abyad Mosque, built by Faraj b.
Barqiiq at the Qal‘at al-Jabal in 812/1409 (1.E. Eriinsal, Osmanl: Vakif Kiitiiphanesi (Ankara,
2008), p. 47).

567 Hirschler, Medieval Damascus. Plurality and Diversity in an Arabic Library, p. 105.
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- Next, there are the professional scribes, such as al-A ‘raj (5 or 6 items in the list,
— 132); Muhammad al-Azraqi (3 items in the list, — 2/1, 27, 28); Ahmad al-
Fayytmi (2 items, — 7, 130); the celebrated Yaqat al-Musta ‘simi (— 49/2, if not
a pseudo-Yaqut, a partial copy continued by a later scribe); al-Tayyibi, who
authored a manual on calligraphy (— 108); Ahmad b. al-Talani, copyist-cum-
architect and son of Hasan b. al-Tiiltini (— 69); Hamza al-Sharafi, who might
have aspired to become one of Qanisawh’s kuttab (= 111); and, perhaps, ‘Abd
al-Qadir al-Daysati al-Muqri (= 30).

- The third and largest group are the mamliiks: of the 135 mss. discussed, at least
61 (!) were penned by mamliks. Flemming’s pioneering and lucid ob-
servations regarding the “Literary activities in Mamluk Halls and Barracks”,
dating back to 1977, were clearly on the mark...’® These mamlik copyists
mostly identify themselves as mamliik + name part 1 + barracks affiliation +
name part 2 (e.g., mamliitk + Janim min Uzdamur + min Tabaqat al-Musta-
jaddat + al-Maliki al-Ashrafi — 135)**, with the fourth and especially the third
part sometimes missing. Apart from these four default onomastic parts, ad-
ditional information is rarely given. In fact, of all mss. discussed in Chapter
Two, only three stand out, and none of these was owned by Qanisawh : one
adds an agha-inirelationship (min iniydt al-amir Janbulat, — 22), and two add
a master-pupil relation (tilmidh al-shaykh Miisa faqih Tabaqat al-Ashrafiyat
al-Kubra, and tilmidh ‘Ali b. Ahmad b. Amir ‘Ali, - 3-1, 22, 90; fig. 57).

As to be expected, the mamliiks’ copies are in rather plain script, except for the
frontispiece and the colophon. These are somewhat more elaborate, which could
suggest a division of labour. To this general pattern, there are some notable
exceptions. First, there are items 87 and 126: two mamliiks of the Arba‘ina
Barracks, with clearly more advanced writing skills, conclude their writing ex-
ercise in naskh with a petition in a much more elaborate script. This script is
probably to be identified as ta'lig, a script that wa newly “invented” by al-Tayyibi,
himself the author of two calligraphy manuals and a mu’addib at the Rafraf
Barracks (— 108). Second, there are the two “calligraphy sample books” (— 114,
131): whoever their teacher may have been, these mamliik copyists were ready to
follow in his footsteps.

In fact, in two cases, the mamliik copyist identified himself as a tilmidh: once
as the tilmidh of a scribe, whose own pen is also attested (Tamur al-Sharifi
tilmidh ‘Ali b. Ahmad b. Amir ‘Ali; for the pupil’s work — 90, for the master’s work

568 Flemming, “Literary activities”.

569 For a detailed analysis of Mamluk names, see D. Ayalon, “Names, titles and ‘nisbas’ of the
Mamlaks”, Israel Oriental Studies 5 (1975): 189-232. In spite of their full name, as a rule,
these mamlitks cannot be identified in the Mamluk historiographical and prosopographical
sources. This is hardly suprising, given their junior status at the time.
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Fig. 57: A mamliik self-identifying as a tilmidh

— 3-1), and once explicitly as the tilmidh of a faqih of another barrack than his
own (tilmidh al-shaykh Misa faqih Tabaqat al-Ashrafiyat al-Kubra, — 22,
fig. 57). In light of this, it is not unlikely that the two mamliiks of the Arba‘ina
Barracks have studied with al-Tayyibi, even though he was a mu ‘addib at another
barrack...” It is tempting to link these mamliiks’ exercises in penmanship to the
so-called kuttabiya, a specific group of sultanic mamliks, who received special
instruction in the barracks for their military and religious duties, and whose
name is said to derive from the noun kuttab, “school” (cfr. kitaba, “writing”).571
During the sultan’s majalis, mamalik sighar are known to have been brought
before the sultan in order to recite the Qur’an or his own muwashshahat (-
Chapter Four), and it is quite possible that their writing exercises were presented
to him in the same performative context of khidma (“rendering service”).”

570 For Qanisawh’s faqih in his barrack days, — 47. For the function of barracks fagih, and the
training of the mamlitk and his instructors in general, see D. Ayalon, L’Esclavage du
Mamlouk (Jerusalem, 1951), pp. 12-22; H. Rabie, “The Training of the Mamluk Faris”,in V.J.
Parry & M.E. Yapp (eds.), War, Technology and Society in the Middle East (London, 1975),
pp. 153-163.

571 However, as noted by David Ayalon, this etymology is not without its problems. Compare
Ayalon, L’Esclavage du Mamlouk, p. 40, n. 35, and W. Popper, Egypt and Syria under the
Circassian Sultans 1382-1468 A.D. Systematic Notes to Ibn Taghri Birdi’s Chronicles of Egypt
(Berkeley/Los Angeles, 1955), p. 88.

572 See, e.g., ‘Azzam, Majalis al-Sultan al-Ghawri, pp. 61 (wa tala‘a l-shaykh ‘Abbas ma'a
mamlitkayn, wahid minhuma hafiza Ibadat Madhhab Abi Hanifa (...) wa l-akhar hafiza I-
Qur’an), 63 (wa ja’a ibn ‘ifrit ma'a I-mamalik al-sighar wa ‘aradahum ‘ala l-maqam al-
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In the previous chapter, I discussed one item against the backdrop of “sus-
pense in the Mamluk scriptorium: the copy of a Fiirstenspiegel for Qanisawh that
clearly had been tampered with (= 52), by its copyist, mamliik Janim min Qani.
Admittedly, this is little more than a case of authorial license on my behalf. In
spite of the seeming institutionalization of mamliik ms. production at the royal
court, there is no reason to assume that the Mamluks ever developed a scripto-
rium in the medieval European sense of the word, or its Timurid or Aqqoyunlu
(semi-)counterpart, the kitab-khane or kutub-khdane, which was both library and
workshop for ms. production.

While Qanisawh’s reign is easily identified as the zenith of manuscript pro-
duction by mamalik, dating the beginning of this phenomenon proves more
challenging. It would seem that examples are few and between up to the reign of
sultan Jaqmaq (r. 842-857/1438-1453). In fact, Atanasiu lists merely 5 mss. that
were copied by mamliiks and that predate Jagmagq’s reign, with only one that is
explicitly linked to a royal patron: a copy of al-Biisiri’s Burda, bi rasm al-Nasir
Muhammad b. Qalawiin.””” However, from Jagmaq’s reign onwards, we start
witnessing a steady flow of mamliik-copied mss., out of the tibaq (?) and into
their respective sultans’ khaza 'in. Indeed, the six mss. that Atanasiu referenced
for Jagmagq’s rule” can easily be supplemented, with, e.g.:

- Amir ‘Ali Ibn Balaban b. ‘Abd Allah al-Farisi (d. 731/1339), Kitab fihi Mu-
qaddimat fi I-Figh ‘ala Madhhab al-Imam al-A’zam Abi Hanifa radiya llah
‘anhu, khidmat of mamlitk Yashbak min Hamza al-Maliki al-Zahiri. This item
has been discussed previously, since it was bound in one majmi’ with an item
copied for Qanisawh (— 33/1).

- al-Nasafi (d. 711/1310), Kitab Kanz al-Daqad’iq ‘ala Madhhab al-Imam al-
Azam Abi Hanifat al-Nu'man, khidmat of al-mamlik Tamur b. ‘Abd Allah
al-Jamali al-Maliki al-Zahiri (Washington D.C., Library of Congress,
KBP300.N37) (non vidi).

Following up on this, it is worthwhile exploring three concepts that are related yet

distinct (= Index 9). When it comes to books, there are three acts to consider™:

the act of “copying” or kitdba, the act of “rendering service” (offering a manu-

sharif), 107 (wa ja'a l-mamalik al-sighar wa qara’i quddama mawlana l-sultan jawqan
ba'da jawqin).

573 Atanasiu, “Le phénomene calligraphique”, pp. 255-256. More examples are bound to turn
up, but probably not that many. Perhaps we could add al-Durr al-Nadid, dedicated to al-
Zahir Barqiiq and copied (or authored?) by al-mamlik Muhammad b. ‘Aqil (- 66)?

574 Atanasiu, “Le phénomene calligraphique”, pp. 256-257.

575 The initial act of “authoring” books is not considered here. Suffice to state that in none of
the items in the list “authoring” is referred to as kitaba. Used instead are jam, ta 'lif, tahrir,
wad, ...
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script) or khidma, and the act of “owning” or bi rasm. As for the first two acts,
consider the following three types of evidence:

First, a privately owned copy of a Burda takhmis (— 132) proves beyond doubt
that kitaba and khidma need to be distinguished, as both potentially come
with their own actor: kitaba by calligrapher al-A ‘raj, and khidma by mamlik
Yanus b. al-marham Barsbay al-Yasufi.

Second, consider the tailpiece of a copy of the Mantle Ode that belonged to
Yashbak min Mahdi (Dublin, Chester Beatty Library, 4169) (vidi) (- fig. 58),
which reads khidmat katibihi (...) ‘Abd Allah al-Shirwani. Here, even though
performed by one and the same actor, the acts of kitaba and khidma are clearly
distinguished.””®

Third, there are the colophons of items (15) and (33/1): as these manuscripts
have more than one khidma note, only the older khadim may (or may have
not) copied the work that he subsequently donated, while the later khadim
can’t have.

Fig. 58: Colophon of Yashbak’s copy of the Mantle Ode (f. 29r) (Dublin, Chester Beatty Library,
4169)

In brief, it should be clear that kitaba and khidma are essentially two different
acts that potentially come with their own actor. Yet, in most other mss., there is
mention of only one stage and one actor:

576 In the cases of (90/2) and (111) we find khadama bi kitaba (...), which seems less explicit

than khidmat katibihi yet more explicit than a mere kitaba...
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- Mention of kitaba only: (2/2), (16), (21), (23/1), (23/2), (23/4), (23/5), (24/1),
(25), (26), (29), (31), 32), (33/2), (34), (38), (39, (40), (45), (46), (49/1), (52), (56),
(63), (86), (87), (89), (92), (93), (94), (95), (100), (102), (103), (109), (117), (121),
(122), (123), (129), (131), (132), (135) (— figs. 19, 33, 43, 44, 49)

- Mention of khidma only: (4), (15), (22), (30) (?), (33/1), (36), (37), (50/2), (53),
(97), (114), (116), (118), (126), (130), (132) (- fig. 23)

While, strictly speaking, an unmentioned second actor cannot be ruled out, it
would seem that in all these cases both kitaba and khidma had turned into a pars
pro toto, i.e., they had come to convey the combined action of kitaba + khidma.
Such is the way in which these concepts have been understood in the present
book: in absence of counter-evidence, kitaba is understood as the act of pro-
ducing a copy by an actor, implicitly followed by his own presentation of this ms.
to the sultan; and khidma is understood as the act of presenting a ms. to the
sultan by an actor, implicitly preceded by his own copying of this ms.

Fig. 59: Frontispiece of the Kitab fi Tartib (— 4) (£. 1r)

Turning our attention to the third act in relation to books: the act of owning
books. In appoximately half of the mss. under scrutiny, Qanisawh’s ownership is
explicated through a bi rasm section on the frontispiece: bi rasm (khizanat/
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khaza'in) (al-magam/al-maqarr) (...) Qanisawh al-Ghawri (- figs. 26, 48, 52, 59,
73, Index 9).””7 Often misunderstood, this concept merits some comments.”*
While the expression ‘umila bi rasm (often found on objects of material culture
and perhaps less often on mss.) clearly implies an act of production®”, bi rasm by
itself does not seem to do so. Consider items 27, 28, 55 and 90 (all bi rasm
Qanisawh, yet predating Qanisawh) and items 123 (with not one but two bi rasm
notes). These examples leave no doubt about it: at least within the present corpus,
bi rasm by itself does not automatically subsume the initial act of commissioning
ams. to be made, next to the subsequent act of owning a ms. Instead, it carries the
latter meaning only, and thus merely functions as an ex libris.”*® Nonetheless, in
the absence of evidence that suggests otherwise (that is, for the overwhelming
number of cases), throughout this book, bi rasm is understood as short for ‘umila
bi rasm, thus serving a double purpose.”

577 Item (20) is a notable exception, as it reads bi khizanat instead of bi rasm.

578 In his vademecum, Adam Gacek dealt with bi rasm under the lemma “patronage” and not
under the lemma “ownership statements” (Arabic Manuscripts. A Vademecum for Readers
(Leiden/Boston, 2009), pp. 173, 197; see also id., “Ownership statements and seals in Arabic
manuscripts”, Manuscripts of the Middle East 2 (1987): 88-95, here p. 88). For Frangois
Déroche, bi rasm “played a double role”, giving us “the name of the patron who commis-
sioned the copy” and, at the same time, “serv(ing) as an ex libris” (Déroche et al., Islamic
Codicology, p. 316).

579 For objects of material culture, see, e. g., (12): khizanatayn (...) al-marsim bi ‘amalihima bi
rasm al-Mushaf (...) wa (...) bi rasm al-athar al-nabawiya. For mss., see, e.g. (90): mimma
‘umila bi rasm khizanat al-maqam al-sharif mawlana Qaytbay.

580 Or, at best, involved the (re)binding the work as well. Carine Juvin (personal communica-
tion) pointed out that many examples of Mamluk metalwork bear 2 different bi rasm
inscriptions, thus indicating that the object had passed from one individual to another, and
that the bi rasm on some other examples (usually a discrete added graffito) merely indicates
the location where the object was deposited (bi rasm khizana, bi rasm sharabkhana, ...). It
should be added that two more usages of rasm are documented in Chapter Two, yet none in
relation to Qanisawh: (49/3) bi rasm mutala‘at and kutibat bi rasm (two mss. of the Ottoman
sultan Selim); and (71) bi rasm khidmat al-faqir ila llah (14" cent.).

581 This assumption comes with important consequences, especially in terms of dating the mss.
(see above). Strictly speaking, to find a ms. that is copied (katabahu) by a mamlitk and that is
bi rasm Qanisawh does not require Qanisawh to have commissioned this ms. or to have been
its first owner. Mutatis mutandis, again strictly speaking, this ms. can still predate his rule.
Unfortunately, hardly any ms. that was copied by a mamliik and that has a bi rasm Qanisawh
frontispiece carries a date. There is one notable exception to this: the Tuhfat al-Khawatir (—
121), copied (katabahu) by a mamliik for Qanisawh and dated 906/1501. While this ex-
ception does not prove our assumption to be correct, at least, it does not prove the opposite.
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From Manuscripts to Titles: A Clustered Diversity

Let us now move over from the manuscripts to the actual titles, starting with their
(alleged) authoring date (— Index 7). As to be expected, the earliest days of Islam
are well represented, with 8 to 9 Qur’ans, two copies of Ka‘'b b. Zuhayr’s Banat
Su‘ad, and ‘Al’s maxims, prayers and wasiya. While the 8™ to 9™ centuries are
hardly represented, numbers steadily start climbing from the 10" and especially
the 13™ century onwards, before peaking under Qanisawh’s reign, with over 30
original titles written between 1501 and 1516. In other words, we are dealing with
a library with a decisively “presentist” profile. Whatever the literary or scholarly
value of these early 16™-century titles — and, by extension, all so-called “post-
Classical” titles — may be, it should be clear that, at least in terms of output, the
“decline paradigm” hardly stands scrutiny. In terms of contents, an assessment is
much harder to make. Yet, here too, it would seem that the books of Qanisawh are
more than a mere “synopsis-commentary-gloss” or mukhtasar-sharh-hashiya®
of Arabo-Islamic classics, and his literary Umwelt more than a mere “addendum”
or ta'liq to what came before. As will be dealt with in more detail towards the end
of this chapter and in the next, both in his literary taste and in his crafting of a
tailor-made royal persona, Qanisawh was both retro- and prospective, intro- and
extrospective: he looked back and he looked forth, and he tapped into indigenous
traditions without losing sight from - indeed, while even co-inaugurating - novel
developments across the Balkans-to-Bengal complex.

As a first good way to illustrate this, let us consider the items in terms of their
languages. The compositional language remains, obviously, Arabic by default (—
Index 4). Yet, as to be expected for a self-proclaimed polyglot sultan - Arabic,
Persian, Turkic, Kurdish, Armenian, Circassian, Abaza, Ubykh and Ossetic,
anyone?®® — Persian and Turkic texts, and some mixed Arabic-Turkic and Per-
sian-Turkic mulamma'at (i.e., macaronic or mixed-language poems) are avail-
able as well.”* The presence of Persian is fairly rare and does not call for further
explanation. Included in the list are, among others, a copy of the Shah-Nama, a
qasida by the Ottoman poet-statesman ‘Adni, and the trilingual edition of ‘Ali’s

582 I borrow this phrase from Walead Mohammed Mosaad, “The Transmission of the Islamic
Tradition in the Early Modern Era: The Life and Writings of Ahmad al-Dardir”, PhD thesis
(University of Exeter, 2016).

583 D’hulster, “Sitting with Ottomans and Standing with Persians’, p. 251, quoting from the
Nafa’is al-Majalis, ed. ‘Azzam, pp. 132-133. As much as the Caucasus was and, to some
extent, still is a veritable jabal al-alsun (apud the 14™-century geographer and historian Aba
1-Fida’) and, mutatis mutandis, monolingualism is the exception rather than the norm there,
it goes without saying that Qanisawh’s claim should not be accepted at face value.

584 While Circassian is well attested as a spoken language in the Mamluk Sultanate (— 47), it
hardly left a trace in the written corpus. For these few traces, see my forthcoming book,
Turkic Literature in the Mamluk Sultanate: A State of the Art.
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maxims (— 106, 3-7, 97). When it comes to Turkic, some more detailed ob-
servations are in order. Much work has been done already, but as we are still a
long way from an exhaustive history of Turkic within the Mamluk Sultanate,

these observations can be preliminary only.

585

First, while Turkic in Egypt predates the inception of the Mamluk Sultanate by
far, it appears that Turkic literature as a “royal project” reached its apogee
under Qanisawh’s reign only, an evolution in which the sultan himself had his
fair share. Whereas much of the earlier Mamluk-Turkic titles involve amirs as
commissioners or owners, thus making Mamluk-Turkic literature a relatively
broad-based “mamliik project”, from Qaytbay onwards, the sultan’s court
became an important, if not the most important, Mamluk site for Turkic
literary production and consumption.

Second, from Qaytbay onwards (— 43), the sultan has shifted from the passive
object of dedicational literature to an active litterateur in his own right (- 3, 5,
14, 19, 43, 100), and his idiom of choice to do so was first and foremost Turkic.
This evolution, which reflects a fundamental change in the “monarchic script”
of the late medieval/early modern Islamic ruler, has been referred to already
while discussing the al-‘Uqiid al-Jawhariya (— 47, 48), and will be dealt with in
more detail in the next chapter.

Third, next to - and undoubtedly in tandem with - this spatial and authorial
shift, there also appears to have been a topical shift. Some of the most favoured
topics of the earlier stages of Mamluk-Turkic, such as grammars and lexicons,
and works on furiisiya and veterinary sciences, gave way to adab and devo-
tional texts, such as Sufistic poetry, the Shah-Nama, and the Kitab-i Mi‘rac
(= 3-1, 5, 14, 18, 19, 43, 100, 107, 109).

Fourth, there was a linguistic shift from Mamluk-Kipchak proper, over a
mixed Kipchak-Oghuz Turkic, to Ottoman Turkic (or rather Medieval Literary
Western Turkic). This evolution is in sync with the development of a Western
Turkic literary tradition, especially from the 14™ cent. onwards (‘Ajam Turkic
in Azerbaijan and Iran, Old Anatolian Turkic in Asia Minor) (- 3-1), which, in
its turn, relates to larger geo-political shifts.

Fifth, while remaining the target language for translations from Arabic or
Persian (— 34,41/3, 97,107, ...), Turkic grew in importance as a compositional
language in its own right (= 3, 109, 120, ...), both of prose and of poetry.
Sixth, the Mamluk Sultanate grew in importance as a hub in the burgeoning
Turkic literary ecumene (= Chapter Four): the number of incoming, non-
Mamluk Turkic authors and titles increased (— 3), and Mamluk-Turkic lit-
erature assumed a somewhat more “international” allure.

585 Foramore detailed presentation, see my forthcoming book, Turkic Literature in the Mamluk

Sultanate: A State of the Art.
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- Seventh, there is the fact that the Mamluk-Turkic corpus is “punctuated”. First,
there appears to have been very little continuity in manuscript production,
since we are mostly dealing with unique mss. Second, there is hardly any
intertextual connectivity that would hold different titles of the corpus together
and that would make this corpus more than the sum of its parts. Authors such
as Erzurumlu Zarir and Ibn Bali, and titles such as the Giilistan bi’t-Tiirki
appear on the Mamluk-Turkic radar once, only to disappear and, at best,
resurface elsewhere. Indeed, if Mamluk-Turkic titles made a career of some
sorts, it appears to have been without rather than within the Mamluk Sulta-
nate. Erzurumlu Zarir’s Siretii’n-Neb, for example, is by far the most popular
Mamluk-Turkic title, as he was widely copied. Yet, as far as we know, those who
commissioned copies to be made were Ottomans, not Mamluks. Non-Mamluk
Turkic authors that are included in Qaytbay’s anthology, Kaygusuz Abdal,
Giilsehri, and ‘Agik Paga (- 3-1), don’t appear in any other Mamluk source...
The corpus of Mamluk-Turkic literature is like a handful of bright stars that
are scattered across a clouded night sky. Whether and, if so, how much, stars
are hiding behind the clouds remains hard to fathom...

- Eight and final, already while dealing with the al-Ugid al-Jawhariya (- 47,
48), I explained two seemingly contradictory claims of Qanisawh - how could
one be both Turkic and Circassian? - by positing a shift of Turkic from eth-
nonym to socionym, i.e., from a social category of which one could only be
part, through birth, to a social category of which one could become part,
through socially constructive discursive acts.

Each of these observations applies to Qanisawh’s literary output, which, in more
than one way, represents the apex of these diachronic shifts.’® As already said,
much more could and should be said about this, but, apart from the few more
words devoted to this in the next chapter, that will have to wait for some other
occasion.

As argued extensively in Chapter One, I have refrained from organizing the
items of Chapter Two in topical terms, and one of my main reasons for not doing
so was the fact that I did not want to impose a classification system that is
potentially blinding rather than elucidating. As I already expressed my dis-
comfort over this, one more example to illustrate my point will suffice. In all
probability, the main incentive for Qanisawh to read/listen to the Shah-Nama or
those few historiographical texts that are found in the list was to draw moral
lessons first and foremost (— 106, 107; 83, 85, ...), either for himself or for his

586 For the intimate link between linguistic, authorial, topical and geographical shifts, see,
among others, the excellent studies by Ahmet Karamustafa and Zeynep Oktay Uslu already
referred to (— 3-1).
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courtiers. As such, these could both be amalgamated with the more typical
Fiirstenspiegel (— 31, 40, 44, ...). Still, those readers who have made it this far will
be happy to learn that, finally, I am wiling to meet their justified yet frustrated
expectations at least halfway. At the end of this book, I have provided a topical
index (= Index 5), including topics such as administration, cosmology, falconry,
Fiirstenspiegel, medicine, music, rhetoric, tafsir and furiisiya, to name but a few
less common and easily delineated ones. This index is to be used as a “smart
guide” made to fit the present needs, and not to be thought of as an exhaustive
Farabian or Khaldiinian tasnif al-‘uliim made to fit all needs...” Ultimately, the
present author followed the course of ‘Atafi, the cataloger of Bayezid II’s library,
who

“was acting as a librarian in compiling the inventory, attempting to lend some order to
the rich variety of inherited knowledge that was the imperial library collection. As such,
his goal was not the striking of a manifesto on tagnif al-‘ulam, but rather an inventory,
the ordering of which would have been intuitively sensible to the readers he served.”®

Based on this first profiling, it should be clear that the list of Chapter Two is,
indeed, diverse, but is this diversity “clustered”? In order to answer this question,
let us now try and assess the items of Chapter Two in terms of “popularity”: do we
find titles, authors and topics that are more prominent than others? Especially
when answering this question our detailed crunching of the number 135 proves
its worth. First, in terms of number of “mss.” (and, mutatis mutandis, vols.), the
most popular title by far is the Qur’an, with well over 60 or even 90 mss. But of
course, it is quite impossible for any other title to compete with the Qur’an, with
its two or three 30-volume sets (— 6, 7, possibly 134), since titles are “one-
volume” copies by default, Indeed, apart from the Qur’an, multiple-volume
copies are fairly rare: 2 two-volume sets (— 47, 48, 107), 1 two (or more)-volume
set (= 58), 1 three (or four)-volume set (= 27, 28) or and 1 eight (or more)-
volume set (— 59, 76, 77, 119). As a far more meaningful way to assess the

“popularity” of titles, let us consider the number of “copies” rather than “mss.”:

- Here, the Qur’an still holds the leading position with 8 to 9 copies, but the gap
with the second most popular title is strongly reduced.

- Holding second place with 5 non-amplified copies is al-BasirT’s al-Kawakib al-
Durriya fi Madh Khayr al-Bariya (— 23/5, 49/2, 81, 113, 117). If we count the
badiiya (- 19, 80) and the takhamis (— 23/2,49/1,49/2,50/1, 132), we even end
up with 12 copies of the Mantle Ode, which thus outnumbers the Qur’an. Most
popular of the takhamis is clearly al-Fayyam’s, with 3 independent copies (—

587 As such, I had qualms neither about listing an item more than once, nor about over-
differentiating in one respect (e.g., poetry) while under-differentiating in another (e.g.,
Fiirstenspiegel).

588 Gardiner, “Books on Occult Sciences”, p. 738.
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49/1, 50/1, 132) and with two more copies embedded into larger takhamis
collections (— 49/3, containing 5 takhamis; 98, containing 10 takhamis).>®

- Included with 3 copies are Abt Madyan’s Qasidat al-Istighfar (— 23/4b, 88,
104/1), and the wasiya of ‘Ali b. Abi Talib (- 101, 102, 104).

- Al-Mundhiri’s arba‘iina collectin fi stina‘ al-ma‘raf is available twice in its
original format (— 23/1,24/1) and twice in al-Sulam1’s amplified format (- 25,
95).

- Available in 2 copies each are al-Ushi’s Bad’ al-Amali (— 33/2, 73), al-Siddiqi’s
Hadiyat al-Muhibbin (- 91, 129), Ka'b b. Zuhayr’s Banat Su‘ad (= 23/2, 49/2;
both mukhammas), and ‘Al’s Mi’at Kalima (— 41-3, 97; both with Turkic
transl.).

- Concluding, as for Qanisawh’s (?) Shajarat al-Nasab al-Sharif al-Nabawi, and
Ibn al-Talant’s al-Nuzhat al-Saniya, included are 1 or perhaps 2 copies (= 1,
83)%°

While al-Bisiri might have been most popular in terms of copies, his fame rests
on a single title only, the Mantle Ode. Hence, when ranking authors not according
to the number of copies, but according to the number of titles included in the list,
a wholly different picture emerges.”” While authors in the list are, by default,
“one-title authors”, the following figure more prominent:

- Qanisawh, with 6 to 7 titles (- 3-1, 5, 14, 19, 43-2, 100, and possibly 83/1)**
- al-Suyati, with 6 to 7 titles (- 16, 23/3, 29, 63, 123, 130, possibly 18)

- ‘Ali, with 4 titles (the Mi at Kalima, — 41-3, 97; the Du'a Sayfi, — 90/1; the Du‘a

Sharif, - 104/3; and the wasiya, - 101, 102, 104/2)*”
- Ibn al-Talani, with 2 or 3 titles (— 54, 83/2, possibly 17)

589 As innovative as Qanisawh’s admiration of al-BasirT’s poem may have been in quantitative
terms, it certainly was not a novelty in kind. Indeed, the first Mamluk royal copies appeared
already by the time al-Bisiri died (693/1294). Thus far I have identified khaza ‘ini copies of
al-Busirl belonging to al-Nasir Muhammad, al-Ashraf Sha‘ban, al-Ashraf Barsbay, al-Zahir
Jaqmagq, al-Ashraf Inal, al-Zahir Khushqadam, al-Ashraf Timurbugha, al-Ashraf Qaytbay
and his son, al-Nasir Muhammad, al-Zahir Qanisawh Khamsmi'a, and al-Ashraf Tamanbay.
In other words, we find an almost uninterrupted string of royal Kawakib copies from the
early 1300s up to 1517!

590 Of the Nuzha even three copies, when counting the “reworked” copy embedded in the
Dublin majalis text (= 17).

591 The Qur’an and the arba‘inat are not considered here.

592 It should be observed that while each of these mss. come with their own title, they share most
of their material and contain few, if any, unique material. A full collation of all available
material will be offered in a forthcoming article, “Qanisawh’s Poetry at Home and Abroad:
From a Strategy of Distinction with the Mamluk Sultanate to a Strategy of Inclusion within
the Turkic Literary Ecumene”.

593 Perhaps rather to be ascribed to ‘Ali than authored by him, but this distinction has little
bearing on the matter at hand.
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- al-Ghazzali (not the mujaddid of his age, but the 15™-century Nir al-Din ‘Ali),
al-Samarqandi, and AbGi Madyan Shu‘ayb al-Ghawth, each with 2 titles (— 40,
128; 15/1, 34; 23/4b, 38)

Whereas we could now leave copies, titles and authors behind and try and

identify the popular topics, instead, I suggest taking an even more sweeping view

of the list, that is, through a functional lens rather than a strictly topic- or genre-
based lens. Two clusters appear most prominent:

- A first cluster revolves around Qanisawh’s functioning as a Muslim subject,
i.e., as someone who submits to God and who follows Muhammad: Qur’an,
devotional texts, doxy & praxy, Burda, Qanisawh’s own poetry, ...

- A second cluster revolves around Qanisawh’s functioning as a Muslim ruler,
i.e., as someone who rules subjects: Fiirstenspiegel, wasiya, administration,
encyclopaedia, topography, warfare & furiisiya, ...

Sweeping as this view may be, I believe that it is safe to say that the list of 135 items
spells “Muslim court library”. As such, this list is very much the list of Qanisawh,
a Muslim ruler after all. As I will demonstrate later, a somewhat less sweeping
view on the list will allow us to bring the image of Qanisawh into even sharper
focus, and to identify him as a specific kind of “Muslim ruler” (that is, the novel
type of the Turkic-Sufi-poet-sultan). Yet, before doing so, we need to take the
daunting step, already announced, that lies between this book’s main title and its
subtitle...

“Where Have All Those Books Gone?” On Arguments ex silentio and
Some More Fallacies®™

Thus far, we have been profiling Chapter Two based on its positive evidence, i. e.,
what is included in the list. Now the time has come to consider its negative
evidence, i.e., what is not included in the list. Indeed, informed by his own
scholarly background, each reader will browse through the list with idiosyncratic
expectations on what to find. While some of his expectations will be met, un-
doubtedly, others will not. As idiosyncratic a scholar as any other, I too went
through the list, and identified a number of lacunae that at least I found suspi-
cious. First, following a topic-focused approach, what I find surprisingly absent
are the following:

594 Iborrow this phrase from alecture given by Konrad Hirschler, “Where Have All Those Books
Gone? Translocation and Provenance in Studying Medieval Middle Eastern Writerly Cul-
tures” (paper presented at Leiden University, 16 May 2019).
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- In terms of tafsir, why do we only find al-Simnan®’s Sufistic Najm al-Qur an
(= 55)? As the discussions conducted during the sultan’s majalis were often
scholastic to the extent that only mufassiriin might contribute (e.g., = 17-2),
shouldn’t we expect him be steeped in Islamic sciences, and his library to be
particularly well stocked with tafasir?

- Why do we find ample ethically oriented Fiirstenspiegels (— 40, 44, ...), yet
almost no legally oriented figh works (- 31, 35, 64, 65, 72, ...)?

- Interms of hadith, why do we find plenty of arba‘tinat (— 21, 22-1, 23/1, 23/3,
24,25,41-2,62,95,122, 129), but not any of al-Kutub al-Sitta? Indeed, not even
the Sahihayn are included! If sultans such as al-Malik al-Zahir Khushqadam,
could own a copy of al-Bukhar?’s Sahih>’, and even amirs, such as Turabay al-
Ashrafi could spend lavishly on a 10-volume set™, where is Qanisawh’s copy?
And when we find a commentary on al-Bukhari’s Sahih, why only al-Kirman1’s
al-Kawakib al-Darari (— 58) and not Ibn Hajar’s celebrated Fath al-Bari,
which was sought after as far as India?

- Those with an interest in tarikh may be puzzled to find authors such as al-
Rawhi (- 85) and Ibn al-Talani (- 1/1, 53, 82/2), both pretty much fallen to
oblivion today, while finding those celebrated giants of Mamluk historiog-
raphy represented only through Ibn Duqmaq’s al-Jawhar al-Thamin and an
unidentified excerpt of al-Magqrizi (= 85). How come Yashbak min Mahdi
owned a multi-volume set of al-Maqrizi’s al-Sulitk li Ma‘rifat Duwal al-Muliik,
and the grandson of sultan al-Ashraf Inal, Muhammad, a 6-volume set of his
al-Khabar ‘an al-Bashar, but not Qanisawh?>”’

- Why do we hardly fine a trace of the corpus biinianum, in spite of the rampant
occultophilia of Mamluk Cairo’s elites?® Where are the books on oneiro-
mancy, geomancy, physiognomy, and lettrism (— 52)2

Second, looking at Chapter Two through the lens of particular authors and titles,

the following catches my eye:

- Why do we merely find commentaries, digests or selections of Ibn ‘Arabi’s
Fusus al-Hikam, al-Maqrizi’s Khitat, al-Qalqashandi’s Subh al-A'shd, and al-
Ghazalr’s Ihya ‘Uliim al-Din, but not the works themselves (- 4, 69, 70, 127)?

595 Topkapi Saray1 Miizesi Kiitiiphanesi, A 247; Tiirk ve Islam Eserleri Miizesi, 1673.

596 At least 6 vols. are preserved: Kayseri, Rasid Efendi Kiitiiphanesi, Ms. 1486/3, 4, 7, 8, 9, 10.
From the colophons of vols. 4 and 9, we learn that the work was copied by Muhammad b. al-
Sayrafi, while a later addition in vol. 10 reads ‘am 834 (/1431-32).

597 Al-Suliik: Siileymaniye, Fatih 4380, 4382, 4383, 4384, 4386, 4388, 4389; Topkap1 Saray1 Miizesi
Kiitiiphanesi, K 905; Oxford, Bodleian Library, Ms Marsh 260 (all of the same set!); al-
Khabar ‘an al-Bashar: Topkap:1 Saray1 Miizesi Kiitiiphanesi, A 2926, R 1561 (part of a 6-
volume set).

598 Gardiner, “Books on Occult Sciences”, p. 737.
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Here too, it would seem that even the library of Inal’s grandson was better
stocked, since he owned a multi-volume copy of al-Maqrizi’s Khitat...>”

- Why is Ibn Abi Sharif (— 20), another victim to the cracks of history, included,
while families closer to Qanisawh, such as the Ibn al-Shihnas, are not? Why do
we find Ibn al-Farfir (= 125), but not Muhammad b. Aja?

- Why do we find Firdawsi’s Shah-Nama, both in the original Persian and in a
versified Turkic translation (= 106, 107), and not Sa‘di’s Gulistan, which is
arguably the second most widely copied specimen of Islamic literature, and
which even had been translated into Mamluk-Kipchak already in 793/1391?
Where is al-Mutanabb’s divan, al-Jawhari’s Sihah, Ibn Malik’s Alfiya?

Finally, as our third approach, we can compare Qanisawh’s “documentary book
list” (i.e., the list of books he owned) and his “title list” (i.e., the list of titles he
must have known).*” As pointed out already in Chapter One, however much
items these two lists must have shared, they must still be kept apart. What strikes
me is the following:

- Where are, e.g., the sultan’s copies of the Sirat al-Malik al-Zahir Baybars, the
Ahadith fi Fadl al-Muslim, Ibn Malik’s book on nahw, al-Mukhtar fi Madhhab
Abi Hanifa, al-Tawhid?’s al-Basa ir wa I-Dakha 'ir, Ibn Khallikan’s Wafayat al-
A'yan,and al-Ma‘arrT’s Kitab al-'‘Aqa iq fi Isharat al-Daqa 'iq, all of which were
explicitly discussed or even presented to him during his majalis?*"'

- Why do we find a plethora of Turkic poets quoted in Qanisawh’s Turkic divan,
but neither any of their divans nor any anthological tezkire that served as its
source (— 3)? If even Ibn Iyas is aware of Qanisawh’s Nesimian orientation,
and if the latter’s influence actually shows in the sultan’s poetry (— 14), where
is the sultan’s copy of Nesimi?

- Following up on this, how to explain the fact that almost all of the Turkic
material in Chapter Two are “new titles” in the Mamluk-Turkic corpus, and
that “older titles” are absent? Why is there, e.g., no overlap whatsoever be-
tween the items of Chapter Two and the anthology owned by Qaytbay, which
includes poetry of Kaygusuz Abdal, Giilsehri, and ‘Asik Pasa (— 3-1)? Did
Qanisawh have no access to these, was he unaware of them, or did he perhaps
dislike them? Indeed, as said before, lack of continuity is one of the out-
standing features of the Mamluk-Turkic corpus.

599 Siileymaniye, Fatih 4494, 4495, 4498.

600 For this crucial distinction, often overlooked, see Hirschler, “The Development of Arabic
Multiple-Text and Composite Manuscripts”, p. 279. It should be noted that in Hirschler’s
typology, “book” and “title” are used differently than they are here.

601 Familiarity with a title was not considered enough to assume Qanisawh’s ownership of this
title. Hence, these are not included in Chapter Two, not even through a proxy ms.
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Having laid out some of the more striking lacunae of Chapter Two, it is tempting
to resort to arguments ex silentio, even for us historians, in spite of being trained
to think historically... For example, when juxtaposing those few historio-
graphical works that are included with those many that are not, one could argue
for Qanisawh to be disinterested in the tagabbulat al-dahr - the ups and downs of
history’s “little” men”, so painstakingly recorded by Ibn Taghribirdiand co.- and
rather to embrace a “Big Men Approach”: a history unfolding through khulafa’
and mulitk only. Or we could explain the absence of Ibn al-Farid, the sultan al-
‘ashiqin, through the latter’s takfir, arguing that - unlike al-Basiri’s “Sufism
light” - Ibn al-Farid was found on the Mamluk equivalent of an Index Librorum
Prohibitorum... How to understand the near-absence of figh literature? Doesn’t
this make perfect sense against the backdrop of rising siydsa shariya? As ob-
served by Yossef Rapoport, the reigns of Qaytbay and Qanisawh “s(aw) a con-
centration of all jurisdiction in the hands of the sultans, who present themselves
as champions of the shari‘ah and openly dispute the formalistic doctrines of the
judiciary.”®” As the sultan’s legal authority or siydsa “did not come with an
extensive body of literature”, but “was founded on popular notions of equity”*”,
what else to expect than a library that is light on figh? Did Qanisawh perhaps
think he could do without, as Qur’an and Fiirstenspiegel, topped with some
Sunna and ilham (— 19) provided him with all the guidance that he needed for
being a good Muslim and, above all, a just ruler?

Such arguments are, of course, fraught with difficulties. Indeed, a wide range
of biases and historians’ fallacies looms large. Undoubtedly most prominent is
the “fallacy of negative proof”**. When it comes to al-Kutub al-Sitta, for example,
we should be careful no to mistake lack of evidence for the inclusion of these in
Qanisawh’s library for proof that their absence was, in fact, the case. The same
goes for Ibn al-Farid: we find no trace of manuscript evidence of his inclusion in
the list: ergo, he was absent from Qanisawh’s library? Before we know it, we might
end up explaining away this lacuna by bringing in the numerous fatwas against
his qasidas that were issued by ‘ulama’ such as the Shafiite Burhan al-Din al-
Biqa‘i and the Hanafite Ibn al-Shihna.*” However, there are other facts that
suggest that, in doing so, we might be mistaking lack of evidence for proof of
absence. Didn’t scholars such as al-Suytti wrote pamphlets in his favour, and isn’t
al-BasirT’s Mantle Ode itself a mu‘arada of Ibn al-Farid’s work?

Let us return to al-Kutub al-Sitta once more. Perhaps the sultan’s library did
not hold a full set, but we must ask ourselves: why should it? In fact, it would seem

602 Y. Rapoport, “Royal Justice and Religious Law”, p. 76.

603 Ibid., pp. 75, 88.

604 Fischer, Historians’ Fallacies, p. 47.

605 See, e.g., Ibn lyas, Bada’i' al-Zuhar, 11I: 45-46; Muhyi-i Giilseni, Menakib-i Ibrahim-i
Giilsent, ed. T. Yazic1 (Ankara, 1982), pp. 459-462.
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that the absence of a full set wasn’t quite as odd as our biased self would expect it
to be. Canonical as all six may currently be, there is clear evidence that their
present canon-like status did not translate itself in inclusion in whatever his-
torical “Islamic” library. Bayezid II’s library, impressively stocked as it may have
been, held multiple copies only of the Sahihayn, whereas only one copy each of
the three Sunans, by Abt Dawud, al-Nasa'1, and Ibn Maja, and none of al-
Tirmidht’s Jami.*® Ibn ‘Abd al-Hadi’s personal library, described by Konrad
Hirschler as “alarge-scale library that is centred on the field of hadith to such an
extant that one cay say that its raison d’étre is nothing but this field”, does not
seem to have included what is arguable the most authoritative of the Six Books, a
copy of al-Bukhar’s Sahih/”’ The fallacy that plays here is , obviously, a most
common one: the “fallacy of presentism”, sometimes called the “fallacy of nunc
pro tunc”, where

“the antecedent in a narrative series is falsified by being defined or interpreted in terms
of the consequent (...) the mistaken idea that the proper way to do history is to prune
away the dead branches of the past, and to preserve the green buds and twigs which have
grown into the dark forest of our contemporary world.”*”

The same topic, albeit framed differently, was addressed by Adam Talib in an
excellent paper presented at the 2017 Conference of the School of Mamluk
Studies in Beirut: “Emblematic or Exceptional? Al-Safadi and ad-Damamini”.*”
Using al-Safadi’s (d. 764/1363) “exceptional” al-Ghayth al-Musajjam fi Sharh
Lamiyat al-Ajam, and al-Damamini’s (d. 827/1424) “emblematic” refutation
thereof, the Nuziil al-Ghayth, as a starting point, Talib raised a deceivingly simple
yet pertinent question in relation to our revisionist research into Mamluk lit-
erature: “Do we build our methodological approaches up from ordinary works, or
down from extraordinary ones?” In answer to this, he calls for an awareness of the
pressure that one’s own bias exercises on the map of literary history. While we are
entitled to find al-Ghayth “exceptional” and the Nuziil “emblematic”, and thus to
prefer the former over the latter - Fischer’s green buds and twigs over his dead
branches - we must try and prevent this presentist preference from distorting our
understanding of the Mamluk literary field.

Adam Talib’s call for awareness of our presentist bias is easily transposed from
the research into the map of literary history to our discussion of Qanisawh’s
library, or, more broadly, of Mamluk libraries in general. After all, there can be

606 R.G. Goktag, “On the Hadith Collection of Bayezid II’s Palace Library”, in G. Necipoglu, C.
Kafadar & C.H. Fleischer (eds.), Treasures of Knowledge: An Inventory of the Ottoman Palace
Library (1502/3-1503/4), 2 vols. (Leiden, 2019), I: 309-340, here pp. 314, 318.

607 A Monument to Medieval Syrian Book Culture, p. 77.

608 Fischer, Historians’ Fallacies, p. 135.

609 Reworked in Talib, “Al-Safadi, His Critics and the Drag of Philological Time”.
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little doubt that our predilection for the “green twigs” of Mamluk literature over
its “dead branches” has equally informed and continues to inform the Mamluk
Library. What I mean to convey with this Mamluk Library, with capital L, is the
corpus of Mamluk literature that we, Mamlukologists, consider valuable enough
to edit, to analyse, and, indeed, to include in our private or institutional libraries.
The Mamluk Library is what we find to be the green twigs of Mamluk literature,
the exceptional, the Safadis, with its dead branches, the emblematic, the Dam-
aminis pruned away. As such - and it is important to stress this — this Mamluk
Library is, to a large extent, a Mamlukologist library, that is, informed by
Mamlukologists’ preferences and biases. Presentist by definition, it provides but
a poor yardstick against which to measure any historical Mamluk library. The
presentist fallacy consists of mistaking Fischer’s dead branches and the green
twigs of the present for those of the past, and Talib’s exceptional for the em-
blematic. Unless taken for what it’s worth - just to be clear on this: a lot! - the
Mamluk/ologist Library distorts our understanding of a Mamluk library. Such
distortion is precisely what happens when we browse through Chapter Two,
looking in vain for Ibn al-Farid’s “exceptional” al-Ta ‘iyat al-Kubra instead of the
umpteenth “emblematic” quiniation of al-BusirT’s Mantle Ode, for a full set of al-
Kutub al-Sitta instead of the interchangeable arba‘iina collection, or for the opera
omnia of al-Magqrizi instead of an all but forgotten work of Ibn al-Talani.

Next to the fallacies of “negative proof” and of “presentism”, there are more
fallacies against which we should be on our guard: the “fallacy of circular
proof”®'’, the “fallacy of possible proof”®"!, the “fallacy of the lonely fact”*'?, and,
closely related to the latter, the “survivalship fallacy”®". I will quickly gloss over
the so-called “fortuitous fallacy”*"* - coming too close for comfort to the very
concept of “browsing” that is so wholeheartedly embraced throughout this book
- and spend a few more words on another fallacy. This last one, the “fallacy of
composition”", captures best the epistemological leap that separates this book’s
main title from its subtitle: when moving from “browsing” to “reconstructing”,
from knowing (an undetermined) part of a whole to profiling, identifying and
reconstructing that whole, it is tempting to mistake the “part” for the “whole”.

610 Especially pressing in Chapter Four, when we try and understand Qanisawh through his
library. See Fischer, Historians’ Fallacies, p. 49.

611 Le., X can be Y, hence X is Y. This fallacy looms large in the Excursus, when we try and
identify titles. See Fischer, Historians’ Fallacies, p. 53.

612 Ie., undue generalizations. See Fischer, Historians’ Fallacies, p. 109.

613 Le., X, part of Y, has survived, hence X is an important part of Y and perhaps even more
important than other parts of Y that didn’t survive.

614 Compare to the third epigraph of this book: “The fortuitous fallacy is committed by any
scholar who abdicates his arduous responsibility of rational selection and allows the task to
be performed by him by time and accident” (Fischer, Historians’ Fallacies, p. 97).

615 Le., part of X is Y, hence the whole of X is Y. See Fischer, Historians’ Fallacies, p. 219.
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Ultimately, this all boils down to the issue of “representativeness”: how
“representative” is the list of Chapter Two - in quantitative and, mutatis mu-
tandis, in qualitative terms - of Qanisawh’s library? In case we would be looking
at a library the size of the Mughal emperor Akbar - admittedly, a fantastic
scenario — we would run 23,865 vols. short...*' In the already more likely scenario
that Qanisawh’s library were to match that of his Ottoman contemporary,
Bayezid II, we would still be looking at close to another 5,700 items/7,200 titles or
98 % of Qanisawh’s library unaccounted for...*"” Undoubtedly, even this second
match is an unlikely scenario, and we may assume Chapter Two to include more
than a meagre 2 % of Qanisawh’s library, but, how many more? While Doris
Behrens-Abouseif has done us a great service in collating Mamluk library sizes,
both private and institutional,’'® what her list teaches us first and foremost is the
fact that we simply cannot estimate just how large Qanisawh’s library was. What
we do know, however, is the fact that his library was in fact bigger than Chapter
Two suggests. A tantalizingly brief Ottoman evrak, recently identified by Giilru
Necipoglu (— Chapter Five), counts 469 vols. found in the Ghawriya alone,*” so,
at the very least, we are facing 241 vols. unaccounted for... In an unpublished
paper, Konrad Hirschler raised the pertinent question “Where have all those
books gone?” In the given context, it would seem that another question must take
precedence: how many books have gone?

Next to the quantitative “representativeness” of Chapter Two, there is also its
qualitative “representativeness”. Prima facie, one can think of at least two im-
portant issues that problematize the list in these terms of quality, and both these
issues hark back to the chronological shallowness of the list that was dealt with
before. First, as larger titles are more expensive to copy than smaller titles, it is not
unreasonable to assume® that copies of large items - think of multi-volume
works in tarikh, tabagat and hadith - changed hands much more often than
copies of smaller items. Could their richer “afterlife” perhaps be an important
reason why larger copies are underrepresented in the list? Smaller items may

616 G. Necipoglu, “The Spatial Organization of Knowledge in the Ottoman Palace Library: An
Encyclopedic Collection and Its Inventory”, in G. Necipoglu, C. Kafadar & C.H. Fleischer
(eds.), Treasures of Knowledge: An Inventory of the Ottoman Palace Library (1502/3-1503/4),
2 vols. (Leiden, 2019), I: 1-77 here p. 17.

617 Ibid.

618 The Book in Mamluk Egypt and Syria, pp. 46-50.

619 For what it’s worth, the number “469” allows us to compare the Ghawriya library with the
Fatih mosque library, which had grown from 838 mss. in the time of Mehmed Fatih, over
1241 mss. in the time of Bayezid II, up to 1770 mss. around 967/560. By 1155/1742 some 110
vols. had gone missing. See I.E. Eriinsal, “Fatih Sultan Mehmed: Entelektiiel bir Sultanin
Portresi, llgi Duydugu Konular, Kitaplar ve Kurdugu Kiitiiphaneler”, in F. Bagar (ed.), Fatih
Sultan Mehmed Han (istanbul, 2018), pp. 63-94, here pp. 84-85.

620 At least, I found this “not unreasonable to assume”. Both Boris Liebrenz and Konrad
Hirschler are rather sceptical in this regard.
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often have been first-hand copies of Qanisawh, and thus easily identified as
belonging to Qanisawh in the catalogues, while larger items may often have been
second- or third-hand only, and thus identified as belonging to Qanisawh only in
those catalogues that bother to trace the afterlife of mss. Earlier in this chapter,
when locating the mss. of Chapter Two in time, we already suspected in-
sufficiently detailed cataloguing to have distorted our list in terms of copying
dates. Perhaps we may suspect this to have distorted our list also in qualitative
terms, by ousting especially larger copies. Second, there is the fact that at least 61
items were penned by mamliiks. As these “barrack copies” are - as a rule - short,
not long, and devotional, not technical, this is an important additional “dis-
torting” factor.®”' In a way, the present list is perhaps more revealing in terms of
the mamliiks’ religious curriculum than in terms of Qanisawh’s literary hori-
zons.””

Fortunately, we have every reason to believe that before long this first in-
stalment of 135 items will be followed by a second instalment. Elements that will
certainly facilitate this second instalment are the on-going systematic cata-
loguing of manuscript notes (e. g., by Boris Liebrenz), as well as various new and
exciting developments in digital humanities, such as the Bibliography of 15"
Century Arabic Historiography in Ghent, the Bibliotheca Arabica in Leipzig, Ex(-)
Libris Ex Oriente in Liege, and KITAB in London. Apart from that, there is the fact
that both the positive and the negative evidence of the first instalment - Qani-
sawh’s pet authors, titles and copyists, as well as those who are suspiciously
absent or underrepresented -will be helpful in conducting a more targeted search
of catalogues and manuscript repositories. All the same, it should be stressed
that, as long as no catalogue of Qanisawh’s books turns up, we will never be able
to fully reconstruct his library on the basis of manuscripts alone. Just like en-
dowed mss. often lack or “lo(0)se” a wagf note, so do mss. often lack or “loose” an
ownership note.*”

621 Konrad Hirschler (Freie Universitdt Berlin) rightfully questioned my calling this a “dis-
torting factor”. Considering the fact that so many items of Chapter Two were penned by
mamliiks, so he argues, we should rather think of this as a defining trait of Qanisawh’s
library. While, essentially, I must agree with Hirschler’s critique, I still feel that there’s
something to it. I wouldn’t be surprised to find that the list is, proportionally speaking, more
representative in terms of “barrack copies” than it is in terms of copies not penned by
mamliiks, for the simple reason that these are so easily identified (being, as a rule, first-hand
copies with an explicit frontispiece). As such, while the strong presence of “barrack copies”
in the list itself must indeed be considered a defining trait instead of a “distorting factor”, the
proportional skewness that I hypothesize is a qualitatively “distorting factor” in its own
right.

622 Compare to the Ottomanized Hanafite medrese curriculum profile of the defter dealt with in
the Excursus.

623 For a good example, see the Persian Shah-Nama (— 106). For what it’s worth, Bayezid II’s
library catalogue might offer another parallel. Of the 5,700 mss. registered by defterci ‘Atafi,
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Having reached the end of our profiling of Qanisawh’s library, it is worth
reiterating that we must be careful to work from the positive evidence first and
foremost, and that we must be on our guard for biases and fallacies, especially
when spotting lacunae. All the same, already at this relatively early stage of
research, we should allow this positive evidence at least to speak for itself. For me,
what it speaks of first and foremost are the following two observations. First,
while madrasa libraries were undoubtedly more diverse than one might readily
assume, their most important focal point must have been figh, which was, after
all, these libraries’ raison d’étre. As such, we can safely say that Qanisawh’s library
was certainly was not a “madrasa library”. But what was it then? Was ita “Mamluk
court library”? Perhaps, but as we still lack the necessary comparative material to
make this “Mamluk court library” a meaningful and valid analytical category, we
cannot (yet) distinguish Qanisawh, the “Mamluk ruler” from Qanisawh, the
idiosyncratic individual. By consequence, at least for now, Qanisawh’s library
must remain precisely that: Qanisawh’s library.®* Second, while the positive
evidence might not allow us to re-centre Qanisawh’s royal court in the field of
literary production and consumption, it at least invites us to de-marginalize it (—
18). Whereas Adam Talib posited a “post-court era”, in which courts were in-
creasingly marginalized in the field of adab, we have to side with Matthew
Keegan, who warned against “medieval anthologizers’ curatorial biases, coupled
with the broader decline narrative that haunts modern scholarship on the
Mamluks”*”. Qanisawh’s court was not the literary barren field that much of the
Arabic and Arabic-centred sources®®, produced extra muros, would have us
believe. Instead, it was a rich and vibrant literary site, and a cosmopolitan hubin a
burgeoning Turkic literary ecumene. Within this court, we also need to re-centre
the ruler himself, Qanisawh: no longer the passive object of panegyric or the
coveted target of patronage alone, but having an authorial voice in his own right
that is idiosyncratic yet in conversation with other voices. As for what he had to
say, and what this says about himself, those questions are dealt with in the
following chapter, A Library Identified.

Zeynep Atbas and Zeren Tanindi have thus far been able to identify 1,186 (mostly on the
basis of Bayezid II’s seal: 1,010 currently still in the Topkap: Saray library, and 176 relocated
to other libraries). As it is quite unlikely that all of the remaining 4,114 mss. simply have gone
missing, this gives us an idea of the number of mss. that was owned by Bayezid II yet not
marked accordingly (Necipoglu, “The Spatial Organization of Knowledge in the Ottoman
Palace Library”, p. 21).

624 This issue is returned to in the concluding part of the Excursus.

625 Middle Eastern Literatures 21/2-3 (2018): 251-252, here p. 252.

626 To be supplemented at leisure with “male-centred”, “city-centred”, “normative Sunni-
centred”, ...
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4. A Library Identified.
From the Library of the Man to the Man Behind the
Library

When it comes to “identifying” this library, a number of questions could be
raised: how “Islamic” is this library, how “Egyptian”, how “Mamluk”, how “late-
medieval? Instead, I decided to raise another, altogether more modest question.
In this chapter, I try and answer a simple question: who does the library,
painstakingly reassembled in Chapter Two and tentatively profiled in Chapter
Three, belong to? Obviously, on the surface, this is a non-question. As we used
Qanisawh’s manuscript ownership an important criterion for reconstructing his
library, little surprise to end up with a library that is unmistakably his and his
alone. The overwhelming majority of mss. is explicitly labelled his, while a
smaller portion is either authored or commissioned by himself, or dedicated to
him. But of course, what I aim at with this question goes beyond its surface
meaning: what is it — beyond Qanisawh’s immediate ownership — that makes
this library his library? What is it in this library that could add to our under-
standing of Qanisawh or even invite us to reassess him? In short, this chapter
focuses not on the library of the man, but on the man behind the library: the ruler
who funded it, stocked it and owned it, Qanisawh al-Ghawri.

Before proceeding, a few general observations are in order. First, as was the
case for the preceding chapter, this chapter would benefit greatly from a broader,
comparative perspective. Indeed, no better way to answer the question for-
mulated above than to compare Qanisawh’s library with libraries that weren’t his
yet probably not unlike his: other court libraries, either those of his Mamluk
predecessors or those of his contemporary, non-Mamluk rulers. Yet, here we
bump into the very problem that sparked this study in the first place: a frustrating
dearth of comparative material. As for the Mamluks, while we know a great deal
of what they read, wrote and owned (a lot!), we are surprisingly uninformed
regarding the stock of their court libraries. What yardsticks exactly are at our
disposal? For now, it would seem that the Ashrafiya Library catalogue provides a
first one. Over two centuries and a thousand kilometres off the mark, it is not the
best yardstick, but a yardstick nonetheless. As an impressive second yardstick,
there is the catalogue of Bayezid II’s library, which has recently been made
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available in edition.®”” So, yardsticks there certainly are, but they are still far and
between and, moreover, not immediately applicable to the present case. As such, I
have decided to try and answer the question raised in this chapter first and
foremost by working from the manuscript evidence as itemized in Chapter Two
and profiled in Chapter Three. Admittedly, when trying to understand Qanisawh
solely through his personal library, there is always the risk of circular reasoning.
However, as I have moved from browsing through the sultan’s bookshelves to
profiling his library with utmost care, this fallacy’s risk should not be over-
estimated. Having said this, let us now shift our attention from the library of the
man to the man behind the library, and see what picture emerges, however
blurred and coarse-grained this may be.

Qanisawh as a Turkic Sufistic Poet-Sultan

Perhaps no better way to capture this emerging picture than to juxtapose what are
arguably the most prized items of the list, each of which stand out for their large
size, splendid quality and correspondingly high production cost: the Rylands
Qur’an, the Turkic Shah-Nama Translation, and the Berlin Divan (- 3, 107,
124)%®. By themselves, these already capture much of the diversity found in
Chapter Two:

Qur’an Shah-Nama Divan
Date of composition 7™ cent. 10"-11" 14™-15T
Single- or multiple text [ Single-textitem  Single-text item Multiple-text item
Availability Ubiquitous Wide-spread Rare materials
Date of copy 14™-cent. 15" cent. 15™ cent.
Original or translated? [ Original language Translated Mostly original language
Language Arabic Turkic Turkic (& Persian)
Relation to Qanisawh | Appropriated Commissioned Active involvement

When it comes to the ideological underpinnings of Qanisawh’s royal persona, the
linguistic registers in which these were produced, and the main discursive tra-
ditions tapped into, much of these are already captured by the first two items: a
persona sanctioned by the Word and by the sword, discursively produced
through Arabic and Turkic (here translated from Persian), and building on Is-

627 G. Necipoglu, C. Kafadar & C.H. Fleischer (eds.), Treasures of Knowledge: An Inventory of
the Ottoman Palace Library (1502/3-1503/4), 2 vols. (Leiden, 2019). Unfortunately, this
publication appeared too late for me to exploit it to its fullest potential.

628 These three items are here taken as proxies for three larger groups of items and their
discursive tradition.
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lamic juristic orthodoxy and Iranian epic heroism.*” As observed by Burzine
Waghmar, “a copy of Firdowsi’s Shahnameh (...) was so indispensable to a
ruler’s library that it might almost be considered part of majestic regalia”. Indeed,
Waghmar continues, it is “hard to imagine two more potent symbols of (...)
ideology” than the Qur’an and the Shah-Nama. Combined, “they exhibited (the
ruler’s) twin language of Irano-Islamic authority.”**

However, I argue that the powerful diptych of Qur’an & Shah-Nama alone
does not capture the whole story of the library and of the man behind it. In order
to do so, we need to add the Berlin Divan as a crucial third item. As will be
demonstrated, not only does this allow us to better appreciate Qanisawh’s self-
image, it also invites us to re-evaluate him: no longer merely as a late medieval
Sunni ruler in the Arab world with some idiosyncratic quirks; but also as an early
modern Sufistic ruler within a burgeoning Turkic literary ecumene, who was very
much in tune with various transformative trends.

When approaching his divan as a micro-site of the sultan’s social agency, what
royal persona do we discern Qanisawh discursively producing? The persona that
we discern is one that I would like to coin that of the “Turkic Sufistic poet-sultan”,
i.e., a ruler who combined military and spiritual potency®” and who himself
discursively produced his persona through Turkic Sufistic poetry first and
foremost (apart from the Divan — 5, 14, 18, 19, 43, 82, 100, 125). Perhaps nobody
captured Qanisawh’s royal self-image in a single line better than the translator/
author of the Shah-Ndama. In the fascinating epilogue, he describes Qanisawh as:

629 Compare this to Tilmann Trausch’s investigation of the onomastics of the rulers of the
Sultanate of Delhi (“Aibak, ‘Ali, Alexander. Namen als Beitrag zur Herrscherslegitimation
im Sultanat von Delhi”, in M. Becher & H. Hess (eds.), Machterhalt und Herr-
schaftssicherung. Namen als Legitimationsinstrument in transkultureller Perspektive (Bonn,
2019), pp. 193-234).

630 B. Waghmar, “An Annotated Micro-History and Bibliography of the Houghton Shahnama”,
in S. Sharma & B. Waghmar (eds.), Firdawsii Millennium Indicum: Proceedings of the
Shahnama Millenary Seminar, The KR Cama Oriental Institute, Mumbai, 8-9 January, 2011
(Mumbai, 2016), pp. 144-180, here p. 145. Waghmar himself is quoting Kathryn Babayan
(Mystics, Monarchs, and Messiahs, p. 326) and David Roxburgh (The Persian Album 1400-
1600. From Dispersal to Collection (New Haven/London, 2005, repr. 2013, p. 317). Compare
also to A. Soudavar, “The Early Safavids and Their Cultural Interactions with Surrounding
States”, in N.R. Keddie & R. Matthee (eds.), Iran and the Surrounding World. Interactions in
Culture and Cultural Politics (Seattle/London, 2002), pp. 89-120, here p. 92-93: “Since the
Mongol period, the curriculum (farhang-e shahaneh) of Turko-Mongol rulers of Iran re-
quired royalty both to be educated in Persian literature and to patronize the sumptuous
reproduction of its major works (...) as consolidation of dynastic rule took precedence over
conquest, princely appearance and activities had to be emphasized more than over before. In
this context, the production of a royal illustrated Shah-nameh manuscript was de rigueur.”

631 A somewhat flippant interpretation of sahib al-sayf wa I-qalam, one of the many titles in
Qanisawh’s winding list of encomia. Whereas “sword” and “pen” are commonly related to
the ruler’s chancellery and army, I would suggest not to gloss over this particular encomium
all too quickly.
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Ki sultan-i cihan can-i cihandur ® Lisan-i gayba goyli terciimandur

The sultan of the world is the soul of the & His heart the interpreter of the language

world, of the unseen.

This single verse®?, laden with meaning, can easily be supplemented with other
evidence, both evidence culled from Chapter Two and some additional material:

The descriptive heading of one of Qanisawh’s poems: Wa lahu mimma al-
hama llah qalbahu (- 19, poem nr. 8).

The title of one of Qanisawh’s poetry collections: al-Qasa ‘id al-Rabbaniya,
which could indicate that Qanisawh’s poems were, in fact, divine incoming
thoughts (— 100).

The “rose ceremony” recorded by Ibn Iyas (- 120).

Husayn b. Muhammad al-Husayn1’s Nafa 'is al-Majalis (— 82), the only (?)
source that has the sultan dancing (!) during the 911/1512 Mawlid ceremony.
Apart from Qanisawh al-Ghawr, involved also are the elusive awlad al-rifa’lal-
riga’. While the ms. clearly reads awlad al-rifa’, ‘Azzam either misread this or
silently emended it as riga’, “bits of cloth”, undoubtedly inspired in this by
khirqa and muraqqa’ further down in the fragment. As rifa‘ seems to lead us
nowhere (apart from, obviously, the Rifa'iya), at present, the only option is to
follow ‘Azzam’s reading. Oddly enough, in the quoted passage, we find one of
two instances only where the original text is blotted out (or highlighted?) in
white (the other instance, on p. 60, being much smaller) (- fig. 60).

Thumma ba‘da l-isha amara hadrat mawlana l-sultdan awlad al-rifa®® bi l-sama’. Fa
labisti khirqat wasi‘at al-akmam wa l-dhayl, wa raqasi ila nisf al-layl. Lamma wasala
(sic) ghulghulat al-raqs bi masami‘ al-malik, fa raqasa ma'ahum sukkan sawami' al-
falak. Wa labisa shaykh al-falak bi ziyyihim khirqat al-muraqqa’ al-azraq, wa ta-
shaddada bi shadd al-ahmar min al-shafaq, wa raqasa ma'ahum wa dara hawlahum
hatta tala'a I-nahar bi amr Fatir al-layl wa I-nahar.

Wa lamma faraghi min al-sama’, qurba tuli' al-shams wa l-irtifa, ijtama‘at al-ma-
shayikh wa l-ulama’ wa I-fuqahda’ wa l-zuhhad wa I-ibad wa I-fuqara’, wa qalia: “Al-
lahumma! Ayyid dawlat hadha l-sultan al-a'zam, wa shayyid arkan ma'dilat al-khaqan
al-mu'azzam, wa jal rayatahu marfii'a fawqa khaymat al-falak al-zarqa’ wa ahkamahu
nafidha ila asqa’ biqa“ al-ghabra’, bi haqq Muhammad ‘ayn a‘'yan al-insan wa alihi wa
sahbihi ashab al-shuhid wa l-iyan?®*

Then, following the evening prayer, His Excellency, Our Lord, the sultan, ordered the
<Sufis> to perform a sama‘. They put on the wide-sleeved and wide-hemmed khirqa,
and they danced until midnight. As the sounds of dancing reached the ruler’s ears, he
started dancing with them, <[as] the dwellers of the hermitages of the firmament [i.e.,

632 Kiiltiiral & Beyreli, Serifi Sehndme cevirisi, v. 56057.
633 ‘Azzam read al-riqa’, which is contradicted by the ms. (p. 120).
634 ‘Azzam, Majalis al-Sultan al-Ghawri, p. 50.
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Fig. 60: A passage highlighted or tampered with?

as the celestial bodies in the firmament]>**., <The master of the circle [around which
the dancers would turn] [i.e., the sultan?] put on his apparel>**, a patched blue khirqa,
[which was] intensified by the power of the red of twilight. He danced together with
them and he whirled around them, until day broke at the command of the Creator of
Night and Day.

When they had finished the sama‘toward the rise of the sun and [its] ascent, the sheikhs,
‘ulama’, fugaha’, zuhhad, ‘ibad and fuqara’ flocked together, saying, “O God! Support
the rule of this great sultan! Set up the pillars of justice of the exalted khdgan! Make his
banners hoisted above the blue tent of the firmament, and make his orders reach [all]
regions and places of the Earth, by the truth of Muhammad, the Most Eminent of Men,
His Family, and His Companions, those who were present and who have seen [the
Prophet’s mission].

635 Or rather “he started dancing with them, [that is, with] the dwellers of the hermitages of the

firmament [i.e., Sufis]”?

636 Or, by reading labbasa instead of labisa, “The Master of the Firmament [i.e., God] clothed

them with the patched blue khirga [of the firmament]”?
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A quotation heavy to unpack indeed! What is clear, however, is the fact that the
sultan participated in a Sufi whirling ceremony, with himself and the other
participants likened to the firmament’s circling kawakib (= 120).

- Various quotations from the Dublin Manuscript (= 17), which indicates that
the sultan’s mamliiks not only learned how to recite the Qur’an, but also how
to sing (‘ald anwad’ al-naghamat) their master’s muwashshahat:

- On the performance of the sultan’s poetry: Wa ja’at al-mamalik al-sulta-
niya wa l-sighdar ma‘a fuqahdyihim wa aghawatihim al-kibar, wa jalasi
yaqra’una I-Qur’an kama hafizihu min al-riwayat, wa shara ‘i ba'da qir-
a’atihim bi qira’at al-muwashshahat allati rattabahd mawlana l-maqam al-
sharif ‘ald anwa ' al-naghamat al-mufakhkhamat li man huwa ahhalaha®”’
The sultan’s mamliks and the novices came, together with their fugaha’
and their older aghas, and sat down to recite the Qur’an, as they had
memorized from the readings. Following their [Qur’an] recitation, they
began to recite the muwashshahs, which our lord, His Noble Excellency, had
composed to a variety of honoured naghamat, to the one who had made
them possible [i.e., the sultan himself].

- Regarding the instructors of the mamliks: Wa minhum man amarahu ‘azza
nasruhu bi talim al-adhan bi ahsan al-alhan, minhum man ta‘allama al-
adhkar wa muwashshahatihi l-sharifa®®
Among them, there was one whom [the sultan,] may his victory be strong,
ordered to teach [to perform] the adhdn to the very best tune, and one who
had learnt the dhikrs and his noble muwashshahs

- More on the muwashshahat instructors: Wa mu ‘allimuhum al-shaykh
Shihab al-Din wa akhihi l-shaykh Abi I-Fath al-mu ‘allimayni li adhkar
mawland al-maqam al-sharif al-musharraf bi atbaq al-qal'at al-mahriisa
(...) wa jalasi ladayhi wa qara i l-qur an al-‘azim bi riwdyatihim ‘alayhi
wa shara’i fi l-adhkar wa I-muwashshahat (...) wa khutima l-qur’an al-
‘azim bi l-da‘awat fi sahayifihi al-musharrafat™
Their instructor was sheikh Shihab al-Din and his brother, sheikh Abu 1-
Fath, [both] teachers of the dhikrs of Our Lord, His Noble and Exalted
Excellency, in the barracks of the well-protected citadel (...) They sat before
him and they recited the Noble Qur’an, and then they began with the dhikrs
and the muwashshahs (...) and the Qur’an recitation was completed with
the invocations in its exalted pages.

- On the whole, the numerous specimens of penmanship of Qanisawh’s mam-
luks are of a devotional nature and involve fairly ubiquitous titles. However,

637 F. 248r.
638 Ff. 276v-277r.
639 Ff. 282r-v.
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next to the various copies of ‘Ali’s aphorisms, Aba Madyan’s Istighfariya, al-
Biisiri’s Kawakib, al-Ushi’s Bad’ al-Amali, etc., we also find one small divan of
Qanisawh’s poetry that was copied by a mamliik: al-Qasa ’id al-Rabbaniya wa
[-Muwashshahat al-Sultaniya (— 100). Perhaps, not only reciting but also
copying the sultan’s poems was an act of devotion in its own right?

- According to al-Uqiid al-Jawhariya (— 46), Qanisawh pursued a deliberate
literary policy already in his pre-sultanic days. Clearly, for him, owning a divan
mattered a great deal:

Qala ‘azza nasruhu kana magqsidi ba'da Tarsis tawliyat al-Bira hatta ya'rifa (sic) ahwal
al-'Ajam aydan, li annahu hasala lahu ma'rifat al-' Arab min al-Sa‘id wa ma‘rifat al-Rim
min Tarsis. Wa qad kana muldzim ‘indahu l-shu‘ara’ wa l-zurafd’ fa nshadda divan al-
shi'r wa jama‘ahu fi Malatiya.%*

[The sultan,] may his victory be strong said, “My objective after [the governorate of]
Tarsis was to be appointed as governor of al-Bira.” [Thus he wished] in order for him to
get to know the conditions of Persia as well, since he had already familiarized himself
with the Arabs through [his time in] al-Sa‘id, and with Ram through [his time] in
Tarsus. Poets and zurafa’ were his regular guests, and he has composed a divan of
poetry, which he had collected in Malatiya.

Of course, one could object that Qanisawh’s divan and the other sources referred
to reflect the idiosyncrasies of a Turkophile and Sufism-crazed sultan more than
anything else, and that, by consequence, his particular royal persona was of little
currency. Such arguments, however, are easily discarded: rather than idiosyn-
cratic quirks, we are dealing with ubiquitous phenomena.”*' By composing Su-
fistic poetry and assembling this in a divan in the early 1400s*, Ahmed Jalayir
had inaugurated a novel, self-authored monarchic script that clearly caught on
anywhere between Istanbul and Agra, Cairo and Saray. In Ahmed Jalayir’s wake,
the Ottoman Bayezid, the Timurid Husayn Baykara, the Qaraqoyunlu Jahanshah,
the Uzbek Shaybani Khan, the Krim khan Mengli Giray, the Safavid Shah Is-
ma ‘1** and the Mughal Babur alike all broke free from their traditional role as

640 II: 88v.

641 As detailed in the discussion of al-Uqiid al-Jawhariya (- 47, 48), Circassian remained
meaningful next to Turkic, yet first and foremost within the Mamluk Sultanate.

642 S. Armutlu, “Sultan Ahmed Celayir. Hayati, Divaninin Tenkitli Metni ve Tahlili”, PhD thesis
(Atatiirk Universitesi, Erzurum, 1990). For the earliest known copy, made in Baghdad in 809/
1407, see Z. Tanindi, “The Arts of the Book: Patrons and Interactions in Erzincan between
1365 and 1410”, in At the Crossroads of Empires: 14"-15" Century Eastern Anatolia. Pro-
ceedings of the International Symposium held in Istanbul, 4"-6" May 2007 (Istanbul, 2012),
Pp- 221-238, here pp. 225. Obviously, while he is the oldest example of a poet-sultan who
assembled a divan that I know of, there might be older ones.

643 Somewhat surprising at first sight, shah Isma‘il offers a particularly strong parallel to
Qanisawh. While Isma ‘il was undoubtedly much more explicit as a self-proclaimed hero in
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the object of legitimizing and royalty-producing texts. Indeed, not even within
the Mamluk Sultanate did Qanisawh stand alone. Much of what Qanisawh
championed was heralded already by sultan Qaytbay, who himself, it will be
recalled, authored Turkic Sufistic poetry (— 3-1, 43)%*.

Clearly, while poets and chroniclers continued to discursively bestow their
royal persona on them, the rulers themselves assumed discursive agency. While
Ahmed Jalayir’s language of choice to do so was still mostly (but not exclusively
Persian), their idiom of choice was the Turkic aristolect, a novel shared Islamic
idiom of power, in which Arabic and Persian were amalgamated into a single
medium of expression. This choice of language for self-expression can hardly be
considered an innocent one.*” In the words of Sheldon Pollock, “Choosing a
language for literary and political text production implies affiliating with an
existing sociocultural community or summoning such a community into
being.”** As for their medium of choice, this was Sufistic poetry (ghazals, ru-
ba‘iyat, muwashshahat, ...) that was assembled in a divan. Far from idiosyncratic,
Qanisawh’s conjuncture of Muslim kingship and Turkic poetry was thus very
much in tune with larger transformative trends, which swept throughout the 15"
to 16™-centuries and all across Shahab Ahmad’s Balkans-to-Bengal complex.®

What “royal self” the rulers sought to produce in their Turkic ghazals is a
question that cannot be dealt with here in much more detail. Suffice to say that,
while this new “royal self” was both Siileyman-i zaman and Dara-i devlet**® (thus
hinging on the two prized items already referred to, Qur’an and Shah-Nama), it

the Iranian epic style and divinely sanctioned ruler than Qanisawh ever was, as far as I can
tell, it is the only poet-sultan apart from Qanisawh who had his poetry performed by his
followers (= 17) (see F. Csirkés, “Messianic Oeuvres in Interaction: Misattributed Poems by
Shah Esma ‘il and Nesimi”, Journal of Persianate Studies 8 (2015): 155-194). Coincidence or
not, just like Qanisawh, Isma‘il was a avid reader of the Shah-Nama (B. D. Wood, “Shah
Isma ‘il and the Shahnama” (paper presented at the Second Edinburgh Shahnama Confer-
ence, 8-9 March, 2003).

644 In this respect, it can hardly be considered a coincidence that Qaytbay owned a collection of
poems by Kaygusuz Abdal, Giilsehri, and ‘Asik Paga, who pioneered the development of a
vernacular mystical tradition in Turkic.

645 Obviously, both Arabic and Persian held their ground, but their functional distribution on
the Islamic literary market was altered by Turkic as a relative newcomer.

646 Pollock, The Language of the God in the World of Men, p. 27. For a succinct yet excellent
introduction to the emergence of literary Turkic in the Near East, and a discussion of the
applicability of Sheldon Pollock’s widely influential concept of a “vernacular millennium”,
see A.C. Peacock, Islam, Literature and Society in Mongol Anatolia (Cambridge, UK, 2019),
pp. 147-187. On p. 185, Peacock rightfully observed that the “study of Turkish literature in
the Mamluk realm in still in its infancy.”

647 Yet, there is no reason to assume that Qanisawh was ever the object of a sacralisation to the
extent that the early modern period has witnessed. For an excellent discussion of such
“exaggeration” (ghuliiw), see Babayan, Mystics, Monarchs, and Messiahs.

648 Kiiltiiral & Beyreli, Serifi Sehndme cevirisi, vv. 56079-56080.
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was more than the sum of these two parts. It constituted a novel blend of Qur’anic
and Firdawsian discourse, which had been fed into a “post-Abbasid blender”
together with other ingredients such as the vernacularization of Turkic, the in-
digenization of (Alidist) Sufism®”, and various other strands that would gain
more momentum in the early modern age and that have been masterfully cap-
tured by Walters & Kalpaklr’s “Age of Beloveds”, Azfar Moin’s “Millennial
Sovereign”, Hiiseyin Yilmaz’ “redefined caliphate”, and Matthew Melvin-
Koushki’s newly coined “saint-philosopher-king”.*® Admittedly, in this light, the
absence of “occult books” is all the more remarkable. Yet, if this body of
knowledge remains true to its etymological meaning (Latin occulere/occultare,
“hide, cover, conceal”), the near-absence of the “occult” from Chapter Two may
be a heuristic problem first and foremost...

Towards a Recalibration of Institutionalized Divides?

Whereas it has been suggested that Qanisawh was not a very religious man®", this
assessment strikes the present author as remarkably off the mark. When mea-
sured against the yardstick of normative Sunni religiosity (whatever that may be),
then perhaps Qanisawh isn’t the most pious ruler. But shouldn’t we measure him
against the yardstick of his own age?

Neither a coincidence nor a passing curiosity, I posit that Qanisawh’s royal
persona and the ways in which he articulated this was his way of “affiliating”
himself with a novel sociocultural community: the community of the Turkic
Sufistic poet-sultan. Qanisawh’s poetry reflects an innovation in rulership, a
rulership now moulded in the model of the Turkic Sufistic poet-sultan, and
shared with rulers across the Balkans-to-Bengal complex. We could now contend
ourselves with considering this a transversal phenomenon that straddled lin-
guistic divides (Arabic, Persian and Turkic), spanned temporal partitions (late
medieval and early modern), and crisscrossed areal boundaries (the Arabic,

649 The Mamluks’ imamophilia has already been pointed at (— 90/1).

650 W.G. Andrews & M. Kalpakli, The Age of Beloveds. Love and the Beloved in Early-Modern
Ottoman and European Culture and Society (Durham/London, 2005); Melvin-Koushki,
“Early Modern Islamicate Empire: New Forms of Religiopolitical Legitimacy”, in A. Salva-
tore et al. (eds.), The Wiley Blackwell History of Islam (Hoboken, NJ, 2018), pp. 353-375; A.
Moin, The Millennial Sovereign. Sacred Kingship & Sainthood in Islam (New York, 2012); H.
Yilmaz, Caliphate Redefined. The Mystical Turn in Ottoman Political Thought (Princeton,
2018). Unlike these and other post-Mongol forms of religio-political legitimacy (Chingizid
lineage, waldya, astrology and auspicious conjunction, messianism, occultism, monism,
...), the phenomenon of the Turkic poet-sultan seems to remain understudied.

651 See, e.g., D. Behrens-Abouseif, “Sultan al-GhawrT and the Arts”, Mamlik Studies Review 6
(2002): 71-94, passim.
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Turkic and Persianate spheres). However, rather than adding to the proliferation
of transversal phenomena, I would like to argue that a conscious and well-
informed re-calibration of prevalent institutionalized partitions might be more
beneficial.

In my view, the novel type of the Turkic poet-king is a meaningful historical
phenomenon that is areally ubiquitous and temporally in sync to such an extent
that we can posit two viable alternatives for areal and temporal partition: a
“Turkic literary ecumene” and an “age of poet-sultans”. Rather than framing
Turkic literary mobilities and connectivities as a trans-regional phenomenon that
spans the Arabic, Turkic and Persianate spheres, I posit a “Turkic literary ecu-
mene” as a novel areal partition.” Instead of understanding the rise of the poet-
sultan as a trans-temporal phenomenon that straddles the late medieval and the
early modern, I posit an “age of poet-sultans” as an alternative temporal parti-
tion.*

Obviously, such bold posits require careful substantiation. Taking a reflexive
turn, are the “age of poet-sultans” and the “Turkic literary ecumene” valid and
viable categories, or rather mere descriptive stopgaps? Consider, for example, the
category of “poet-sultans™: is this a valid analytical category or merely a de-
scriptive shortcut for “sultans who write poetry in Turkic”? In order to save the
analytical validity, it needs to be established that these “poet-sultans” share more
than a — historically contingent — common Turkic aristolect, Sufi imagery and
Persian tropes, and that their monarchic verses can be read as “textual in-
stantiations” of a royal self that is both specific and shared by all. Put otherwise,
can we discern a shared “monarchic script”, which might reflect changes in the
nature of rulership? Moreover, is this “monarchic script” as a historical phe-
nomenon sufficiently ubiquitous and sufficiently delineated in time as to warrant
an “age of poet-sultans” as a novel and equally viable temporal partition, one that
straddles the late medieval and the early modern?

Following up on this, another issue that needs further exploration is the
interrelation of the “age of the poet-sultan” with other synchronicities referred to

652 Unlike the “Turkic literary ecumene”, the concepts of an “Arabic lingua franca”, a “Sanskrit
ecumene” and a “Persianate cosmopolis” seem to have a considerable pedigree already,
researched by scholars such as Evrim Binbag, Robert Canfield, Sheldon Pollock, Brian
Spooner & William Hanaway, and Audrey Truschke. Other similar terms used by, e.g.,
Benedict Anderson and Muhsin al-Musawi, are “imagined”, “textual” or “interpretive
community” and “republic of letters”.

653 Its age straddles the late medieval and early modern and is tentatively set on the 15" and first
half of the 16™ century. Its beginning is demarcated by the production of Turkic poetry by
sultan Ahmad Jalayir; its end by the regal years of the second- and third generation Safavid
and Mughal rulers, under whose rule Turkic remained strong, yet, prima facie, lost its earlier,
aristolectic momentum. These temporal demarcations should not be mistaken: they relate
not to the Turkic ecumene as a whole, but merely to a specific era of it.
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above. By way of illustration, let me return to Qanisawh’s poetry once more.
According to the Dublin Manuscript (= 17), during night vigils, the sultan’s
mamlitk recruits not only recited the Qur’an, al-Bukhar?’s Sahih or al-Basiri’s
Burda by heart, but also his very own muwashshah poems! Thus putting one’s
poetry on a par with time-honoured sacral texts is a bold move that suggests great
confidence. Indeed, such strong confidence on Qanisawh’s behalf may well be
reflected in the title of one of his poetry collections, al-Qasd id al-Rabbaniya,
which could be translated as “The Qasidas Manifesting God’s Lordship”. Clearly,
the founder of the Safavid empire, Shah Isma‘il — with as his nom de plume
Khata'i, “Sinner” — was not the first ruler to see his poetry adapted as devotional
poetry! Hence, Qanisawh’s work must be understood not only as an instantiation
of the “poet-sultan”; it also resonates deeply with other synchronicities referred
to above, such as Melvin-Koushki’s “saint-philosopher-king”. In short, not only
must we reflect on the viability of the “poet-sultan” as an analytical category; we
also need to ask whether it can — or should — be kept separated, in any
meaningful way, from those other synchronicities, which it deeply resonated
with.

The two novel partitions, suggested above, accommodate interregional con-
nections and longue durée commonalities that are scarcely noticeable as a single
phenomenon when working within the prevalent institutional partitions. None-
theless, these posits should not be understood as a call to go against, but rather as
an incentive to go beyond institutionalized divides, which often, as in the present
case, blind rather than elucidate. Perhaps no better way to illustrate this than to
compare these with a remarkably similar and equally challenging recalibration of
existing areal and temporal divisions: the “Persianate”. In 2016, Kia & Marashi
argued that

“(...) the divisions that have compartmentalized area studies into the intellectual silos
of Middle East, South Asian, Central Asian, East Asian and Southeast Asian studies, or —
just as consequentially - the conventions of periodization that have traditionally sep-
arated the modern from the premodern, have worked to foreclose historical under-
standings of the Persianate that transgress these boundaries (...and) have prevented
critical transregional and transtemporal historical readings of the Persianate (... and)
continue to obscure our understanding of the common and connected histories of
regions stretching from Anatolia to Xinjiang.”***

654 “Introduction. After the Persianate”, Comparative Studies of South Asia, Africa and the
Middle East 36/3 (2016): 379-383. For two most recent studies into the Persianate, see A.
Amanat & A. Ashraf (eds.), The Persianate World. Rethinking a Shared Sphere (Leiden/
Boston, 2019); and N. Green (ed.), The Persianate World. The Frontiers of a Eurasian Lingua
Franca (Oakland, CA, 2019).
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Indeed, one could easily replace Kia & Marashi’s “Persianate” with the “Turkic
literary ecumene” and the “age of Turkic poet-sultans”, for these novel partitions
also

“blur the temporal boundary between the pre- and the early modern (...) take seriously
the legacies of long, sustained cultural contacts (...and) self-consciously look across the
artificial partitions of Middle East and Asian studies to highlight sources and themes
that have traditionally - as described by Mohamad Tavakoli-Targhi — been rendered
“homeless” by 20™-century area studies paradigms”.

It is only by recalibrating institutional divides that Qanisawh’s poetry and, more
general, the new type of the Turkic poet-sultans are no longer “homeless”, and
that these can finally be re-cognized and validated as meaningful historical
phenomena waiting to be explored in novel and innovative ways.

Probing the Depths of al-Ghawri...

In the preceding paragraphs, I used Qanisawh’s library and his personal literary
output of Turkic Sufistic poetry to build a case for recalibrating the prevalent
institutionalized temporal partition of late medieval and early modern, a parti-
tion that I often find ill informed, ahistorical, and blinding rather than eluci-
dating. More to the point, I argue that the study of Qanisawh al-Ghawri has
always experienced a retrograde gravitational pull exercised by the Mamluk
Sultanate’s late medieval past. This pull has been strong enough to draw whatever
early modern tendencies Qanisawh may have displayed back into the late me-
dieval era, thus reducing these to temporally anomalous personal quirks more
than anything else. In order to counter this gravitational pull, I have “re-cog-
nized” Qanisawh al-Ghawri not (only) as a late “late medieval” ruler, but (also) as
an early “early modern” ruler, by applying the concept of the “Turkic poet-
sultan” as a novel temporal lens that straddles the late medieval and the early
modern. Atlast, Qanisawh’s consciously designed divan of Turkic Sufistic poetry
with its opening miniature that depicts him seated on a throne, the devotional
performative context of his poetry, and the “Rose Ceremony” no longer need to
be reduced to aberrations to an age-old Mamluk standard, but can be “re-cog-
nized” for what they are: excitingly innovative, fully in tune with wider devel-
opments across Shahab Ahmad’s Balkans-to-Bengal complex, and heralding a
new, early modern type of Islamic ruler.®®®

655 The same goes for various other strands of legitimation that were cultivated to some extent
by Qanisawh, such as his claim to tajdid (— 18), all too often glossed over as merely
formulaic, and his vast gardening project (— 107). While these may seem idiosyncratic when
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Thus recognizing Qanisawh al-Ghawri not only as a late medieval Mamluk
sultan, but also as an early modern Turkic poet-sultan allows us even to make
(more) sense of Qanisawh’s very nisba: al-Ghawri.®* So far, it seems that only the
nisba’s referentiality has received some attention, while its functionality was
never questioned. In terms of referentiality, four suggestions have been made:
Ibn Iyas related it to the Ghawr barracks in Cairo (where Qanisawh received his
training), while others have sought its origins as far as Ghawr Filistin in Palestine,
Gori in Georgia (the birthplace of Stalin), and Ghor in Afghanistan.”’” Obviously,
the simplest solution is the correct one. In fact, Ibn Iyas’s explanation is con-
firmed by the unpublished “memoirs” of Qanisawh (— 47, 48). From the lengthy
quotation from the second volume of al-Ugiid al-Jawhariya given earlier, we had
already learnt that Qanisawh was trained in the Ghawr barracks (together with
other mamliiks, including Jan Bulat al-Ghawri), and that in those early days
Qanisawh was known as Qanisawh al-Saghir. Picking up the quotation where we
had left, one day, Qanisawh was summoned by the then reigning sultan, Qaytbay,
to participate in a wrestling competition:

Wa kana ‘azza nasruhu wahdahu fi I-tabaqa ma‘a shakhs shaykh kabir, wa ba'da tha-
lathat ashhur akhraji lahu farasan ma‘a Jan Bulat al-Ghawri, wa kana min mush-
tawarat al-sultan Khushqadam. Thumma ba'da dhalika ja ‘inda l-sultan mamlikan wa
talaba I-sira, ahaduhuma smuhu Tanam wa I-akharu smuhu Tamanbay Samiz. Fa
haraba Tanam wa lam yahdur al-sira’. Fa qala I-sultan al-marhiim, “Hati Qanisawh al-
Ghawri, hatta yusari' ma'a hadha!” Wa hadha sabab tasmiyatihi ‘azza nasruhu bi I-
Ghawri.*®®

[Qanisawh,] may his victory be strong, was [left] alone in the barracks, together with
some old sheikh. Three months later, he was issued a horse®”, together with Jan Bulat al-
Ghawri, one of the Royal mamliiks who were first trained by sultan Khushadam. Later,
two mamliiks, one named Tanam and the other one named Tamanbay Samiz, came to
sultan [Qaytbay] and asked [him permission] for a wrestling match. Yet, Tanam fled
and styated away from the wrestling match. The late sultan said, “Fetch Qanisawh al-

held against a Mamluk (i.e., a late medieval) yardstick, they are much less so when held
against a contemporary (i.e., early modern) yardstick.

656 For the sultan’s ism, Qanisawh, see D’hulster, “Sitting with Ottomans and Standing with
Persians”, pp. 242-246.

657 Alhamzeh, “Late Mamluk Patronage”, pp. 35-36; D’hulster, “Sitting with Ottomans and
Standing with Persians”, pp. 245-246; Yavuz, Kansu Gavri’nin Tiirkge Divdni, p. 46; — 19.

658 Ff. 67r-v.

659 Cfr.D. Ayalon, “Mamlik”, in H.A.R. Gibb et al. (eds.), Encyclopaedia of Islam, New Edition,
12 vols. (Leiden, 1986-2004), VI: 314-321, here p. 318, “Each single Mamlik attending the
school was manumitted on finishing his period of apprenticeship. The ceremony was a
communal one, carried out I the presence of the sultan in a passing-out parade called khardj,
in which 150 to 500 “graduates” took part. Each one of them received a manumission
certificate, called ‘itdka (...)”
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Ghawri! Let him wrestle with this [Tamanbay Samiz]!” This [simple mix-up] is the
reason why he called [Qanisawh,], may his victory be everlasting, al-Ghawri.

Little surprise, Qanisawh emerged victorious from the wrestling competition,
and was rewarded by Qaytbay with a promotion to jamdar, but that story will
have to wait for some other occasion. What matters here is the fact that Qanisawh
received his name because of simple mix-up of names by Qaytbay, and that this
nisba relates to the Ghawr barracks. An apt cognomen indeed, for this was the the
place where it all began for Qanisawh, or, in the words of Ibn al-Talani (- 83/2),
the place fiha mabda’ sa‘ada(tihi]. At last, the more exotic explanations of al-
Ghawrl can be left to peace...

Much more interesting than the referentiality of the nisba, however, is its
functionality. Why could sultans al-Malik al-Ashraf Baybars, al-Malik al-Zahir
Jagmag, and others do with a simple “laqab + ism”, whereas Qanisawh decided
on al-Malik al-Ashraf Qanisawh al-Ghawri instead? Of course, there is the fact
that Qanisawh was not the first sultan to go by this particular ism, as a few years
before his accession, another Qanisawh ruled briefly: al-Malik al-Zahir Qanisawh
(r. 904-906/1498-1500) (— 98). However, while this explains why Qanisawh
would find it useful to add a nisba to his name, this still doesn’t explain why he
settled with al-Ghawri, which is, after all, an agnomen that reflects his humble
origins as a not yet franchised military slave being trained in a tabaqa. The answer
to this puzzle is, in my view, surprisingly simple. What is (al-)Ghawri? Well, as it
looks like a takhallus® and is actually used as a takhallus (both in his Turkic and
his Arabic poetry!)*, then surely it is a takhallus/*** By sheer coincidence, Qa-

660 In Classical Arabic poetry, takhallus refers to the transition between various sections of the
qasida. In Persian and Turkic, on the other hand, takhallus or makhlas commonly refers to
the signature verse of the ghazal, in which the poet refers to himself by his pen name, and
hence to the poet’s pen-name itself. Prima facie, the most common type of a takhallus is
“noun +17, e.g. ‘Adli, ‘Arifi, ‘Avni, Haqiqi, Khata'1, Muhibbi, Muradi, Nesimi, Shahi, ... See
P. E. Losensky, “Linguistic and Rhetorical Aspects of the Signature Verse (Takhallus) in the
Persian Ghazal”, Edebiyat 8 (1997): 249-271.

661 There islittle surprise in the fact that many of Qanisawh’s Turkic ghazals have Ghavriin their
penultimate verse, as this was highly conventional. More surprising, however, is the fact that
we also encounter the sultan’s takhallus in many of his Arabic poems (see, e.g., Yavuz &
Kafes, “Kansu Gavri’nin Arapga Divan1”, p. 129; Mursi, “Diwan al-Sultan al-Ghawri”, p. 152).
As pointed out by Emil Homerin, such an extensive use of a signature verse in Arabic poetry
is somewhat of a novelty, “a new trend”, heralded first and foremost by the late 15“‘-century
Egyptian poet, Muhammad al-Safi (“Arabic takhallus, Persian Style in Muhammad al-Saft’s
Poems to Muhammad the Prophet”, Journal of Arabic Literature 51 (2020): 325-350).
Homerin tentatively links al-Safi’s extensive use of a signature verse to 15™-century Sufi
chanting practices (especially Arabic zajals), and the poet’s possible exposure to Persian and
Turkic ghazals, two elements that resonate deeply with our evaluation of Qanisawh al-
Ghawrl.
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nisawh didn’t have to look far for a suitable takhallus. The name of his barracks,
that is, the name by which Qaytbay had addressed him, proved a most suitable
candidate, as is demonstrated by the following two verses of the Shah-Nama

Translation, which pun on the meaning of ghawr, “depth, bottom”**:

Hikayet digle sultdn-i cihandan & Ne kildi $ah Gavri diple andan
Sozily gavrine Gavri diir érisen ® Batuban fikre ma'niye diirisen

Listen to the story of the sultan of the #® Hear what Shah Ghawri has done!

world
Ghawrl is reaching for the depths of @ Plunged in thought and toiling over their
words, meaning!

The fact that Qanisawh chose to be referred to as Qanisawh al-Ghawri confirms,
in my view, the quintessential role that (especially Turkic) poetry had come to
play in crafting a royal persona. I have already quoted Burzine Waghmar, who
referred to the Shah-Nama as “part of majestic regalia”. In my view, Waghmar’s
observation, made in the context of Safavid-Ottoman diplomatic gift exchange,
also holds true for Qanisawh. The sultan’s royal regalia had come to include not
just the royal dagger, parasol, and saddle-cloth; it had also come to include a
divan and a takhallus.**

As already stated, what this royal persona entailed and how this related to
those other transformative trends referred to above are questions that will be
answered in more detail in a future publication, that focuses squarely on the letter
ghayn of the sultan’s library shelves: al-GhawrT’s very own poetic output.®”® For
now, let me return to the exercise in imagination that opened this book. As
detailed there, next to the Mushaf ‘Uthman, the khizana in Qanisawh’s mauso-
leum housed some other books as well (— 75). Unfortunately, the author did not
disclose its titles, merely referring to these as al-kutub al-mashhiira kama ahabba
wa khtdra (— fig. 61). As such, which titles the sultan deposited there we cannot

662 As far as I known, Barbara Flemming (“Ein Gazel von Hasan oglu”, p. 341) and Robert
Dankoff (Mamlik Studies Review, 8/1 (2004): 303-307, here p. 303) are the only ones who
have referred to al-Ghawri as a nom-de-plume, albeit without further elaboration.

663 Kiiltiiral & Beyreli, Serifi Sehndme cevirisi, vv. 428-429. For obvious reasons, he clearly
decided not to stick to Qanisawh al-Saghir. In relation to the odd reference to “Qanisawh al-
Ghawri al-Rafidi” (— 41), I had first hypothesised that this was an earlier choice of takhallus
(cf. the imamophile literature in Chapter Two), which Qanisawh later replaced with the safer
al-Ghawri, a case of adolescent rashness that is somewhat reminiscent of Isma il’s nom-de-
plume of Khata'1. Yet, later on I consulted the ms. itself and found no trace of al-rafidi...

664 Apart from the Safavid ruler Isma‘il (Khata'1), (near-)contemporary examples include the
Qara-Qoyunlu ruler Jahan-Shah (Haqiqi), the Timurid Huseyn Bayqara (Hiiseyni), and the
Ottoman Bayezid II (‘Adli).

665 “Qanisawh’s poetry at Home and Abroad”.
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tell, but it is not hard to imagine that Qanisawh al-Ghawri deemed his own verses
worthy...

Fig. 61: The interior decoration of one of the qubba’s khaza'in
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5. A Library Shattered.
Tracing Manuscripts in Post-Mamluk Times

There is a certain irony in the fact that, thanks to the Dublin ms. (- 17), we know
the Mushaf’s (— 12) location in Qanisawh’s days to within one metre — the
cupboard to the right of the mihrab in his qubba — while its current location
remains somewhat shrouded in mystery: the Jami‘ Sayyidat Zaynab or the
Mashhad Husayni? For all remaining 129 items (thus excluding the four privately
owned items), the opposite holds true: while we find it hard to establish their
location in Qanisawh’s day, their current location stands beyond doubt, cemented
asitisin a precise library shelf mark. In this brief chapter, I try and follow the traces
of some of the 135 mss. that are detailed in Chapter Two, from their mostly
undetermined location in Qanisawh’s Cairo up to their current shelf mark num-
bers.

Before answering the question as to how Qanisawh’s mss. ended up where they
did, let us first briefly summarize their final destination. It is not at all surprising
to find that, over the course of half a millennium, the sultan’s books have been
scattered over a wide array of institutions. Indeed, even single titles had a hard
time escaping the centrifugal forces of conquest, art collecting and scholarly
interests (pursuits hard to distinguish, often intertwined). After all, convolutes
can be dismantled, and multi-volume sets can be split up. A good case in point is
offered by Ibn Wahshiya’s Kitab al-Filaha: once a complete 8-volume set, it is
currently incomplete and distributed among (at least) three different institutions
(=59, 86, 77, 119). Returning to the question where the mss. ended up, as to be
expected — yet perhaps even more than anticipated — Istanbul holds first place
with 95 mss., 55 of which in the Topkap1 Saray1 Miizesi Kiitiiphanesi alone and
another 40 in the Siileymaniye. Lagging far behind Istanbul is Cairo with 9 mss., 6
of which deposited in the Dar al-Kutub), followed by Berlin, Dublin, Jerusalem,
Leiden, London and Paris, each with 2 to 5 mss. Concluding the list with 1 ms.
each are Ankara, Copenhagen, Gotha, Kayseri, Manchester, Oxford, and Vienna.

In Chapter Three, the question was raised as to how much more mss. we may
expect to be still out there. Another question relates to the possible locations of
such new finds. While the uncatalogued calligraphy majmii’ (— 114) proves that
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the Topkapi library might even be richer in Qanisawhiana than its current 55
mss., there is little reason to assume the number of such uncatalogued mss. to be
significant.®® If more mss. are to turn up — a certain event — more likely
candidates are the rich and still underexplored holdings at the Siileymaniye and
other repositories in Istanbul.*” For now, the Egyptian Dar al-Kutub is repre-
sented in the list with 6 items only, a suspiciously low number indeed. In an
internet blog, dated 2016, Muhammad Jamal Hamid al-Sharbaji identified 15
works from the khizana of al-Ashraf Qaytbay’s mosque-madrasa complex that
are now bound in a number of convolutes.®® None of these works, or any other
title of their respective authors for that matter (mostly Fakhr al-Din al-Razi, al-
Kafiyaji, Sibt al-Mardini, and al-Qudsi) appear in our list. Even more, our list
does not include a single item that is bound in a Dar al-Kutub convolute... As
such, we may expect the current number of Qanisawhiana in the Dar al-Kutub to
be (much?) higher. Also suspicious, in my view, is the absence of Alexandria and
the scores of Turkish provincial libraries, such as Kiitayha or Manisa.

But then again, if the large number of institutions that hold a single or a mere
handful of mss. and the remarkable provenance of ‘Ali EmirT’s copy of one of
Qanisawh’s divans (— 19) prove anything, it is that new manuscripts might turn up
virtually anywhere, be it in institutional repositories or in cherished family archives.

“AThousand Camel Loads of Books”...: The Aftermath of Marj Daqib

Ultimately responsible for the high concentration of Qanisawhiana in Istanbul is
obviously, sultan Selim I (r. 918-926/1511-1520). As he toppled the Mamluk
sultanate, he must have appropriated® many of Qanisawh’s books. That said,
however, much remains unclear: how many books did Selim take with him, and
from where did he retrieve these?

666 In relation to this, Konrad Hirschler (Freie Universitit Berlin) (personal communication)
raised the question whether perhaps the Ottoman plalace was inclined first and foremost to
appropriate “sultanic” collections, rather than non-sultanic endowment collections. At
least, this could explain the very different trajectories of the two library catalogues he has
studied (compare his Medieval Damascus. Plurality and Diversity in an Arabic Library with
his A Monument to Medieval Syrian Book Culture).

667 Even though in particular the Ayasofya collection has already yielded a fair number of
Qanisawhiana, in light of the sheer number of its mss., as well as that of numerous others
(Fatih, Nuruosmaniye, Istanbul Universitesi, ...), more mss. are bound to come up. Stating
the obvious, the Hamidian catalogues offer little in the way of identifying Qanisawhiana...

668 “Khizanat Kutub Jami‘ al-Sultan Qaytbay al-Muhammadi”, Majallat al-Mugqtataf (http://
www.almoqtataf.tk/2016/02/blog-post_11.html).

669 After some deliberation, I have settled with the term “appropriation”, thus steering clear of
the discussion whether this should be understood as plunder or not.
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Especially this first question is one fraught with danger, as its alternative
answers often coincide with nationalist fault lines. An Arab historian of Egyptian
medieval libraries, e.g., claimed that Selim took with him “a thousand camel
loads”®° out of Cairo’s libraries (i.e., whatever item he may have coveted, be it
mawgqiif or not). Ideally, this claim could be corroborated or refuted simply by
tallying all of Qanisawh’s mss. that show the personal seal of Selim. Indeed,
various mss. listed in Chapter Two, such as Siileymaniye, Ayasofya 1854 (- 40,
fig. 62), show Selim’s miihiir on its frontispiece.”"

Fig. 62: seal of Selim I (Ayasofya 1854)

This seal, made of red carnelian, reads: tawakkuli ‘ald khaliqi (4 x around the
centre), sultan Salim Shah (centre). Unfortunately, however, the math is not that
simple. Quite exceptionally, Selim’s seal continued to be in use well after the
death of its owner. In fact, it was stamped in all the books that entered the Hazine-
i Hiimayun (Imperial Treasury) until the eighteenth century.®” Put otherwise, to
find Selim’s seal proves no clue whatsoever.

670 Al-Sayyid al-Nashshar claims that “a thousand camels” were required to carry everything
plundered from the libraries (Dirasat fi Tarikh al-Kutub wa I-Maktabat fi Misr al-Qadima
(Alexandria, n.d.), pp. 330-331, quoted in 1.E. Eriinsal, “Fethedilen Arap Ulkelerindeki Vakif
Kiitiiphaneleri Osmanhlar Tarafindan Yagmalandi m1?”, Osmanli Aragtirmalar: 43 (2014):
19-66, here p. 27).

671 G.Kut & N. Bayraktar, Yazma Eserlerde Vakif Miihiirleri (Ankara, 1984), pp. 22-23. Selim had
two seals: an oval imperial seal (miihiir-i hiimayin) and a round personal seal, here repro-
duced. As for Selim’s oval seal, this can be found, among others, on the two Maqrizi volumes
penned by al-A ‘raj (Topkap: Saray1 Miizesi Kiitiiphanesi, K 905, f. 397r; K 1008 (ff. 1r, 288r) (=
132).

672 F.Cagman & Z. Tanindi, “Remarks on some manuscripts from the Topkapi Palace Treasury
in the context of Ottoman-Safavid relations”, Muqarnas 13 (1996): 132-148, here p 134.
Selim’s personal seal is still preserved in the Topkap1 Saray1 Miizesi, and was used until the
palace was turned into a museum in 1924 for sealing the door of the treasury (hazine). The
fact that it was his seal that was used for this particular purpose demonstrates the un-
paralleled achievement of Selim in filling the Ottoman treasury...
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If not through Selim’s seal, how can we assess the (Arab nationalist) claim quoted
above? A more feasible approach to the problem is by looking at the contemporary
source evidence, and this is precisely what Ismail Eriinsal has done: carefully tracing
the genealogy of this and similar claims, he concluded that no contemporary
sources refer to “100.000 manuscripts”, or “most of the books found in the madrasas
and mosques of Cairo”.”” Long as Selim’s gitar (train of camels) leaving Cairo may
have been, it certainly did not carry a “thousand loads of books”... So far, Egypt has
yielded relatively few mss. of Qanisawh, not (only) because Selim took some or
many with him, but (also) because their original number may never have been as
high as imagined. Books share a most peculiar, topos-like tendency with troops and
casualties of war: their numbers tend to inflate.

Interesting as these inflated numbers may be, a more crucial issue is whether
Selim appropriated only Qanisawh’s private books, or also those books that the
Mamluk sultan had previously endowed in a waqf. Eriinsal assumed that Selim
only appropriated privately owned books, thus respecting the waqf’s integrity.”*
Prima facie, there is a lot to say for this. Without going into much detail, let me
briefly point out three arguments in favour. A first one, plain and simple: if utterly
undeterred by the wagf status of books, why would Selim empty the Ghawriya
bookshelves, yet leave the Oljeytii Qur’an (- 6), a desirable object if there ever was
one? Second, how to explain the fact that, of Qanisawh’s 95 mss. in Istanbul, only
one carries Qanisawh’s wagf note (— 58)? Significantly, there are three more items
in Chapter Two that were put in wagf by him (- 6, 7, 8)*°, and these were all left in
situ by the Ottomans. Third and final, there is the fact that we simply don’t know
how many of his books Qanisawh had put in waqf by 1516. When venturing a guess,
the rampant waqfization of Mamluk society could easily misled us to believe that,
surely, Qanisawh had endowed most, if not all of his books. However, an Ottoman
parallel is quite telling in this respect: Mehmed II had endowed only 839 titles to his
mosque complex, far fewer than those contained in this private palace library, while
Bayezid II, who boasted a private library of thousands of volumes, endowed even
less to his own complex: merely 42 titles!”® Of course, the Mamluk and the Otto-
man sultanate may have known very different levels of waqgfization, but the Ot-
toman figures are revealing nonetheless.

Admittedly, counter-arguments to Eriinsal’s statement are not hard to come
by. First, there is the simple fact that the absence of a waqf note on the frontispiece

673 “Fethedilen Arap Ulkelerindeki Vakif Kiitiiphaneleri Osmanlilar Tarafindan Yagmaland:
mi1?”, passim.

674 Eriinsal, Osmanli Vakif Kiitiiphaneleri, pp. 129-131, 428-439. An interesting parallel is
found in the defter, dealt with in the Excursus: of the 164 mss. dealt with in some detail, only
one is explicitly stated to carry a waqf note.

675 Apart from those vols. that found their way out of Egypt into the private market (— 134).

676 Necipoglu, “The Spatial Organization of Knowledge in the Ottoman Palace Library”, p. 17.
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of a ms. does not exclude the possibility of a previous waqf status. It is for good
reason that the full waqf note on the frontispiece is often repeated on a number of
subsequent ff. in abbreviated form: frontispieces can be easily replaced, thus,
quite literally, de-waqficizing the ms. Second, there is the fact, referred to in
Chapter Three, that endowed mss. were often not paratextually marked as such,
neither on the frontispiece nor anywhere els. Hence, unless a list of Qanisawh’s
mss. turn up, there is simply no way of knowing whether, and if so, how many
more items in Istanbul were mawqiif... As a third counter-argument, there is a
unique evrak that was recently discovered by Giilru Necipoglu and that will
certainly fuel any future discussion. This document, Topkap: Sarayr Miizesi

Arsivi E(vrak) 6090, consists of a single page and reads®”:

Sultan Gavri Cami‘inde olan kitablar:

. ok ¥
i . . Sandug-i evvel: altmiz iki cild
 Cisla § k¢ ? q
}w > st ol Sandiiq-i sani: altmas cild
S s Sandig-i salis: altmus cild
SO —l s, Sandiig-i rabi': yetmis cild
AW ST Sandiiq-i hamis: toksan cild
Sandug-i sadis: altmas ii¢ cild
T | Sandug-i sabi: kutidir, otuz dort cild
B one NE e Kuti-i diger, kéhne: yigirmi cild
e i2 %‘37 Kutr-i diger, kiigiik: tokuz cild
! Kevakibir’l-Diirriye fi Medhi’l-Beriye, bir
. cild, bityiik
"‘J&J 3 e \.J‘"‘L\?'_; ki Y
Mo EL"“” 1 ] Yekin dort yiiz altmas tokuz cild
Books found in the Mosque of Sultan
2 S Ghawri:
s _-_&M:A"_'"‘ Chest 1: 62 volumes
o vl Chest 2: 60 volumes
J‘-/{} o Chest 3: 60 volumes
SR ] ! iy .
¥ "":*_(:d,p Chest 4: 70 volumes
el - Chest 5: 90 volumes
—aab "U“’C-F Chest 6: 63 volumes
" e Y Chest 7: a box, 34 volumes
'..V”ISW ’W’"L-\/U/ Another box, old: 20 volumes
c.LJ:.f. ol + Another box, small: 9 volumes
pii : Kawakib al-Durriya fi Madh al-Bariya,
P S LR : 1 volume, large
; ")*L"‘ ; In total 469 volumes

Fig. 63: E 6090

677 The author wishes to thank Professor Giilru Necipoglu for kindly sharing her personal
transcript of the document.
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This undated document gives the number of (all or some?) books kept in the
mosque of Qanisawh, a total of 7 chests, 2 boxes and one named volume, 469 vols.
in total.”® One could easily present this document as counter-evidence to
Eriinsal’s analysis, i.e., that Selim did appropriate mawqif books. Yet, upon
closer inspection, it must be concluded that this evrak is nothing more than a
book count that does not even specify the legal status of the books, either mawgqiif
or private. Vague as it is, the document easily lends itself to (ab)use in any future
discussion: for the one, it will present irrefutable proof that the Ottomans
emptied the Ghawrlya of its mawgqiif books; for the other; it will be nothing more
than what it essentially is: a book count. For the one, it will be a document drafted
to facilitate the efficient packing of a camel train that is heading for Istanbul; for
the other, it may very well be an inventory drafted to prevent looting of the
Ghawriya and theft of its holdings. Returning to the question of how many of
Qanisawh’s books Selim has taken to Istanbul, where does all this leave us? As all
too often, truth must be sought midway: while “a thousand camel loads of books”
is undoubtedly an exaggeration, the present count of 95 Qanisawhiana in Is-
tanbul is probably on the low end (see Add. 8, Add. 10).”

Let us now turn our attention to the second question: where did sultan Selim
retrieve Qanisawh’s books? While the obvious answer would be Cairo, it has been
suggested that Selim appropriated books not only in the Mamluk capital, but also
at the citadel of Aleppo. Indeed, when Qanisawh left Cairo for Marj Dabig, he
emptied his khaza'in and the dhakhad’ir of much of its money, weapons and
precious items, and deposited these in the citadel of Aleppo.®® However, apart
from a large number of Qur’ans (40!), Qanisawh’s camel loads are nowhere said
to have included books.®®' As such, the claim that Selim retrieved books of Qa-
nisawh from Aleppo also is unwarranted.

In a way, it is a pity that Qanisawh did not store away part of his library at the
citadel of Aleppo, since we are exceptionally well informed regarding the books
kept in the Aleppo citadel in the immediate aftermath of Marj Dabiq. Already in

678 Necipoglu, “The Spatial Organization of Knowledge in the Ottoman Palace Library”, p. 69, n.
120.

679 Apart from that, there is the fact that, strictly speaking, not all of Istanbul’s Qanisawhiana
are necessarily war booty, since Mamluk mss. have always found their way into the Ottoman
capital. For some examples of mss. that were once owned by Qaytbay and that had ended up
in Istanbul already during the reign of Bayezid II, see Z. Tanindi, “Preliminary List of
Manuscripts Stamped with Bayezid II’s Seal and Transferred from the Topkap1 Palace Inner
Treasury to Other Library Collections”, in G. Necipoglu, C. Kafadar & C.H. Fleischer (eds.),
Treasures of Knowledge: An Inventory of the Ottoman Palace Library (1502/3-1503/4), 2 vols.
(Leiden, 2019), I: 983-1010 (items 125, 151, 153, 172).

680 Ibn Iyas, Bada'i', V: 46, 75 (al-tuhaf akhrajaha I-Ghawri min al-khaza 'in min dhakha’ir al-
muliik al-salifa min ‘ahd muliik Bani Ayyyub al-Akrad wa ghayriha wa min mulik al-Turk
wa l-Jarakisa).

681 Ohta, “The Bindings of Qansuh al-Ghawri”, p. 222.
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2008, Ismail Eriinsal referred to an Ottoman defter that is dated Jumada l-Akhira
923/June-July 1517 (so less than a year following the battle of Marj Dabiq), and that
records the books that were found in citadel of Aleppo.®® In case Qanisawh had
stashed some of his books in the Aleppo citadel, this defter would have provided us
with a unique list of additional Qanisawhiana! However, while it may not provide
us with some more Qanisawhiana, this defter still deserves our fullest attention, and
this for two main reasons. First, this defter is still as close as we can get to a
catalogue of a Mamluk court library. Admittedly, this is not that close: the defter is
not really a catalogue, it is not Mamluk, and it might not even deal with a library per
se. Still, it provides us with an additional yardstick against which to measure the
current list of Qanisawhiana. Second, it is highly informative regarding the Otto-
man appropriation of Mamluk books, and, as such, allows us to problematize the
meaning of the evrdk referred to above, E 6090. For reasons of convenience, this
defter is not dealt with here, but in a separate section (— Excursus).

In conclusion, Istanbul definitely owes its status as current hotspot for Qani-
sawhiana to sultan Selim I. For now, how many books exactly Selim took from
Egypt, and which ones exactly remain two questions that are difficult to answer. Yet,
one wonders what more evrak and defters the Topkap: Palace archives have in
store...

Seals, Waqf Notes and Signatures: Stocking Libraries in 18"-Century
Istanbul

With its 55 mss., Topkapi Saray1 Miizesi Kiitiiphanesi has already been identified
as the single richest repository when it comes to Qanisawhiana. Its predom-
inance, however, used to be even greater. Of the 40 mss. that are currently kept at
an Istanbul institution other than the Topkap: Sarayi, at least 29 were originally
kept at the Topkap1.®®® As can be learned from the frontispieces, when the Ot-
toman sultan Mahmad I (r. 1142-1168/1730-1754) added libraries to the Aya-
sofya and Fatih complexes, he stocked these with volumes taken from the palace
grounds.” In short, while the current Topkapi library® with its current 55

682 Ismail E. Eriinsal, Ottoman Libraries: A Survey of the History, Development and Orga-
nization of Ottoman Foundation Libraries (Cambridge, MA, 2008), p. 30. The defter was
recently published in transcription and facsimile by M. Inbas1 (“Yavuz Sultan Selim’in Mis1r
Seferi Sirasinda Haleb Kalesinde Tespit Edilen Kitaplar”, in N. Alkan Giinay (ed.), Yavuz
Sultan Selim Dénemi ve Bursa (Bursa, 2018), pp. 508-525).

683 Mahmid I’s seal and/or wagf note can be found in Ayasofya 393, 516, 1451, 1854, 1860, 2047,
2875 bis, 3144, 3312-3313, 3393, ... ; Fatih 3465, 3502, 4516 (- 20, 23, 34, 40, 41, 43, 45, ...).

684 For the Ayasofya library, see Eriinsal, Ottoman Libraries, pp. 54-58; S. Can & E. Yildiz
Altunbas, “Ayasofya I. Mahmud Kiitiiphanesi ve Gegirdigi Onarimlar”, Atatiirk Universitesi
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volumes, is still very much a hotspot for Qanisawhiana, its dominance used to be
even larger, with at least 84 mss. in the past! We can retrace the relocation of these

29

mss. by way of two wagf seals and a waqf note on their frontispiece. First, there

is the seal of Mahmiid himself, which reads (— fig. 64):%%

Ne
Th

Al-hamdu li llahi lladhi hadana li hadha, wa ma kunna li-nahtadiya law la an hadana
lahu.
Wagqf Mahmad Khan b. Mustafa Shah al-muzaffar da ima.

“Praise to Allah, who has guided us to this; and we would never have been guided if Allah
had not guided us.”*
A wagqf of Mahmud Khan b. Mustafa Shah, forever victorious.

xt, there is a seal and a waqf note of the official in charge of the waqf procedure.
e waqf note on those mss. that were relocated to the Ayasofya library, pre-

sumably already in 1152/1740, reads (- fig. 65):

Qad waqqafa hadhihi I-nuskha sultanuna l-a’zam wa l-khaqan al-mu‘azzam, malik al-
barrayn wa l-bahrayn, khadim al-haramayn al-sharifayn, al-sultan b. al-sultan, al-
sultan al-ghdazi Mahmid Khan, waqfan sahihan shariyan, harrarahu I-faqir Ahmad
Shaykh-Zada al-mufattish®® bi awqaf al-haramayn al-sharifayn, ghufira lahuma.

Made this manuscript a sound and legal waqf our greatest sultan and our exalted
khaqan, ruler of the two lands and the two seas, servant of the two noble sanctuaries, the
sultan and son of a sultan, the sultan ghazi Mahmad Khan. Has written this the poor
Ahmad Shaykh-Zada, inspector of the wagfs of the Two Noble Harams. May both of
them be forgiven!

685

686

687
688

Giizel Sanatlar Enstitiisii Dergisi 35 (2015): 181-222; for the Fatih library, see T. Keles
Ocakcan, “Sultan I. Mahmut Kiittiphanesi 2007-2012 Restorasyonu”, Vakif Restorasyon
Yllig1 7 (2013): 127-143. Were books also taken from Topkapr’s main library at that time,
i.e., the so-called Enderin or Ahmed IID’s library, or merely from the remaining smaller
stocks on the palace grounds?

The current Topkap: Saray1 Miizesi Kiitiiphanesi was created in 1924, when the palace was
turned into a museum, and holds all mss. from the various palace collections, such as
H(azine), A(hmed III Library), and various other pavilions and dormitories, such as
B(agdat), E(manet) H(azine), K(oguslar), and R(evén). For a brief apercu of its history, see
Necipoglu, “The Spatial Organization of Knowledge in the Ottoman Palace Library”, pp. 14~
24.

Kut & Bayraktar, Yazma Eserlerde Vakif Miihiirleri, pp. 31-34. Not all seals found on the
mss. are dealt with here. The calligraphy-cum-hadith manual (= 114), e.g., has the seal of
Mahmaid I’s successor, his younger brother ‘Osman III (r. 1167-1170/1754-1757).

Qur’an, 7: 43.

Diacritics lacking, one could also read al-mu‘ayyan.
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Fig. 64: Mahmuad’s I seal Fig. 65: Wagf note and seal of Fig. 66: Waqf note and

(Ayasofya 3313, f. 1r) Ahmad Shaykh-Zada seal of Darwish Mustafa
(Ayasofya 1860, f. 1r) (Fatih 4516, f. 1r)

Underneath the note, Ahmad Shaykh-Zada has added his own seal, which reads
(in Persian):

Ya rabb, az tu tawfiq tamanna kunad Ahmad

O Lord! Ahmad asks You for divine guidance!

Mss. were relocated to the Fatih library somewhat later, from 1155/1742 onwards.
As shown by their different waqf note and seal, by that time, Ahmad Shaykh-Zada
had been replaced with Darwish Mustafa as inspector of the waqfs of the Holy
Cities (— fig. 66):

Harrarahu I-faqir Darwish Mustafa mufattish awqaf al-Haramayn al-muhtaramayn al-
mukarramayn.

Has written this the poor Darwish Mustafa, inspector of the wagqfs of the Two Honoured
and Revered Harams.

For at least for 9 mss., it is possible to add another chapter to their afterlife, now
between the reigns of Selim and Mahmad I. It is worth pointing out that, apart
from the seals and waqf notes discussed above, these 9 items®™ have an identical
signature on the frontispiece (— figs. 67, 68, 69). As the first thing that these
various mss. have in common is Qanisawh’s previous ownership, I initially hy-
pothesized that we might be dealing with Qanisawh’s ‘aldma signature.” This

689 Siileymaniye, Ayasofya 1854, 2875 bis, 3144, 3312-3313, 3393; Siileymaniye, Fatih 3502, 4516;
Topkapi Saray1 A 2680 (— 40, 45, 46, 47, 48, 49, 54, 82).

690 Le., his signature that he himself inscribed, unlike the fughra’, i.e., his signature that was
inscribed by a specialized clerk.
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first hypothesis, however, quickly received two fatal blows.””" First, there is the
fact that this signature shows no resemblance whatsoever to a signature that is
definitely Qanisawh’s (see fig. 70). Second, before long I stumbled upon this
signature on scores of mss. that are kept across various Istanbul manuscript
holdings and that show no connection to Qanisawh whatsoever.®* Now one must
ask: apart from Qanisawh’s previous ownership, what else do these mss. have in
common? What they all share is the fact that they were all kept at the Topkap1
library, sometime between the late 1510s (when Qanisawh’s books arrived at the
palace, be it piecemeal or en bloc), and the 1740s (when Mahmad I had some of
these mss. relocated from the Topkap: palace to the Ayasofya library).

2 Loy
Fig. 67: Ayasofya 3312 Fig. 68: Fatih 4516 Fig. 69: Topkapi Sarayi, Fig. 70: Qanisawh’s sig-
A 2680 nature on a scroll

Hence, this signature must have been inscribed by a Topkapi palace official who
was involved in the palace book collections during those years, and, narrowing
this time span further down, probably at a time when these various mss. were kept
in one and the same repository. Unfortunately, we cannot establish whom exactly
we are dealing with, as his cypher-like signature — a so-called kuyruklu imza or
“tail-like signature”® — remains undeciphered. Still, venturing a guess, perhaps
the most valid candidate is the chief librarian (hafiz-i kiitiib or khazin-i kiitiib) of
the library of Ahmed III (r. 1115-1143/1703-1730). In 1131/1719, it will be re-
called, sultan Ahmed III ordered a major reorganization of the palace book
collections, both in order to keep the books safe from dust and moths and to
make them more easily accessible for the servants of the enderiin.®* Whereas up

691 In this respect, Boris Liebrenz, ismail Eriinsal and Zeren Tanindi proved excellent catalysts.

692 E.g., Siileymaniye, Ayasofa 3186, 3187, 3341; Topkap1 Saray1 Miizesi Kiitiiphanesi A 3468.
Plenty of other examples are available in Necipoglu, Kafadar & Fleischer, Treasures of
Knowledge: An Inventory of the Ottoman Palace Library. In Cemal Kafadar’s chapter, e.g.
“Between Amasya and Istanbul: Bayezid II, His Librarian and the Textual Turn of the Late
Fifteenth Century” (pp. 79-153), the signature can be found on pp. 129, 130, 131, 132, 145,
150, 151.

693 M. S. Kiitiikoglu, Osmanl: Belgelerinin Dili (Diplomatik) (Istanbul, 1994), pp. 79-83.

694 G. Bilecik & O. Tiirk, “Masraf Defterleri Isiginda topkap: Saray: III. Ahmed (Enderun)
Kiitiiphanesi”, Art-Sanat 11 (2019): 1-12; Eriinsal, Ottoman Libraries, pp. 49-51, with ref. to
the relevant archival materials; L. Ulug, “The Perusal of the Topkap: Albums: A Story of
Connoisseurship”, in J. Gonnella, F. Weis & Ch. Rauch, The Diez Albums. Contexts and
Contents (Leiden/Boston, 2017), pp. 121-162, here pp. 142-146.
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to that time, books were “stored at that time as self-contained sub-collections in
designated windowsills, alcoves, cupboards or chests in the Inner Treasur}f’695,
the Tulip Sultan ordered the construction of a new, freestanding library building
to centralize (part of) the collections, the Enderiin Library. Did the chief librarian
perhaps sign the books as these were brought into the new facility, or while
checking the volumes, either for their physical condition or for updating the
catalogue? If so, we could pinpoint the signature to the period 1131-1152/1719-
1740.° For now, however, this must remain a hypothesis. Particularly prob-
lematic is Zeynep Atbas’s statement that the library collection of Ahmed III is
“preserved in its entirety today”.*” This would imply that the Ayasofya and Fatih
mss. that show this particular signature were taken not from the Enderan Library
but from the older “sub-collections”, and, hence, that the signature cannot be
that of the chief librarian of the Endertun (see Add. 9)...

In relation to this, it is worthwhile repeating that not all books on the palace
grounds were relocated to Ahmed III’s newly established library. The Persian
Shah-Nama and its Turkic translation (- 106, 107), e.g., bear the shelf mark H
1506 and H 1519, which indicates that these have never been relocated from the
H(azine) or Inner Treasury. To take another example, the unique volume of Ibn
Aja’s translation of the Futith al-Sham (- 3-1, figs. 71, 72)**, once put in wagf by
Qaytbay, has K 883 as its shelf mark, yet also carries the seal of the Hazine-i
Hiimayiin, dated 1135/1722. This teaches us that this particular ms. was first kept
at the treasury and then, unlike many other mss., relocated not to Ahmed’s
library but to K(oguslar).

This particular library, equally situated on the palace grounds, once housed
over 1000 volumes of predominantly religious contents, and served as a study
facility for the palace students, who lived and studied in the enderiin or inner
courtyard.

695 Necipoglu, “The Spatial Organization of Knowledge in the Ottoman Palace Library”, p. 23.

696 For the functions of the Ottoman librarian, see I.E. Eriinsal, “Personnel Employed in Ot-
toman Libraries”, Isldm Arastirma Dergisi 3 (1999): 91-123, esp. pp. 106-111.

697 “Artistic Aspects of Sultan Bayezid II’s Book Treasury Collection: Extant Volumes Preserved
at the Topkapi Palace Museum Library”, in G. Necipoglu, C. Kafadar & C.H. Fleischer (eds.),
Treasures of Knowledge: An Inventory of the Ottoman Palace Library (1502/3-1503/4), 2 vols.
(Leiden, 2019), I: 161-211, here p. 162.

698 The work was quite popular in Mamluk times. For an Arabic original owned by a Mamluk,
see Istanbul, Siileymaniye, Reisiilkiittab Mustafa Efendi 684 (owned by the mudabbir al-
mamlakat al-sharifa amir ustadar Ibn al-Baqri, dated 879/1474).
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Fig. 71: The seal of the Hazine-i Hiimayin and Fig. 72: Frontispiece of K 883, with Qaytbay’s
the Koguslar shelf mark on the inside cover of waqf note
K 883

No better way to conclude our discussion of the afterlife of Qanisawh’s mss. in
Istanbul than by considering a zahriya or frontispiece of one such ms., e.g.,
Siileymaniye, Fatih 4516 (= 54, fig. 73). Here, much of its afterlife unfolds in a
single glance. Of the (at least) 8 stages that this ms. went through, 5 show on its
frontispiece:

(1) Qanisawh’s ex libris in the lower central panel — location at Qanisawh’s library in
Cairo, 906-922/1501-1516 (which the colophon allows us to narrow down to 911-922/
1506-1516)

(2) Not showing on the frontispiece — relocation from Cairo to Istanbul

(3) The signature of a Topkap1 palace official at the left bottom — location at Topkap1
Saray, 922-1152/1516-1740 (probably to be narrowed down to 1131-1155/1719-1742)
(4) The seals of Mahmid I and of Dervis Mustafa and a waqf note at the left — relocation
from Topkap1 Sarayi to the Fatih library around 1155/1742

(5) The Fatih library shelf mark 4517 at the left bottom — location at the Fatih library,
1155-1375/1742-1956

(6) Not showing on the frontispiece — relocation from Fatih to Siileymaniye in 1374/
1956

(7) Not showing on the frontispiece — location at the Siileymaniye
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(8) The electronic watermark of Tiirkiye Yazma Eserler Kurumu (TUYEK) — the in-
stitutional reorganization in 1431/2010

Fig. 73: The history of a manuscript in a glance

What'’s Beyond Istanbul? More Istanbul, and a Bit of Cairo

Turning out attention briefly to the Qanisawhiana currently in Western holdings,
atleast two mss. — and probably a great many more — were acquired in Istanbul.
A first example is Leiden, University Library Ms. 303 d (= 119), which was
purchased by Levinus Warner (d. 1665) during his years in Istanbul (1645-
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1665).% This particular ms. was originally part of a eight-volume set, of which the
Topkapt library currently holds two vols. (= 59, 76, 77). Clearly, books from the
Ottoman palace library — even if mawqif — did find their way to the private
market...”” As a second example, Vienna, Osterreichische Nationalbibliothek,
NF 251 (— 135), leaves no doubt about its former whereabouts, as its frontispiece
has the seals of both Selim I and Mahmuad I (see Add. 13).

Yet, however important a hub for Qanisawhiana Istanbul may have been, let it
be clear that manuscripts could still be acquired elsewhere. Consider, e.g., the
Bodleian ms. (— 125), which is one of the rare items that has a reader’s note at the
end:

Saqahu l-qadrila <...> ad‘af al-bashar al-sayyid Ya'qiib b. al-sayyid ‘Abd al-Qadir b. al-
sayyid Ibrahim b. al-sayyid al-shaykh Sharaf al-Din al-Kilani nasaban al-Hamawi
mawlidan wa I-Rami watanan.

<...> the weakest of men, al-sayyid Ya‘qub b. al-sayyid ‘Abd al-Qadir b. al-sayyid
Ibrahim b. al-sayyid al-shaykh Sharaf al-Din, Gilani by descent, Hamawi by birth and
Rami by residence.

The note itself is undated, but as Ya‘qub’s elder brother, Ishaq b. “‘Abd al-Qadir b.
Ibrahim b. Sharaf al-Din Abd Ya‘qib, lived in 12"/18™-century Damascus,” we
may assume this manuscript’s history to have included an 18"-century Syrian
stage. In fact, such as stage would lead us almost seamlessly to its final stage.
From its present shelf mark, MS Bruce 70, we know that it was part of a collection
of mss. that was purchased by the Oxford library in 1843 from the Scottish
explorer James Bruce of Kinnaird (1730-1794), who had collected these during
his stay in the East in the years 1763-1774 (one that does not seem to have
brought him to Istanbul), in search of the source of the Nile. As such, the evidence

699 A convenient starting point is offered by Vrolijk & van Leeuwen, Arabic Studies in the
Netherlands, pp. 48-60. At least some of the mss. that Warner acquired in Istanbul may have
reached him from Aleppo (see J. Schmidt, “An Ostrich Egg for Golius. The Heyman Papers in
the Leiden and Manchester Univerity Libraries and Early-Modern Contacts between the
Netherlands and the Middle East”, in id., The Joys of Philology. Studies in Ottoman Liter-
ature, History and Orientalism 1500-1923). Volume II: Orientalists, Travellers and Mer-
chants in the Ottoman Empire, Political Relations Between Europe and the Porte (Istanbul,
2002), pp. 9-74, here p. 41).

700 For the pilfering of the palace library at the behest of foreign embassies and visitors and
other means of obtaining its books, see Eriinsal, Ottoman Libraries, p. 50, n. 33; id. (ed.),
Kiitiiphanecilikle ilgili Osmanlica Metinler ve Belgeler, 2 vols. (Istanbul, 1982-1989), II: 139;
id., Osmanlilarda Sahhaflik ve Sahhaflar (Istanbul, 2013), passim; Ulug, “The Perusal of the
Topkap1 Albums”, pp. 143-44.

701 Al-Muradi, Sulk al-Durar fi A'yan al-Qarn al-Thani ‘Ashar, ed. Muhammad ‘Abd al-Qadir
Shahin, (Beirut, n.d.), I: 217). For another note of his, see S. Kenderova, “Une chronique de
Zabid et du Yémen jusqu’en 1562: le manuscript OR. 2545 de Sofia (Bulgarie)”, Journal of
Islamic Manuscripts 5 (2014): 170-197, here pp. 177, 187.
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suggests that this particular ms. is one of the few items of Chapter Two that
followed a trajectory that did not include Ottoman Istanbul.

An even better case in point is the Kitab al-Tuhfat al-Fakhira fi Dhikr Rusiim
Khutut al-Qahira (— 127), the inside cover of which reads: “Ce volume a été
aporté du Caire par S. Munk en 1840”.% It was thus still possible to find Qani-
sawhiana offered for sale in nineteenth-century Cairo... Just as Ottoman palace
volumes found their way out of the palace, volumes that were registered in the
Egyptian royal library, the Kutubkhana-i Khidiwiya al-Misriya, became available
on the book market.

Finally, a particularly notorious case is offered by eight azja’ of a 30-volume
Qur’an set that once belonged to Qanisawh and that had been registered by the
Egyptian Dar al-Kutub. In 1998 and 2000 — in tempore non suspecto — seven juz’
could still be auctioned by Sotheby’s and Sam Fogg without causing much of a
stir. By now, however, things have changed. When one of these volumes was
reauctioned in 2018 and another one auctioned for a first time in 2019, Egyptian
officials protested and the two volumes were consequently returned to Cairo (-
8, 134).

Khaza ’ini Manuscripts, a Doodle Notwithstanding...

Apart from the post-Mamluk seals, waqf notes, signatures and other annotations
on the frontispiece that were just discussed, and with the exception of those few
items that Qanisawh had endowed in waqf himself, the mss. are remarkably
pristine. Indeed, paratextual features are few and between, as are indications of
Mamluk usage or wear. Indeed, even for the smallest volume of the list, a pocket
size prayer book (— 89) has clearly never seen the inside of the sultan’s qumadsh
pocket, as it is still crisp and clean. What we are dealing with are representation
copies first and foremost, that is, quite literally, khaza ini volumes.

In relation to this, I might add that there is one item in the list that has a doodle
(— fig. 74). On a blank page preceding the frontispiece of al-SuyatT’s al-Hay ‘at al-
Saniya (- 16), we find a charming little picture of 10x10 cms. Given the strong
parallels with Mamluk depictions of mamlik furisiya exercises (= fig. 75)"”,

702 Salomon Munk (1803-1867) was a German-born Jewish-French orientalist, who purchased a
large number of manuscripts in Cairo on behalf of the Bibliothéque nationale de France
(Schwab, M., “Munk, Salomon”, in 1. Singer et al. (eds.), The Jewish Encyclopedia, 12 vols.
(New York, 1901-1906), IX: 110-111).

703 This image is taken from Nasir al-Din al-Tarabulus?’s Kitab al-Makhziin li Arbab al-Funiin.
This work, copied in 986/1578-79, is Ottoman but follows the Mamluk tradition. A later
doodle in a Coptic manuscript, reproduced by Nelly Hanna, would suggest that horse rider
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there is a fair change that we are looking at a horse-borne mamliik approaching a
birjas, or, perhaps, at the sultan’s mudhik (jester) posing as such.””* Ascribing this
charming doodle to a naughty Muhammad b. Qanisawh (- 61, 78), who sneaked
into his father’s library well beyond bedtime is tempting, but, alas, cannot be
corroborated!

Fig. 74: Detail of Chester Beatty Li- Fig. 75: A mamlik practising (Paris, Bibliothéque na-
brary, 4205 tionale de France, Ar. 2826, f. 45v)

doodles are not uncommon...(Nalli Hanna, Thaqafat al-Tabaqat al-Wusta fi Misr al-
‘Uthmaniya (Q. 16 M - Q. 18 M) (Cairo, 2003), p. 136).

704 Animportant part of the furiisiya training were the buniid or “lance exercises”. One of these
exercises consisted of hurling one’s spear at a birjds, “a wooden target consisting of seven
fragments, one placed on the other with the seventh reaching the height of the horse, and
topped by a metal ring fixed to a piece of wood” (Rabie, “The Training of the Mamlik Faris”,
p. 156, and especially plate 1).
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The Library of the Citadel of Aleppo, Anno 1518

On what Topkapi Sarayi Miizesi Arsivi, D 9101 Could Have Been Yet
is Not...

Some time following Jumada I-Akhira 923/July 1517, a defter was presented at the
Sublime Porte, and then probably forwarded to the chief palace librarian.”” This
small document, a mere 4 pp. and currently kept at the Topkap1 Saray1 Museum
Archive, provides an inventory of over 300 mss. that the Ottomans had found
inside the Citadel of Aleppo in the immediate aftermath of the pivotal Battle of
Marj Dabiq, rating these in terms of desirability for inclusion in the palace library,
with must-have items at the higher end and barely saleable remaindered books at
the bottom. Just as was the case for the 1290/1873 evrdk on the alleged discovery
of Qanisawh’s grave close to Aleppo (— 19), the defter concludes with a request
for further instructions: Ol babda her ne vechile emr olunur ise isaret buyurula.
The orders given by the Sublime Porte in response have not been retrieved thus
far, but we may safely assume that at least some of the inventoried were deemed
worthy of inclusion in the Ottoman Hazine.

While the afterlife of these mss. is certainly not without interest, and will be
returned to below, in the given context, another question is much more pressing:
where do these mss. come from? In the best-case scenario — that is, the one that I
would have preferred for plain reasons — Qanisawh would have taken these with
him from Cairo, on his way to Marj Dabiq, and would have stored them safely
inside the citadel of Aleppo’®. In short, this defter would provide us with a
lengthy list of additional titles that were once part of Qanisawh’s library, and

705 The editio princeps by Mehmet inbas1 has already been referred to (“Yavuz Sultan Selim’in
Misir Seferi Sirasinda Haleb Kalesinde Tespit Edilen Kitaplar”). Serpil Bagc1 (Hacettepe
Universitesi) and Zeynep Yiirekli Gérkay (Oxford University) are currently preparing an
article on the first category of books in the defter (“Book-Picking in a Conquered Citadel”,
forthcoming in a Festschrift for Cemal Kafadar).

706 Asithappens, Qanisawh knew the place well, since he had served as hdjib al-hujjab of Aleppo
for some time. Moreover, he also had some construction works done at the Citadel.
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would have allowed me to double (!) the number of items in Chapter Two, A
Library Browsed. However, as already stated in the previous Chapter Three, there
is no compelling reason for us to assume that this is what had actually happened.
Books of Qanisawh’s library the Ottomans certainly appropriated, but, for all we
know, this they did in Cairo, not Aleppo.

In a second best-case scenario, we could think of the mss. inside the citadel as
the private, amiral library of its main resident, the nd 'ib al-qal'a of Aleppo. Prima
facie, this is possible, for the very simple reason that amirs owned books. In 808/
1404-1406, e.g., the na’ib al-qal'a of Aleppo, amir Janim al-Sayfi, owned a
splendid copy of Ahmedr’s Turkic Iskender-Name (see below, — fig. 82 and 3-1).
Secunda facie, however, neither the size nor the profile of the ms. collection seem
easily reconcilable with the status of an Aleppan na ib al-qal'a, mostly a medium-
ranking amir of 50 with a fairly short tenure. Of course, just like Damascus, next
toandib al-qal'a, Aleppo had a na 'ib al-saltana, and it doesn’t take long to find a
one who owned books. Oxford, Bodleian Ms. arab. d. 180 (— figs. 76, 77)(vidi),
e.g., is a splendid copy of al-Basiri’s Mantle Ode that was owned by the na 'ib al-
saltana in 802/1400.”” But here again, and in spite his higher rank, it remains hard
to imagine an Aleppan nd 'ib al-saltana to have owned a library as inventoried in
the defter.

As such, it would seem that we have to settle with a third and final scenario. All
the defter says is that the mss. are “located” (vaki® olan) inside the citadel. As
such, we cannot even know for a fact that these ever constituted a single library.
Instead, we might as well be dealing with a number of mss. that hail from several
institutional and/or personal libraries in Aleppo, and that, on the eve on the
Ottoman conquest, were hastily stashed away inside the safety of the citadel (see
Add. 10)...7%

707 Interestingly, the frontispiece reads bi rasm al-khizanat (...) nayib al-saltanat al-sharifa bi
Qal'at Halab al-Mahriisa, which suggests that the dichotomy of nd 'ib al-qal'a in the citadel
vs. nd 'ib al-saltana in the city is not as clear-cut as the administrative manuals would have
it...

708 For Aleppo during the Mamluk-Ottoman transition, see T.]. Fitzgerald, “Rituals of Pos-
session, Methods of Control, and the Monopoly of Violence: The Ottoman Conquest of
Aleppo in Comparative Perspective”, in S. Conermann & G. $en (eds.), The Mamluk-Otto-
man Transition. Continuity and Change in Egypt and Bilad al-Sham in the Sixteenth Century
(Bonn, 2016), pp. 249-273. As to be expected for a city like Aleppo, the institutions that may
have provided the mss. are numerous. Long lists are available in, e. g., al-Ghazzi, Kitab Nahr
al-Dhahab (with a ref. to Ottoman warehouses in the later citadel, p. 39); and Ibn al-Shihna,
al-Durr al-Muntakhab fi Tarikh Mamlakat Halab, ed. ‘Abd Allah Muhammad al-Darwish
(Dimashgq, 1404/1984).
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Fig. 76: Oxford, Bodleian Ms. arab. d. 180 (f. 1r) Fig. 77: Oxford, Bodleian Ms. arab. d. 180 (f. 30r)

This third scenario is by far the worst-case scenario, as, strictly speaking, we are
now left with nothing but a list of titles that circulated in the northern parts of the
Mamluk Sultanate by the early 16™ century. Yet, such is the state of research that,
even while it is what it is, this defter remains an important source. Admittedly, it
does not come very close to a catalogue of Qanisawh’s Mamluk court library,
being an inventory rather than a catalogue, tenuously related to Qanisawh at best,
Ottoman instead of Mamluk, and not even dealing with a library per se... But one
must concede that both the Ashrafiya library catalogue and Ibn ‘Abd al-Hadr’s
personal library catalogue are (much less but still quite) remote from the ideal
Qanisawhiana catalogue. The Ashrafiya catalogue, e.g., predates Qanisawh’s
reign some two and a half centuries, while Ibn ‘Abd al-Hadi’s catalogue is the
catalogue of what is presumably a fairly idiosyncratic collection. After all, Ibn
‘Abd al-Hadi was by all means a hadith-crazed scholar. In short, rather than
deploring what the defter is not, we should make do with what it is: a crooked
yardstick, yet a yardstick nonetheless.

Figs. 76 and 77 are licensed under Creative Commons licence CC-BY-NC 4.0.
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Bibliography to the Rescue! From an Editio Princeps towards an
Editio Maior’®

While the document was referred to a first time by Ismail Eriinsal in 2008”"° (if not
earlier), we had to wait until 2018 for a first edition to appear, and Mehmet Inbast,

"I However, as the

the editor, is to be complimented for his full transcription.
defter is written in the fairly demanding Ottoman cursive script (rik'a, — figs. 83,
84), inba§1’s transcript is not without its flaws.”"> These, however, become ap-
parent first and foremost when one tries and identifies the various defter entries
against the bibliographical literature.

Let me illustrate this with three examples.””> While it is certainly possible that
there may have been an author called “Ibn Peyké4r”, who has authored a work
called Miifredat, the more likely reading for the author’s name in entry (2/8) (—
fig. 78) is, obviously, the famous 13™-century Andalusian pharmacist Ibn al-
Baytar. Entry (1/8) (- fig. 79) was read by Inbas1 as “Kitabu Menahici’l-fikr ve
Mebahici’l-ayn”, and the rik'a graphemes could indeed be read as such. Yet, once
you try and identify the actual work, it becomes apparent that we must be dealing
with Jamal al-Din al-Watwat al-Kutubi’s famous encyclopaedia of natural sci-
ences and geography, the Mabahij al-Fikar wa Mandhij al-Ibar, and, mutatis
mutandis, that we should read al-ibar instead of “al-‘ayn”. A slightly more
troublesome example is entry (3/45) (- fig. 80), which Inbas1 tentatively read as
“Kitabu Te’nis-i'n-Nazar li-Ebu’l-beyt?”. Emendating “Te’nis” as Ta ’sis leads us
to Ta’sis al-Nazar, a title that is found in the bibliographies of (at least) two
authors, al-Dabbiisi and al-Samarqandi. Al-Dabbasi is unlikely, since his kunya,
Abu Zayd, is graphically too remote. Reading Abt l-Layth, the kunya of al-
Samarqandi, however makes perfect sense, and merely requires emendating a
single graph (<bayth > layth).

From these examples, it should be clear that an improved edition will be
attained not by the display of stronger palaeographical skills, but first and
foremost through rigorous bibliographical scrutiny. This procedure, however, is
one that comes with its own challenges and pitfalls, which are inherently different

709 It has been decided not to index the full ed. of the defter at the end of this volume. Indexed
only are those specific items that are dealt with in the analytical part.

710 Ottoman Libraries, p. 30.

711 “Yavuz Sultan Selim’in Misir Seferi Sirasinda Haleb Kalesinde Tespit Edilen Kitaplar”,
pp. 521-524.

712 Neither is Inbagr’s analytical section (pp. 512-517) flawless. Particularly deplorable is his
interpretation of the author’s identity of entry (1/10), Hasan b. Hiiseyin et-Tuliini (= 66/2),
as Hasan b. Husayn, hailing “from Toulon, in southern France” ...

713 Other examples include items (3/20) (reading “al-Nusra” instead of al-Tabsira), (3/26)
(reading “Ibn Hajar” instead of Ibn Hijja), etc.
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from those encountered in the remainder of this book. There, we have the
physical mss. at our disposal and identifying their title is most often a smooth
process. There, the challenge lies in moving from these physical mss. to the
library of which these were once part, thus taking the daunting epistemological
leap from “knowing (an undetermined) part of a whole to “profiling the whole”.
Indeed, as was detailed especially towards the end of Chapter Three, the “fallacy
of composition™" looms large. As for this excursus, the challenges and pitfalls
encountered here are quite different, and perhaps the main fallacies to guard
oneself against are those of “possible proof” and, closely related to that, of
“circular reasoning” (for which, see below).””®

{:u;-s_ﬁll :ft%l:{ BH&-\:{W

™
Fig. 78: Entry (2/8) Fig. 79: Entry (1/8) Fig. 80: Entry (3/45)

Luckily, when it comes to identifying titles from far-from-perfect catalogue en-
tries (and, to a lesser extent, to matching these entries with physical mss.), we can
turn for help to the seminal works of Konrad Hirschler. Not only has he detailed
both the dangers and joys of processing lists not unlike the present defter, he has
also developed a sophisticated critical apparatus that accommodates the most
variegated types of catalogue entries.”*

Between the Palace and the Clearance Bin: Structure and Contents
of the Defter

The register consists of 4 pp. in an oblong format, written in Ottoman cursive
script (rik'a). Typically, the title and the subtitles are centred and written page-
wide, while the entries are organized in two to four columns (but still to be read
horizontally, not vertically). The end of a category is signalled by the use of
display script, with the niin of yakiin in the category’s entry count significantly
elongated.

714 Le., “part of X is Y = the whole of X is Y”. See Fischer, Historians’ Fallacies, pp. 219-221.

715 The “fallacy of possible proof” is “X can be Y = X must be Y”; the “fallacy of circular
reasoning” is well known... See Fischer, Historians’ Fallacies, pp. 49-55.

716 Medieval Damascus, pp. 133-142; A Monument to Medieval Syrian Book Culture, pp. 171-
195.
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The defter, titled Defter-i Mahriise-i Haleb Kal'asinda Vaki* Olan Kitablardir
ki Esamileri ile Zikr Olunur el-Vaki' fi Eva’'il-i ahiri I-cemadiye Sene 923, “List of
Books Found at the Citadel of Aleppo, the Well-Protected, with Mention of Their
Name, Dated the Beginning of Jumada I-Akhira of the Year 923”, lists a number
of mss. that were found (vaki' olan) inside the citadel of Aleppo in Jumada I-
Akhira 923/July 1517, and assigns these to 4 categories, depending on their
desirability or suitability for inclusion in the Ottoman palace library’":

(1) Mesahif-i Kerimeniy ve Kiitiib-i Nefise ki Hizane-i amireye layikdir am
beyan eder, “Noble Mushafs and Valuable Books That Befit the Palace Library™:

Listed are 25 works in 43 mss., 12 of which are easily identified and another 10
tentatively only. Only one works, (1/7), is rare enough and described in sufficient
detail to warrant a positive identification of the physical mss.

Included are 6 items of poetry; 3 Qur’ans; 2 items each of tafsir, history, fatwas,
figh and adab; and one item each of hadith commentary, natural sciences and
geography, oneiromancy, furisiya, Islamic doctrine, and prosopography.

(2) Igen nefis olmayub vasat olanlar bunlar ki zikr olunur, “[Books] Mediocre
Rather than Very Valuable™

Clearly ranking below the must-haves of the first category, the inclusion of
these mediocre (vasat) items into the palace library was probably still sought
after. Listed are 18 works in 27 mss., 7 of which are easily identified and another 5
at least tentatively. Again for one item only, (2/7), a positive match to a physical
ms. seems feasible. Included are 4 works on history; 3 works on poetry; 2 hadith
collections and one hadith commentary; 2 works on adab; and one work each on
administration, medicine, tafsir and Sufism.

(3) Kiitiib-i miiteferrika-i diger, “Other diverse books™:

We may suppose that the mss. of this category were considered of even less
quality than those of the second category, yet, unlike those of the fourth category,
were still valid candidates for inclusion in the palace library. Listed are 68 works
in 91 mss.,”"* 19 of which can be positively identified and another 20 tentatively.
The description of the remaining 29 works is generic and/or defective to the
extent that even an the most educated, statistically-informed guess would
amount to little more than a long shot. When it comes to physical mss., for only
one case, (3/16), the match between the defter entry and a particular ms. seems
strong enough to suggest a positive match. Included are at least 18 titles on
Hanafite figh, followed at considerable distance by sira and history (up to 8

717 Compare to sultan Selim’s policy vis-a-vis the library of the late Mii'eyyed-Zade ‘Abdu’r-
Rahman, a former intimate companion of Bayezid II: Selim ordered an inventory to be
made, and while some books were marked for inclusion into the palace library, others were
marked for being sold to pay the debts of the late Mii’eyyed-Zade (Necipoglu, “The Spatial
Organization of Knowledge in the Ottoman Palace Library”, p. 17).

718 Against my own count, the defter itself reads “94”.
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items), hadith and its auxiliaries (6 to 7 items), fatwas (4 items), tafsir and poetry
(3 items each), and Sufism and non-Hanafite figh (2 items each). Represented by
one item are, among others, adab, grammar, lexicography, logic and medicine,
and perhaps natural sciences, geography and astronomy.

(4) (4a) Bu mezkurlardan gayri otuz iiz kit'a vardir ki ba'z1 Hatme-i Kerime ve
ba'zi misif ve ba'zi rub’ ve ba'zi ciiz” ve ba'zi ed‘iyedir, kohne olup satilmamasi vech
goriildi. (4b) Ve yiiz otuz miicelled kitab dahi vardir ki ba'z1 nakis ve ba'zi gayr-i
miista‘'mel ve ba‘zi tahte’l-minberiyatdir, satilmakdan gayriye yaramaz sakla-
maga kabil degildir, “(4a) Apart from the aforesaid [books], there are thirty-three
fragment[ary works], some of which Noble Khatmas [i.e., complete copies],
some Nisfs, some Rub's and some Juz's, as well as prayer [books], [all] old and not
suitable for being sold; (4b) There are another one hundred and thirty bound
books, some of which are defective, some unused, and some “incomplete/di-
lapidated”, good enough only for being sold and not the kind for being kept”:

The fourth and final category includes 166 mss. that, in the eyes of the defterci,
have no place in the court library. These items are divided into two subcategories,
depending, so it seems, on their saleability.

(4a) First, there are 33 fragmentary Qur’an mss. and prayer books that are
labelled “old” and (hence?) “not suitable for being sold” (kohne olup satilmamasi
vech goriildi).

(4b) Second, there are another 130 bound mss. that are “defective” (nakis),
“unused” (gayr-i miista'mel) (> no longer in use, or rather unusable?), or “in-
complete/dilapidated (2)” (tahte’l-minberiyat)”"’, and hence “of no use except for
being sold” (satilmakdan gayriye yaramaz).

The anonymous inspector concludes his account with the request for further
orders: Ol babda her ne vechile emr olunur ise isaret buyurula, “Let be given
whatever that is commanded in that regard.” How the Ottoman court responded

719 At first, I was inclined to understand this expression as “scattered”, “divided”, “very in-
complete”, “cut up”, etc., given the so-called Mas’ala Minbariya, an “inheritance puzzle”
that was submitted to caliph ‘Ali while preaching from the minbar (hence the name of the
puzzle). This puzzle deals with a complicated inheritance division, in shares of 1/27,amonga
fixed set of heirs (the deceased husband’s wife, his two daughters, and his father and
mother). Later on, however, I located the same expression in a text edited by Ismail Eriinsal
(“Molla Liitfi Zindiklik {thamiyla M1 Oldiiriildii?”, Marmara Universitesi Hukuk Fakiiltesi
Hukuk Arastirmalari Dergisi 21 (2015): 21-37, here p. 34). Eriinsal also struggled with it,
tentatively reading: “ekser nefayis kitablarin ki ekser mevali ve gayr muttali‘lerdir tahte’l-
minber bat [?] ile tebdil ve tagyir idiip kiymet ve bahé4da yiizbinlikden ziyade meblag: bel’
idiip”. Here, it would seem that books that are tahte’l-minberiyat are set against books that
are nefdyis (“valuable”), mevdli (“lords” > “fit for lords™?), and gayr muttali' (“unused, not
looked into™?). So, perhaps, what is meant by books tahte’l-minberiyat is, quite literally,
books that were used “under the minbar”, that is, books that were used on a day to day basis
during congregation or study (as opposed to khaza 'ini or “display books”), and that are, by
consequence, considerably worn and of diminished value (see Add. 11).
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to this plea for directions we cannot tell, but there is no reason to doubt that at
least some of the mss. were taken to Istanbul.

Title Identification, Manuscript Matching, Defter Profiling

The defter gives us a total of 111 works in 161 to 164 mss. for categories 1to 3 and
a maximum of 163 works in 163 mss. for category 4. In total, the defterci pro-
cessed up to 274 works (but probably a great deal less), covered in 324 to 327 mss.

His overall organization of the material is clear: the mss. are ranked in 4 cate-
gories, according to their suitability or attractiveness for inclusion in the Ottoman
palace library. Beyond this four-tier organizational principle, little if any secondary
organizational principle is recognizable. This is a major disadvantage that sets the
defter apart from the Ashrafiya library catalogue, but is shared with Ibn "Abd al-
Hadr’s personal library catalogue. Arguably, every now and then one might suspect
a small topical or linguistic cluster’”’, but never to the extent that a title’s relative
position within the defter could be used for identification purposes.

Turning our attention from the general structure to the individual entries, this
varies widely, but, on the whole, entries tend to grow less detailed/more generic as
we proceed through the defter. In all, eight entry types can be discerned, which
can roughly be ranked in terms of feasibility of title identification as follows:"*!

(a) Author & (short) title & topic
E.g., **Serhi’l-Buhari el-mevsiim bi’l-Fethi’l-Bari li Ibn-i I-Hacer (1/6)

(b) Author & (short) title
E.g., **El-Ahkam fi I-Evkaf, li I-Khassaf (3/43), *El-evvel ve I-sani mine’n-Tabsira,
li Ibni’l-Cevzi (3/20), Divan-i Miiferrih (1/17)

(c) Author & topic
E.g., **Kitabu $erhii’l-Kenz, li I-ZeyleT, fi cild vahid (1/13), *Divan-i Nevayi, fi I-
kitati’l-<kebire> (1/16), Kit'a min Tarih-i Seyh Ibn-i Ebi Zerr (3/32)

(d) Author alone
E.g., **Buhari-i sani, selase miicelledat (3/3)

(e) (Short) title & topic
E.g., **Kitabu Mendhici’l-Fiker ve Mebéhiji’l—‘iber (1/8), *El-ciiz’ii’l-evvel ve I-
sani mine’l-Tahkik fi I-Usal (3/21), Serhii’l-Vafi mine’l-Kafi (3/51)

720 Qur’ans, tafsir and hadith tend to come first in categories 1 to 3, while non-Arabic works are
often found in close proximity. For example, the 7 non-Arabic works of category 1 are found
between (1/16) and (1/24), while the 4 of category 2 lie between (2/10) and (2/14).

721 The critical apparatus as developed by Konrad Hirschler is by all means superior to this one,
but for the present purpose of processing a limited number of items, a more basic apparatus
was found sufficient.
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(f) (Short) title alone
E.g. **Miinyetii’l-Miifti, miicelled (3/47), Iskender-Name (1/11), El-sadis mine’l-
Tezkire (3/56)
(g) Topic alone
E.g., risale-i furiisiye, ‘Arabi (1/20)
(h) Physical description alone
E.g., mecmii‘a-i tavil, cild (3/64)

All of the (a) and most of the (b) type entries are positively identified (marked
**), while all of the (g) and (h) type entries defy any title identification (un-
marked). The identification of entries of types (b) to (f) can go either way, but
often has to remain tentative only (marked *). Especially for these intervening
types, I felt the “fallacy of possible proof” looming large, and this may have
brought me to being unduly reticent about granting double asterisks. Consider,
for example, my single-asterisk identification of the serhi’l-Buhdari, li Seyh Bur-
haneddin, (3/39) as Burhan al-Din Sibt Ibn al-‘AjamT’s al-Talgih li Fahm al-Qari
I-Sahih li I-Bukhari. A case of justified prudence or pathological vacillation?

Apart from author, (short) title and topic, all relevant for title identification,
some entries provide additional information, such as: “old” (kéhne, 2/2), “il-
lustrated” (musavver, 1/11), time of writing (kane te lifiihii fi zeman-i Gavri, 1/
10), the name of the copyist (bi hatt-i Kad: Yasuf Safii, 3/2), the presence of a
wagqf note (iizerine vakf kayd olunmugsdur, 3/3), the binding (tamamina cild 1/1,
nisfina cild, 1/2), the paper and paper size (dimegski (), 1/1, fi I-kit ati’l-<kebire>,
1/16), and book format (hamayil gibi tumar diriilmiisdiir, 1/3). In case of multi-
volume sets, sometimes the total number of volumes and the numbers of the
available vols. are given as well (sitte miicelledat fi I-asl seb‘a miicelledat, noksan
miicelled vahid, (2/7), El-evvel ve l-sani min, 3/30, etc.).

This additional information leads us from the issue of title identification to a
next one: the possibility of matching entries with physical mss. in Topkap: and
elsewhere.””” This exercise, however, is not taken up here. Given the ubiquity of
many of the registered titles and the lack of additional description in the defter
— two impediments that are aggravated still by the fact that mss. tend to lack a
reference to the repository of which they were once part — little if anything may be
expected to result from such a cumbersome exercise. Copies of al-Nasafr’s Kanz, al-
Baydawt’s Anwar and the Sahihayn run in the hundreds for Istanbul repositories
alone... Admittedly, for a handful of entries, such as al-Maqrizr’s al-Khabar ‘an al-
Bashar and al-Qalqashandi’s Subh al-A'sha,* a positive match may lie within

722 See Chapter Four for other repositories (Fatih, Ayasofya, ...) where mss. recorded in the
defter may have ended up.

723 These tentative matches are based on Karatay’s catalogue entries alone, and not on a
physical examination of the mss. Shelf mark numbers are not given, in order not to burden
the discussion with excessive detail.
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reach, but even so, one must ask, what would be the added value of a positive
match?

The vexed “fallacy of possible proof”, an awareness of which already cost the
edition a fair deal of double asterisks, looms large here as well. Consider, for
example, the Iskender-Name (— 3-1) registered twice in (1/11) and (2/13). First,
there is the issue of title identification. Statistically speaking, we may expect to be
dealing with Ahmedr’s Iskender-Name, but — fallacy alert! — other possibilities
cannot be ruled out. Topkapi has various copies of Ahmedi’s work, with at least
one predating 1518, but also other versions, including a Turkic translation of
Nizamfi’s Persian Iskandar-Name...

As such, we have to settle with a single-asterisked AhmedT’s *Iskender-Name.
Second, there is the issue of ms. matching; is it possible, e. g., to find a match for
entry (2/13)? As it happens, there is a copy of Ahmedt’s Iskender-Name, dated
891/1486 and made in Aleppo: Baltimore, Walters Art Museum, Ms. W. 664
(- fig. 81).”** A perfect match if there ever was one! But then again — second
fallacy alert! — to find a potential match is one thing, to find a positive match is
quite another. Suffice to bring to mind the copy of Ahmedt’s Turkic Iskender-
Name that was owned by the na’ib al-qal'a of Aleppo, amir Janim al-Sayfl
(— fig. 82) (see Add. 12).

ey -

Fig. 81: Walters Art Museum, W. 664, f. 245r Fig. 82: Dar al-Kutub, Adab Turki 316, f. 1r

724 http://www.thedigitalwalters.org/Data/WaltersManuscripts/html/Wé64/description.html.
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Zooming out, let us now try and profile the defter as a whole. Before doing so,
however, I should point out three considerable caveats. First, there is the fact that
many entries remain tentatively identified only or not identified at all. Second,
for over half of the mss. that were inspected by the anonymous defterci (category
4b), we have no information whatsoever. Ensuing from this second caveat, there
is an important third one: whatever profile there may emerge from this defter, we
must realize that this is first and foremost the profile of those mss. that the
defterci chose to itemize in his inventory (less than half of the total). As such, we
are perhaps profiling the defterci himself, rather than the 300 odd mss. that were
found inside the Aleppo citadel...

When considering categories 1 to 3, the most prominent topic is clearly figh,
with over 20 titles. Poetry, hadith and its auxiliaries, and history take second
place, with some 10 items each, followed by tafsir, fatwa collections and works of
adab, with some 5 items each. Following three Qur’an mss., the list concludes
with one to two works on medicine, natural sciences, oneiromancy, furiisiya,
philology and logic, an administrative manual, and a biographical dictionary,
when processing category (4a) as well, figh has to make room at the top of the list
for the conglomerate of Qur’ans and prayer books, with at least 33 mss.

Of the 22 works on figh (both usil or furii® al-figh), an impressive 18 are
Hanafite, and this predilection spills over into the other topics as well. At least 30
works were authored by Hanafites, while the works authored by Malikites (figh)
and Shafiites (tafsir and hadith, not figh) are less than a handful. Admittedly,
Toru Miura has calculated that, by the 15" century, Hanafism had grown slightly
stronger than Shafiism in Aleppo (unlike in Damascus), with 24 Hanafite ma-
drasas against 22 Shafiite madrasas.”” That said, however, it is most unlikely that
by the 16™ century the tables had turned to the extent suggested by the defter, and
that late Mamluk Aleppo witnessed a veritable boom of Hanafism. Rather than
the city’s factual madhhab-distribution, the defter may rather reflect the bias of
the defterci, itself informed by the growing Hanafization of the Ottoman juris-
prudential realm. For all we know, the unidentified works of category (4b) may
have been overwhelmingly Shafiite, ...In light of all this, there is little surprise in
the fact that there is a strong overlap between those books that the defterci
bothered to itemize and those that were to become part and parcel of the stan-
dard curriculum of Ottoman imperial medreses under sultan Siileyman. Of the
39 titles that are enumerated in the officially sanctioned curriculum that was

725 Toru Miura, Dynamism in the Urban Society of Damascus. The Salihiyya Quarter from the
Twelfth to the Twentieth Centuries (Leiden/Boston, 2016), p. 45.
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edited and analysed by Shahab Ahmed and Nenad Filipovic, for example, 10 titles
are shared with the defter’*:

Curriculum”™ Defter
tafsir (5) (3/1), (3/29) + (1/4)?
Hadith and auxiliaries | (13), (16), (17), (23), (24) | (3/2), (3/3), (1/6), (2/2), (2/1), (3/4)
Hanafite usil al-figh (28), (29) (3/33), (1/13)
Hanafite fura’ al-figh | (31) (3/34)
Lexicography (33) (3/23)

It goes without saying that the Ottoman-Hanafite imperial profile of the
defter(ci) can be put to good use when it comes to title identification. While there
is certainly more than one work that is called al-Sihah, e.g., there is no reason to
doubt that we are dealing with al-JawharT’s celebrated Taj al-Lugha wa Sihah al-
‘Arabiya (3/23), since that is the work referred to as such in the curriculum and
other relevant sources.””® On the other hand, we should try and avoid circular
reasoning, thus unduly inflating the defter(ci)’s Hanafite profile. Given this
profile, it is very likely that al-Kafi (3/38) is al-Nasafl’s Kdfi Sharh al-Wafi, a work
of Hanafite figh. Yet, the fact remains that the Hanbalite al-Maqdisi and the
Shafiite al-Isnawi also authored a work called al-Kafi...

When it comes to “chronological profiling”, we may “safely”’” say that the
defter reflects the “Post-Classical” stage, with authors such as Ibn Abi Hajala, Ibn

726 Sh. Ahmed & N. Filipovic, “The Sultan’s Syllabus: A Curriculum for the Ottoman Imperial
medreses prescribed in a ferman of Qanuni I Siilleyman, dated 973 (1565)”, Studia Islamica
98/99 (2004): 183-218. As this curriculum represents the most advanced course only, it does
not include preparatory subjects, which were taught at the lower levels. If we were to consider
preparatory textbooks as well, undoubtedly, even more matches with the defter would
appear, such as the standard textbook on logic, (3/67). For the establishment of an Ottoman
imperial jurisprudential canon in general, see G. Burak, The Second Formation of Islamic
Law. The Hanafi School in the Early Modern Ottoman Empire (Cambridge, NY, 2015),
especially chapter 4, “Books of High Repute”.

727 These numbers are taken from Ahmed & Filipovic, “The Sultan’s Syllabus”.

728 Consider, e.g., the list of books that were endowed by sultan Mehmed the Conqueror to the
“Eight Medreses of the Yard” (M. inbas1 & T. Hazirbulan, “Fatih Sultan Mehmed’in Sahn-i
Seman Medreselerine Vakfettigi Kitaplar”, in F.M. Emecen, A. Akyildiz & E.S. Giirkan (eds.),
Osmanl: Istanbulu VI. Uluslararas: Osmanl Sempozyumu Bildirileri 11-13 Mayis 2018,
Istanbul 29 Mayis Universitesi (Istanbul, 2019), pp. 61-104). Also revealing is the output of
the professional scribe ‘Abd al-Razzaq al-Tirmidhi, active in Timurid Central Asia during
the reigns of Shahrukh and Ulugh Beg. Of the 54 titles/categories that al-Tirmidhi re-
peatedly, 7 to 8 occur in the defter as well, and again the Hanafite profile is striking: al-
‘Imadt’s Fusil, al-BukharT’s Khulasa, etc. (M. Arikan, “The Reproduction and Circulation of
Knowledge in Islamic Civilization: An Example from Fifteenth-Century Samaqgand”, Na-
zariyat 4/1 (2017): 115-137).

729 An adverb that, in my view, requires a considerable reflexive turn, but this will have to wait
for some other occasion.
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‘Arabshah, Ibn Hijja, al-Nasafi, and al-Qalqashandi. Of al-Kutub al-Sitta, only
the Sahihayn are included. (Near-)contemporary authors, on the other hand, are
relatively few: Ahmed Paga, Ibn Abi Sharif, Ibn al-Taltini, Neva'i, and, perhaps, al-
Suyutl.

In terms of language, as to be expected, Arabic is the language by default.
Included nonetheless are at least 4 mss. in Persian’” and 3 to 7 mss. in Turkic”.
Undoubtedly, this reflects Aleppo’s proximity to the Persianate and the (steadily)
Turkicizing spheres to the north and east of the Mamluk Sultanate. In relation to
the Turkic titles, of Ahmed Pasa and the Iskender-Name we already knew that
these were circulating among the Mamluks (= 3). As for the Battal-Name, the
Kitab-i Giizide and Neva’i, the defter provides us with the first proof that these
were circulating within the Mamluk sultanate, or at least in its northern regions.
Coincidence or not, non-Turkic books are found only in categories 1 to 2, while
the third category is an all-Arabic one. Could this indicate that non-Arabic titles
were particularly sought after by the Ottomans?

We have reached the end of our discussion on the Aleppo citadel defter. On the
one hand, we could read this as the catalogue of an Aleppan Hanafite madrasa
library: more diverse than often assumed, this kind of library could easily ac-
commodate the defter’s topical and linguistic diversity. On the other hand,
heedful of the tricks and trades of the “fallacy of the possible proof”, we have to
admit that there is no compelling reason for us to understand the defter as such.
Until further notice, the safest option for us is to allow the provenance of the mss.
found inside the citadel to be as murky and as unsettled as the time in which the
deftercibrowsed through them... By way of conclusion, let us briefly returning to
the very reason that led us to discussing the defter in this monograph in the first
place, that is, the possible connection between the mss. found inside the citadel of
Aleppo and the library of Qanisawh al-Ghawri.””* Admittedly, the defter includes
one author, Ibn al-Talani (1/10), who must have been close to Qanisawh, but that
doesn’t even come close to the kind of “possible proof” that could be mistaken for
irrefutable evidence of such connection.

One final element to point out is the following. While a comprehensive
comparison of their contents will not be offered here, it is safe to say that there is

730 To the three divans and one tafsir that are explicitly labelled Farisi (1/17, 1/19, 2/12, 2/14), we
should probably add Sa‘di’s Gulistan (2/10), and perhaps even Neva Ts unspecified divan (1/
16).

731 To the Kitab-i Giizide and the two Battal-Name copies that are explicitly labelled Tiirki (1/21,
1/22, 1/23), we should probably add Ahmed Pasa’s divan (1/24), the two Iskender-Name
copies (1/11, 2/13), and Neva'T’s divan (1/16).

732 In fact, there is almost no overlap between the defter and the sultan’s library, as this has been
reconstructed so far in chapters 2 to 3. What figures prominently in the one is hardly present
in the other, and vice versa (figh, mostly Hanafite vs. Fiirstenspiegels and al-Basir’s Mantle
Ode). See mainly Chapter Three, A Library Profiled, for more details.
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hardly any overlap between the defter and the sultan’s library, as this has been
profiled so far in chapters. What figures prominently in the one is hardly present
in the other, and vice versa (figh, mostly Hanafite vs. Fiirstenspiegels and al-
Baisiri’s Mantle Ode). While comparing the Ashrafiya Library catalogue and Ibn
‘Abd al-Hadr’s, Konrad Hirschler observed that

“we have two documented large-scale endowed book collections from the Mamluk
period for a single city, which is as dense a documentation as we get for the pre-Ottoman
period. Yet these two ‘Islamic’ or ‘Mamluk’ book collections shared few thematic fields
and existed in very different intellectual universes.”’**

This same observation holds when comparing the “intellectual universes” of the
Aleppo defter and the list as generated in Chapter Two. This, in turn, begs the
question: was there ever anything like a Mamluk library?”**

Edition, Supplemented with Title Identification and Manuscript
Matching’®’

@V Defter-i Mahriise-i Haleb Kal'asinda Vaki* Olan Kitablardir ki Esamileri ile Zikr Olunur
el-Vaki' fi Eva'il-i ahiri I-cemadiye Sene 923

(1) Mesahif-i Kerimeniy ve Kiitiib-i Nefise ki Hizane-i amireye layikdir ani beyan eder:

Hatme-i kerime kit'asi, dimegski, tamamina cild
**(1/1) Section of the Qur’an (Qur’an).
= (1/2), (1/3), (4a)
> Over 1600 Qur’an vols. in TSMK.
Diger hatme-i kerime kit'asi, misfina cild
**(1/2) = (1/1), (1/3), (4a)
Diger hatme-i kerime, hamayil gibi tumar diiriillmiisdiir, cild
**(1/3) = (1/1), (1/2), (4a)
Tefsir-i Kads, kamil, fi cild-i vahid
*(1/4) Most probably Qadi Baydawi’s (d. 716/1315) Anwar al-Tanzil wa Asrar al-Ta 'wil,
even though the works is referred to elsewhere in the list as Tefsiru’l-Kadi el-Beydavi
(tafstr).
= (3/1), (3/29)?
> Over 30 copies in TSMK.

733 A Monument to Medieval Syrian Book Culture, pp. 75-76.

734 See also the concluding part of Chapter Three for more discussion.

735 Double-asterisked items are positively identified, single-asterisked items are tentatively
identified, and unmarked items are unidentified. Ms. shelf mark numbers are not given, in
order not to burden the ed. with superfluous detail. Entries of the defter are not indexed at
the end of this volume, unless they are dealt with in the analytical part.
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Kitabii’l-Medariki’t-Tenzil, fi I-tefsir, cild-i vahid, kamil
**(1/5) al-Nasaft’s (d. 711/1310) Madarik al-Tanzil wa Haqa iq al-Ta 'wil (tafsir).
> Numerous copies in TSMK.

Serhi’l-Buhari el-mevsiim bi’l-Fethi’l-Bari li Ibn-i I-Hacer, isnd ‘aser miicelledat
**(1/6) Ibn Hajar al-‘Asqalani’s (d. 852/1449) Fath al-Bari fi Sharh Sahih al-Bukhari
(hadith commentary).
> Some 60 vols. in TSMK.

Kitabir’l-Haber ‘ani’l-Beser, fi'l-tevarih, te lifi’l-seyh el-Makrizi, sitte miicelledat
**(1/7) al-Maqrizi’s (845/1442) al-Khabar ‘an al-Bashar (history).
> Seven vols. in TSMK, of which 6 (A 2926/1-6) constitute a six-volume set.”

Kitabu Menahici’l-Fiker ve Mebahiji’l-Iber fi beyan-i ehval-i mevcidat, cildeyn
**(1/8) Jamal al-Din al-Watwat al-Kutub?’s (d. 718/1318) Mabahij al-Fikar wa Manahij
al-Tbar (natural sciences)
> Various copies in TSMK.

Kitabii’l-Ta'bir
(1/9) An unidentified book on oneiromancy (oneiromancy).

Tevarihu Misir, min te lif-i Hasan b. Hiiseyin et-Talani, fe kane te lifiihii fi zeman-i Gavri,
cild
*(1/10) A work by Hasan b. al-Talani (d. 923/1517) (Chapter Two, — 77), either his al-
Nuzhat al-Saniya fi Akhbar al-Khulafa’ wa I-Muliik al-Misriya, or, less likely, his Nuzhat
al-Absar fi Akhbar al-Akhyar, or his Nuzhat al-Nufiis wa I-Khawatir fi ma Kutiba Li I-
Muhibbin Gha'ib wa Hadir (history).
> Vols. of the first and third in TSMK, and a (unique?) copy of the second in Siiley-
maniye, Fatih.

Iskender-Name, musavver, cild
*(1/11) Of the at least 8 different Iskender-Names, we are probably dealing with Ah-
medD’s (d. 812/1410) Turkic Iskender-Name (Chapter Two, — 3). Its language is not
detailed, but for such a popular work this addition may have been considered super-
fluous (poetry).
=(2/13)
> Various copies in TSMK.

Fetava-i Bezzaziye, kamil, fi cild vahid
**(1/12) al-Bazzaz al-Kurdi’s (d. 827/1424) al-Fatawa I-Bazzdziya (Hanafite fatwa
collection).
= (3/42)
> Three complete copies in TSMK.

Kitabu Serhii’l-Kenz, li I-ZeyleT, fi cild vahid
**(1/13) Fakhr al-Din ‘Uthman al-Zayla‘T’s (d. 743/1342) Tabyin al-Haqa 'iq, his com-
mentary of al-Nasaff’s (d. 711/1310) Kanz al-Daqa iq (Hanafite law).
> Various vols. in TSMK, and some 60 in Siileymaniye...

736 For mss. in Siileymaniye, see F. Bauden, “Al-Maqrizi”, in D. Thomas & A. Mallett (eds.),
Christian-Muslim Relations, a Bibliographical History, vol. 5 (1350-1500) (Leiden/Boston,
2013), pp. 380-395, here pp. 392-395.
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Fusiil-i Imadi
**(1/14) Zayn al-Din al-‘Imadr’s (d. 670/1271), Fusil al-Ihkam fi Usal al-Ahkam (Ha-
nafite fatwa collection).
= (3/31)
> Various copies in TSMK.

Kitabir’l-Nafi, fi I-fikh
*(1/15) Of the various books called al-Nafi' etc., the most likely candidate is probably
Muhammad b. Yasuf al-Samarqand?’s (d. 656/1258) al-Figh al-Nafi' fi Sharh Mukhtasar
al-Qudiir, his commentary of al-Qudiiri (d. 428/1037)’s al-Mukhtasar (Hanafite figh).
Less likely perhaps is al-AsnawT’s al-Nifi', which is commentary to al-MawsilT’s (d. 671/
1272) al-Tajiz (in its turn a mukhtasar of al-Ghazzal?’s al-Wajiz).
= (3/35)2
> Copy in TSMK.

Divan-i Nevayi, fi I-kit ati’l-<kebire>
*(1/16) Either of one Neva'1’s (d. 906/1500-01) four Turkic divans, or his Persian divan.
> Various copies of all five in TSMK.

Divan-i Miiferrih, Farisi
(1/17) No poet called Mufarrih seems to fit... We are not simply dealing with a divan-i
miiferrih by any chance? (poetry)

Divan-i Ebii Tayyib, ‘Arabi
*(1/18) Undoubtedly al-Mutanabbi ‘s (d. 354/965) Diwan (poetry).
> Various copies in TSMK.

Divan-i Mevlana Riikneddin Mes‘id, Farisi
*(1/19) Venturing a guess, we might be dealing with Rukn al-Din Mas ad-i Sa'd-i
Salman, a famous Ghaznavid poet of the 11" century (poetry).
> One copy in TSMK.

Risale fi I-furiisiye, ‘Arabi
(1/20) An unidentified Arabic treatise on horsemanship (military arts).

Kitab-i Giizide, Tiirki
*(1/21) Rather than Muhammad b. Mahmid Sirvani’s (9" cent./15" cent.), Kitab-i
Sultaniye (or: Kitab-i Giizide), we are probably dealing with Mehmed b. Bal’s (8" cent./
14™ cent.) Kitab-i Giizide, his translation of a work by Aba I-Nasr b. Tahir al-Sarakhsi
(11™-13™ cent.?) on the tenets of Islam (Islamic principles).
> Various mss., but none in TSMK?

Kissa-i Seyyid Battal Gazi, Tiirki, cild
*(1/22) The popular Battal-Name, which celebrates the exploits of Sidi Battal Ghazi.
Most probably we are dealing with the prose version, which is apparently the oldest
(biography).
= (1/23)
> No copies in TSMK?7”

Diger Seyyid Gazi, Tiirki, cild
*(1/23) = (1/22)

737 A survey of mss. is offered by H. Koksal, “Battalnamelerde Tip ve Motif Yapis1”, PhD thesis
(Atatiirk Universitesi Erzurum, 1983), pp. 8-12.
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Divan-i Ahmed Pagsa b. Veliyiiddin, cild
**(1/24) Ahmed Paga’s (d. 902/1496-97) (Chapter Two, — 3) Divan (poetry).
> At least 2 copies in TSMK.
Kitabu Fevati’-Vefeyat, li Ibni’l-Sakir, miicelledeyn
**(1/25) Salah al-Din Muhammad al-Kutub?’s (d. 764/1363), Fawat al-Wafayat, a dhayl
to Ibn Khallikan’s Wafayat al-A‘yan (biographical dictionary)
> Various vols. in TSMK.

Yekiin 43 miicelledat.
®-2 (2) Igen nefis olmayub vasat olanlar bunlar ki zikr olunur:

Sahih-i Miislim, kamil, erba‘a miicelledat
**(2/1) Muslim b. Hajjaj’s (d. 259/874) Sahih (hadith collection).
> Multiple copies in TSMK.

Mesabih, kéhne miicelled, vahid
**(2/2) al-Husayn b. Mas‘ad Ibn al-Farra’s (d. 516/1122) Masabih al-Sunna (hadith
collection).
> Multiple copies in TSMK.

Kitabu Takhrici’l-Ehadis, li Ibni’l-Hacer, cild
*(2/3) Ibn Hajar al-*Asqalani (d. 852/1448) produced various takharij al-ahadith, such
as al-Kafi I-Shafi fi Takhrij Ahadith al-Kashshaf, Hidayat al-Ruwah ila Takhrij Ahadith
al-Masabih wal -Mishkah, al-Talkhis al-Khabir fi Takhrija Ahadith al-Rafii l-Kabir, ...
> Copies of at least the first two in TSMK.

Tevarih-i Selatin-i Muisir, kéhne cild
(2/4) An unidentified history of the rulers of Egypt (history).

Tevarih-i Timar, li Ibn-i ‘Arabsah, ‘Arabi, cild
**(2/5) Ibn ‘Arabshah’s (d. 854/1450) ‘Aja ‘ib al-Maqdur fi Nawa ib Taymiir (biogra-
phy).
> Various copies in TSMK.

Miicelled, muhtasar-i’<I-Mevsim> Miiheyya
(2/6) An abridgement entitled Muhayya? Ibn Hajib’s (d. 646/1249) Mukhtasar Muntaha
1-Sul wa I-Amal might require too much emendation...

Kitabu Subh-i’l-A%sa fi Kitabeti’l-Insa, li I-Kalkasandj, sitte miicelledat, fi l-asl seb'a mii-
celledat, noksan miicelled vahid
**(2/7) al-Qalqashand?’s (d. 821/1418) Subh al-A'sha fi Sind‘at al-Insha’ (administrative
manual).
> TSMK (A 2930, 1, 3, 5, 6, and 7) are 5 vols. of a 7-volumes set. Perhaps another vol. had
gone missing in Istanbul?

Miifredat-i bnii’l-Baytar, cild
**(2/8) Ibn al-Baytar’s (d. 646/1248) Jami* Mufradat (medicine).
> Various copies in TSMK.

Kitabii’l-Siikkerdan, cild
*(2/9) Most probably Ibn Abi Hajala’s (d. 776/1375) Sukkardan al-Sultan. Much less
likely is Uways b. “‘Abd Allah al-Hamawi al-Dimashqi’s (d. 910/1510) Sukkardan al-
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‘Ushshaq wa Manarat al-Asma‘ wa l-Amagq (adab).
> Copies of both in TSMK.
Giilistan-i Seyh Sa'di, cild
**(2/10) Sa'dr’s (d. 690/1291) Gulistan, presumably in its Persian original (poetry).
> Multiple copies in TSMK.
Cild min al-tevarih, ‘Arabi
(2/11) An unidentified volume on history in Arabic (history).
Tefsir, Farisi, cild
(2/12) An unidentified volume of tafsir in Persian (tafsir).
Iskender-Name, cild
*(2/13) = (1/11)
Divan-i Selman, Farisi
**(2/14) Salman-i SavajT’s (d. 778-779/1376-1377) Divan (poetry).
> Copy in TSMK.
Mecmii‘a-i ensab, ‘Arabi
(2/15) A convolute on genealogies in Arabic (history).
Fiitahi’l-Gayb fi ‘ilmi’t-tasvif (sic), cild
*(2/16) ‘Abd al-Qadir al-Jilani ‘s (d. 561/1166) Futith al-Ghayb (Sufism)?
> One copy in TSMK, copied in 837/1433 in Arabic naskh.
Kitabu Serhi Lamiyeti’l-"Acem, miicelledeyn
*(2/17) As there is a 228 pp. monograph on commentaries to al-Tughra’1 (d. 515/1121),
Lamiyat al-‘Ajam, it should be clear that options are plenty.”® Statistically speaking, the
most likely candidate is al-Safadi’s (d. 1363) Kitab al-Ghayth al-Musjam fi Sharh La-
miyat al-'Ajam (poetry).
> Various commentaries in TSMK, including a 2-volume set of al-Safadi’s sharh.
Kitabu Teviyeti’l-Tullab, miicelled vahid
(2/18) The reading is uncertain, but statistics suggest reading teviyet rather than In-
basr’s “Ter ‘iyyet”...

Yekin vasat 27 miicelledat.
(3) Kiitiib-i miiteferrika-i diger:

Tefsiru’l-Kadi el-Beydavi, selase miicelledat
**(3/1) Qadi BaydawT’s (d. 716/1315) Anwar al-Tanzil wa Asrar al-Ta wil (tafsir).
= (3/29), = (1/4)?
> Over 30 copies in TSMK alone...
Buhari-i kamil, bi hatt-i Kadi Yusuf Safi'i, erba‘a miicelledat
**(3/2) al-BukharT’s (d. 256/870) al-Jami‘ al-Sahih (hadith).
> Multiple copies in TSMK.
Buhari-i sani, selase miicelledat, nakis cild-i vahid, iizerine vakf olunmusdur
**(3/3) = (3/2)

738 Ibrahim Muhammad Mansir, Shuriah Lamiyat al-'Ajam: Dirasa Tahliliya Naqdiya (Cairo,
1998).
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Serhii’l-Miislimi’l-Nevavi (sic), rab‘ miicelledat
**(3/4) Yahya b. Sharaf al-Nawawi’s (d. 676/1277) al-Minhaj fi Sharh Sahih Muslim, his
commentary of al-Muslim’s Sahih (Shafiite hadith commentary).
> Various copies in TSMK.

Serhii’l-Kenz, li I-Mekki, cild
*(3/5) Of the numerous authors who commented on al-Nasafi’s Kanz al-Daqa ig, thus
far I have identified only one with the appropriate nisba: Ibn al-Diya’ al-Makki (d. 858/
1450), known first and foremost for his Tarikh Makkat al-Musharrafa wa I-Masjid al-
Haram wa I-Madinat al-Sharifa wa I-Qabr al-Sharif and his al-Diya’ al-Ma‘nawiya ‘ala
I-Mugaddimat al-Ghaznawiya (Hanafite figh compendium).
> No copy located so far... In fact, the only ref. to this work appears to be Hajji Khalifa’s
Idah al-Maknin...

Kitabirl-Kenz, cild
**(3/6) Hafiz al-Din al-Nasafr’s (d. 711/1310) Kanz al-Daqa’iq fi Furi' al-Hanafiya
(Hanafite figh).
> Multiple copies in TSMK.

Kitabu Usal-i Ibni’l-Hacib ve gayrihi, cild
*(3/7) A work by Ibn al-Hajib (d. 646/1249), either his Muntaha al-Wusil (or: al-Su’l) wa
I-Amal fi Timay al-Usiil wa I-Jadal, or, more likely, his own abridgement of the latter, the
Mukhtasar al-Muntaha (Malikite figh). This is bound together with another work.
> One (?) copy of the Mukhtasar in TSMK.

Miicelledeyn min Serhi’l-Kenz, li I-Razi
*(3/8) Of the numerous authors who commented on al-Nasafr’s Kanz al-Daqa 'iq,  have
thus far identified only one with the appropriate nisba: ‘Izz al-Din Yasuf b. Mahmuad al-
Razi al-Tihrant’s (d. 794/1392) Kashf al-Daqa iq fi Sharh Kanz al-Daqa’iq, (Hanafite
figh compendium).
> No copy in TSMK?

Bidayeti’l-<Hilkat>, fi cildeyn
(3/9) An unidentified Bidayat al-Khilgat (history or natural sciences?)

El-Tergib ve I-Terhib, fi cildeyn
*(3/10) Of the options, most likely is al-MundhirT’s (d. 656/1258) al-Targhib wa I-Tarhib
(hadith).
> Various copies in TSMK.

Hagsiye ve I-“Aka’id, li Ibn-i Ebi Serif, cild
*(3/11) Of the various authors who went by the name Ibn Abi Sharif, who first comes to
mind is Muhammad Ibn Abi Sharif al-Maqdisi (d. 906/1500), as he authored a hashiya to
al-Taftazan®’s (d. 743/1343) Sharh al-‘Aqa’id al-Nasafiya, itself a commentary of Najm
al-Din al-Nasafl’s (d. 537/1142) al-Aqa‘id (Islamic tenets).
> Various copies in TSMK.

Miicelled-i latif, fi l-siyer
(3/12) An unidentified work on siyar (biography).

Kitab ve ‘ilmii’l-hadis, cild
(3/13) 2

Sireti’l-<Muhal>, cild
(3/14) 2
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Kitab-i Tebyin-i Ressad, li Ibn-i I-Tmad, cild
(3/15) Following the title’s (risky) lead, we should be dealing with the commentary of
some Ibn al-‘Imad to a work called al-Rashshad, which — statistically speaking, that is
— we may expect to be a commentary to one of the various work called al-Irshad...

El-ciiz it’l-salis min Tuhfeti’l-Tbad, cild
*(3/16) At least four different authors authored a title that starts with Tuhfat al-Ibad,
three of which worked before 1518. Of these, perhaps most likely is Ibn Dawud’s (d. 856/
1452) Tuhfat al-1bad fi Sharh Durr al-Muntaqa I-Marfu' fi Awrad al-Yawm wa I-Layla
wa I-Usbii, his commentary of Aba Bakr Taqi al-Din Abu l-Safa”s (d. 806/1403) al-Durr
al-Muntaqa I-Marfu' fi Awrad al-Yawm wa I-Layl wa I-Usbii’) (Sufism).
> TSMK holds a copy in one volume and the third volume (!) of an incomplete set,
copied in 851/1447.

El-nisf min Serhi’l-Bediiya, cild
*(3/17) As Safi al-Din al-Hill’'s work was widely commented, options are plenty. The
most likely candidate perhaps is Ibn Hijja al-HamawT’s (d. 837/1433) Sharh al-Badiiya
(poetry).
= (3/26)?
> Various copies of Ibn Hijja’s commentary in TSMK, including some incomplete sets.

El-ciiz’ii’l-sani min <Tuhafi’l-Mecalis> (sic), cild
(3/18) As no work appears to be called Tuhaf al-Majalis, we are perhaps dealing with al-
Suyat’s (d. 911/1505) Tuhfat al-Majalis wa Nuzhat al-Jalis, or with Ibn al-Athir’s (d.
630/1233) Tuhfat al-Aja‘ib wa Turfat al-Ghara’ib (natural sciences).
> A copy of the latter in TSMK.

Serhi’l-Mecme, cildeyn
(3/19) Given the popularity of book titles starting with Majma’, identifying this sharh is
quite impossible. Statistics suggest that we might be dealing with a commentary on Ibn
al-Sa‘ati’s (d. 696/1296) Majma’“ al-Bahrayn wa Multaqa I-Nayyirayn, either the one
written by himself or by the Aydinid scholar Ibn Malak (better known as Ferigteoglu) (d.
797/1395 or 830/1427?). Less likely candidates include Ibn al-Diya’ al-Makki (d. 858/
1450) and al-*Ayntabi (d. 767/1365).
= (3/63)2
> Copies of the first two works in TSMK.

®-3) El-evvel ve l-sani mine’n-Tabsira, li ibni’l-Cevzi
*(3/20) A work authored by Ibn al-Jawzi (d. 597/1201), either his Tabsirat al-Mubtadi wa
Tadhkirat al-Muntahi, or, less likely perhaps, his al-Tabsira fi Ahwal al-Mawta wa I-
Akhira.
> TSMK has the second vol. of an incomplete set of the Tabsirat al-Mubtadi.

El-ciiz ii’l-evvel ve I-sani mine’l-Tahkik fi I-Usil
*(3/21) Books called al-Tahgiq are very numerous indeed, but an educated guess would
be “Abd al-‘Aziz al-Bukhar?’s (d. 730/1330) al-Tahqiq, his commentary on Aba ‘Abd
Allah al-Akhsikath?’s (d. 644/1246) al-Muntakhab fi Usil al-Madhhab) (Hanafite figh).
> At least one copy in TSMK.

Miicelled muhtelifu’d-devayat
(3/22) An unidentified work on various medicines (medicine).
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Ciiz’ mine’l-Sihah, cild
** (3/23) Undoubtedly al-Jawhari’s (d. 393/1003) Taj al-Lugha wa Sihah al-‘Arabiya
(lexicography).
> Multiple copies in TSMK.

Serhiv’l-Menar fi Usili’l-Fikh, cild
(3/24) Clearly a commentary on al-Nasafi’s (d. 710/1310) Manar al-Anwar fi Usil al-
Figh, but whose? The one written by himself, by al-Babarti (d. 786/1384), by Feristeoglu
(d. 797/1395 or 830/1427?), by Ibn al-‘Ayni (982/1487), or by others still (Hanafite figh)?

El-Cami'i’l-Sagir, cild
*(3/25) Probably Muhammad al-Shaybant’s (d. 187/805) al-Jami‘ al-Saghir, or, less
likely, al-Suyati’s (911/1505) work with the same title.
= (3/53)

Serhii’l-Bedi'a, li Ibn-i <Hijja>, cild
**(3/26) Ibn Hijja al-Hamawi’s (d. 837/1433) commentary of Safl al-Din al-Hilli’s
Badi‘iya (poetry).
= (3/17)2
> Various copies in TSMK

Kitab min usuli’l-Hanefiye
(3/27) An unidentified work (Hanafite figh).

Miicelledeyn, Serhii’l-Hidaye
(3/28) One of the numerous commentaries to al-Marghinant’s (d. 593/1197) al-Hidaya
fi I-Fura’ (itself a commentary on his own Bidayat al-Mubtadi’), without further
identification (Hanafite law). Most likely candidates include al-Sighnaqi’s (d. 711/1311)
al-Nihaya fi Furii' al-Figh al-Hanafi, al-ItqanT’s (d. 758/1356) Ghayat al-Bayan wa
Nadirat al-Aqran, and al-BabartT’s (d. 786/1384) al-Indya fi Sharh al-Hidaya.
=(3/33)2

Kit'a min Tefsiri’l-Kadi el-Beydavi
**(3/29) = (3/1)

El-evvel ve I-sani min Me'ant’l-Asar
*(3/30) Probably al-Tahawi’s (d. 321/933) Ma'ani al-Athar (or: Mushkil al-Athar fi
Ahadith al-Nabiy al-Mukhtar) (Hanafite, hadith).
> Various volumes in TSMK.

Fusalw’l-Tmad, cild
**(3/31) = (1/14)

Kit'a min Tarih-i Seyh Ibn-i Ebi Zerr
(3/32) Given the Aleppo connection, not by any chance a lapsus for Aba Dharr Sibtb. al-
‘Ajami’s (d. 884/1470) (3/39) Kuniiz al-Dhahab fi Tarikh Halab?
> No copy in TSMK.

El-evvel min Serhi’l-Hidaye, li Ekmeleddin
**(3/33) al-Babarti’s (d. 1384-85) al-Indya fi sharh al-Hiddya, his commentary on al-
Marghinan®’s (d. 593/1197) Hidaya fi I-Furi' (Hanafite figh).
= (3/28)2
> Various copies in TSMK, and some 50 in Siileymaniye...

El-sani mine’l-Hiilasa, cild
**(3/34) Tahir b. Ahmad al-Bukhar?’s (d. 543/1147) Khulasat al-Fatawa (Hanafite fatwa
collection)
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> Various copies in TSMK (including the second vol. of an incomplete set, copied
around 850/1446), and some 50 in Siileymaniye.

EI-Nafi fi’l-Fikh, cild
*(3/35) = (1/15)

Cevahirii’l-Kur an, cild
**(3/36) Undoubtedly al-Ghazal’s (d. 505/1111) Jawahir al-Qur’an wa Duraruhu
(tafsir).
> One copy in TSMK.

El-Muhtasar fi Ahbari’l-Beser, li Ibni’l-Verdi
**(3/37) Ibn al-Ward?’s (d. 749/1394)’s Tatimmat al-Mukhtasar fi Akhbar al-Bashar, his
continuation of Abt 1-Fida’s al-Mukhtasar fi Akhbar al-Bashar (history).
> One copy in TSMK.

Mecmii*-i latifi’l-Kafi, erba‘'a miicelledat
*(3/38) Of the various options, most likely perhaps is al-Nasafi’s (d. 710/1310) al-Kafi
Sharh al-Wafi, his commentary on his own al-Wafi fi I-Furi' (Hanafite figh). As for non-
Hanafite works, there are, e.g., al-IsnawT’s (d. 772/1370) Kafi I-Muhtdj ila Sharh al-
Minhaj, his commentary on al-NawawT’s (d. 676/1277) Minhdj al-Talibin (Shafiite figh),
and al-MaqdisT’s (d. 620/1223) al-Kafi fi Figh al-Imam Ahmad b. Hanbal (Hanbalite
figh).
= (3/51)?
> Various copies in TSMK (including a four-volume set of the second, copied in 860/
1456).

Kit'a min serhi’l-Buhari, li Seyh Burhaneddin
*(3/39) Probably Burhan al-Din Sibt Ibn al-‘Ajami’s (d. 841/1437) commentary on al-
Bukhari’s al-Jami' al-Sahih, al-Talgih li Fahm al-Qari I-Sahih li I-Bukhdari (Hanafite
hadith commentary)?
> Two vols. in TSMK.

El-sani mine’l-Siyer
(3/40) The second volume of an unidentified work on siyar (biography).

ibtiléfz‘l’l—<E ‘imme, li I-Kasi>, miicelledeyn
(3/41) Of the various authors called al-Kashi, none appears to have authored an Ikhtilaf
al-A’imma...

Fetava-i Bezzazi, cildeyn
**(3/42) = (1/12)

El-Ahkam fi I-Evkaf, li I-Khassaf, cild
**(3/43) al-Khassaf’s (d. 261/875) Ahkam al-Awqaf (or: Ahkam al-Wagqf) (Hanafite
figh).
> Copy in TSMK.

Miicelled fi Tarih-i Ibn-i Cezeri
*(3/44) Ibn al-Jazari (d. 739/1338)’s Hawddith al-Zaman wa Anba’ihi wa Wafayat al-
Akabir wa I-A’yan min Abnd ’ihi, or, less likely, his Jawahir al-Sulik fi I-Khulafa’ wa I-
Muliik (history).

Kitab <Te nisi>’l-Nazar, li Ebii I-<Beyt>, cild
*(3/45) To be emendated as Aba 1-Layth al-Samarqandi’s (d. 393/1003), Ta 'sis al-Nazar
al-Mukhtalif bayna Ashab al-Figh (Hanafite figh)?
> Copy in TSMK.
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Tarih-i Mekke-i Belazuri, cild
(3/46) The alternative title of one of al-Baladhurt’s (d. 278-79/892) two multi-volume
works, either his Ansab al-Ashraf or his Futih al-Buldan (history)?

Miinyetii’l-Miifti, miicelled
**(3/47) Al-Sijistant’s (7%/13" cent.) Munyat al-Mufti (Hanafite figh).
> Copy in TSMK.

Kam‘w’l-Niifas, li I-<Hasin>, cild
**(3/48) Undoubtedly al-Hisni’s (or: al-Husni) (d. 829/1426) Qam' al-Nufiis wa Ruqyat
al-Ma yiis.
> Copy in TSMK.

Serhii Elfiye, li Ibn-i Malik, cild
(3/49) One of numerous various commentaries on Ibn Malik’s (d. 672/1274) al-Alfiya
(grammar).

Serhii Esma i’l-Hiisna, cild
(3/50) If a proper title, we could be dealing with Baha’ al-Din Zada’s (d. 951/1544) Sharh
al-Asma al-Husna, or with al-Banf’s (d. 622/1225) ‘Alam al-Huda (also known as Sharh
al-Asma’ Allah al-Husna). If a descriptive title, options run in the several dozens...
(Sufism).
> Two copies of Baha’ al-Din-Zada’s work are included in TSMK, but al-Bani’s work is
not (however, Siilleymaniye holds several copies).

Serhi’l-Vafi mine’l-Kafi
(3/51) Jumbling up what might be three of the most popular words in medieval Arabic
book titles, there is very little to go on... Perhaps the most obvious solution is the best:
al-NasafT’s al-Kafi (Hanafite figh).
= (3/38)2
> Various copies in TSMK.

Siraciye ve serhuha, cild
*(3/52) Sajawandi’s (d. 600/1203) al-Fara'id al-Sirdjiya and an anonymous sharh
(Hanafite inheritance law).
> Numerous copies in TSMK.

Cami‘il-Sagir, cild
*(3/53) = (3/25)

Gayetii’l-Tahrir fi usal, cild
*(3/54) Most likely Yasuf b. Ibrahim al-Waniighi al-Maghribi’s (d. after 838/1434)
Ghayat al-Tahrir al-Jami* wa Kifayat al-Nihrir al-Mani' al-mukhtasar min Fusal al-
Badai' li Shams al-Din al-Fanari, his abridgment of al-FanarT’s (d. 834/1431) Fusil al-
Bada'i’ fi Usuil al-Shara’i' (Hanafite figh).
> One copy in TSMK.

Kitab miicelled fi I-basti’l-ekalim
(3/55) An unidentified work (geography?)

El-sadis mine’l-Tezkire
(3/56) Clearly this short title was self-evident for Ottoman library officials in the early
16™ cent., but less so for the present author. What comes to mind firt is Nasir al-Din al-
TasT’s (d. 672/1274) al-Tadhkirat al-Nasiriya fi I-Hay ‘at, as this would constitute some
sort of topical cluster with the previous and the next item, and as this served as a
standard textbook in Ottoman madrasas. However, as the Tadhkira itself is far too short
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for constituting at least six volumes, we would be dealing with a copious commentary
indeed... (written by al-Jurjani, Fath Allah al-Shirwani, ...). In light of this, the most
likely candidate might be Ibn Hamdan’s (d. 562/1168) Tadhkira (fi I-Siyasa wa I-Adab
al-Malikiya).
> Various copies of al-TisI and vols. of Ibn Hamdin in TSMK.

®4 Kitab fi ilmi’l-felek, cild
(3/57) An unidentified on astronomy (astronomy).

Kitabu Tarih-i Ibn-i <Semne>, cild
(3/58) ? Not by any chance to be emendated as Ibn al-Shihna (d. 890/1485)?

Kitabii’l-Le ali ve’l-Diirer, cild
*(3/59) Likely to be al-Tha‘alibi’s (d. 429/1039) Ahsan Ma Sami'tu (or: al-La ali wa I-
Durar) (adab).

Kitabii’l-Ferayiz, cild
(3/60) An unidentified work, either on religious duties or on the laws of inheritance
distribution (figh).

Kitabu Siyer Omer b. ‘Abdil’l-Aziz, cild
(3/61) The most valid options are Ibn al-Jawz1’s (d. 597/1201) Sirat wa Manaqib ‘Umar b.
‘Abd al-‘Aziz, and Ibn ‘Abd al-Hakam’s (d. 214/871) Sirat ‘Umar b. ‘Abd al-'Aziz (bi-
ography).
> Copies of both in TSMK.

Fetava’l-Kadihan, cild
**(3/62) Qadi Khan’s (d. 592/1196) Fatawa Qadikhaniya (Hanafite fatwa collection).
> Various copies in TSMK.

El-evvel min Serhi Mecme'i’l-Bahreyn
(3/63) = (3/19)?

Mecmii‘a-i tavil, cild
(3/64) A long convolute in one volume...

Kitabu Menasiki’l-Hacc, cild
(3/65) An unidentified work on the Hajj rituals (Islamic ritual).

Divanu Ibniv’l-Hicca’l-Hamawi, cild
**(3/66) Ibn al-Hijja al-HamawT’s (d. 837/1434) divan, called al-Thamarat al-Shahiya fi
I-Fawakih al-Hamawiya wa I-Zawa'id al-Misriya (poetry).
> Copy in TSMK.

Isagiici ve serhuhu, cild
*(3/67) al-Abhar?’s (d. 663/1264) Isaghiiji, based on Porphyry’s Isagoge and the standard
introductory text for the study of logic in madrasas. The most popular sharh appears to
have been the one written by Husam al-Din al-Kati (d. 760/1359) (logic).
> Various copies of al-Isaghiiji and of al-Kati’s sharh in TSMK.

Miicelled latif fi'l-<hal mustanad al>-istibdal, cild
(3/68) ? (Grammar? Waqf management?)

Yekiin 94 cild.

(4) (4a) Bu mezkurlardan gayri otuz iiz kit'a vardir ki ba'zi Hatme-i Kerime ve ba'z1 nisif ve
ba'zi rub‘ ve ba‘zi ciiz’ ve ba'zi ediyedir, kohne olup satilmamasi vech goriildi. (4b) Ve yiiz
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otuz miicelled kitab dahi vardir ki ba'z1 nakis ve ba'z1 gayr-i miista'mel ve ba‘zi tahte’l-

minberiyatdir, satilmakdan gayriye yaramaz saklamaga kabil degildir.

Ol babda her ne vechile emr olunur ise isaret buyurula.
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Fig. 84: Pp. 3-4 of Defter 9101
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Regarding the indices, the following remarks are in order.

Contents:

Not indexed is the ed. of the defter found in the Excursus. Indices 3-5 and 7-9
only cover the 135 items of Chapter Two, while the other idices cover the whole
book.

Referencing:
Items of Chapter Two are referred to by simple numbers, while chapters are
referred to by “Ch. + number”.

Alphabetical sorting:

Items are arranged according to the Latin alphabet.

Book titles beginning with Kitab, Majmii’, etc., fall under “k”, “m”, ..., while al- is
disregarded.

Well-known authors are listed by their most common appellation only, whether
this is an ism (Qanisawh), a kunya (Abt Hanifa), a nasab (Ibn Iyas), a nisba (al-
Bukhari), a laqab (Safi al-Din al-Hilli), or a takhallus (Ahmedi). This system is far
from satisfying, but consistency is perhaps even less, since a large number of
authors would end up being indexed under a name by which they are not
commonly known. For the lesser-known authors, fuller names are often given.
Ibn and al- are disregarded.

Dates:
Dates can be one year off, especially given AH/AD conversions.

Index types:

Index 1: Authors

Index 2: Titles

Index 3: Dates of Composition

Index 4: Languages

Index 5: Subjects

Index 6: Copyists

Index 7: Places of Copying

Index 8: Dates of Copying

Index 9: Types of Qanisawh’s Involvement
Index 10: Other Individuals, Localities, and Keywords
Index 11: Manuscripts
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Ahmad (ibn ‘Ali al-)Marzaqt (fl. c. 913/
1508), (125)

Ahmad al-Sahib, Badr al-Din (d. 788/
1386), (98)

Ahmad al-Tifashi (d. 651/1253), (74)

Ahmed Pasa (d. 902/1497), (3-1), (3-2), (3-
8), (18), (Excursus)

Ahmedi (d. around 812/1410), (3-3), (3-9),
(Excursus)

Ahmedi (same as previous?), (3-1)

‘Ala’ al-Dawla Simnani (d. 736/1336), (55)

‘Ala al-Din ‘Ali b. al-Amin Salim al-Ghazzi
(first half 15™ cent.), (98)

‘Ali b. Abi Talib (d. 40/661), (41-3), (90/1),
(97), (101), (102), (104/2), (104/3)

‘All Bay min Baktamur min Tabagat al-
Zimamiya (late 15th-early 16th cent.),
(118)

‘Alf al-Halabi (14™ or 15™ cent.), (49/3)

‘Ali b. Nasir al-Makki al-Hijazi (d. after
916/1510), (125)

Anon., (2/2), (3-4), (3-6), (4), (9), (11), (17),
(18), (22-2), (23/2), (33/3), (35), (37),
(39), (43-3), (46), (47), (48), (50/2a), (50/
2b), (52), (56), (57), (60), (66), (68), (71),
(65), (83/2), (85), (87), (89), (90), (92),
(93), (94), (95), (103), (109), (112), (114),
(115), (116), (120), (125), (126), (131),
(133)

Aq Bugha al-Khassaki al maliki al-sayfi
dawadar al-sultan al-Malik al-Ashraf
Qanisawh al-Ghawri (late 15™-early 16"
cent.), (127)

al-Aqfahsi, Shibab al-Din Aba I-*Abbas
Ahmadb. ‘Imad al-Din al-Misri (d. 808/
1405), (72)

al-Armayini (or: al-Urmayuni, al-Ur-
miyini), Jamal al-Din Yasuf (d. 958/
15512), (21), (62)

‘Agik Pasa (d. 732/1332), (3/1), (115)

al-‘Ayni (d. 855/1451), (30)

al-Ba Gni, Muhammad b. Ahmad Shams al-
Din (2™ half 15" cent.), (69)

al-Biqa ‘i, Burhan al-Din (d. 884/1480),
(Ch. 3)

al-Bishbishi, Ahmad b. ‘Abd al-Latif (d.
1096/1684), (66)

al-Bukhari (d. 256/870), (18), (58), (132),
(Ch. 3), (Excursus)

al-Basiri (d. 695/1295), (Ch. 1), (17-3), (23/
5), (42), (49), (50/1), (81), (90/1), (98),
(113), (115), (117), (132), (Ch. 3), (Ex-
cursus)

Cem (d. 900/1495) (3-1)

al-Dimyati , Muhammad b. al-Nahhas al-
Dimashgqi (d. 814/1411), (108)
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al-Dirini (d. 694/1294-95), (83)
Erzurumlu Zarir (d. 795/1393), (Ch. 3)
al-Fasi, Taqi al-Din (d. 832/1428), (Ch. 3)
al-Fayyamli, Nasir (or: Shams?) al-Din
Muhammad (mid-14" cent. at the lat-
est) (49/1a), (49/3), (50/1), (98), (132)

Firdawsi (d. 410/1020), (106), (107), (Ch. 4)

al-Ghazali (d. 505/1111), (56), (69)

Al-Ghazzi (d. 1061/1651), (18), (125)

al-Ghitrif b. Qudama al-Ghassani (8"
cent.), (78)

Giilsehri (late 13™-early 14" cent.), (3-1)

al-Hajir, ‘Tsa b. Sanjar (d. 632/1235), (43)

Halasi (?), (3-1)

Hasan Ogli (i.e., Par-i Hasan) (14™ cent.),
(3-1), (18)

Husayn b. Hasan b. Muhammad al-Hu-
sayni al-Hanafi (late 15"-early 16"
cent.), (3-1), (107)

Husayn b. Muhammad al-Husayni (late
15%-early 16" cent.), (82)

Ibn Abi Hajala (d. 776/1375), (2/1), (11),
(Excursus)

Ibn Abi I-Dunya (d. 281/894), (63)

Ibn Abi 1-1zz al-Hanafi (d. 792/1390), (65)

Ibn Abi Randaqa (d. 520/1126), (67)

Ibn Abi Sharif, Ibrahim al-Maqdisi (d. 923/
1517-18), (20)

Ibn Abi I-Surir (d. 1071/1661), (83/2)

Ibn ‘Abid (14™ cent. or 15™ cent.), (49/3)

Ibn Ahmad al-Mu ‘tadhir ‘Abd al-‘Aziz (),
(1/3)

Ibn Aja, Mahmad (d. 925/1519), (3)

Ibn Aja, Muhammad (d. 881/1476), (3),
(Ch. 3), (Ch. 5)

Ibn Akhi Hizam al-Khuttali (d. late 9%
cent.), (53)

Ibn ‘Arabi (d. 637/1240), (70)

Ibn ‘Ata Allah (d. 709/1309), (23/4c)

Ibn Aydughmish (d. 808/1406), (34)

Ibn Balaban, ‘Ala’ al-Din ‘Alib. ‘Abd Allah
al-Farisi (d. 731/1339), (30), (33/1),
(Ch. 3)

Ibn-i Bali, Ibrahim (fl. 893/1488), (Ch. 3)

Ibn al-Baytar (d. 646/1248), (Excursus)

Ibn Dugmagq (d. 809/1407), (85/2)

Ibn Fahd al-Makki (d. 954/1547), (52),
(83/2)

Ibn al-Farid, ‘Umar b. ‘Ali (d. 631/1234),
(132), (Ch. 3)

Ibn al-Farfar, Waliy al-Din (d. 937/1531),
(125)

Ibn Ghanim al-Maqdisi (d. 678/1280),
(43-1)

Ibn Ghannam, Ibrahim b. Yahya (6" or 7
cent./13™ or 14™ cent.), (47), (48)

Ibn Hajar al-*Asqalani, al-Hafiz Aba 1-Fadl
(853/1449), (49/1), (122), (Ch. 3)

Ibn Hajar al-Haytami (d. 973/1566), (20)

Ibn Hijja al-Hamawi (d. 837/1434), (49/3),
(80), (Excursus)

Ibn al-Humam, Kamal al-Din Muhammad
al-Siwasi al-Iskandari al-Hanafi (d. 861/
1457), (108)

Ibn al-‘Imad al-Hanbali (d. 1089/1679),
(18), (125)

Ibn al-Jazari al-Dimashqi al-Shafi‘i (d. 833/
1429), (26)

Ibn Kaykaldi, Salah al-Din Khalil al-‘Ala’1
(d. 761/1440), (83/2)

Ibn Khaldan (d. 808/1406), (83), (108)

Ibn Mankali (or: Manjali) (d. 784/

1382), (45)

Ibn (al-)Marzagqi (15" cent.?), (125)

Ibn al-Nahwi (d. 513/1119), (23/4a)

Ibn al-$a’igh (14™ cent.), (49/3)

Ibn Sayyid al-Nas (d. 734/1334), (51-3), (86)

Ibn Shahin, Khalil (d. 873/1468-69), (4),
(Ch. 3)

Ibn Shams al-Khilafa, Ja far (d. 622/
1225), (71)

Ibn Sharaf al-Din, Shams al-Din Mu-
hammad b. Ahmad al-Madani al-Shafi i
al-Shushtari (d. 905-910/1499-

1504), (10)

Ibn al-Shihna, Muhibb al-Din (d. 815/
1412), (3-5)

Ibn Taghribirdi (d. 874/1470), (83/2), (115)

Ibn Talha (d. 652/1254), (24/2), (31)

(40), (66)
Ibn Talan (d. 955/1548), (125)
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Ibn al-Talani, Ahmad (d. after 923/1517)
(17), (83/2)

Ibn al-Talani, Hasan b. Husayn b. Ahmad
(d. after 909/1503), (1/1), (17), (54), (83/
1), (83/2), (Excursus)

Ibn ‘Ubada, Shams al-Din b. Muhammad
b. Mansir (14" or 15™ cent.?), (98)

Ibn Wahshiya (9®-10" cent.), (59), (76),
(77), (119)

Ibn Zafar al-Siqilli (d. 565/1169), (79)

Ibn Zunbul (d. 960/1552?2), (19)

Idris al-Bidlisi (d. 926/1520), (42)

Isma‘il b. Yasuf al-Samarqandi al-‘Ajami
al-Hanafi (884/1479), (34)

Jami (d. 897/1492), (41-2), (70)

Janim min Qani min Tabagat al-Musta-
jadda al-Ashrafi (late 15"-early 16"
cent.), (52)

al-Jawhari (d. 393/10032), (Excursus)

Ka'b b. Zuhayr (d. 41/662), (23/2), (50/2),
(52), (125)

Kadi (3), (3-1)

Kadi Burhan ed-Din (d. 800/1398), (3-10)

Katib Ogl (?), (3-1), (18)

Kaygusuz Abdal (d. 847/1444), (3-1)

Kazi ‘Abd Allah (1% half 15" cent.), (3-5)

al-Khwarizmi, Abta 1-Mu’ayyad Mu-
hammad b. Muhammad (d. 665/1266),
(27), (28)

Kirsehirli Yasuf b. Nizam ed-Din el-Mev-
levi (d. around 828/1425), (3-6)

Korkud (d. 919/1513), (18)

al-Lakhmi, Muhammad b. ‘Abd al-‘Aziz al-
Warragq al-Qurtubi (d. 679/1281), (50/2c)

Lali (or Le’ali) Seyyid Ahmed b. Mustafa
Sarukhani (d. 971/1563), (50/1)

Mahmauad b. Qadi-i Manyas al-Uskabi al-
Rami al- Uthmani (active under Murad
1), (51)

Makhl al-Nasafi (d. 318/930), (135)

Manyasoglu (active under Murad II), (51)

al-Maqrizi (d. 845/1442), (85), (127), (132),
(Ch. 3), (Excursus)

Marquki (?), (125)

al-Mawardi (d. 450/1058), (40), (44)

Muhammad b. Abi Bakr al-Razi al-Hanafi
(7™ or 81/13™ or 14™ cent.?), (33)

Muhammad b. Abi I-Fath Muhammad al-
Safi al-Shafi‘1 (d. 950/1543), (4), (115)

Muhammad b. ‘Ali al-Akhbari al-Nisabari
al-Magtal (?), (90/1)

Muhammad b. al-Khidr al-Nasikh (8"/14™
cent.), (71)

Muhammad b. Yasuf al-Kirmani al-Shafi ‘1
(d. 786/1384), (Ch. 1), (58), (Ch. 3)

al-Mundhiri (d. 656/1258), (23/1), (24/1),
(25), (95)

Najm al-Din al-Kubra (d. 618/1221), (55)

Najm al-Din Muhammad b. Muhammad b.
‘Arab al-Qurashi al-Tanbadhi al-Shafi‘i
(15" to early 16™ cent.), (80)

al-Nasafi (d. 711/1310), (Ch. 3), (Excursus)

Nasibi (?), (3-1)

Nasir (?), (3-1)

Nasir al-Din al-Tarabulusi (8"/14™ cent.),
(Ch. 5)

al-Nawawi (d. 676/1277), (22-1)

Nazmi (d. 950s-960s/1540s-1550s), (18)

Nesimi (d. 820/1417), (3-1), (14), (Ch. 3)

Neva'i (d. 906/1501), (Excursus)

Nizami, Qaramanl (d. 843/1440), (3-1)

Nir al-Din ‘Ali b. Muhammad Ghazzali (d.
877/1473-1474), (40), (128)

Nir al-Din al-Dimyati (14™ cent.), (98)

Pervane Bey (d. after 968/1560-1561), (18)

al-Qadi Majd al-Din Isma il al-Hanaff (14®
or 15" cent.?), (98)

al-Qadi al-Quda‘ (d. 454/1062), (71),

(85), (97)

al-Qalqashandi (d. 821/1418), (4), (108),
(Excursus)

Qanisawh al-Ghawri (d. 923/1516), (Ch. 1),
(1/2), (3-1), (5), (14), (18), (19), (43-2),
(47), (48), (82), (83/1), (100), (125), Ch. 4)

Qaraja min Tabaqat al-Arba ‘in (2n half 15"
cent.), (3-1)

Qaysani-Zada (or: al-Qastni), Mu-
hammad b. Muhammad Badr al-Din (d.
931/1524), (75)

Qaytbay (d. 901/1496), (19), (43-1)
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al-Qasani (or: Qaysani-Zada), Mu-
hammad b. Muhammad Badr al-Din (d.
931/1524), (75)

al-Rawhi, Abt 1-Hasan ‘Ali b. Muhammad
b. Abi 1-Suriir b. ‘Abd al-Rahman (13"
cent.), (85)

al-Razi, Zayn al-Din Muhammad b. Abi
Bakr b. ‘Abd al-Muhsin Hasan (d. 666/
1268), (64)

Rihi (2™ half 15 cent.), (3-1)

Rustam al-Halabi al-Shafi‘i, (36-1)

Sa‘d al-Junaydi (or: al-Juwayni), (36-1)

Sa‘di (Persian poet), (3), (51), (Ch. 3),
(Excursus)

Sadid al-Din al-Kashghari (d. 705/

1305), (57)

Safi al-Din al-Hilli (d. 750/1349), (19), (43)

al-Sakhawi (d. 902/1497), (69), (132)

Salahi (?), (3-1)

Salama b. Jandal (d. around 600), (49)

al-Samhudi, (d. 911/1506), (52), (125)

Serif(i) (late 15™-early 16 cent.), (107)

Seyf-i Sarayi (2 half 14™ cent.), (3-1)

Seyh Mekki Efendi, Abu 1-Fath Mu-
hammad b. Muzaffar al-Din al-Siddiq1
(d. around 926/1519), (70)

Seyh Ol (2) (3-1)

Seyhi (?) (3-1)

Shihab al-Din Abi I-‘Abbas Ahmad b. ‘Abd
Allah al-Muhammadi al-Misri al-Ha-
nafi al-Maliki al-Zahiri, (52)

Shihab al-Din Ahmad b. Salim al-Adhra‘i
(14™ cent.), (98)

Sibt Ibn al-‘Ajami, Burhan al-Din (d. 884/
1470), (Excursus)

al-Siddiqi, Aba 1-Waqt ‘Abd al-Malik b.
‘Ali b. Mubarakshah al-Bakri al-Makki
Shirazi (d. 896/1491), (91), (129)

Sirazi, Seyh Elvan-i Sirazi (late 14"-early
15" cent.), (3-1), (18)

Siraj al-Din b. ‘Abd al-Latif b. Ahmad al-
Misri (14" or 15" cent.?), (98)

Sirvanli Hatib Oglu Habib Allah (late 15-
early 16™ cent.), (41)

al-Sulami (d. 803/1400), (25), (95)

al-Suyati (d. 910/1505), (16), (18), (20), (23/
3), (29), (49), (51), (63), (71), (62), (123),
(130), (Excursus)

al-Tabrizi, Muhammad b. ‘Abd Allah
Khatib (d. 741/1341), (21)

al-Tayyibi, Muhammad b. Hasan b. Mu-
hammad b. Ahmad b. ‘Umar al-Shafi‘i
(alive in 908/1502-03), (108)

Taghan Shaykh al-Ahmadi al-Ashrafi (d.
881/1477), (52)

al-Tughra’i (d. 515/1121), (33/3)

al-Turttshi, Aba Bakr Muhammad Ibn Abi
Randaqa (d. 520/1126), (67)

‘Ubayd Allah Mahmid b. Muhammad b.
Mahmad (8"/14™ cent.?), (71)

‘Umar b. al-Khattab (d. 23/644), (121)

‘Umar b. Muhammad b. Ahmad al-Mag-
disT al-Hanafi (late 15®-early 16"
cent.?), (84)

al-Ushi, Siraj al-Din ‘Ali b. ‘Uthman (d.
after 569/1173), (33/2), (73)

al-Watwat, Muhammad b. Ibrahim al-Ku-
tubi (d. 718/1318), (128), (Excursus)

al-Witri, Muhammad al-Baghdadi (d. 662/
1264), (50/2)

Yashbak min Mahdi (d. 885/1480) (1/2), (3-
1), (83/1)

Yanus b. Taghribirdi (late 15™-early 16™
cent.), (61)

Yasuf b. Isma il al-Nabhani (d. 1350/1932),
(122)

Zarifi (2), (3-1)
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A‘cebii’l-'Ucab, (51)

Adab al-Mulitk, (56)

Adab al-Muliik, (94)

al-Adhkar al-Muhimmat fi Mawadi' wa
Awqat, (51-9)

Ahadith fi Fadl al-Muslim, (Ch. 3)

al-Ahkam al-Sultaniya, (40)

‘Aja’ib al-Qalb, (69)

‘Aqida, (2/1)

al-Arba‘iina fi Rad' al-Mujrim ‘an Sabb al-
Muslim, (121)

Arba‘una Hadithan fi Fadl al-Jihad, (23/3)

al-Arba‘una Hadithan fi I-Nash wa I-'Adl
wa l-Amr bi I-Ma'riif wa I-Nahy ‘an al-
Munkar, (129)

Arba‘tina Hadithan fi Ta'zim al-Muslim wa
I-Zajr ‘an Sabbihi, (122)

Arba‘una al-Muta‘allaqa (or: Tata‘allaq) bi
Sarat al-Tkhlas, (62)

Asrar Arkan al-Islam, (42)

Asrar ‘Ibadat al-Siyam, (42)

Asrar al-Kawn, (16)

‘Ayn al-Hayat, (55)

Bad’ al-Amali, (33/2), (73)

Badayi' al-Sihr fi Sanayi® al-Shi'r, (3-3)

al-Badiiya, (19), (80)

Banat Su‘ad, (23/2), (50/2), (52), (125)

al-Basa 'ir wa -Dakha’ir, (Ch. 3)

Bulghat al-Zurafa’ fi Tarikh al-Khula-
fa’, (85)

Buliigh al-Murad fi Takhmis Banat Su'ad,
(23/2)

Al-Burhan fi Fadl al-Sultan, (52)

Bustdn al-‘Arifin fi Ma'rifat al-Dunya wa I-
Din, (50/2¢)

Daw’ al-Subh al-Musfir wa Ghany al-Dawh
al-Muthmir, (4)

Al-Da‘awat al-Mukhtara ‘inda ziyaratihi
salla llah ‘alayhi wa sallama, (133)

Defter-i Mahrise-i Haleb Kal'asinda Vaki'
Olan Kitablardir ki Esamileri ile Zikr
Olunur el-Vaki' fi Eva’il-i Cumada I-
Ahire Sene 923, (Excursus)

Divan-i mevlana s-sultan el-meliki’l-esref
Kanisavh Gavri, (3-1), (Ch. 4)

Divan, Neva'i, (Excursus)

Divan-i Rahi, (3-1)

Diwan, Ibn al-Farid, (132)

Diwan Masarih al-'Azlan al-Hajiriya, (43)

Diwan, Salama b. Jandal), (49)

Du'‘a ‘Azimat al-Sha'n, (71)

Du'a al-Sabah wa Adiyat al-Ayyam al-
Sab‘a, (89)

Du'a al-Sayfi, (90/1)

Du'a Sharif, (104/3)

Durar al-Suliik fi Siydsat al-Muliik, (44)

al-Durr al-Nadid fi Manaqib al-Malik al-
Zahir Abi Sa‘id, (66)

Al-Durrat al-Mudiya fi I-Ahadith al-Na-
bawiya, (118)

al-Durrat al-Yatima fi I-Mada'ih al-Kari-
ma, (98)

Esma-i Hiisna Serhi, (41-1)

al-Fada’il al-Jami‘a fi Asrar al-Fatiha,
(112)

Fadl al-Bari fi ma Yahtdaju ilayhi I-Muqri
wa [-Qari, (61)

al-Faraj ba‘da I-Shidda, (63)

Fasl fi ma yajib ‘ala I-sultan, (71)

Fasl fi shay min shi'ri al-rakik alladhi huwa
fil-dafli jismi sharik yatadamman ba'd
fawayid tanfa’ wa tudhkar, (51)

al-Fatawa al-Hadithiya, (20)

Fath al-Bari, (49/1b), (Ch. 3), (Excursus)

Fath al-Ra’uf fi Ta’zim Asma’ Allah wa I-
Hurif, (52)

Fusiis al-Hikam, (70)

Futith al-Sham, (3-1), (Ch. 3), (Ch. 5)

Garib-Name, (115)

Ghayat al-Sil fi Sirat al-Rasul, (51)

Ghurar al-Khasa'is, (128)

Ghurar al-Mathani wa Durar al-Ma'ani,
(33/3)

Gulistan, (3-1), (51), (Ch. 3)

Giilistan bi’t-Tiirki, (3-1), (Ch. 3)
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al-Habl al-Matin fi al-Adhkar wa I-Ad'iya I-
Ma'thir ‘an Sayyid al-Mursalin, (129)

Hadhihi al-Qasa’id wa Ba'd Abyat min
Nazm (...) Abit I-Nasr Qanisawh al-
Ghawri, (5)

Hadis-i Arba'in, (41-2)

Hadiyat al-Muhibbin fi I-Adhkar wa I-
Awrad, (91), (129)

al-Hay at al-Saniya fi I-Hay at al-Sun-
niya, (16)

Hidayat al-Insan li Fadl Ta'at al-Imam wa
I-Adl wa I-Ihsan, (25), (95)

Hidayat min al-I'tigad, (33-2)

al-Hikayat al-Mustataba min Diwan al-
Sababa li Ibn Abi Hajala, (11)

Hirz al-Yamani, (90/1)

Idrakat al-Waragqat fi I-Usil, (125)

al-Ihsan fi Taqrib Sahih Ibn Hibban, (30)

Thya’ ‘Ulam al-Din, (69)

al-Inba’ ‘an al-Anbiya’, (85-1)

al-1qd al-Farid li I-Malik al-Sa‘id, (40), (66)

al-1qd al-Thamin fi Tarikh al-Balad al-
Amin, (Ch. 3)

Iskender-Name, (3-3), (Excursus)

al-Istighfar, (23/4b), (88), (104/1)

al-Tzz wa I-Tashrif fi Tali' al-Magam al-
Sharif Mawlana I-Malik al-Malik al-
Zahir Abu Sa‘id Qanisawh ‘Azza Nas-
ruhu, (115)

Jami' al-Masanid al-Imam al-A'zam,
(27), (28)

al-Janib al-Gharbi fi Hall Mushkilat al-
Shayk Muhyi al-Din b. al-‘Arabi, (70)

al-Jawahir al-Mudiya fi I-Masa il al-Sulta-
niya, (68)

al-Jawhar al-Thamin fi Siyar al-Mulitk wa
I-Salatin, (85-2)

al-Jawshan, (90/1)

al-Jawshan al-Saghir (a different work),
(90/1)

al-Kafi, (Excursus)

Kafi Sharh al-Wafi, (Excursus)

Kamal al-Farha fi Daf al-Sumiim wa Hafz
al-Sihha, (75)

Kashf al-Asrar ‘amma Khafiya ‘an al-
Afkar, (72)

al-Kawakib al-Darari fi Sharh Sahih al-
Bukhari, (Ch. 1), (58)

al-Kawakib al-Durriya fi Madh Khayr al-
Bariya, (Ch. 1), (17), (19), (23/5), (42),
(49), (50/1), (81), (90/1), (98), (113),
(115), (117), (132), (Ch. 3), (Excursus)

al-Kawakib al-Sa’ira bi A'yan al-Mi at al-
‘Ashira, (18), (125)

al-Kawkab al-Durri fi Ajwibat al-Ghaw-
3, (9)

al-Kawkab al-Durri fi Awjibat Masa'il al-
Ghawri, (66)

al-Khabar ‘an al-Bashar, (Ch. 3), (Ex-
cursus)

Khawass Kitab al-'Aziz, (60)

Khitat, (127), (132), (Ch. 3)

Kirk Hadis Terciimesi, (41-2)

Kissa-i Seyyid Battal Gazi, (Excursus)

Kitab al-Adab, (71)

Kitab al-Ad'iya, (90)

Kitab Adiyat Ayyam Sab'a, (90/2)

Kitab al-‘Aqad’iq fi Isharat al-Daqa’iq,
(Ch. 3)

Kitab al-Araj fi I-Faraj, (63)

Kitab Arba‘ina Hadithan fi Fadl (or: Fa-
da’il) Surat al-Ikhlas, (62)

Kitab al-Arba‘in Hadith al-Sharif al-Na-
bawi, (22-1), (22)

Kitab al-Arba‘ina Hadith al-Sharif al-Na-
bawi li -Nawawi wa Kitab Muqaddimat
Ab1 I-Layth wa Masa’il Hatim al-
Asmam, (22)

Kitab al-Arba‘in Hadith al-Sharif al-Na-
bawi, ta’lif al-imam al-‘allamat Abi
Zakariya Yahya al-Nawawi, (22)

Kitab al-Arba‘ina Hadithan fi Stina‘ al-
Ma'rif li I-Muslimin wa Qada’ Hawa ij
al-Mabhliifina, (23/1), (24/1), (25)

Kitab al-Arba‘iina Hadith, (122)

Kitab Asma’ Allah al-Husnd manzima wa
thalathina maw'iza hasana, (36)

Kitab al-Badr al-Munir fi I-Salat ‘ala I-Ba-
shir al-Nadhir, (21)

Kitab Buziigh al-Hilal fi I-Khisal al-Miijibat
al-Zilal, (49)

Kitab Dawari I-Tayr, (78)
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Kitab al-Durr al-Munazzam fi I-Sirr al-
A'zam, fi ‘ilm al-jafr, (24/2)

Kitab fi Fadl Subhan Allah, (135)

Kitab fihi Ahadith Sharifa wa Hukm wa
Wasaya wa Ghayr Dhalika, (114)

Kitab al-Filahat al-Nabatiya, (59), (76),
(77), (119)

Kitab fi I-Figh bi Lisan al-Turki, (Ch. 3)

Kitab fi Khasayis Yawm al-Jum'‘a, (29)

Kitab fi Tartib Mamlakat al-Diyar al-Mis-
riya wa Umara'iha wa Arkaniha wa
Arbab al-Waza'if, (4)

Kitab fihi Muqaddimat fi I-Figh ‘ala
Madhhab Abt Hanifa, (33/1), (Ch. 3)

Kitab fihi Nubadh min Kalam al-Imam
‘Alz, (97)

Kitab fi Ilm al-Hurab wa Fath al-

Durub, (45)

Kitab al-Furiisiya wa l-Baytara, (53)

Kitab-i Giizide, (Excursus)

Kitab Hisn al-Hasin min Kalam Sayyid al-
Mursalin, (26)

Kitab al-Hiyal fi I-Huriib wa Fath al-Ma-
da’in wa Hifz al-Duriir, (45)

Kitab al-Tbar, (83-1), (108)

Kitab Jami' Mahasin Kitabat al-Kuttab wa
Nuzhat Uli al-Basa ir wa I-Albab, (108)

Kitab al-Kamal fi I-Furiisiya wa Anwa' al-
Silah wa Adab al-Amal bi Dhalika wa
Sifat al-Suyif wa I-Rimah, (53)

Kitab Kanz al-Daqa’iq ‘ala Madhhab al-
Imam al-A'zam Abt Hanifat al-Nu'man,
(Ch. 3)

Kitab Khalisat ‘Aqd al-Durar min Khulasat
‘Aqd al-Ghurar, (128)

Kitab al-Makhziin li Arbab al-Funiin,

(Ch. 5)

Kitab Manafi' al-Tayr wa Ilajat da'i-
him, (78)

Kitab Masa’il Aba (sic) Hazim, (32)

Kitab Masa'il fi I-Figh wa Ajwibatiha min
al-1qd al-Farid li I-Malik al-Sa‘id, (31)

Kitab Matla‘ al-Badrayn fi Man Yu'ta Aj-
rahu Marratayn, (49)

Kitab al-Mawa'iz wa I-I'tibar bi Dhikr al-
Khitat wa l-Athar, (127), (132)

Kitab Muqaddima-i Abii Layth al-Sa-
marqandi ‘ala madhhab al-imam Abi
Hanifa, (34)

Kitab al-Muqaddima fi I-Figh ‘ala Madh-
hab al-Imam Abi Hanifa, ta’lif al-imam
al-'alim al-‘allamat Abi I-Layth al-Sa-
marqgandi, (22)

Kitab al-Musayara fi I-'Aqa’id al-Munjiya
fi l-Akhira, (108)

Kitab Nata'ij al-Anbiya’ ‘Alayhim al-
Salam, (92)

Kitab Nathr al-La ali min Kalam al-Imam
‘Ali karrama llah wajhahu, (97)

Kitab Nur al-Uyan fi Talkhis Siyar al-
Amin, (86)

Kitab al-Qawa'‘id min Majmii' al-Madhhab,
(83/2)

Kitab Rawd al-Rayyahin fi Akhbar al-Sal-
ihin, (39)

Kitab al-Rawdat al-Saniya fi Figh al-Ha-
nafiya, (30)

Kitab Risalat Abii Madyan fi I-Ta-
sawwuf, (38)

Kitab al-Safwa fi Wasf al-Mamlakat al-
Misriya, (4), (115)

Kitab Sayf al-Mulak wa I-Salatin ‘ald I-
Bughat wa I-Muharibin, (52)

Kitab al-Shihab fi I-Amthal wa I-Mawa'iz
wa l-Adab, (71)

Kitab Ta'bir al-Ru ya, (47), (48)

Kitab al-Tuhfat al-Fakhira fi Dhikr Rusim
Khutat al-Qahira, (127)

Kitab ‘Umdat al-Muluk wa Tuhfat al-
Mamlitk, (52)

Kitab al-Wasa’il ila Ma'rifat al-Awa’il,
(123)

Kitab Yaqul al-Abd fi Tim al-Tawhid,
(33/2)

Kitab Yashtamil ‘ald Hikam wa Adab, (131)

Kitabii’l-Mi‘rac, (109)

Khulasat al-Shara’i* wa I-Sha'a’ir wa
Ma'rifat al-Sagha 'ir wa I-Kaba'ir, (15/2)

Laka I-mulk bi I-fath al-mubin mukhallad,
(125)

Lamiyat al-'Ajam, (33/3)
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al-Lu’lu al-Manthir fi Nasthat Wuldat al-
Umir, (52)

Mabahij al-Fikar wa Mandhij al-Tbar,
(Excursus)

Madarik al-Usil (or: Ma‘arik al-Wusal?) fi
Sharh Minhaj al-Wusal li I-Baydawi,
(125)

al-Majalis <al-Mardiya>, (17), (Ch. 4)

Majmi‘ al-Arba‘ina Arba‘ina min Ahadith
Sayyid al-Mursalin, (122)

al-Majmii* al-Bustan al-Nawri li Hadrat
Mawlana I-Sultan al-Ghawri, (51)

Majmi’ fihi min al-Ta rikh min Awwal
Adam ild Dawlat al-Malik al-Nasir
Faraj b. Barqiiq, (85)

Majmi’ Hikayat wa Nawadir, (116)

Majmi* Mubarak fihi Adhkar wa Mu-
washshahat li (...) Qaytbay (...) wa li
(...) Qanisawh, (43)

Ma I-Sirr wa I-hikma fi Kawn al-Khams
Salawat, (51-7)

Managqib al-Imam al-A'zam Abi Hanifa,
(83/2)

Managqib al-Khulafa’ al-Arba‘a, (84)

Manasik al-Hajj li I-Hanafiya, (35)

al-Manfa‘a fi (Sirr) Kawn al-Wudii',
(51-11)

Manhaj (or: Minhaj?) al-Suliik fi Sirat al-
Muliik, (52)

al-Magqdla al-Wardiya fi I-Rayahin al-
Zahriya, (130)

al-Maqamat al-Ghuriya wa I-Tuhfat al-
Makkiya, (125)

Magqasid al-Nahwiya fi Sharh Shawahid al-
Alfiya, (30)

Masa’il Hatim al-Asamm rahimahu llah,
(22-2), (22)

Masa'il al-Ihtimam bi Ma Warada fi I-
Ahkam, (65)

Masa’il Munyat al-Musalli fi I-Figh ‘ala
Madhhab al-Imam al-A'zam Abi Han-
ifat al-Nu'man, (57)

Masa’il Sa’alaha Haran al-Rashid Ii I-
Imam al-Shafii, (71)

Masa il wa Jawabat fi -Siyasa wa I-Harb wa
I-Akhlag, (71)

Mashari‘ al-Ashwagq ila Masari' al-Ush-
shag, (108)

al-Mashari wa I-Mutarahat, (52)

Mawahib al-Latif fi Fadl al-Magam al-
Sharif (fi Manaqib al-Sultan Qanisawh
al-Ghawri), (10)

al-Mawahib al-Mudhakhkhara fi Tafsir
Khawatim Sirat al-Baqara, (20)

Mawrid al-Latafa fi Man Waliya I-Saltana
wa I-Khilafa, (83/2)

Mecma‘u’n-Neza ir, (18)

Mecmii‘a-i Latif, (3-1)

Mi’at Kalima fi Hikam Mukhtalifa min
Kalam ‘Ali, (41-3), (49), (97)

Min kalam al-sayyid Taj al-Din b. ‘Ata
Allah, (23/4c)

Min mujizat al-nabiy salla llah ‘alayhi wa
sallama, (71)

Min nazm al-maqam al-sharif mawlana I-
sultan al-malik al-ashraf Abi I-Nasr
Qanisawh al-Ghawri, (14)

Mishkat al-Masabih, (21)

Musir Meliki-i Merhiim Sultan-i Esref
Kansiih-i Gavriniy Ba'z-1 Es'ari, (19),
(Ch. 4)

Miifredat, (Excursus)

al-Mukhtar fi Madhhab Abi Hanifa, (Ch. 3)

al-Munaqqah al-Zarif fi I-Muwashshah al-
Sharif, (18), (20)

al-Munfarija, (23/4a)

al-Munfarija wa al-Istighfar wa I-Ad'Tya,
(23/4)

al-Mungqayat (sic?) min al-Hadith al-Na-
bawi, (83/2)

Munyat al-Musalli wa Ghunyat al-Mubta-
di’, (57)

Mﬁnyetﬁ’l-éuzdt, (53)

Mugaddima, (83-1), (108)

Al-Mugaddima al-Sultaniya fi I-Siyasa al-
Sharya, (52)

Mushaf ‘Uthman, (Ch. 1), (12), (17)

Muwashshahat li I-malik al-ashraf Qani-
sawh al-Ghawri, (43-2)

Nafa'is Majalis al-Sultaniya fi Haqa 'iq
Asrar al-Qur’aniya, (82), (Ch. 4)
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Al-Nafhat al-Fayiha fi Tafsir Sturat al-Fa-
tiha, (51-1)

Najm al-Qur’an, (55)

Najm al-Shukr, (51-13)

al-Nujiam al-Zahira fi Mulik Misr wa I-
Qabhira, (115)

al-Nur al-Tali* min Ufuq al-Tawali, (125)

Nuzhat al-Absar fi Akhbar al-Akhyar,
(83/2)

Nuzhat al-Absar fi Mandqib al-A immat
al-Arba‘at al-Akhyar wa Mazid min
Mujizat al-Nabiy al-Mukhtar, (54),
(83/2)

Nuzhat al-Albab Mukhtasar Afjab al-'Ujab,
(51-8)

Nuzhat al-Anam wa Misbah al-Zalam, (93)

Nuzhat al-Asatin fi Man Waliya Mulk Misr
min al-Salatin, (51-6)

Nuzhat al-Nazirin fi Akhbar al-Salihina,
(103)

Nuzhat al-Nufiis wa I-Khawatir fi Ma Ku-
tiba li I-Muhibbin Gha’ib wa Hadir,
(83/2)

al-Nuzhat al-Saniya fi Akhbar al-Khulafa’
wa I-Mulak al-Misriya, (1/1), (17), (47),
(48), (83/2)

al-Nuzhat al-Zahiya fi Dhikr Wulat Misr
wa I-Qahira, (83/2)

al-Qasa’id al-Rabbaniya wa I-Muwash-
shahat al-Sultaniya, (100), (Ch. 4)

al-Qasa’id al-Witriya, (50/2c)

Qasidat al-Baghdadiya, (50/2)

al-Qasidat al-Istighfariya, (88)

Qasidat Kab b. Zuhayr bi Madh al-Nabiy,
(50/2)

Qasidat Yaqulu I-'Abd, (33/2), (73)

al-Qawl al-Hazm (or Jazm?) fi I-Kalam ‘ala
l-Anbiya Ula I-‘Azm, (51)

al-Qawl al-Khass fi Tafsir Stirat al-Ikhlas,
(51-4)

al-Qawl al-Mashhid fi Tarjih Tashahhud
Ibn Mas'ud, (51-10)

Qissat ‘Abd al-Rahman b. Shadhan al-Bal-
khi, (2/2)

Qissat Bani Ibrahim wa ‘Urban al-Hijaz,
(125-1)

Qissat Idris ‘an Ibn ‘Abbas, (126)

Qissat Musa ma'a I-Khidr, (87)

Qur’an, (Ch. 1), (6), (7), (8), (90/2), (105),
(110), (111), (115), (124), (132), (134),
(Ch. 3), (Ch. 4)

Rad' al-Mujrim fi Dhabb ‘an ‘Ird al-Muslim,
(122)

Rawd al-Manazir fi Tlm al-Awa’il wa I-
Awakhir, (3-5)

al-Rawdat al-Murabba'a fi Sirat al-Khulafa
al-Arba‘a, (51-5)

Risale fi I-'Aruz, (3-3)

Risale fi I-Ariz, (3-5)

Risale-i ‘Ariz ez Giiftar-i Mutahhar, (3-4)

Risale-i Deste-i Gill fi Keyfiyet-i Halket-i I-
Cinnin ve Tevlidihi, (120)

Ruji' al-Shaykh ila Sibah fi I-Quwwa ‘ala I-
Bah, (74)

Sad Kalima-i ‘Ali, (41-3)

Safinat al-Najah wa I-Shifa li Man Irta-
jah, (52)

al-Sahth (58), (132), (Ch. 3), (Excursus)

Shadharat al-Dhahab fi Akhbar Man
Dhahab, (18), (125)

Shah-Nama, (106), (107), (Ch. 4)

al-Shajara fi Sirat al-Nabi thumma I-
‘Ashara, (83/1)

al-Shajara fi Wasf al-Nabi wa I-'Ashara,
(1/3)

Shajarat al-Nasab al-Sharif, (1/2), (83/1)

Sharh al-Ajurrimiya, (83/2)

Sharh Muqaddimat al-Salat li Abi I-Layth
al-Samarqandsi, (83/2)

al-Sihah, (Excursus)

Siraj al-Mulik wa I-Khulafd’ wa Minhaj al-
Wulat wa I-Umara’, (67), (Ch. 3)

Sirat al-Malik al-Zahir Baybars, (Ch. 3)

Siretii’n-Nebi, (Ch. 3)

al-Sirr al-Maktiam, (132)

Subh al-A'sha, (4), (108), (Excursus)

Sultan Hitabi Hacc Kitabi, (41)

al-Sulik fi Tadbir al-Mulik, (40)

al-Sulik li Ma'rifat Duwal al-Mulik, (132),
(Ch. 3)

Sulwan al-Muta‘ fi ‘Udwan al-"Atba;, (79)

Surat al-Fatiha & Sarat al-Fath, (111)
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al-Tabsira, (Excursus)

Tadhkirat al-Mulik ila Ahsan al-
Sulitk, (46)

Tafsir al-Ayatayn wa I-Hadith, (20)

al-Tahdhib li Dhihn al-Labib, (65)

Tahrir al-Suliik fi Tadbir al-Muliik, (40)

Taj al-Lugha wa Sihah al-"Arabiya, (Ex-
cursus)

takhmis of al-Qasa’id al-Witriya, (50/2)

takhmis of a qasida, (50/2a)

takhmis of Qasidat Banat Su‘ad, (50/2)

takhmis of Qasidat al-Burda li I-Bisiri, (49/
1), (49/3), (50/1), (98), (132)

Ta'lig al-Badiiya li Ibn Hijja al-Hama-
wi, (80)

al-Talgih li Fahm al-Qari I-Sahih li I-Bu-
khari, (Excursus)

Tarikh al-Anbiya’ al-Akabir Ma Bayna Ula
‘Azm Minhum, (51)

Tarikh al-Sultan Salim ma'a Qanisawh al-
Ghawri, (19)

al-Tariq al-Maslik fi Siyasat al-Muliik, (71)

Tasabih Nazm al-Mazini, (99)

Ta 'sis al-Nazar, (Excursus)

al-Tawdih fi Sharh al-Muqaddima, (34)

Terciime-i Sahname, (107), (Ch. 4)

Al-thalathina maw'iza, (36-2)

Tibb al-Tuyar, (61), (Ch. 3)

al-Tibr al-Masbiik fi Dhayl al-Sulik, (132)

Tuhfat al-Anam fi Manaqib al-A immat al-
Arba‘at al-A'lam, (15/1)

al-Tuhfat al-Bahiya wa I-Tarfat al-Shahiya,
(83/2)

Tuhfat al-Khawatir wa Nuzhat al-Nawazir,
(101)

Tuhfat al-Khawatir wa Nuzhat al-Nawazir
(a different work), (121)

Tuhfat al-Mamlik wa ‘Umdat al-
Mulik, (52)

Tuhfat al-Muliik (‘ala Madhhab Abi Hani-
fa), (64)

Tuhfat al-Nazir wa Nuzhat al-Khatir, (102)

Tuhfat al-Rafiq wa Miskat al-Tarig, (35)

Tuhfat al-Sa’il fi Ajwibat al-Masa 'il, (66)

al-Tuhfat al-Saniya bi Ajwibat al-Masa il
(or: al-As’ilat) al-Murdiya, (66)

al-Tuhfat al-Saniya fi I-Ajwibat al-Saniya
‘an al-As’ilat al-Mardiya, (66)

‘Uddat al-Hisn al-Hasin, (26)

‘Ujalat al-Wagqt, (70)

‘Umdat al-Udaba’ li Daf al-Ta‘un wa I-
Waba’, (10)

Unmidhaj al-Qital fi Nagl al-Awal, (2/1)

Uns al-Wahid wa Nuzhat al-Murid, (38)

untitled arba‘iina (122)

untitled evrdk, (Ch. 5)

untitled manual of calligraphy, (108)

untitled mecmii‘a, (18)

untitled nazire mecmii‘asi, (18)

untitled poetry, (3-1), (3-2), (3-7), (3-8), (3-
9), (3-10) (3-11), (39), (43), (50/2a),
(125)

untitled prose work, (37)

untitled questions of rulers and answers of
wise men, (71)

untitled risale on music (3-6)

untitled takhmis on a qasida, (36-1)

untitled takhmis on a qasida, (125)

al-‘Uqid al-Jawhariya bi I-Juyid al-Mash-
rafiya, (66)

al-Uqad al-Jawhariya fi I-Mahdsin al-
Dawla al-Ashrafiya I-Ghawriya, (47),
(48), (Ch. 4)

al-'Uqud al-Jawhariya fi I-Nawadir al-
Ghawriya, (47), (48), (Ch. 4)

al-'Uqud al-Mufassala fi I-Jam’ bayna I-
Qudiiri wa I-Takmila, (66)

‘Uyin al-Athar fi Funin al-Maghazi wa I-
Shama il wa I-Siyar, (86)

Wafayat al-A’yan, (Ch. 3)

wagqfiya Qanisawh, (Ch. 1), (12), (13)

Wasiyat ‘Ali b. Abi Talib, (101), (102),
(104/2)

Wasiyat al-Tmam al-A'zam Abi Hani-
fa, (96)

al-Witriyat wa Ma'din al-Anwarat, (50/2)

al-Wusla fi Mas alat al-Qibla, (51-14)

Yiiz Soz Terciimesi, (41-3)

Zahr al-Basatin bayna Yaday al-Mulik wa
I-Salatin, (52)

al-Zahr al-Magqtif fi Makharij al-Hurif,
(51-12)
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Ziyada ‘ala Jami‘ al-Saghir, (62)
Zubdat Kashf al-Mamalik, (4), (Ch. 3)

al-<Zuhayriya>, (125-2)

3. Index of Dates of Composition (only items of Chapter Two)

7™ cent.: (6), (7), (8), (12), (23/4d), (50/2b),
(97), (101), (102), (104/2), (104/3), (105),
(110), (111), (115), (121), (124), (134)

8™ cent.: (78), (96)

9% cent.: (53)

9% cent-10™ cent.: (45)

10" cent.: (15/1), (34), (59), (76), (77), (119),
(135)

11" cent.: (2/1), (23/4a), (44), (69), (71),
(106)

12% cent.: (23/4b), (33/2), (33/3), (38), (67),
(73), (79), (88), (104/1)

13" cent.: (22-1), (23/1), (23/4c), (23/5), (24/
2), (25), (27), (28), (31), (49/2), (50/2c),
(57), (64), (71), (74), (81), (85/1), (113),
(117)

14" cent.: (3-3), (3-9), (3-10), (15/2), (30),
(33/1), (45), (49/1), (50/1), (55), (58),
(65), (71), (72), (86), (132)

14%-15% cent.: (3-6), (11), (26), (49/3), (85/
2), (85/3), (98)

15" cent.: (3-2), (3-5), (3-6), (3-7), (3-8), (4),
(40), (52), (85), (91), (109), (122)

late 15"/early 16™: (16), (23/3), (29), (43-1),
(54), (63), (80), (83/1), (123), (128),
(129), (130), (131)

Qanisawh’s reign: (3), (4), (5), (9), (10),
(13), (14), (17), (18), (19), (20), (21),
(41), (42), (43-2), (47), (48), (51), (61),
(62), (66), (68), (70), (75), (82), (83/2),
(100), (107), (108), (114), (116), (118),
(120), (125), (127)

4. Index of Languages (only items of Chapter Two)

Arabic, passim

Mixed Arabic-Turkic, (3-1), (14), (19), (43-
2), (82)

Mixed Persian-Turkic, (3-1), (43)

Persian, (3-7), (90/2), (97), (10), (109)

Turkic, (3), (5), (14), (18), (19), (34), (41),
(43-1), (43-2), (47), (48), (50/1), (51),
(82), (97), (100), (107), (109), (120)

5. Index of Subjects (only items of Chapter Two)

Administration, (4)

Agriculture, (59), (76), (77), (119)

Astrology, (51)

Biography of Qanisawh, (10), (17),
(47), (48)

Biology, (120)

Burda & Takhmis, (23/5), (49), (50/1), (81),
(98), (113), (117), (132)

Calligraphy, (108), (114), (131)

Cosmology, (16)

Devotional Texts (dhikr, du'a, hirz, tasbih,
wird), (21), (23/4), (26), (29), (36-1),
(38), (41-3), (50/2), (73), (88), (89), (90),
(91), (92), (93), (97), (99), (104/1), (104/
3),(109), (129), (133) = Burda, Poetry of
Qanisawh, Qur’an
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Doxy & Praxy (2/1), (30), (33/2), (35), (37),
(42), (51-7), (51-9), (51-10), (51-11),
(72), (73), (129), (135)

Encyclopaedia, (51-8)

Falconry, (78)

Figh, (15/2), (33/1), (34), (57), (64),

(65), (72)

Fiirstenspiegel, (10), (31), (40), (44), (46),
(52), (56), (67), (71), (79), (94), (95),
(114), (128), (131) —» Wasiya

Hadith, (2/1), (18), (20), (22-1), (24/1), (23/
1), (23/3), (25), (27), (28), (36-2), (41-2),
(58), (62), (114), (118), (122)

Health & Medicine, (60), (75)

History, (1), (15/1), (17), (47), (48), (51-4),
(51-5), (51-6), (54), (83), (84), (85),
(123), (125) — Sira of Muhammad, Bi-
ography of Qanisawh

Linguistics, (51-12)

Majalis, (9), (17), (47), (48), (66), (68), (82)

Music, (3-6)

Petition, (87), (108), (126)

Poetry, (3), (18), (23/2), (23/4), (33/2), (33/
3), (36-1), (43), (50/2), (73), (80), (88),
(104/1), (109), (125) = Burda, Poetry of
Qanisawh, Shah-Nama

6. Index of Copyists

‘Abd Allah al-Shirwani, (Ch. 3)

‘Abd al-Basit al-Malati, (51)

‘Abd al-Qadir b. Ibrahim b. Muhammad al-
Dimashqi al-Shafi 'y, (67)

Abu 1-Fadl Muhammad al-A ‘raj, (40), (72),
(75), (79), (132), (Ch. 3)

Ahmad (b. ‘Ali) al-Fayyami, (7), (130)

Ahmad b. Hasan al-Talani (or: Tulani) al-
Mi ‘mar, (69)

Ahmad b. Khwaja Yahya, (50/1)

‘Ali b. Ahmad b. Amir ‘Ali <al-Ha'i/al-
Hayi’ > al-Mukattib, (3-1), (90), (Ch. 3)

‘All Bay min Uzdamur, (113)

‘Ali b. Hilal, (49)

Poetry of Qanisawh, (3), (5), (14), (18),
(19), (43), (82), (100)

Prosody & Rhetoric, (3-3), (3-4), (3-5),
(19), (80)

Qira’a, (61)

Qur’an, (6), (7), (8), (12), (105), (110),
(111), (115), (124), (134)

Sexuality, (11), (74)

Shah-Nama, (106), (107)

Sira of Muhammad, (1/2), (17), (51-3),
(54), (83), (86), (109) - Burda

Stories, Entertaining and/or Edifying, (2/
2), (11), (32), (39), (63), (87), (103),
(116), (126), (130), (131)

Sufism, (22-2), (41-1), (55), (60), (69), (70),
(87), (88), (103) — Poetry of Qanisawh

Tafsir, (20), (51-1), (51-2), (55), (58), (60),
(72), (112), (116)

Topography, (127)

Veterinary Sciences, (78)

Wagfiya, (13)

Warfare & Furiisiya, (45), (53)

Wasiya, (96), (101), (102), (104/2), (114),
(121)

‘Alib. Nasir b. Ahmadb. ‘Ali al-Dimyati al-
Shafi‘i, (125)

Hamza al-Sharafi, (111)

Hibat Allah b. Jalal al-Din Mahmid, (106)

Husayn b. Hasan b. Muhammad al-Hu-
sayni, (107)

Ibn al-Bawwab, (49)

<Janmard> min Uzdamur min Tabagqat al-
Ashrafiya, (71)

Kad: Yasuf $afi‘i, (Excursus, 3/2)

mamlitk Aba Yazid b. ‘Abd Allah min ‘Abd
al-Karim min Tabaqat al-Taziya, (22)

al-mamlik ‘Abd al-Qadir al-Daysatl al-
Mugqri, (30)
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mamlik ‘Ali Bay b. Haydar min Tabaqat al-
Ghawr al-Maliki al-Ashrafi, (23/2), (50/
2b), (90/1)

mamlitk ‘All Bay min Baktamur min Ta-
baqat al-Zimamiya, (118)

mamlik Aq Bulat min Qanibak, (122)

mamlitk Asanbay min Sidan min Tabaqat
al-Ashrafiya al-Kubra, (34)

mamlitk Bahram, (99)

mamlitk Baktamur al-Ramadani min Ta-
baqat al-Ashrafiya al-Maliki al-Ashra-
fi, (86)

mamlik Bardabak min Asanbay min Ta-
baqat al-Mustajadda al-Maliki al-Ash-
rafi, (94)

mamlitk Bardabak min Tani Bak min Ta-
baqat al-Qasr al-Maliki al-Ashrafl,
(33/2)

mamlitk Bardabak min <Yilbay> min Ta-
baqat al-Rafraf al-Maliki al-Ashra-
fi, (16)

mamlitk Barsbay min Taman Bay min Ta-
bagat al-Arba‘in al-Maliki al-
Amiri, (87)

mamliik Baybirdi min <Qilij> min al-
Mustajadda, (50/2)

mamliik Iskandar min Abrak min Tabaqat
al-Hawsh al-Sharif al-Malik al-Ashra-
fi, (38)

mamlitk Jan Tamur min Urkmas min Ta-
baqat al-Zimamiya al-Maliki al-Ashra-
fi, (46)

mamlik Janbirdi min Dawlat Bay min Ta-
baqgat al-Hawsh al-Sharif al-Maliki al-
Ashraf, (95)

mamlik <Janbulat min T...bay min al-
Arba‘in>, (126)

mamlitk Jani Bak min Tanmur al-Khassa-
ki, (73)

mamlik Janim min ‘Allan min Tabagat al-
Rafraf bi l-Duhaysha al-Sharifa al-Ma-
liki al-Ashrafi, (36)

mamlik Janim min Qani min Tabagqat al-
Mustajadda al-Ashrafi, (52)

mamlitk Janim min Tuqtamish min Taba-
qat al-Hawsh al-Maliki al-Ashrafi, (29)

mamlitk Janim min Uzbak min Tabagqat al-
Rafraf al-Maliki al-Ashrafi, (53)

mamlitk Janim min Uzdamur al-Maliki al-
Ashrafi min Tabaqat al-Mustajadda al-
Maliki al-Ashrafi, (135)

mamlik Janqilij al-Zahiri min Tabagat al-
Rafraf min iniyat al-amir Janbulat al-
Maliki al-Ashrafi, (22)

mamlitk Jantamur min Urkmas min Taba-
qat al-Zimamiya al-Maliki al-Ashra-
fi, (32)

mamliik Kasbay, (133)

mamlik Kasbay min Agbirdi min Tabaqat
al-Rafraf bi 1-Maydan al-Maliki al-Ash-
rafi, (4)

mamlitk Kasbay min Tanam min Tabaqat
al-Mustajadda al-Maliki al-Ashrafi,
(131)

mamlik <Maks> min Qani min Tabaqat al-
Qa‘a al-Maliki al-Ashrafi, (23/4)

mamlik Mamay min Bardibak min Taba-
qat al-Hawsh al-Maliki al-Ashrafi, (31)

mamliak Mamay b. Tamur Bay, (105)

mamlitk Mamay min Tabaqat al-Hawsh al-
Maliki al-Ashrafi, (2/2)

mamlik Mamay al-Muhammadi min Ta-
baqat al-Zimamiya al-Maliki al-Ashrafi,
(23/1)

mamlitk Mansir b. Yasuf al-Maliki al-
Ashrafi, (97)

mamlik Mughulbay min <Tanam> min
Tabagat al-Rafraf al-Maliki al-Ashra-
fi, (26)

mamlik Muhammad b. Ahmad al-Man-
stri, (15)

mamlitk Muhammad b. ‘Aqil, (66)

mamlitk Mughulbay b. Birdibak, (49)

mamlitk Mughulbay min <Qabarduq> min
Tabagqat al-Rafraf al-Kubra al-Maliki 1-
Ashrafi, (89)

mamlitk <Qadabirdi> min Khayir Bak min
Tabagqat al-Zimamiya, (109)

mamlik Qanim min Qaytbay min Tabagat
al-Qa‘a al-Maliki al-Ashrafi, (102)
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mamlik Qanisawh min <Anasbay> min
Tabaqat al-Rafraf bi 1-Hawsh al-Sharif
al-Maliki al-Ashrafi, (123)

mamlitk Qanisawh min Anasbay min Ta-
baqat al-Zimamiyat al-Maliki al-Ashra-
fi, (21)

mamlitk Qarakuz al-Ashrafi, (49/1)

mamlitk Qarakuz min Stdin min Tabaqat
al-Sandaliya al-maliki al-ashrafi, (121)

mamlik Qaytbay min Qanisawh min Ta-
baqat al-Sandaliya al-Maliki al-Ashrafi,
(24/1)

mamlitk Qaytbay min Uzdamur min al-
Qa‘a al-Maliki al-Ashrafi, (23/5)

mamlitk Shadbak min Uzdamur min Ta-
baqat al-Hawsh, (100)

mamlik Tamur b. ‘Abd Allah al-Jamali al-
Maliki al-Zahiri, (Ch. 3)

mamlik Tamur min Qayt min Tabaqat al-
Sandaliya al-Maliki al-Ashrafi, (93)

mamlitk Tani Bak min Dawlat Bay min
Tabagqat al-Qasr al-Maliki al-Ashrafi,
(23/2)

mamlitk Tani Bay min Janim min Tabaqat
al-Qa‘at al-maliki al-ashrafi, (114)

mamlik Timurbugha min Yanus, (91)

mamlik Tamanbay min Qanbardi min
Tabaqat al-Rafraf al-Kubra al-Maliki al-
Ashrafi, (39)

mamlik Tuqtabay al-Muhammadi min
Tabaqat al-Zimamiya al-Maliki al-Ash-
rafi, (92)

mamlitk Tuqtamish min Marjanbardi, (62)

mamlik Ulmas Mazqani, (88)

mamlik Urkmas min Yilbay min Tabaqat
al-Rafraf bi 1-Maydan al-Maliki al-Ash-
rafi, (22)

mamlitk Uzbak b. Tani Bak min Tabagqat al-
Qasr al-Sharif al-Maliki al-Ashrafi,
(117)

mamlitk Uzbardi min Iyas min Tabaqat al-
Rafraf, (25)

mamlitk Uzdamur min Abrak min Tabaqat
al-Hawsh al-Maliki al-Ashrafi, (103)

mamlik Uzdamur min <Khayir Bak> min
Tabagqat <...> al-Maliki al-Ashrafi,
(129)

mamlik Yakhshibay al-Muhammadi min
Tabagat al-Zimamiya al-Maliki al-Ash-
rafi, (63)

mamlitk Yashbak al-Faqih min Musta-
fa, (37)

mamlitk Yashbak min Hamza al-Maliki al-
Zahiri, (33/1), (Ch. 3)

Muhammad b. Ahmad al-Mahalli, (54)

Muhammad b. Ahmad b. Muhammad, (45)

Muhammad b. ‘Ali al-Azraqf, (2/1),

(27), (28)

Muhammad b. Hasan b. Muhammad b.
Ahmad b. ‘Umar al-Tayyibi al-Shafi ‘1,
(108)

Muhammad b. Mahmad b. Muhammad b.
Mahmid al-Munawi al-Hanafi, (83/1)

Muhammad b. al-Sayrafi, (Ch. 3)

Muhammad b. Sudin al-Qasrawi, (52)

Muhammad b. Su‘ad al-Katib al-Di-
mashgqi, (49/2)

Sharaf b. al-Amir, (33/3)

Tamur al-Sharifi min al-Rafraf al-maliki al-
ashrafi, tilmidh ‘Ali b. Ahmad b. Amir
‘Alj, (3-1), (90/1)

Tuqtamish min Uzdamur min al-Ra-
fraf, (11)

Tuqtamur b. ‘Abd al-Razzaq al-Shihabi al-
Sawajt, (90/2)

‘Uthman Mulla 1-Halabi, (78)

Yaqut al-Musta‘simi, (49/2)

Yanus al-Muhammadi min Tabagqat al-
Ashrafiya al-Maliki al-Ashrafi, (116)

Yasuf b. Ibrahim, (90/1)

Yasuf b. Shahin al-Jamal (grandson of Ibn
Hajar al-"Asqalani), (122)

Yasufshah al-Harawi, (49)
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7. Index of Places of Copying (only items of Chapter Two)

Aleppo, (67)

Baghdad (?), (49/2)

Jami* al-Nir (in Qal‘at Safi-Abad, Simn-
an), (55)

Hamadan, (6)

Hijaz (2), (12)

Kirman, (90/2)

Mecca, (58)

Qubbat Amir Yashbak (Cairo), (107)

Qustantiniya (dar al-khilafa) (111)

Sham, (33/3)

Shiraz, (106)

Tabagqat al-Arba‘in, (87), (126)

Tabagat al-Ashrafiya, (71/1), (86), (116)

(=?) Tabaqat al-Ashrafiya al-Kubra, (34)

Tabagqat al-Hawsh, (2/2), (29), (31), (38),
(95), (100), (103), (123)

Tabagat al-Mustajadda, (50/2), (52), (56),
(94), (131), (135)
Tabaqat al-Qaa, (23/4), (23/5), (102), (114)
Tabagqat al-Qasr, (23/2), (33/2), (117)
Tabaqat al-Rafraf, (16), (22), (25), (26), (53)
(=?) Tabaqat al-Rafraf bi -Duhaysha al-
Sharifa, (36)
(=?) Tabaqgat al-Rafraf bi -Hawsh, (123)
(=?) Tabagat al-Rafraf bi I-Maydan,
(4), (22)
(=?) Tabaqat al-Rafraf al-Kubra, (39), (89)
Tabaqat al-Sandaliya, (24/1), (93), (121)
Tabaqat al-Taziya, (22)
Tabagqat al-Zimamiya, (21), (23/1), (32),
(46), (63), (92), (109), (118)

8. Index of Dates of Copying (only items of Chapter Two)

8% cent.: (12)

13th cent.: (49/2)

14" cent.: (6), (55), (90/2), (124)

Barsbay’s reign: (33/3)

Jagmagq’s reign: (27), (28), (33/1), (90/1)

Inal’s reign: (58)

1468-1501: (2/1), (22), (67), (79), (106),
(115)

1468-1516 (either before or after Qani-
sawh’s accession): (23/1), (40), (52),
(67), (69), (78), (79), (84), (88), (91),
(98), (101), (104), (105), (106), (112),
(113), (115), (122), (128), (130)

1501-1516: (2/2), (3), (4), (7), (9), (10), (11),

(13), (14), (15), (16), (17), (20), (21),

(22), (23/1), (23/2), (23/4), (23/5), (24/1),
(25), (26), (29), (31), (32), (33/2), (34),
(36), (38), (39), (41), (43), (45), (46),
(47), (48), (49/1), (49/3), (50/1), (50/2),
(51), (53), (54), (56), (60), (61), (62),
(63), (66), (68), (70), (71), (72), (73),
(75), (82), (83), (85), (86), (87), (89),
(92), (93), (94), (95), (96), (97), (100),
(102), (103), (107), (108), (109), (111),
(114), (116), (117), (118), (120), (121),
(122), (123), (125), (126), (127), (129),
(131), (132), (133), (135)

9. Index of Types of Qanisawh’s Involvement (only items of Chapter Two)

Ownership through bi rasm + kitaba: (2/
2), (16), (21), (23/1), (23/2), (23/4), (23/

5), (24/1), (25), (26), (29), (31), (32), (33/
2),(34),(38), (39), (40), (45), (46), (49/1),
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(52), (56), (63), (86), (87), (89), (92),
(93), (94), (95), (102), (103), (109), (117),
(121), (122), (123), (129), (131), (132),
(135)

Ownership through bi rasm + khidma: (4),
(15), (22), (36), (37), (50/2), (53), (97),
(114), (116), (118), (125-1), (126), (130),
(132)

+ perhaps: (30)

Ownership through bi rasm: (11), (20),
(27), (28), (55), (75), (78), (132), (133),
(125-2)

Ownership through authorship: (3), (14),
(43), (100)

+ proxies: (5), (19)

Ownership through dedication: (10), (41),
(51), (70), (107), (108), (111), (120)

+ perhaps: (128)

+ proxy: (125)

Ownership through commissioning: (7),
(61), (67), (71)

Ownership probably through dedication
or commissioning: (17), (47), (48), (62),
(64), (65), (66), (68), (72), (73), (74),
(82), (83)

Ownership not further specified: (6), (8),
(9), (12), (13), (44), (50/1), (54), (57),
(58), (59), (60), (69), (76), (77), (79),
(80), (81), (84), (85), (88), (90), (91),
(96), (98), (101), (104), (105), (110),
(112), (113), (119), (124), (134)

+ perhaps: (1), (2/1), (23/3), (33/1), (33/3),
(49/2), (99), (127)

+ proxies: (18), (42), (106)

Not linked to Qanisawh: (24/2), (35), (49/
3), (115)

10. Index of Other Indivuals, Localities, and Keywords (excluding defter ed.)

Abd al-Rahman Basha al-Tuwayshi (bey-
lerbey of Egypt), (66)

‘Abdii’l-Mecid I (Ottoman sultan), (83/2)

Abu Hazim Salama b. Dinar al-A‘raj (d.
140/757 or 164/781), (32)

Abii1-Sa‘id b. Oljeytii (Ilkhanid sultan), (6)

adwar (poetic stanzas), (3-6), (18)

Ahmad Jalayir (Jalayirid ruler), (Ch. 4)

Ahmad al-Jazani (Meccan notable), (125)

Ahmad Shaykh-Zada (Ottoman official),
(21), (Ch. 5)

Ahmed III (Ottoman sultan), (Ch. 5)

Al al-Ghawrl (prominent Syrian fam-
ily), (19)

‘alama (signature), (31), (Ch. 5)

Aleppo, (19), (75), (103), (Ch. 3), (Ch. 5),
(Excursus)

Alexander/Dhi 1-Qarnayn, (3), (45), (92),
(107), (123), (Excursus)

‘All (Rightly Guided Caliph), (41-3), (49),
(60), (90/1), (97), (101), (102), (104/2),
(Ch. 3)

‘Ali Emiri Efendi (Ottoman 19% cent. bib-
liophile), (19)

‘Ali Paga (Ottoman governor of
Egypt), (55)

al-Amin al-Aqgsara’i, (52)

amir al-rakizin, (52)

Aqqoyunlu dynasty, (91), (106), (107),
(129), (Ch. 3)

arba‘ina (collection of 40 hadiths), (23/1),
(23/3), (41-2), (62), (95), (122), (129)

Aristotle, (45)

aristolect, (Ch. 4)

arithmetic, (51)

Ashrafiya Barsbay (complex), (52)

al-Athar al-Nabawiya (Prophet’ s Relics),
(Ch. 1), (12), (17-4), (Ch. 3)

autograph, (Ch. 3)

Ayasofya Library, (Ch. 5)

Azhar Mosque & University, (5), (17),
(66), (62)

Baba Bayram (tekke near Aleppo), (19)

badiiya, (19), (80), (Ch. 3)
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Bant Ibrahim (Bedouin tribe in Hijaz),
(125)

Bani Shahri (family of notables around
Divrigi), (3-5)

Barqiq (Mamluk sultan), (3), (66)

Barsbay (Mamluk sultan), (33/2), (34), (52),
(90/1), (Ch. 3)

Baybars IT (Mamluk sultan), (30)

Bayezid II (Ottoman sultan), (18), (24/2),
(66), (111), (125), (Ch. 3), (Ch. 4), (Ch. 5)

bayzara (birds of prey), (78)

bias, (Ch. 3)

Big Men Approach (history), (Ch. 3)

birjas (furasiya exercise), (Ch. 5)

bi rasm (ex libris), (12), (27), (28), (49/3),
(55), (71), (90), (123), (Ch. 3)

al-Bistami (lettrist), (52)

browsing, (Ch. 1)

al-Buni (lettrist), (52)

carpets (with inscriptions), (52)

Cassiopeia, (51)

Circassian, (19), 47), (48), (82) (Ch. 3)

composite manuscript (CM), (Ch. 3)

court library, (Ch. 3), (Ch. 5)

curriculum, of mamliiks, (Ch. 3), in Otto-
man medreses (Excursus)

Damurdash al-Nasiri Tabaqat al-Ashrafiya
(sic), (33/1)

Darwish Mustafa (Ottoman official),

(Ch. 5)

date palms (Medina), (52)

decline, literary, (Ch. 3)

Divrigi (Central Anatolia), (3-5)

doodle, (Ch. 5)

diibayt (quatrain), (18)

Emiri-Zade Baha’ al-Din Efendi (a notable
of late 19"-century Aleppo, related to
Qanisawh), (19)

Enderan (Ahmed III Library), (Ch. 5)

ethnonym, (47), (48), (Ch. 3)

eye disease of Qanisawh, (Ch. 1), (5)

ex libris, (Ch. 3)

fallacy of circular proof, of composition, of
the lonely fact, of negative proof, of
possible proof, of presentism, of survi-

vorship, (Ch. 1), (Ch. 3), (Ch. 4), (Ex-
cursus)

faqih (instructor in the barracks), (47),
(Ch. 3)

Fatih Library, (Ch. 5), (Excursus)

Fatima (granddaughter of Qanisawh), (19)

fatwa, (Ch. 3), (Excursus)

forgery, (49), (52), (111)

fortuitous fallacy, (Ch. 3)

genealogical tree (mushajjar), (1/2), (19),
(83-1)

Ghawri (nisba), (Ch. 4)

Ghawriya (complex in Cairo), (Ch. 1), (7),
(12), (13), (17), (58), (90/2), (117), (134),
(Ch. 3), (Ch. 5)

grave of Qanisawh, (19)

grave visiting, (133)

al-Hajjaj (8" cent.), (78)

hajib al-hujjab of Damascus, (67), (71)

Hajj (pilgrimage), (42), (51), (125)

Hanafism, (15/2), (34), (52), (57), (64),
(125), (Excursus)

Hariri b. Muhammed (Persian-Turkic
translator), (3-6)

Haran al-Rashid, (71)

Hatim al-Asamm (d. 237/851-852), (22-2)

Hisham (Abbasid caliph), (78)

Hurafism, (52), (66)

haza’ini, (123), (Ch. 3), (Ch. 5)

Hazine-i Hiimayin (Ottoman palace li-
brary), (Ch. 5)

Ibn al-Baqri (Mamluk ustadar), (Ch. 5)

Ibn Qijiq (Mamluk musician), (17-4), (47),
(48), (107)

idiosyncracy, (Ch. 1), (Ch. 3), (Ch. 4)

Ilkhanid dynasty, (6), (90/2)

imamophilia, (41-3), (90/1), (97), (101),
(102), 104/2), (104/3), (Ch. 3)

imza’ (signature), (47), (48), (Ch. 5)

ini (mamlitk term), (22), (Ch. 3)

inscriptions, (Ch. 1), (117)

insha’ (prose style), (42), (108)

Ishaqb. ‘Abd al-Qadir b. Ibrahim b. Sharaf
al-Din Aba Ya'qab, (125)

Isma ‘il (Safavid shah), (51), (100) (Ch. 5)

Ja‘far al-Dawrabashti (5%/11% cent.), (90/1)
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Jalal al-Din al-Suyiti, (7), (20), (51), (62),
(Ch. 3), (Excursus)

James Bruce of Kinnaird (1730-1794),
(125)

Janbulat (Mamluk sultan), (90/2)

Janim al-Sayfi (na’ib al-qal'a of Aleppo),
(Excursus)

Jagmaq (Mamluk sultan), (30), (33/1), (47),
(48), (89), (97), (Ch. 3)

kabikaj (protecting mss.), (71)

katabahu/kitaba, (4), (15), (33/1), (132)
(Ch. 3)

khadama/khidmat, (15), (33/1), (132),
(Ch. 3)

khatt al-mansuib (script), (49)

Khayr al-Din al-Asadi (20th-cent. Syrian
historian), (19)

khazin al-kutub (librarian), (Ch. 1), (Ch. 3)

Khedival Library (Cairo), (8), (134)

khitamuhu misk, (51)

khizana, (Ch. 1), (Ch. 5)

kitab-khanalkutub-khana, (Ch. 3)

Kubrawiya (Sufi branch), (55)

Kufic (script), (Ch. 1), (13), (111)

kunya, (Ch. 1)

kuttabiya (sultan’s mamliiks), (Ch. 3)

al-Kutub al-Sitta, (Ch. 3)

lacquer, (111)

Lala Mustafa Paga (Ottoman grand vi-
zier), (19)

lettrism, (52), (66)

library types, (Ch. 1), (Ch. 3), (Excursus)

madih (praise poetry), (17), (41), (69),
(107), (109), (125)

madrasa library, (Ch. 3), (Ch. 5)

Mahmid I (Ottoman sultan), (21), (Ch. 5)

Mahmiid al-Mansiri (professor at the
Azhar in the 20" cent.), (5)

Mahmud Pasa Angelovi¢ (Ottoman grand
vizier), (3-7)

majmii‘ (convolute), (Ch. 3)

mamlik Yanus b. al-marham <Barsbay al-
Yasufi min Tabaqat al-Qa‘a al-Maliki al-
Ashrafi>, (132), (Ch. 3)

Mamluk-Turkic language & literature,
(Ch. 3)

Mardam Bak (prominent Syrian fam-
ily), (19)

Marj Dabigq, (75), (Ch. 5), (Excursus)

marthiya (elegy), (51)

Mashhad Husayni (Cairo), (12)

mausoleum of Baktamur (Cairo), (6),
(90/2)

Mawlid (Prophet’s Birth), (Ch. 4)

al-Mawsili (badiiya poet), (19)

Mehmed II (Ottoman sultan), (3-2), (18),
(40), (Ch. 5), (Excursus)

mesnevi, (3-5), (109), (115)

al-Mihrab al-Sulaymaniya (Medina), (52)

miniature, (3), (106), (107)

misk (musk), (51)

monarchic script, (Ch. 3), (Ch. 4)

mu addib (instructor), (87), (Ch. 3)

mu‘amma (riddles), (3-11)

Muhammad (Prophet), (17-3), (21), (51-3),
(71), (83/1), (86), (109)

Muhammad b. Ahmad b. Inal, (Ch. 3)

Muhammad b. Barakat (sharif of Mecca),
(125)

Muhammad b. Qanisawh, (19), (51), (78)

Muhammad b. Qaytbay (Mamluk sultan),
(22), (41-1), (97), (107), (115), (Ch. 3)

muhaqqaq (script), (90/1), (90/2)

mukhtasar, (51-1), (51-8), (64), (75)

mulamma’ (mixed language-poem), (3-1),
(14), (19), (43-2), 82)

miihiir (seal), (Ch. 5)

multiple-text manuscript (MTM), (Ch. 3)

Munk, Salomon (19th -cent. orientalist),
(Ch. 5)

Murad II (Ottoman sultan), (51), (97)

Murad III (Ottoman sultan), (3)

Miusa (Moses), (36-2), (87), (116)

Musa (faqih Tabaqat al-Ashrafiyat al-
Kubra), (22)

musalsal (script), (108), (114), (131)

Mustadam Bak (mamliik of Qani-
sawh), (19)

al-Mustamsik bi llah (caliph), (17-4)

al-Mustanjid bi llah (caliph), (83/2)

muwashshah, (5), (14), (17), (18), (19), (43),
(100), (125-1), (Ch. 4)
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naghm(a) (musical mode), (14), (17), (19),
(43), (100)

nad’ib al-qal'a (Aleppo), (Excursus)

na’ib al-saltana (Aleppo), (Excursus)

Najm al-Din Ghazi (Artuqid ruler), (66)

Nasreddin Hoca, (47), (48), (82)

al-Nasir Faraj b. Barqiq (Mamluk sul-
tan), (85)

al-Nasir Muhammad b. Qalawin (Mamluk
sultan), (6), (Ch. 3)

naskh (script), (49), (87), (90/1), (90/2),
(108), (111), (131), (Ch. 3)

nazir al-Masjid al-Haram, (52)

nazira (imitation poem), (3-1), (18), (19)

occult sciences, (41-1), (47), (48), (52), (66),
(115), (Ch. 3), (Ch. 4)

oneiromancy, (47), (48)

ownership, see bi rasm

Oljeytii (Ilkhanid sultan), (6)

patronage, (3-5), (52), (111), (115), (Ch. 3)

poet-sultan, (Ch. 3), (Ch. 4)

plagiarism & appropriation, (19), (52), (83/
1), (125-1)

polyglotty, (Ch. 3)

popular titles, authors, (Ch. 3)

Post-Classical literature, (Ch. 3)

prayer aboard a ship, (52)

Qanisawh (name), (19), (Ch. 4)

Qanisawh’s offspring, (19), (51), (61), (78)

Qanisawh Khamsmi’'a (Mamluk sultan),
(4), (115)

Qanisawh min Tamurbay (or: min Tarabay)
al-ma‘rif bi Kurt, (35)

qasida, (3), (14), (19), (23/4), (33/3), (43),
(49), (50), (73), (88), (117), (125-2)

Qaytbay (Mamluk sultan), (3), (3-5), (4),
(17-4), (19), (22), (23/2), (34), (43-1),
(47), (49/2), (52), (66), (69), (83/2), (89),
(90-1), (97), (107), (108), (115), (118),
(129), (Ch. 3), (Ch. 4), (Ch. 5)

qibla (prayer direction), (Ch. 1), (12),
(51-14)

rabbani (spiritual stage), (100), (Ch. 4)

Ra’if al-Ghawri Aba Qansith (descendant
of Qanisawh), (19)

raqs (dancing), (120), (Ch. 4)

Rashid al-Din, (Ilkhanid vizier), (6)

rasm, see bi rasm, (Ch. 3)

regalia, (Ch. 4)

representativeness, (Ch. 3)

rik‘a (Ottoman cursive script), (Excursus)

risala, (3-3), (3-4), (3-5), (3-6), (108), (120)

Saft (Safi) al-Din ‘Abd al-Mun ‘im al-Ur-
mawi (Abbasid musician), (3-6)

al-Sahithayn, (Ch. 3)

al-Samhidi (Meccan faqih), (52), (125)

Sari Kurz (Sar1 Gorez, Ottoman ju-
rist), (66)

Sayyida Zaynab Mosque (Cairo), (12)

scribe, professional, (Ch. 3)

scriptorium, (Ch. 3)

secret alphabet, (52)

Selim I (Ottoman sultan), (18), (49/3), (66),
(69), (70), (75), (125), (Ch. 5), (Ex-
cursus)

serendipity, (Ch. 1)

al-Shafi‘i, (51-10), (52), (71/2)

Shafiism, (125), (Excursus)

shamsa (layout item), (61), (66), (82),
(Ch. 3)

Shaqiq al-Balkhi, (22-2)

Shaqra’ (wife of Muhammad b. Qani-
sawh), (19)

sharh, (34), (42), (51-2), (58), (62), (70), (83-
2), (125), (Excursus)

sharif of Mecca, (125)

Shihab al-Din Ibn al-Farfar (d. 911/1505)
(Shafi‘ite qadi I-qudat), (125)

Sibay (last Mamluk governor of Dam-
ascus), (19)

siyasa shar‘iya, (40), (52), (Ch. 3)

Sah Mansar-i Sehrj, (3-5)

Shukur (celestial body), (51)

socionym, (47), (48), (Ch. 3)

al-Suhayli (Sufi), (52)

al-Suhrawardi (Sufi), (52)

tabagqat (military barracks), (Ch. 3)

tadlis (fraud), (125-1)

tahiya (testimony of faith), (51-10)

takhallus (nom de plume), (3-1), (18), (58),
(Ch. 4)
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takhmis (poetic amplification), (23/2), (36-
1), (49/1), (49/3), (50/1), (50/2), (98),
(125), (132)

tahte’l-minberiyat, (Excursus)

talkhis, (34), (63), (86)

ta'liq (literary addendum), (18), (71), (79)

ta'liq (script), (50) (87), (108), (114), (126),
(Ch. 3)

taqabbulat al-dahr, (Ch. 3)

tarikh (chronogram), (61)

tashahhud (testimony of faith), (51-10)

tasnif al-‘ulim, (Ch. 1), (Ch 3)

Tatar (Mamluk sultan), (Ch. 3)

tawqi (script), (87)

tilmidh, (3-1), (22), (62), (90/1), (Ch. 3)

Timur, (26)

thuluth (script), (49), (131)

translation, (3-6), (33/2), (34), (41), 42),
(45), (50/1), (51-8), (53), (70), (78), (83/
1), (97), (106), (107), (115), (Ch. 3),
(Ch. 5)

Talanid dynasty, (17-4), (83/2)

Tamanbay (last Mamluk sultan), (3), (42),
(51), (125)

Turabay al-Ashrafi, (Ch. 3)

Turkic literary ecumene, (Ch. 3), (Ch. 4)

‘umila bi rasm, (Ch. 3)

‘Uthman (Rightly Guided Caliph), (12)

‘Uthman, al-Mansir (Mamluk sultan),
(30), (47), (48)

Venus, (51)

Walid II (Abbasid caliph), (78)

wagqf, Introduction, (6), (7), (8), (12), (13),
(18), (19), (33), (58), (134), (Ch. 3),
(Ch. 5)

ward (rose), (120), (130), (Ch. 4)

Warner, Levinus (17" cent. orientalist),
(Ch. 5)

Ya'qub b. al-sayyid ‘Abd al-Qadir b. al-
sayyid Ibrahim b. al-sayyid al-shaykh
Sharaf al-Din al-Kilani nasaban al-Ha-
mawi mawlidan wa I-Rimi watanan,
(125)

Yashbak al-Faqih (dawadar), (37)

Yashbak min Mahdi (dawadar under
Qaytbay), (3-1), (3-5), (83), (115),

(Ch. 3)

yuqabbil al-ard (opening line of petitions),
(87), (126)

al-Zahir Khushqadam (Mamluk sultan),
(3-3), (17), (52), (Ch. 3)

al-Zahir Yilbay (Mamluk sultan), (3-3)

zahriya (frontispiece), (Ch. 5)

zangiile (musical mode), (3-6)

zayirja (horoscope), (115)

11. Index of Manuscripts (excluding Defter ed.)

Aleppo, Al al-Ghawri family archive, (19)

Alexandria, al-Maktabat al-Baladiya, 3754,
(63/2)

Ankara, Basbakanlik Osmanli Arsivi,
Maarif Nezareti Mektubi Kalemi 20/142
29 Rajab 1290/10 Eyliil 1874 (19)

Ankara, Milli Kiitiiphane, Elazig il Halk
Kiitiiphanesi 23 Hk 3380 (1, 83), 06 Mil
Yz A 2848 (98), 06 Mil Yz B 676 (83-2)

Ann Arbor, University of Michigan, Spe-
cial Collections Library; Isl. Ms. 248 (41-
1, 50), 446 (50), 529 (34)

Baltimore, The Walters Art Museum,
W.664 (3-1), (Excursus)

Basra, al-Maktabat al-‘Abbasiya, 73/2/ha’
(15/2)

Berlin, Staatsbibliothek — PreufSischer
Kulturbesitz, Ahlwardt 9734/4 (83/2),
Hs. or. 6163 (115), Hs. or. 9865 (2), Hs.
or. 13547 (2/1), Hs. Or. 14202 (125), Ms.
Landberg 686 (52), Ms. or.fol. 588
(Ch. 3), Ms. or. fol. 1624 (34), (Ch. 3),
Ms. or. fol. 1625 (97), Ms. or. fol. 3398
(83/2), Ms. or. oct. 3744 (3), Ms or. quart
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1817 (4), Ms. Wetzstein 133 (66), Ms.
Wetzstein 428 (52)

Birmingham, University of Birmingham,
Cadbury Research Library Islamic Ara-
bic 306 (66)

Cairo, Azhar, 131871/9389 (81), Abaza 7219
(5), Kamila 91259/9196 (83-2), Kamila
131445/12081 (83)

Cairo, Dar al-Kutub, Adab Turki 316 (3-3,
Excursus), Figh Hanafi 1726 (52),
Ma‘arif ‘Amma 417 (82), Majami‘ 397/1
(97), Majma* 88/7518 (83-1), Masahif
Rasid 72 (6), Masahif Rasid 73 (7),
Masahif Rasid 151 (8), Musawwarat al-
Zakiya 178 (83-1), Musawwarat al-Za-
kiya 179 (683-1), Tafsir 258 (9), Tafsir
1117 (9), Tarikh 178 (Ch. 3), Ta’rikh 115
mim/7545 (83-2), Ta’rikh 2253 (83-2),
Ta’rikh 2398 (46), Ta’rikh Farisi 59
(106), Ta’rikh Farisi 60 (106), Ta'rikh
Farisi 73 (106), Ta’rikh Khalil Agha 29
(10), Taymdriya Furisiya 2 (78), Tay-
mauriya Hadith 428 (122), Tasawwuf
1696 (90/1), Tasawwuf Turki 1697 (43-
1), Tasawwuf Turki 1698 (43-1), Tibb
741 (78), Tibb 779 (75), 128/2827 (83-2),
760 (83-2), 1637 (83-1), 11857 za’ (11),
12144 za’ (11)

Cairo, Jami" al-Sayyida Zaynab, (no shelf-
mark) (12)

Cairo, Ma‘had al-Makhtatat al-'Arabiya,
75/215 (83-2)

Cairo, Muthaf al-Fann al-Islami, 5676
(132)

Cairo, Wizarat al-Awqaf, waqfiya 883 (13)

Cambridge, MA, Harvard University,
Houghton Library, MS Arab 296 (34)

Copenhagen, Royal Danish Library, Cod.
Arab. 280 (14)

Damascus, Dar al-Kutub al-Zahiriya,
3866 (62)

Dublin, Chester Beatty Library, 308 (90/2),
473 (3-5), 3486/7 (90/1), 3616 (34), 3936
(15), 4106 (90/2), 4169 (Ch. 3), 4205 (16),
4214/1 (66), 4683 (83/2), 5479 (17)

Gotha, Forschungsbibliothek, Ms. arab.
695 (83), Ms. arab 1447 (125), Ms. orient.
A 56/4 (18), Ms. orient A. 1882 (66), Cod.
Ms. arab. 393/4 (66)

Istanbul, Basbakanlik Osmanli Arsivi, (19)

Istanbul, Beyazit Devlet Kiitiiphanesi,
Nadir Eserler 5200 (52)

Istanbul, istanbul Universitesi Nadir
Eserler Kiitiiphanesi, TY 6044 (3-3)
Istanbul, Millet Yazma Eser Kiitiiphanesi,
Ali Emiri Arabi 4639 (19), Feyzullah

1046 (Ch. 3)

Istanbul, Nuruosmaniye, 3055 (85), 4222
(18), 4915 (18)

Istanbul, Siileymaniye Yazma Eser
Kiitiiphanesi, Ayasofya 393 (20), Aya-
sofya 461 (21), Ayasofya 510 (22), Aya-
sofya 511 (22), Ayasofya 513 (22), Aya-
sofya 515 (62), Ayasofya 516 (23), Aya-
sofya 517 (24), Ayasofya 518 (25),
Ayasofya 522 (26), Ayasofya 887 (28),
Avyasofya 888 (27), Ayasofya 889 (28),
Ayasofya 997 (125), Ayasofya 1149 (29),
Ayasofya 1186 (30), Ayasofya 1432 (31),
Avyasofya 1433 (32), Ayasofya 1446 (33),
Ayasofya 1448 (34), Ayasofya 1451 (34),
Ayasofya 1470 (35), Ayasofya 1651 (36),
Ayasofya 1666 (37), Ayasofya 1810 (38),
Avyasofya 1825 (39), Ayasofya 1849
(132), Ayasofya 1854 (40), Ayasofya
1860 (41), Ayasofya 1994 (42), Ayasofya
2047 (43), Ayasofya 2870 (44), Ayasofya
2875 bis (45), Ayasofya 2892 (52), Aya-
sofya 3144 (46), Ayasofya 3312-3313
(47), (48), Ayasofya 3393 (49), Ayasofya
4168 (50), Ayasofya 4793 (51), Es‘ad
Efendi 1385/1 (139), Es‘ad Efendi 1884
(45), Fatih 3465 (52), Fatih 3502 (71),
Fatih 3513 (53), Fatih 3519 (52), Fatih
4380-4390 (132), (Ch. 3), Fatih, 4494—
4498 (Ch. 3), Fatih 4516 (54), Fatih 5398
(65), Feyzullah Efendi 921 (65), Heki-
moglu Ali Paga 54 (55), Laleli 1752 M1
(115), Laleli 1752 M (115), Laleli 1752
M2 (115), Laleli 3756 (109), Mesih Pasa
60 (56), Reisiilkiittap 402 (57), Re-
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istilkiittab 523 (66), Reisiilkiittdb 684
(Ch. 5), Reisiilkiittab 1185 (83/2), Resid
Efendi 953/1 (83/2), Siileymaniye 227
bis (58), Turhan Sultan 264 (59), Yeni
Cami 1074 (30)

Istanbul, Topkapi Saray1 Miizesi Arsivi, D
9101 (Ch. 5), (Excursus), E 6090 (Ch. 3),
(Ch. 5)

Istanbul, Topkap1 Saray1 Miizesi
Kiitiiphanesi, A 137 (60), A 169 (61), A
247 (Ch. 3), A 363 (62), A 523 (63), A 527
(51), A 649/1-2 (108), A 871 (65), A 1068
(64), A 1092 (83-2), A 1172 (65), A 1377
(66), A 1396 (67), A 1401 (68), A 1452
(69), A 1564 (132), A 1575 (70), A 1608
(71), A 1621 (72), A 1767 (73), A 1940
(74), A 1952 (75), A 1989/1 (76), A 1989/
4 (77), A 2016 (78), A 2099 (78), A 2340
(79), A 2341 (80), A 2413 (81), A 2644
(18), A 2680 (82), A 2798 (83), A 2803
(51), A 2823 (84), A 2926 (Ch. 3), A 2975
(115), A 2984 (85), A 3032 (86), A 3038
(83/2), A 3055 (83-2), A 3056 (83-2), A
3468 (53), B 41, (87), B 70 (90/2), B 71
(88), B 80 (89), B 82 (90), B 84 (91), B 85
(92), B 88 (93), B 91 (94), B 94 (95), B 112
(96), B 122 (97), B 123 (97), B 127 (98), B
137 (99), B 138 (100), B 176 (101), B 177
(102), B 178 (103), B 398 (104), B 406
(18), EH 90 (105), H 1506 (106), H 1519
(107), K 882 (108), K 883 (Ch. 3, Ch. 5), K
905 (132), (Ch. 3), K 950 (3-1, Ch. 3), K
989 (109), K 1008 (132), M 79 (110), R 18
(111), R 191 (112), R 217 (132), R 219
(132), R 729 (113), R 1561 (Ch. 3), R 1727
(19, 43), R 2057 (114)

Istanbul, Tiirk ve Islam Eserleri Miizesi,
196 (132), 436 (132), 487 (90/2), 508
(115), 1673 (Ch. 3), 2015 (49)

Jerusalem, National Library of Israel, Ya-
huda Collection Ms. Ar. 147 (122), Ms.
Ar. 294 (116), Ms. Ar. 295 (117), Ms.
Ar. 298 (89), MS. Ar. 842 (66)

Kayseri, Rasid Efendi, Eki 202 (52), 204
(118), 1486 (Ch. 3)

Leiden, University Library, Or. 303 d (119),
Or. 740 (83-2), Or. 1390 (120)

London, British Library, Add. 24363 (121),
Or. 2795 (33/3), Or. 3392 (4), Or. 4128 (3-
1), Or. 5103 (122), Or. 12012 (123),

Or. 12605 (66)

London, Wellcome Historical Medical Li-
brary, MS Arabic 42 (75)

Manchester, John Rylands Library, Arabic
MS 59 (2/1), Arabic MS 97 (108), Arabic
MS 704 (124),

Manisa, Manisa il Halk Kiitiiphanesi, 45
Hk 1356 (132)

Medina, University Library, ‘Arif Hikmet,
al-figh al-hanafi 190 (66)

Mizab (M’zab), al-Khizanat al-‘Amma,
420 (36)

New Haven, Yale University Library, Bei-
necke Rare Books and Manuscript Li-
brary, Landberg MSS 261 (66)

Oxford, Bodleian Library, Ms. arab. d. 180
(50/1), (Excursus), Ms. Bruce 70 (125),
(Excursus), Ms. Marsh 260 (Ch. 3)

Paris, Bibliothéque de France, Ar. 744 (21),
(62), ar. 945 (32), Ar. 1615 (69), Ar. 1724
(4), (Ch. 3), Ar. 1814 (83-2), Ar. 1815
(83), Ar. 1947 (126), Ar. 2265 (127),

Ar. 2751 (47), (48), Ar. 2826 (Ch. 5),
Ar.3019/1 (10), Ar. 4431/2 (66), Ar. 4594
(128), Ar. 5890 (89), Ar. 5892 (129),

Ar. 6071 (41-1), Ar. 6558 (108), Ar. 6895
(130), Ar. 7108 (83-2), Ar. 8302 (57),
Suppl. Turc 361 (18)

Philadelphia, University of Pennsylvania,
Museum of Archeology and Anthro-
pology, NEP 26 (23/2), (50/2b), (90/1)

Princeton, Princeton University Library,
Garrett Collection, 449 Y (62), 680
H (20)

Private collection, 1 (131),2(132),3 (133),4
(8, 134), (52)

Qatar, Maktabat Qatar al-Wataniya,
HC.MS.01087 (115)

Rabat, al-Maktabat al-Wataniya li 1-Mam-
lakat al-Maghribiya, 43 (45), 285 (45)
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Riyadh, Maktabat Jami ‘at al-Imam Mu-
hammad b. Sa‘ud al-Islamiya, Ms. 8410
(122)

Riyadh, Markaz al-Malik Faysal, 1559 F
(52), 3777 FH (52)

San Lorenzo de El Escorial, 1708/2 (83),
1766 (83-2)

Sarajevo, Gazi Husrev Beg Library, shelf-
mark? (4)

Sofia, National Library, Or. 2545 (125)

Sohag, Maktabat al-Tahtawi, (no shelf-
mark) (18)

Tokyo, Insitute of Oriental Culture, Daiber
ms. 130 (62)

Tunis, Dar al-Kutub al-Wataniya, (old
shelfmark) Khizanat Jami' al-Zaytana
adab 4763 (18)

Vienna, Osterreichische Nationalbi-
bliothek, NF 251 (135)

Washington D.C., Freer|Sackler, Vever
Collection, S1986.29 (90/1)

Washington D.C., Library of Congress,
KBP300.N37 (Ch. 3), PJ7760.Q26. A6
1925 (5)
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Addendum T, to p. 33

The ruler depicted in one of the Mamluk copies of Ahmed’s Iskender-Name
(Istanbul Universitesi Nadir Eserler Kiitiiphanesi, TY 6044, f. 1v) (- 3-3) has been
identified as sultan Khushqadam, but this is based on a misinterpretation of the
bi rasm section on the frontispiece. See Ahmedj, Iskenderndme, eds. Akdogan Y.
et al. (Istanbul, 2019), p. 1013.

Addendum 2, to p. 35

Venturing a guess, Zarifl is not by any chance to be identified as Mathnavi
commentator and poet Zarifi Hasan Efendi (Serez 882/1477-Istanbul 984/1576)?
Arguments in favour are the fact that he was associated to Ibrahim-i Giilseni, and
even came to visit him in Cairo. For this Zarifi, see 1. Kunt, Hasan-1 Zarifi’nin
Mesnevi Serhi Kdsif I-Esrdr ve Matla w’l-Envar (Konya, 2015). While our un-
derstanding of the relation between Qanisawh and Ibrahim-i Giilseni has grown
considerably over the past few years — first and foremost by virtue of the
excellent research of John Curry and Side Emre — much of this remains
shrouded in mystery, and especially the extraordinary rich yet complicated
source of Muhyi-i Giilseni’s Menakib-i Ibrahim-i Giilseni (with ample refs. to
Zarifi Hasan Efendi) still has not been exploited to its fullest potential. See my
“Killed in Action or Died a Coward? The Death of Qanisawh al-Ghawri according
to the Mendqib-i Ibrahim-i Giilsheni” (paper presented at CHESFAME, Ghent
University, 2008).
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Addendum 3, to p. 37

Serpil Bagci and Zeynep Yiirekli (personal communication) recently identified a
fourth Mamluk Iskender-Name copy: Bratislava, University Library, Basagi¢
Collection of Islamic Manuscripts, TC 20. The work was copied in 891/1468, in a
place called Sab® “‘Uyin (near Damascus?), by a copyist called Zarifi for
Khushkaldi, dawadadr of Tanibak, and was bound by the son of a Khalvati sheikh.
As pointed out by Bacgi and Yiirekli, it seems unlikely, though not impossible,
that this is the same Zarifi (— 3-1, Excursus, Addendum 2) whose poems are
included in Qanisawh’s divan.

Addendum 4, to p. 38

Most recently, another work by ‘Abd Allah has surfaced: a Turkish trsl. of an
Arabic gasida by the Ghaznavid poet Abu 1-Fath al-Busti, dated 850/1446. Onder
Yasar discovered and edited the text, but failed to see its connection to the Risale.
Unfortunately, this newly found text hardly sheds more light on the author’s
identity. In the Arabic versified preface, ‘Abd Allah refers to himself as follows:

Ana l-musamma bi ‘Abdi llah wa l-qadi & Bi Divriki munshiyan li man lahu I-shan

See O. Yagar, “Abdullah el-Kadi ed-Divrigi’nin Kasidetii’n-Niiniyye terciimesi”,
RumileDe Dil ve Edebiyat Arastirmalar: Dergisi 18 (2020): 417-434.

Addendum 5, to pp. 126, 260

In the preface to his al-Majmii’ al-Bustan (— 51, ff. 7v-8r), al-Malati makes the
following interesting observation regarding the provenance of some of Qani-
sawh’s book:

(...) khizanat al-kutub allati hawat min al-kutub al-nafisa ma takhallafa ‘an ithnayn
(added above the line: bal thalatha) min ra‘iyatihi min ghayr ma ‘ilm minhu nasaruhu
llah, wa la khutira bi bal wa la takallafa bi shira’iha wa jam'iha wa naskhiha, wa law
<tatayala> min al-mal. Ahaduhum mata wa khalafaha matawwafirat al-'adad nusakh
ghariba ‘ajiba nadira 1a yumkin bi tahsiliha fi muddat madida min al- al-mudad.
Humilat ilayhi min dar man khalafaha ‘ala nahw al-ishrin min al-hammalin wa I-
himarin (sic?) wa I-bighal. Wa tarikat ukhra humilat ilayhi ‘ala nahw al-‘ashara min al-
hammalin. Wa lam yakun bayna hamlihima illa mudda yasira wa azminat qasira
(added in the left margin: wa I-thalitha bi kathrat aydan).
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A somewhat odd statement to be found in the preface to a book dedicated to
Qanisawh, odd since it could easily misunderstood... Was this perhaps the
reason why al-Malati felt the need to explicate that these “transfers of ownership”
happened min ghayr ma ‘ilm minhu? For a paraphrased translation, see Behrens-
Abouseif, The Book in Mamluk Egypt and Syria, p. 35.

Addendum 6, to p. 180

In the mean time, the correct shelf mark has been established: A 3056 (non vidi).
Courtesy of Zeynep Yiirekli.

Addendum 7, to p. 246

At least in 1914, the Kevorkion Collection held a Qur’an copy by al-A ‘raj that is
dated 882/1477 and that concludes with a prayer on behalf of al-Ashraf (Qayt-
bay). This date suggests that we are dealing with yet another copy by al-A ‘raj, but
I haven’t been able to establish its present whereabouts. See Exhibition of Mu-
hammedan-Persian Art. Exhibition of the Kevorkian Collection, Including Objects
excavated under his supervision, Exhibited at the galleries of Charles of London
718 Fifth Avenue New York, March-April, 1914 (n.p [New York], n.d [c. 1914]),
item 268.

Addendum 8, to p. 304

Documents D 9101 (discussed here) and E 6090 (discussed in the Excursus),
should be compared to D 9608 and D 10734, two other Ottoman documents that
list the belongings of shah Isma‘il that the Ottoman appropriated following the
Battle of Chaldiran. See V. Geng, “From Tabriz to Istanbul: Goods and Treasures
of Shah Isma‘1l”, Studia Iranica 44 (2015): 227-276. Most interestingly, the sec-
ond document (p. 272) also includes a brief list of books.

Addendum 9, to p. 309

In retrospect, I have come to believe that we are not even dealing with a signature,
but instead with the far more plausible sahha or sah(i)h, albeit one of a much
more intricate and cypher-like appearance than usual. Often used for confirming
an addendum or correction to a text or, in administrative documents, for con-
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firming an order, on the frontispieces, this check mark (v') must have been added
by a librarian, when, for example, checking catalogue entries against the actual
works. For an example of still recognizable sahih and a more elaborate version,
compare, e. g., the following two (Z. $1k, Akifiyye yahud Risdle-i Kavalib. Osmanh
Arsivlerinde En Gok Kullaninan Kaliplar (n.p., [2021]), pp. 56-57):

Sahha Sahha
Telhisi miicibince havale olunmak Ilamimicibince emriisdar olunmak buyruldu fi 9 R sene
buyruldu fi 9 R sene 110 240

Addendum 10, to pp. 304, 316

Indeed, there is a fourth scenario: that the collection of mss. within the Aleppo
Citadel was the Ottomans’ responsibility. In fact, this much is suggested by Idris-i
BidlisT’s Selim-Name. Numerous Selim-Names have been authored, and the
Persian one authored by Idris-i Bidlisi (started by him yet finished by his son)
sheds some more light on the Ottoman appropriation of Mamluk property. See
Idris-i Bidlisi, Selim Sah-Ndme, ed. H. Kirlangi¢ (Ankara, 2001) [Turkish trsl. of
the Persian original, which seems to remain unedited]. Relevant sections include
pp. 341, 353 (appropriation of goods in Egypt), 367 (ships laden with appro-
priated goods returning from Egypt, a Persian verse stating that “Istanbul was
filled with Egypt’s belongings, in description of which each tongue falls short”),
378 (goods stored away in the Citadel of Aleppo, with the knowledge of the first
Ottoman governor of Aleppo, Karaca Paga Ahmed Bey), 379. On p. 317, there is
the following list of riches appropriated by the Ottomans in Aleppo following the
fall of the city:

Summarizing, the treasures of the sultanate and defence ammunition were counted and
registered in the accountancy books. Apart from the belongings left by the commanders
and the soldiers who had fought, there was found money the amount of one million
Maghrebi red dinars, three thousand silk pieces of clothing, royal garbs with fur,
Cypriote wool, clothing of silk and linen, countless beautiful linen pieces of clothing and
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colourful garbs, unstitched fabrics, tents painted like the firmament... (Also found
were) some eighty tents filled with all kinds of food, innumerable, including Egyptian
honey and sweets. The belongings that were left behind by commanders, governors and
soldiers, whether dead or alive, were registered by the scribes of the sultan of warriors
(i.e., Selim) (...) In order to defend the country and the citadel, responsible governors
and officials were summoned: the sancak of Aleppo was entrusted to Karaca Paga
Ahmed Bey, who had been sent previously as an envoy to sultan Ghavri; the judicial
affairs of Aleppo were given to C6lmek¢izade Kemal Celebi; while the appropriation of
the property of the (Mamluk) sultanate to Abdullah Oglu Abd Celebi. One regiment of
the troops was left (in Aleppo) to protect the villages and property. In the same way and
at the same time did all of the districts and citadels of Aleppo this side from Malatya —
including Bire Kale, Rum Kale, Kahta, Ayntab, Durki, etc. — rush to surrender. In
accordance with the just Ottoman law governors, judges and officials were appointed
over all these places. A poem:

Let him take, let him conquer, lethim & Let this be all that the auspicious

tie, let him give sovereign ever does!
What he must conquer, the lands; what & What he must tie, the enemies’ hands;
he must give, the people’s right; what he must conquer, the citadels.

Addendum 11, to p. 321

It would seem that tahte’l-minberiyat refers not to books that were “used” under
the minbar, but rather to books that were “stashed away” under the minbar, as
they were no longer used or usable. In his biographical dictionary of poets, the
16™ century Ottoman author Latifi describes the fate of works of forgotten au-
thors as follows:

Zira murir-i riizgar ve ‘ubiir-i leyl ii nehar ile nice sa'‘ir-i fazilet-istiharuy ebyat u es'ar
ve ‘alamat-i asar1 nesyen miinsiyyen feramis olup nam u nisanlar: cihan-i fanide na-
bedid ii nayab olmisdur ve ol efkarinda leyl ii nehar fikar olup ‘Omr-i riizgar harc
itdiikerli defter ii divanlar ve dastan- dil-sitanlar besan evrak-i ebter der zir-i minber
mesabesinde kiinc-i hamul ii hafada perisan u paymal olum kalmisdur.

With the passing of time and the succession of night and day, the verses of some poets
who were famous for their virtue, their poems and the traces of their works have been
forgotten, past recollection and consigned to oblivion; their names and traces have
disappeared from this transitory world and are no longer found there; and their records,
divans and heart-stealing stories — on the ideas expressed therein they had been
thinking night and day and they have spent their lives on —are forever scattered and
trodden under foot in the nook of obscurity and concealment, like useless papers
[stashed away] under the minbar.

The expression der zir-i minber clearly corresponds to our tahte’l-minberiyat,
and its context suggest that “underneath the minbar” was the designated location
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— not to say genizah — for books that were no longer considered useful. See
Latifi, Tezkiretii’s-Su’ard ve Tabsiratu’n-Nuzamd (Tenkitli Metin), ed. R. Canim
(Ankara, 2018), p. 69.

Addendum 12, to p. 324

As for the other Iskender-Name copy in the list dealt with in the Excursus, (1/11),
Serpil Bacg1 and Zeynep Yiirekli (personal communication) argue for matching
this with Istanbul Universitesi Nadir Eserler Kiitiiphanesi, TY 6044. Their argu-
ments are not conclusive, but strong nonetheless: TY 6044 is the only Iskender-
Name copy found so far that has a Mamluk connection and that is provided with
miniatures, and it was originally kept at the Topkap1 Palace Library.

Addendum 13, to pp. 29, 36, 73, 236, 246, 312

(2bis) (P) Baghdad, Maktabat al-Muthaf al-‘Iraqi, 274 (non vidi)

Al-Nasiri Muhammad b. Qanisawh min Sadiq (d. after 928/1522), al-Sihr al-

Halal min Ibda' al-Jalal, copied by Abt 1-Fadl Muhammad al-A ‘rajin 915/1510 in

244ff. From the preface, we learn that this work is an ikhtisar made by Ibn

Qanisawh of his own diwan, called Ibda‘ al-Jalal fi I-Sihr al-Halal’”’. As the author

refers to his teacher as “the late al-Suyatl”, the work must have been written

between 1505 and 15107%’. The work consists of five muqaddimat and five abwab.

The five muqaddimat are inscribed as follows:

1) fifadl al-‘agl wa ma warada fi sharafihi min al-naql

2) fi ‘ulam al-adab wa ma warada min al-qawl al-muntakhab

3) fimarawat fihil-sahaba min al-hadith wa kharajat minhu I-qadim bi l-hadith

4) fi nubdha mimma ntakhabtuhu min ba'd al-qasa’id wa l-maqati al-hisan
allati hiya fi jayyid al-zaman ka fara’id al-durr wa qala’id al-‘iqydn

5) fiba'd qasa’id mubdi'a wa mu‘aradati laha bi qasa’id badia mukhtari‘a

As for the subsequent five chapters, these deal with qasidas; muwashshahat and
mukhammasat; alghdz and mutarahat; marathi; and maqati.

In his description of the ms., Yousef Ghanima refers to gasidas of the author
in praise of Qanisawh al-Ghawri, an elegy to katib al-sirr Mahmud Ibn Aja (- 3),
and another poem in relation to Shihab al-Din Ibn al-Farfar (- 125). Apart from

739 An older or alternative title of Ibn Qanisawh’s Marati' al-Albab or another, unidentified
work altogether?
740 This, however, contradicts the alleged copying date of the Aleppo ms. that is listed below.
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that, most significantly, al-Sihr al-Halal is also said to include a gasida of Qa-
nisawh al-Ghawri himself.”*

While there is no compelling reason to assume this ms. to have been part of
Qanisawh’s library, it deserves mention, as it combines many of the threads that
run through this volume. First, it allows us to add a 17" item to the output of
copyist al-A‘raj, detailed above (— 132). Second, in the discussion of al-Mu-
naqqah al-Zarif by Ibn Qanisawh’s teacher, al-Suyuti, I have already referred to
Ibn Qanisawh as an excellent case in point for demonstrating the Arabic-cen-
teredness of Mamluk literary production, as his anthology al-Rawd al-Bahij,
doesn’t contain a single line of Turkic poetry. However, we must credit Ibn
Qanisawh for having included at least some of the sultan’s Arabic poetry in al-
Sihr al-Halal, a rare feat in itself. In fact, al-Sihr al-Halal is the second example
only — following al-Suyatr’s Munaqqah — of a Mamluk work that was (pre-
sumably) produced outside of the court setting yet still quotes the sultan’s poetry
(— 18). Third, the text offers a third example of occasional praise poetry that
might have found its way, in some format or another, into the sultan’s library (=
125). Fourth and final, we learn from Yousef Ghanima’s description that the
Baghdad ms., donated to the Maktabat al-Salam in Baghdad in 1920 by the family
of Sevket Paga (1856-1913), was originally purchased in Istanbul from the Sultan
Mehmed Mosque in 1682. In other words, this ms. proves once more the im-
portance of Istanbul as an intermediate stage for many of the Mamluk mss. that
are currently scattered across the globe (— Chapter Five).

Apart from the Baghdad ms., I have identified three more mss. and one
“modern” copy of al-Sihr al-Halal:"*

(1) Aleppo, Maktabat al-Ahmadiya, 1162, 117f., dated 909/1503 (?).

(2) Damascus, Maktabat al-Asad, Awqaf Halab, 14449: a modern copy of the
Aleppo ms.

(3) London, British Library, India Office, Islamic 2873: an incomplete and un-
dated (18" or 19™-cent.?) copy in 119ff., containing only the 5 muqaddi-
mat’®

741 Yasuf Rizq Allah Ghanima, “Nuskhat Khattiyat Thamina min Kitab al-Sihr al-Halal min
Ibda‘ al-Jalal”, al-Mugtataf 72 (1928): 201-204 (http://ima.bibalex.org/IMA/presentation
/periodic/list.jsf). A summary of this is provided by Kirkis ‘Awwad, al-Dhakha’ir al-
Sharqiya, ed.Jalil al-Atiya (Beirut: Dar al-Gharb al-Islami, 1999), IV: 310-311 (ms. 147) (ina
footnote, ‘Awwad refers to a German ed. of the text (?) without giving any more details).

742 For reasons that are not entirely clear to me, the title page of an unidentified al-Sihr al-Halal
ms. is reproduced in Hasan Qasim Habash al-Bayati, Rihlat al-Mushaf al-Sharif min al-Jarid
ila I-Tajlid (Beirut: 1993), p. 109.

743 See O. Loth, A Catalogue of the Arabic Manuscripts in the Library of the India Office
(London, 1877), pp. 240-241.
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(4) London, British Museum, Or. 3189: an incomplete copy in 62ff. containing
only the three first mugaddimat.”*

Ibn Qanisawh was a member of the awldd al-nas who successfully made the
transition from Mamluk to Ottoman rule, changing the object of his praise poetry
from Qanisawh al-Ghawri to the sultan Selim and other Ottomans, such as sultan
Suleiman and governor Khayir Beg later on. The succinct descriptions by Carl
Brockelmann, Nasser Ismail and Adam Talib’™* are now finally supplemented
with a much more thorough treatment by Muhammad Fathi ‘Abd al-Fattah al-
A‘sar™.

744 See Ch. Rieu, Supplement to the Catalogue of the Arabic Manuscripts in the British Museum
(London, 1894), pp. 624-625, nr. 989.

745 GAL II: 304, Suppl. II: 395; “Il Contributo Letterario di Awlad al-Nas”, Quaderni di Studi
Arabi 12 (2007): 69-86, here pp. 83-84; How Do You Say “Epigram” in Arabic, pp. 251-252,
280.

746 “Juhid al-‘Allamat Muhammad b. Qanisawh al-Adablya ma‘a Tahqiq Muwashshahihi 1-
Makhtata”, Kulliyat al-Lughat al-‘Arabiya bi Asyit al-Majallat al-1lmiya 39 (2020): 222-261.
Al-A‘sar is currently preparing an edition of al-Sihr al-Haldl, and also refers to a another
poem by Ibn Qanisawh, which certainly merits further exploration: Kawakib al-Alfaz al-
Saniya fi Sama’ al-Nisbat al-Jarkasiya, a qasida in 4ff. on the genealogy of the Circassian
rulers, linking them to the Bani Ghassan. The Maktabat Markaz Jum ‘at al-Majid lil-Thaqafa
wa 1-Turath in the UAE holds a copy (nr. 247374) of the original text, which is identified as
Dublin, Chester Beatty, 4264 or 4246 (?). However, as the Chester Beatty catalogue makes no
reference of the Kawakib, the exact location remains to be verified.
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