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Browse, transitive verb

1. To look over casually (as a book): skim

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

3. To look over books (as in a store or library) especially in order to decide what one

wants to buy, borrow, or read

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

buying

5. 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 Bwhen 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 Qānis

˙
awh’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
qas
˙
aba that leads from the Bāb al-Nas

˙
r in the north to Bāb Zuwayla in the south,

close to the Azhar Mosque, you come across the Ghawrı̄ya complex, built by
Qānis

˙
awh al-Ghawrı̄ (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.1

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 qibla, you find the mih

˙
rāb flanked by two small

cupboards or khazāʾin (→ fig. 1). If, in your imagination, you are not related to
Qānis

˙
awh, you are not permitted to take a look inside. So please, reimagine

yourself, now being one of his relatives. Upon request, a eunuch, the khādim al-
h
˙
arı̄m, opens the khazāʾı̄n’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).2 Yet, the
real treasure is what is safely stored away inside the cupboards: in the left khi-
zāna, the Prophet’s Relics, and in the right one, the Mus

˙
h
˙
af ʿUthmān, together

with some other books of the sultan’s own choosing.
You thenmove on to the khānqāh, adjacent to themausoleum.Here, on one of

its eight bookshelves, you find a 30-volume set of the Qurʾān, a splendid Ilkhanid
copy of some 200 years old. Next, you retrace your steps back to the busy qas

˙
aba.

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

2 Kh. A. Alhamzeh, “Late Mamluk Patronage: Qāns
˙
ūh al-Ghūrı̄s 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 mih

˙
rāb, the Dublin ms. (→ 17) removes all doubt.



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
mamlūks on leave have already made themselves scarce, the dust still swirling.
You think, the rashshāsh should do a better job, given his wage of 480 dirhams…

You climb the stairs and then enter Qānis
˙
awh’s mosque-madrasa in the west

wing of the Ghawrı̄ya complex (→ fig. 3), happy to recognize the voice of the qāriʾ
reciting the Qurʾān.With the s

˙
alāt al-ʿ as

˙
r just concluded, he has started al-Nabāʾ.

Of the three designated qāris, he is your favourite, his ghunna inʿAni n-nabāʾi l-
ʿaz
˙
ı̄m being unsurpassed.3 If qualified, the khāzin al-kutub grants you access to

another khizāna, 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.4 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 Qurʾān copy, crisply new
now, commissioned by the sultan in 908/1503 only. On another shelf, you might
recognize al-Kirmānı̄’s al-Kawākib al-Darārı̄, his sharh

˙
of al-Bukhārı̄’s S

˙
ah
˙
ı̄h
˙
.

You leave the khizāna and, on your way outside, you halt for a moment,
marvelling at the beautiful Qurʾanic Kufic inscriptions that decorate the interior.
As a last 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

Fig. 1: The mih
˙
rāb with its flanking cupboards

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 inMamluk 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
inscriptions5, one in the south sidilla of the qibla ı̄wān – 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).6 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-Kawākib al-Durrı̄ya
fı̄Madh

˙
Khayr al-Barı̄ya, al-Būs

˙
ı̄rı̄’s (d. 695/1295) celebratedMantle Ode. One of

these verses reads7:

Wa man takun bi rasūli llāhi nus
˙
ratuhu ❀ In talqahu l-usdu fı̄ ājāmihā tajimi

Whosoever is succoured by God’s
Messenger,

❀ If lions were to find him in their lair,
they’d fall silent.

5 I.R. 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
Qurqumās, 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 ʿAlı̄ Katkhudā and the Bayt al-Razzāz, 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).

7 S.P. Stetkevych, The Mantle Odes. Arabic Praise Poems to the Prophet Muh
˙
ammad (Bloo-

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

Fig. 2: Lintel in the south sidilla of the qibla ı̄wān
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Reciting the verse out loud, you can’t help but think of your kunya, Abū l-Nas
˙
r,

and of those many lions ready to venture inside your lair. If only they would fall
silent too…8 Following a short supplicatory prayer, you return, not to the qas

˙
aba

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 Qānis
˙
awh’s mosque-madrasa and contemplate over

its innovative Burda inscriptions (→ 117), and you can still cross the street, more
bristled with traffic than ever, andmarvel at the decorated khazāʾin that flank the
mih

˙
rāb in the qubba. Yet, what you will no longer find there are the Mus

˙
h
˙
af

ʿUthmān or al-Kirmānı̄’s Kawākib. 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: theMus

˙
h
˙
af has stayed close by and is still in Cairo,

while the Kawākib will be found only in Istanbul’s Süleymaniye Library (→ 12,
58).

Of course, when it comes to books owned by Qānis
˙
awh al-Ghawrı̄, be these

kept at the Ghawrı̄ya or elsewhere, theMus
˙
h
˙
af and the Kawākib can only be the

tip of the iceberg. Among the good qualities of Qānis
˙
awh enumerated by Ibn Iyās

(d. after 928/1522) in the sultan’s obituary, was the fact that the sultan kāna
yafham al-shiʿ r, wa yuh

˙
ibb samāʿ al-ālāt wa l-ghināʾ, wa lahu naz

˙
mʿalā l-lughat

al-Turkı̄ya, wa kānamughraman bi qirāʾat al-tawārı̄khwa l-siyar wadawāwı̄n al-
ashʿ ār, 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.”9 The Turkic Shāh-Nāma
translation (→ 107), commissioned by Qānis

˙
awh himself, confirms the ruler’s

adab:

Ok
˙
ımak

˙
diŋlemekdür işi dāyim ❀ Hüner ehli k

˙
apusında mülāzim

Kitābı dün ü gün k
˙
omaz elinden ❀ Yaman söz kimse işitmez dilinden

Gice gündüz h
˙
ikāyetler deberdür ❀ Görür tārı̄h

˘
bir zı̄bā h

˘
aberdür

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
stories,

❀ [Long] chronicles, for him but elegant
reports.10

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

9 Ibn Iyās, Badāʾiʿ al-Zuhūr fı̄ Waqāʾiʿ al-Duhūr, eds. P. Kahle et al. (Istanbul, 1931), V: 89.
10 Z. Kültüral& L. Beyreli, Şerîfî Šehnâme çevirisi, 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.

Exactly howmany books andwhich books we are talking about is hard to tell. The
Ghawrı̄ya library, to name but one (potentially several) of Qānis

˙
awh’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 – waylanā! –
the Ghawrı̄ya library catalogue is not one of these. The 1505waqfı̄ya of Qānis

˙
awh

– one of the sultan’s approximately 300 endowment deeds – stipulated that the
khāzin al-kutub, in charge of the books to the sultan’s madrasa, was to “prepare a

Fig. 3: The Ghawrı̄ya Complex, with the qubba above and the mosque-madrasa below
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list of the books in his care”11 (→ 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 Ghawrı̄ya (→ 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 Ghawrı̄ya library, which is, admittedly, not very close…As such, until further
notice, we cannot exhaustively know howmany and which books were deposited
in the khazāʾin of the madrasa, next to the Qurʾān copy and al-Kirmānı̄’s
commentary. Neither can we know what books Qānis

˙
awh deemed worthy of

sharing the same khizāna as the revered Mus
˙
h
˙
af inside his qubba. An un-

published history of Qānis
˙
awh that is kept at the Chester Beatty Library (→ 17)

only speaks of al-kutub al-mashhūra kamā ah
˙
abba wa khtāra…12

In short, Qānis
˙
awh’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 Qānis

˙
awh’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 Qānis

˙
awh. 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 Qānis

˙
awh (based on the bi rasm section).

– Works that have Qānis
˙
awh as their dedicatee or commissioner (on the as-

sumption that his library would hold a copy of these).
– Works that were authored by Qānis

˙
awh (for the same reason).

– Works that showno explicit trace of Qānis
˙
awh’s ownership, commissioning or

dedication, yet circumstantial evidence strongly suggests ownership none-
theless.

Thus far, this exercise has yielded 135 items13, retrieved from the more focused
studies of Vlad Atanasiu, Barbara Flemming, and Alison Ohta14, and from a

11 Alhamzeh, “Late Mamluk Patronage”, p. 146.
12 (f. 253v) al-mus

˙
h
˙
af al-sharı̄f al-ʿ Uthmānı̄ wa l-āthār al-sharı̄f al-nabawı̄ (sic) wa ghayr dhālika

min mas
˙
āh
˙
if wa rabaʿ āt wa kutub wa mā sayujaddiduhu llāh taʿ ālā min al-khayrāt wa l-birr

bi-h
˙
asanāt; (f. 270r) wa wad

˙
aʿ a fı̄hāʿazza nas

˙
ruhu l-mas

˙
āh
˙
if al-sharı̄fa al-madhkūra wa l-kutub

al-mashhūra kamā ah
˙
abba wa khtāra (→ 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.
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broad range of manuscript catalogues, bio-bibliographical surveys and critical
editions. Given the on-going (re)cataloguing of tens of thousands of manu-
scripts15 and documents, as well as various new developments in digital hu-
manities, we have every reason to believe that this first instalment of Qāni-
s
˙
awhiana 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.16

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-Ghazālı̄ and al-Ghit

˙
rı̄f b.

Qudāma al-Ghassānı̄, to the fāʾ section, with al-Fayyūmı̄ and Firdawsı̄, and thus
remains blind to the other authors that may have been found on these same
shelves…17 As such, I found no better way to capture what this book essentially
does than by the concept of “browsing”, tas

˙
affuh

˙
18, and hence this book’s first

epigraph, taken fromWebster’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 Qānis

˙
awh al-

Ghawrı̄, 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 phénomène calligraphique à l’époque du sultanat mamlūk. Moyen-Orient,
XIIIe–XVIe siècle”, PhD thesis (École pratique des Hautes Études, 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; ʿAbd al-Lat

˙
ı̄f Ibrāhı̄m, al-Maktabat al-Mamlūkı̄ya

(Cairo, 1962) (non vidi); al-Sayyid al-Nashshār,Tārı̄kh al-Maktabāt fı̄Mis
˙
r al-ʿ As

˙
r al-Mamlūkı̄

(Cairo, 1414/1993).
15 Including thework by B. Açıl (Istanbul), İ. Erünsal (Istanbul), É. Franssen (Liège), 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 waqfı̄yāt of Qānis

˙
awh (→ 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 Abū l-H
˙
usayn al-Bas

˙
rı̄’s (d. 436/1044) Tas

˙
affuh

˙
al-Adilla? For the extant parts of the

work, see al-Bas
˙
rı̄, Abū l-H

˙
usayn, Tas

˙
affuh

˙
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.”19

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 Ashrafı̄ya, of Ibn ʿAbd al-Hādı̄, or
of Bāyezı̄d 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”20, and I leave it to the reader
whether I have been careful enough not to mistake Qānis

˙
awh’s books for his

library.
In a nutshell, this book moves from discussing “Qānis

˙
awh’s books” in the

indicative mood towards discussing “Qānis
˙
awh’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 biography21, 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. TheWorld 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, Qānis
˙
awh al-Ghawrı̄ is one of the relatively few medieval Islamic rulers to have

received amonograph-length treatment (albeit one shared with Qāytbāy): C. Petry, Protectors
or Praetorians? The Last Mamlūk 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 Qā-
nis
˙
awh’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 Qānis

˙
awh owned at one particular time

in one particular place. In case wewould 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 Qānis

˙
awh owned at one time or another and deposited at

one place or another. Thus, when reference will be made to Qānis
˙
awh’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 Qānis

˙
awh’s variegated khazāʾin, 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 nomeans to be understood as a “mental library”, i. e. , as a
list of books that Qānis

˙
awh 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”.22 What is
presented in the next chapter of this book is first and foremost a documentary list
of manuscripts that Qānis

˙
awh owned, thus not necessarily a list of books that he

has read, enjoyed or discussed during his majālis. Whether Qānis
˙
awh has ac-

tually perused or browsed through the books that he owned is impossible to say:
the mss. are first and foremost khazāʾinı̄ or display mss. that lackMamluk-dated
paratextual elements, and they certainly show no paratextual trace to Qānis

˙
awh

himself (→ Ch. 3). In a similar vein, books endowed by Qānis
˙
awh 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

Qānis
˙
awh’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 itemhas 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 vidimss. 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
muchmore detail than themore 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 Lāmı̄yat al-ʿ Ajam, al-Ghayth al-Musajjam, al-
S
˙
afadı̄ stated Famahmā stad

˙
rat al-kalāmilayhi waffaytuhu h

˙
aqqahu, “Nomatter

howmuch digression the subject requires, you will see that I gave it its full due.”23

While I, unlike al-S
˙
afadı̄, 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 (istid

˙
rātāt)

range widely, from the bio- and bibliography of an all-but-forgotten author such
as T

˙
ūghān Shaykh al-Ashrafı̄ to Mamluk imamophilia, from the precursors to

Qānis
˙
awh’s literary soirees to penmanship exercises of his more advanced

mamlūk students in calligraphy, from Qānis
˙
awh’s written Nachlass to his bio-

logical Nachlass that connects him to the 20th-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-Suyūt

˙
ı̄. It can only be hoped

that the reader will think of these serendipitous digressions as durarmutanāthira
rather than as istit

˙
rādāt fı̄ ghayr waqtihā…

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 Qānis

˙
awh’s library as a newly established and

local library first and foremost. Next, I dwell on three related, yet distinct stages
in anymanuscript’s life: the concepts of kitāba, 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-S
˙
afadı̄, His Critics, and the Drag of Philological Time”, Phi-

lological Encounters 4 (2019): 109–134, here p. 117, with ref. to several studies on istid
˙
rādāt.
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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 Qānis

˙
awh’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 Qānis

˙
awh’s mss. to Qānis

˙
awh himself. Starting from the

manuscript evidence, as itemized in the second chapter and as profiled in the
third chapter, I recognize Qānis

˙
awh as an early modern ruler who helped shape

the novelmonarchic script of theTurkic 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 Qānis

˙
awh’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 Qānis

˙
awh’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 theOttomans from the Citadel of Aleppo in the immediate aftermath
of the Battle of Marj Dābiq 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

Beforemoving over to Chapter Two,A Library Reconstructed, and delving into its
first item, amajmūʿ kept at theMilli Kütüphane, Ankara, a few words are in order
regarding the structure of the items and the symbols used, the numbering of
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items, the transcription system, and, most importantly, the arrangement of
items.

Each itemof 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 Qānis

˙
awh (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.

– As we 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 mühür, riqʿ a from risāla, and takhallus

˙
from

takhmı̄s. While I don’t expect the reader to be particularly well read in al-
Ghazālı̄’s Ih

˙
yāʾʿUlūm al-Dı̄n or in Ibn H

˙
ijja’s Badı̄ʿ ı̄ya, 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.24

– 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 onmy 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., É. Franssen, “What was there in a Mamluk Amı̄r’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, J.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 Qānis

˙
awh’s ownership is conjectural rather than established (e. g. ,

item 2/1).
(/) A slash in round brackets following the item number indicates that we are

dealing with a work that was definitely not Qānis
˙
awh’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
Qānis

˙
awh’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
Qānis

˙
awh’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-Qānis

˙
awh, they are not counted (e. g. , the uncounted item

following item 9).
→ The arrow 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).

– In the case of single titles that consist of various sections (bāb, majlis, fas
˙
l,…),

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 jı̄m and khāʾ thus correspond to Turkic cı̄m and
h
˘
āʾ, etc. As a rule, 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 Qurʾān, 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 Qānis

˙
awh, 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,
whichwould yield an unwieldyArabic 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 Suyūt

˙
ı̄ scholar, but

much less for the h
˙
adı̄th scholar. Equally, a Qānis

˙
awh-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 16th-
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 majmūʿ , 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, majmūʿ 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 takhmı̄s

˙
to al-Būs

˙
ı̄rı̄’s

Mantle Ode is both a rhetorical tour de force and an act of pious devotion, should
it go with the qas

˙
ı̄da by al-T

˙
ughrāʾı̄ or rather with an anonymous dhikr? Should

an arbaʿ ūna on ʿadl resort under “Sunna”, or under “Fürstenspiegel”? Didn’t
Firdawsı̄’s Shāh-Nāma 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 askedmyself: how to organize thematerial 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 themost apt way to arrange thematerial 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 inmy 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”25

The word serendipity, coined by Horace Walpole (1717–1797), has a fascinating
history, going back to Arabic Sarandı̄b, Sri Lanka, but exploring this any further
would perhaps be one durra mutanāthira too many…26

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

(1) (?) Ankara, Milli Kütüphane, Elazıǧ İl Halk Kütüphanesi 23 Hk 3380 (non
vidi)27

A convolute of 3 parts:
(1/1)H

˙
asan b.H

˙
usayn b. Ah

˙
mad b. al-T

˙
ūlūnı̄, al-Nuzhat al-Sanı̄ya (ff. 1v–35r)

(→ 17, 83/2).
(1/2) Qānis

˙
awh al-Ghawrı̄, Shajarat al-Nasab al-Sharı̄f al-Nabawı̄ (ff. 37v–43r)

(→ 83/1).
(1/3) Ibn Ah

˙
mad al-Muʿtadhir ʿAbd al-ʿAzı̄z (d. ?), al-Shajara fı̄Was

˙
f al-Nabı̄

wa l-ʿ Ashara (ff. 44v–87v).
Given the strong parallels of (1/1) and (1/2) to Topkapı SarayıMüzesi Kütüp-

hanesi, A 2798 (→ 83), this manuscript may have been part of Qānis
˙
awh’s library,

but this remains to be established. Moreover, as detailed in item (83), Qānis
˙
awh’s

authorship of (1/2) is dubious at best (see Add. 13).

(2) Berlin, Staatsbibliothek – Preußischer Kulturbesitz, Hs. or. 9865 (vidi)28

A worm-eaten convolute of 2 parts:
(2/1) (?) Abū l-ʿAlāʾ S

˙
aʿı̄d b.Muh

˙
ammad b. Ah

˙
mad b. ʿAbdAllāh al-Ustuwāʾı̄’s

(d. 432/1041)29ʿAqı̄da.

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 – Preußischer Kultubesitz [VOHD
17, B, 7] (Stuttgart, 2015), nrs. 86, 407.

29 For the author and his work, see S. Bahçivan, “Al-Qād
˙
ı̄ Abū al-ʿAlāʾ S

˙
āʿid b. Muh

˙
ammad al-

Ustuwāʾı̄ (343–432 H) wa l-bayt al-S
˙
āʿidı̄ baʿdahu, wa kitābuhu l-Iʿtiqād”, Selçuk Üniversitesi

İlâhiyât Fakültesi Dergisi 10 (2000): 217–250.

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


This work, also known as the Kitāb al-Iʿ tiqād30, is a collection of ah
˙
ādı̄th on

Islamic faith, all handed down by Abū H
˙
anı̄fa:

Hādhihi ʿaqı̄da marwı̄ya ʿan al-imām al-aʿ z
˙
am wa l-h

˙
abr al-aʿ lam al-aqdam, sirāj al-

umma kāshif al-ghumma, al-makhs
˙
ūs
˙
bi ʿināyat al-karı̄m al-mannān, Abı̄ H

˙
anı̄fat al-

Nuʿmān rad
˙
iya llāhʿanhu wa ard

˙
āhu wa jaʿ ala l-janna mathwāhu, taghammadahu llāh

bi ghufrānihi wa ah
˙
allahu buh

˙
būh

˙
at jinānihi (…)

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, Abū H

˙
anı̄fat al-Nuʿmān, 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 fus
˙
ūl: on al-ı̄mān, al-qad

˙
āʾ wa l-

qadr, al-istit
˙
āʿ a, al-Qurʾān,ʿadhāb al-qabr, al-shafāʿ a, al-nahyʿan al-khurūjʿalā l-

sult
˙
ān,… The work was copied by Muh

˙
ammad b. ʿAlı̄ al-Azraqı̄ in 876/1471 (ff.

1r–28v), whose penmanship is further illustrated by two more items in the list
(→ 27, 28)31 Its colophon reads:

Wāfaqa l-farāgh min kitābat sādis shahr Muh
˙
arram al-h

˙
arāmʿām iftitāh

˙
sanat sitt wa

sabʿ ı̄n wa thamān mı̄ya, ʿalā yad al-ʿ abd al-faqı̄r ilā rabbihi l-qadı̄r al-muʾammil bi l-
jinān an yadkhulahā wa l-muslimı̄n wa yartaqı̄ (sic) Muh

˙
ammad b. ʿAlı̄ al-Azraqı̄

h
˙
āmidan llāh taʿ ālāwamus

˙
allı̄yanʿalā nabı̄hiMuh

˙
ammad s

˙
allā llāhʿalayhi wa sallama,

wa h
˙
asbunā llāh wa niʿma l-wakı̄l!

The copy was finished on the sixth of the SacredMuh
˙
arram, 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], Muh

˙
ammad b.

ʿAlı̄ al-Azraqı̄, praising God, exalted is He above all, and praying for His Prophet,
Muh

˙
ammad, God bless Him and grant Him salvation. God suffices us, how excellent a

protector He is!

30 For an edition, see Abū l-ʿAlāʾ S
˙
āʿid b. Muh

˙
ammad al-Ustuwāʾı̄, Kitāb al-Iʿ tiqād, ed. Sayyid

Bāghjivān (Beirut, 2005).
31 Al-Azraqı̄ also copied a treatise on chess by Ibn Abı̄ H

˙
ajala (d. 776/1375), the Unmūdhaj al-

Qitāl fı̄ Naql al-ʿ Awāl, dated 850/1446–47 (Manchester, John Rylands Library, Arabic MS 59),
and — in light of its ubiquity in this list, little surprise — al-Būs

˙
ı̄rı̄’s Kawākib (Berlin,

Staatsbibliothek – Preußischer Kulturbesitz, Hs. or. 13547).

Fig. 4: The Prophetic Seal (detail of f. 28v)
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Underneath the colophon, a later addition depicts the prophetic seal that Mu-
h
˙
ammad had between His shoulders, (khātam al-nubūwa, → fig. 4), and that

could be used for talismanic purposes (yuktab ʿalā l-wajaʿ…).
(2/2) Qis

˙
s
˙
at ʿAbd al-Rah

˙
mān b. Shādān32 al-Balkhı̄.

This anonymous story was copied (katabahu) by mamlūk Māmāy min T
˙
a-

baqat al-H
˙
awsh al-Malikı̄ al-Ashrafı̄ for Qānis

˙
awh (bi rasm al-maqām al-sharı̄f

malik al-barrayn wa l-bah
˙
rayn mawlānā l-sult

˙
ān al-Ashraf Abı̄ l-Nas

˙
r Qānis

˙
awh

al-Ghawrı̄ ʿazza nas
˙
ruhu) 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 ʿAbd al-Rah
˙
mān, who had cursed his

mother and killed his sister. These deadly sins notwithstanding, a h
˙
adı̄th scholar

succeeded in reconciling ʿAbd al-Rah
˙
mān with both his mother and with God.

Following the basmala etc. , the story opens as follows:

Ruwiya ʿan Mālik b. Dı̄nār rad
˙
iya llāh ʿanhu annahu qāla: “H

˙
ajajtu sanatan min al-

sinı̄n ilā Bayt Allāh al-h
˙
arāmwa ziyārat qabr al-Nabı̄yʿalayhi afd

˙
al al-s

˙
alāt wa l-salām,

fa lammā ataytu ilā Makkat al-musharrafa, t
˙
uftu bi l-bayt usbūʿ an. Thumma innı̄

ataytuʿinda l-H
˙
ajar al-Aswad, fa nimtu ilā jānibihi, fa lammā staghraqtu fı̄ l-karā, idhā

anā bi hātif, qad atānı̄ fı̄ l-manām, wa huwa yaqūl lı̄, ‘Qum, yā Mālik b. Dı̄nār, fa
bashshir al-h

˙
ujjāj bi anna llāhʿazza wa jalla qad ghafara li ahl Minā waʿArafāt wa kull

man h
˙
ajja waʿtamara wa ramā l-jamarāt mā khalā rajulan wāh

˙
idan yuqāl lahuʿAbd al-

Rah
˙
mān b. Shādān al-Balkhı̄, fa inna llāh ʿazza wa jalla ghad

˙
bān ʿalayi min fawq

ʿarshihi!’” Qāla Mālik b. Dı̄nār rad
˙
iya llāh ʿanhu, “Fa ntabahtu min manāmı̄ faziʿ an

marʿ ūban fa qultu, ‘Wā h
˙
asratāh! (…)”

The following is related on the authority of Mālik b. Dı̄nār, 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
HonouredOne, I circumambulated theHouse for a week. I then came to the Black Stone
and slept at its side. As I fell asleep, all of a sudden, there was this caller, who had come to
me in my sleep, saying, ‘Rise, OMālik b. Dı̄nār, and bring the good news to the pilgrims
that God, the Glorified and Sublime, has granted pardon to the people of Minā and
ʿArafāt, 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 ʿAbd al-Rah

˙
mān b. Shādān

al-Balkhı̄, with whom God, the Glorified and Sublime, is angry with from atop His
throne!’” Mālik b. Dı̄nār, 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 Qānis

˙
awh’s times or only later on. Until that happens, the

inclusion of (2/1) in this list remains an open question.

32 Or rather Shādhān, as read by the cataloger?
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(3) Berlin, Staatsbibliothek – Preußischer Kulturbesitz, Ms. or. oct. 3744
(vidi)33

This royal “pocket library”34 of 236ff. is undoubtedly one of the most prized
items of Qānis

˙
awh’s khazāʾinı̄ya. Not only does it provide us with (most of)

Qānis
˙
awh’s Turkic poetry, it also reveals Qānis

˙
awh’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 anghām of Qānis

˙
awh’s Arabic muwashshah

˙
āt and his badı̄ʿ ı̄ya poem, → 18,

19, Chapter 4), the literary involvement of Sherı̄f (→ 107), and the role of Yashbak
min Mahdı̄ (→ 83, 115). Unfortunately, dating the ms. is difficult. While in the
ʿUqūd al-Jawharı̄ya (→ 47, 48), Qānis

˙
awh 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 byManfredGötz 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
Qānis

˙
awh himself:35

33 M. Götz, Türkische 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 See E. Atıl, “Mamluk Painting in the Late Fifteenth Century”,Muqarnas 2 (1982): 159–171. On
the miniature, Qānis

˙
awh does not seem to be wearing his so-called nāʿ ūra (“water wheel”): a

particular type of headgear known for its protruding “horns” that became en vogue by the end
of the 15th century and that must be linked to Alexander/Iskandar/Dhū l-Qarnayn, a major
prototype of Muslim rulership (→ 3-3, 106, 107). Compare to the celebrated late 16th-century
picture of Qānis

˙
awh wearing his nāʿ ūra found in Jean Jacques Boissard’s Abbildungen der

Türckischen Kayser und Persischen Fürsten, discussed and reproduced in A. Fuess, “Sultans
with Horns: The Political Significance of Headgear in the Mamluk Empire”,Mamlūk 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)”,Mamlūk Studies Review 18 (2014–15), pp. 187–217.
On the whole, “indigenous” pictures of Mamluk sultans appear to be very rare. The Bapistière
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 Qāytbāy, Qānis

˙
awh andT

˙
ūmānbāy in the Elogia virorum bellica virtute illustrium

of Paolo Giovio (d. 1552).Muchmore anachronistic but perhaps less “exotic” from aMamluk
perspective is the splendid depiction of al-Z

˙
āh
˙
ir Barqūq’s accession ceremony that is found in

a copy of Erzurumlu D
˙
arı̄r’s Sı̄retü’n-Nebı̄ that was commissioned by the Ottoman sultan

Murād III in 1003/1594–95 (Istanbul, Topkapı SarayıMüzesi Kütüphanesi, H 1221, f. 12r). As
D
˙
arı̄r had dedicated his translation to Barqūq (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 Tedrîs
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Following this miniature, the “pocket library” consists of the following 11 sec-
tions36:

Fig. 5: Qānis
˙
awh sitting cross-legged (f. 2r)

Ettiǧi Terceme-i Darîrî ve Bu Eser İçin Yapılan Resimler”, inNecati Lugal Armaǧanı (Ankara,
1968), pp. 248–263, especially pp. 254–255, ill. 1) (see Add. 1).

36 The original number of sectionsmight have been higher, since at least on 7 places 1 ormore 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) Qānis
˙
awh al-Ghawrı̄, Dı̄vān-i mevlānā s-sult

˙
ān el-melikü’l-eşref K

˙
āni-

s
˙
avh Ǧavrı̄,ʿazze nas

˙
ruhu va h

˘
ullide mülkühu (ff. 2v–143v).

Included are some 70 poems of various types (qas
˙
ı̄da, ghazal and rubāʿ ı̄) by

Qānis
˙
awh, all in Turkic, apart from two inmixed Arabic-Turkic and one inmixed

Persian-Turkic. Clearly, this Turkic divan is not exhaustive, since Qānis
˙
awh’s

Arabic divans contain a limited number of Turkic ormixed 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 Qānis
˙
awh’s naz

˙
āʾir, i. e. , his

imitatio poems to model poems that are also included in the divan (next to
naz
˙
āʾir by other poets) (→ 18, 19). Let it be clear that— much like takhmı̄s and

badı̄ʿ ı̄ya poetry (→ 19, 23, 36, 49, 50, 80, 98, etc.) — these naz
˙
āʾir were so much

more thanmere literary Spielerei or rhetorical tour de force. Naz
˙
āʾirwere, in fact,

multi-functional. First, they provided “an arena in which (amateur poets) could
practive and develop their skill”38. 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 16th-
century Ottoman poet Enverı̄ with beklerüz (“we are waiting”) as its redı̄f.39

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.”40 And last but not
least, imitation poems often constituted acts of pious devotion, or, in thewords of
Marc Toutant, cases of “pious hermeneutics”.41 These three functions of the
naz
˙
ı̄ra are clearly recognizable in Qānis

˙
awh’s literary output, and will be re-

turned to later on (especially → 48, Ch. 3, Ch. 4).

37 O. Yavuz, Kansu Gavrî’nin Türkçe Dîvânı (Metin-İnceleme-Tıpkıbasım) (Konya, 2002); M.
Yalçın, The Dîvân of Qânsûh al-Ghûrî (Istanbul 2002). See the informative review of both
works by R. Dankoff in Mamlūk Studies Review 8/1 (2004): 303–307.

38 B. Péri, “‘… beklerüz’: An Ottoman Paraphrase (naz
˙
ı̄re) Network from the 16th Century”, in

Ch. Czygan & S. Conermann (eds.), An Irisdescent Device: Premodern Ottoman Poetry
(Göttingen, 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 Qānis
˙
awh 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, Ah
˙
med Paşa (→ 3-2, 3-8), Şı̄rāzı̄ (i. e. Şeyh

˘
Elvān-i Şı̄rāzı̄, famous

for his translation of the Gülşen-i Rāz), Niz
˙
āmı̄ (i. e. , K

˙
aramānlı Niz

˙
āmı̄),

Nesı̄mı̄42, H
˙
asan Oǧlı (the elusive Pūr-i H

˙
asan, who probably appears also in

Seyf-i Sarāyı̄’sGülistān bi’t-Türkı̄)43, YashbakminMahdı̄ (→ 83, 115), and Şerı̄f
(who translated the Shāh-Nāma, → 107).

– A second group can be identified only tentatively, as a positive match with
their respective divans appears to be lacking: Ah

˙
medı̄ (the same as the Ah

˙
medı̄

of 3-3 and 3-9?), Kātib Oǧlı (i. e. , Yazıcı Oǧlı Ah
˙
med Bı̄cān?), Şeyh

˘
ı̄ (the

Germaniyid?), Nas
˙
ı̄bı̄ (the 15th-century author of a Mevlid-Nāme?) and Şeyh

˘
Oǧlı (who authored a Marzūbān-Nāme?).

– For a third group of poets, not even a tentative identification is feasible: Nās
˙
ir,

H
˘
alās

˙
ı̄, K
˙
ād
˙
ı̄, S
˙
alāh

˙
ı̄, and Z

˙
arı̄fı̄ (see Add. 2).

As observed by Robert Dankoff, themodel poemnot always precedes Qānis
˙
awh’s

emulating poem. A malevolent reader would suspect Qānis
˙
awh to have played a

prestige-boosting trick here: by having his emulating poems precede their re-
spectivemodel poems, the imitatio relation could very well bemistaken in favour
of Qānis

˙
awh (→ 18, 19)!44

Unique as it may be, Qānis
˙
awh’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 Qarājā min
T
˙
abaqat al-Arbaʿı̄n, mutakhallas

˙
Rūh

˙
ı̄, and is dedicated to Qāytbāy.45

42 Cfr. Ibn Iyās, Badāʾiʿ al-Zuhūr, V: 88:Wa rubbamā kāna yamı̄l ilāmadhhab al-Nası̄mı̄ya min
maylihi ilā muʿ āsharat al-Aʿ ājim. Norris has dealt with Nesı̄mı̄’s influence on Qānis

˙
awh’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 l’Orient Seldjoukide et Ottoman (XIVe–XVIIIe siècle) (Leuven/Paris, 2005),
pp. 163–182).

43 See B. Flemming, “Ein Gazel von Hasan oǧlu (Unbekannte Gedicht im Divan von Sultan
Gavrı̄)”, in I. Türk Dili Bilimsel Kurultayına Sunulan Bildiriler 1972 (Ankara, 1975), pp. 331–
341. See also the discussion of Paris, Bibliothèque nationale de France, supplément turc 361
(→ 18).

44 Especially in the case of unidentified poets, there is the possibility that Qānis
˙
awh indeed

provided the model for the unidentified poet to emulate.
45 Unicum in British Library, Or. 4128; ed. and analysis: H. Kara, “15. Yüzyıl Memluk Sahası

Şairlerinden Rûhî’nin Dîvânı (İnceleme-Metin)”, MA thesis (T.C. Marmara Üniversitesi,
2014).
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– There is no trace of this Rūh
˙
ı̄ in Qānis

˙
awh’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-majmūʿ āt, there are two items to consider.
First, there is Seyf-i Sarāyı̄’s translation of the Persian (or even Islamicate)
classic par excellence, Saʿdı̄’sGulistān.HisGülistān bi’t-Türkı̄, dated 793/1391,
has an addendum with a selection of Turkic poetry by a variety of authors.46

– Next, there is the Mecmūʿ a-i Lat
˙
ı̄f that was once part of Qāytbāy’s library

(Topkapı Sarayı Müzesi Kütüphanesi, K 950).47 This collection is somewhat
similar to Qānis

˙
awh’s collection of Turkic poetry, albeit of a much smaller

scale and not including poetry by Qāytbāy himself. Instead, it contains poetry
of, among others, K

˙
ayǧusuz Abdāl, Gülşehrı̄, and ʿĀşık

˙
Paşa. The work was

penned by ʿAlı̄ b. Ah
˙
mad b. Amı̄r ʿAlı̄ <al-Hāʾı̄/al-Hāyiʾ> al-Mukattib, and

this is worth pointing, since we can identify at least one of his pupils: Tamur al-
Sharı̄fı̄ (→ 90, Chapter Three).

– Oddly enough — or, again, rather in line with expectations — the poetry
collections of Qāytbāy and Qānis

˙
awh 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”48 is surely not a co-
incidence, and will be returned to later on (→ 115, Ch. 3, Ch. 4).

– Concluding, Qānis
˙
awh’s divan shows a small yet remarkable congruence with

an anonymous collection of Turkic poetry, which will be dealt with elsewhere
(→ 18).

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

47 M. Demirel, ʿAlı̄ bin Ah
˙
med bin Emı̄r ʿAlı̄, Mecmūʿ a-i Lat

˙
ı̄fe ve Dili. Giriş-İnceleme-Metin-

Sözlük-Tıpkıbasım (İstanbul, 2005). Kātib al-sirr Mah
˙
mūd b. Ajā, who figures in, among

others themajālis recorded in al-ʿ Uqūd al-Jawharı̄ya (→ 47, 48), owned a copy of Gülşehrı̄’s
Mantık

˙
u’t
˙
-T
˙
ayr. His father, Muh

˙
ammad b. Ajā, was equally important (protégé of Yashbak

minMahdı̄, qād
˙
ı̄ʿaskar and ambassador to the Ottoman court, author of theRih

˙
lat Yashbak),

and was a Turkic litterateur in his own right, translating into Turkic the Futūh
˙
al-Shām, a

pseudo-Wāqidı̄ (→ Chapter Five, A Library Shattered) (see Add. 13).
48 Z. Oktay Uslu, “The Şat

˙
h
˙
iyye of Yūnus Emre and K

˙
ayġusuz Abdāl: 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 S

˙
ūfı̄s (…) 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) Ah
˙
med Paşa (d. 902/1497), an untitled selection of poetry (ff. 88r–143v).

Of the celebrated “sultan of poets” and vizier to Meh
˙
med II, included are 4

qas
˙
ı̄das, 36 ghazals, and another 9 qas

˙
ı̄das. All these are included in his divan,

and show only minor textual variants.49 Poetry of his is also included in the
divan’s first and eighth part (3-1 and 3-8).

(3-3) Ah
˙
medı̄ (d. around 812/1410), Risāle fı̄ l-ʿ Arūż (ff. 144v–147r).

This risāle seems to be a unicum and is absent from the bibliography of
Ah
˙
medı̄. This poet is known first and foremost as the author of the famous

Iskender-Nāme50, 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 identified51 (see Add. 3):
– Baltimore, The Walters Art Museum, W.664 (vidi) (→ Excursus, Fig. 81)
– Cairo, Dār al-Kutub, Adab Turkı̄ 316 (vidi) (→ Excursus, Fig. 82)
– İstanbul, İstanbul Üniversitesi Nadir Eserler Kütüphanesi, TY 6044 (a beau-

tiful copy with exquisite miniatures, which was owned by Khushqadam, a
khāzindār of dawādār ʿAlı̄ Bāy, under the reign of sultan Timurbughā)52

Nonetheless, Ah
˙
medı̄’s authorship can safely be assumed, in light of the fol-

lowing three arguments. First, all verses analysed in the risāle are Ah
˙
medı̄’s, being

included in his divan53. Second, Ah
˙
medı̄ is known to have authored (at least) one

other treatise on poetry, the Persian Badāyiʿ al-Sih
˙
r fı̄ S

˙
anāyiʿ al-Shiʿ r. Third,

Ah
˙
medı̄’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 Ah
˙
medı̄’s dı̄vān, fol-

lowed by its taqt
˙
ı̄ʿ using the faʿ ala verb paradigm.

(3-4) Anon., Risāle-i ʿArūż ez Güftār-i Mut
˙
ahhar (ff. 147r–153r).

Another risāle onʿarūd
˙
, anonymous now. Following a versified introduction

on the buh
˙
ūr-i şiʿ rı̄ (Āǧāz-i risāle-i mezkūr, ff. 147r–149r), there are 13 brief

versified sections on the various buh
˙
ūr and furūʿ (mutaqārib, bası̄t

˙
, ramal, …).

(3-5) K
˙
āżı̄ ʿAbd Allāh, Risāle fı̄ l-ʿ Arūż (153v–181r).

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

49 Ahmet Paşa Divanı, ed. A.N. Tarlan (Istanbul, 2005).
50 For another important source on Alexander for the Mamluk imagination, see Firdawsı̄’s

Shāh-Nāma (→ 106, 107). Intimately related to Alexander is, obviously, al-Khid
˙
r (→ 17-4, 84).

51 In spite of Qānis
˙
awh’s two-horned nāʿ ūra turban mentioned earlier, so far, no copy linked to

Qānis
˙
awh has been identified.

52 And thus not to be identified as sultan al-Malik al-Z
˙
āhir Khushqadam, who immediately

preceded sultan al-Malik al-Z
˙
āhir Yilbāy, as was done by the editors of the splendid 2019

edition of the Iskender-Nāme. See Ahmedî, İskendernâme, eds. Akdoǧan Y. et al. (İstanbul,
2019), pp 50–51; illustrations 1012 (frontispiece), 1013–1015,1021, 1023, 1024, 1026, 1027,
1041,1042 (miniatures).

53 Ed. Y. Akdoǧan (Ankara, 1988).
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authored in 849/1445 by ʿAbd Allāh, who originated from Divriǧi and was active
in Cairo as amunshı̄ and qād

˙
ı̄. Predating Nevāʾı̄’sMı̄zānü’l-Evzān some 80 years,

ʿAbd Allāh’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 YashbakminMahdı̄ (→
83, 115), and has been edited by Tourkhan Gandjeï.54

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. (fı̄ bayān-i medh

˙
-i Şāh

Mans
˙
ūr-i Şehrı̄) that is lacking in the Chester Beatty Library ms.55 As it happens,

this crucial addition allows us to identify the original work’s dedicatee: Mans
˙
ūr

Shahrı̄ of Divriǧi. Al-Maqrı̄zı̄ and Ibn Taghrı̄birdı̄ record several members of the
Banū Shahrı̄ in the northern lands of the Mamluk Sultanate, such as Ibrāhı̄m
(nāʾib of Divriǧi, d. 790/1388), Khalı̄l (nāʾib of Jaʿbar in 820/1417), Mans

˙
ūr

himself (nāʾib of Karkar, NW of Hama, Syria, in 855/1451, and of Jerusalem in
863/1458), Muh

˙
ammad (nāʾib of Malatya in 793/1391, and, if not a different

member of the family, nāʾib of Divriǧi in 820/1417)56, and ʿUmar (nāʾib of Rahba
in 820/1417).57As such, it would appear that the Banū Shahrı̄were a local family of
Turkmen or Kurdish nobility, centred on Divriǧi in the Mamluk northern border
lands, and co-opted by the Mamluk sultanate later on (see Add. 4).

(3-6) An anonymous and untitled risāle (ff. 181v–189v).
Of this treatise, written, as observed by cataloger Manfred Götz “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. Gandjeï, “The Bah
˙
r-i dürer: an early Turkish treatise on prosody”, in Studia Turcologica

Memoriae Alexii Bombaci Dicata (Napoli, 1982), pp. 237–249. Gandjeï’s statement that this
copy was offered by Yashbak to Qāytbāy’s library is unwarranted and seems to derive from a
misunderstanding of the bi rasm section (bi rasm khizānat al-maqarr al-ashraf al-karı̄m al-
ʿālı̄ al-mawlawı̄ al-amı̄rı̄ al-kabı̄rı̄ al-sayfı̄ Yashbak min Mahdı̄ amı̄r dawādār wa ustādār al-
ʿālı̄yawamudabbir al-mamlakat al-islāmı̄yat al-malikı̄ al-ashraf Qāytbāyʿazza nas

˙
ruhu). See

also Flemming, Essays on Turkish Literature and History, pp. 310–311 (repr. of id. , “Notes on
ʿAruż in Turkish Collections”, in B. Utas & L. Johanson (eds.), Arabic Prosody and its Ap-
plications inMuslim 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-Shih

˙
nas, Muh

˙
ibb al-Dı̄n (d. 815/1412),

authored a history of Aleppo, the Rawd
˙
al-Manāz

˙
ir fı̄ ʿIlm al-Awāʾil wa l-Awākhir. In his

edition (Beirut, 1417/1997), the editor Sayyid Muh
˙
ammad Muhannā misread the patron’s

name as “Ibn Shahdı̄”. 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 Taghrı̄birdı̄, al-Manhal al-S
˙
āfı̄ wa l-Mustawfı̄ baʿ da l-Wāfı̄, ed. Muh

˙
ammad Muh

˙
ammad

Amı̄n (Cairo, 1984–1993), I: 196–197; al-Maqrı̄zı̄, Kitāb al-Sulūk li Maʿ rifat Duwal al-Mulūk,
ed. Saʿı̄d ʿAbd al-Fattāh ʿĀshūr (Cairo, 1972), IV: 406, 410, 517; Ibn Taghrı̄birdı̄,H

˙
awādith al-

Duhūr, ed. Fahı̄m Muh
˙
ammad Shaltūt (Cairo, 1990), I: 283.
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(and hence) permissibility ofmūsı̄qı̄, the first one taken from aTurkicwork that is
dated 873/1469 and the second taken from the present divan.

In order to refute theʿulamāʾs claim that music is h
˙
arām, the famous Abbasid

musician and music theoretician S
˙
ūfı̄/S

˙
afı̄ al-Dı̄n ʿAbd al-Munʿim (al-Urmawı̄)

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-Urmawı̄ starts a zangūle, which
mesmerizes the camel to the extent that he completely forgets about the coveted
water.58 In all, three times the power of music over the strength of thirst is thus
demonstrated, and it is proven that theʿilm mūsı̄qı̄ is an ʿilm sharı̄f indeed.

The 1469 Text Qānis
˙
awh’s dı̄vān

(p. 44) (…) tā kendüyi s
˙
uya irişdüre s

˙
udan içe,

şeyh
˘
S
˙
afı̄ ed-Dı̄nʿAbdi’l-Müʾmin āǧāz eyledi,

eyitdi “K
˙
ıf yā camel!” didi, bir nevbet-i

müretteb zengūle mak
˙
āmında bünyād

eyledi eyitdi. Deve gördü ki bir lat
˙
ı̄f āvāz

k
˙
ulaǧına girdü, h

˙
ayrān k

˙
aldı, gözlerin

şeyh
˘
den yaŋa dikdi, aǧladı, gözlerinden

yaşlar ak
˙
tı.

(f. 184v) Çūn kim s
˙
uya ėrişdi, dah

˘
i şeyh

˘
S
˙
ūfı̄ ed-

Dı̄n āǧāz ėtdi, ayıtdı, “Yā camal, ismaʿ !”
Dah

˘
i bir nevbet-i müretteb zengūle bünyād

ėtdi, dah
˘
i deve(-i) miskı̄n gördi kim k

˙
ulaǧına

bir lat
˙
ı̄f āvāz ėşitdi, kendü özin düşürdi, iki

gözini şeyh
˘
S
˙
ūfı̄ ed-Dı̄n yaŋa dikdi dah

˘
i (f. 185r)

k
˙
aldı şeyh

˘
nevbetini tamām edince iki

gözinden seyl gibi yaş ak
˙
dı.

Şöyle ki mecmūʿ -i h
˙
alāyık

˙
anı gördüler vak

˙
tā

ki şeyh
˘
nevbetin temām itdi, deve dah

˘
i yine

s
˙
udan yaŋa revān oldı veʿazm itdi ki vara s

˙
u

içe, şeyh
˘
yine bir nevbet dah

˘
ı bünyād eyledi,

deve kendüzin yine s
˙
udan girū çekdi,

gözlerin yine şeyh
˘
den yaŋa dikdi, yine

gözlerinden yaş revān oldı (…)

Çūn ki şeyh
˘
nevbetin tamām ėtdi, deve fı̄ l-

h
˙
āl s
˙
uya ėrişdi, şeyh

˘
yine āǧāz ėtdi, deve yine

kendüyi çekdi gözlerinden yaş revān oldı.

El-h
˙
ās
˙
ıl-i kelām üç nevbet böyle eyledi bu

ah
˙
vāli temāmet h

˙
alāyık

˙
gördiler, eyitdiler bu

ʿilm şerifʿilimdir didiler (…) andan soŋra (p.

45) h
˘
oşh
˘
vānendeler ve gūyendeler (…)

Üç defʿ a h
˙
āl böyle oldı. Gördiler kim buʿilm

şerı̄fʿilimmiş dah
˘
i vardılar bu ʿilme meşǧūl

oldılar h
˘
oşh
˘
vānendeler ve gūyendeler.

Bilesin kim buʿilm-i mūsı̄k
˙
ı̄niŋ ah

˙
vāli iken

çok
˙
dur (…) pes muh

˘
tas
˙
ar k

˙
ılduk

˙
kiʿāriflere

bu k
˙
adar işāret yiter, vallāh aʿ lem bi’s-sevāb.

Bu ʿilm-i mūsik
˙
ināt (sic) ah

˙
vāli çok

˙
dur, ve

lı̄kin bir muh
˘
tas
˙
ar k

˙
ılduk

˙
kim (f. 185v) ok

˙
ıyalar

üşenmeyenler ʿāriflere bu k
˙
adar yėter. İmdi

buʿilmi dilerseŋ kim h
˙
ās
˙
ıl ėdesen bir üstāda

h
˘
idmet eyle kim tā sen dah

˘
i üstād olasın.

Dı̄bāce tamām oldı.

58 Al-Urmawı̄’s choice for the zangūle is not coincidental, since this particular mode is asso-
ciated with the grunting of the camel (rāst being associated with the elephant, es

˙
fahān with

sheep,…). See E. Neubauer, “Affe, Laute, Nachtigall. Tiere undMusik 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.
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Emmā bundan soŋra bilgil kim ol üstādlar
kim buʿilm-imūsı̄k

˙
ı̄yi bünyād eyledilerʿilm-i

h
˙
ikmetden veʿilm-i heyʾetden veʿilm-i

nücūmdan veʿilm-i t
˙
ıbdan çık

˙
armışlardur

oniki burūc ve yidi yılduz ve dörtʿanās
˙
ır ve

gece gündüz ki yigirmidört sāʿ atdür terkı̄b
eylediler, şöyle ki ādem oǧlanınıŋ as

˙
lı dört

ʿanās
˙
ırdandur.

Ol üstādlar kim buʿilmi bünyād ėtmişler
ʿilm-i heyʾet veʿilm-i h

˙
ikmet veʿilm-i t

˙
ıbb ve

ʿilmi nücūmdan istih
˘
rāc eylemişler, on iki

bürce yedi yïlduza dörtʿanās
˙
ıra gėcenüŋ

gündüzüŋ yiǧirme dört sāʿ atïna terkı̄b
ėtmişlerdi, nitekim ādemüŋ as

˙
lı dört dur.

(…) in order to reach the water and to drink
[from it], sheikh S

˙
ūfı̄ ed-Dı̄n ʿAbdi’l-

Müʾmin commenced [speaking]. Saying,
“Halt, O camel!” he performed a
multisectional suite in the zangūle maqām.
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.

As it reached the water, sheikh S
˙
ūfı̄ ed-Dı̄n

commenced [speaking]. Saying, “O camel!
Listen!” he performed a multi-sectional
suite zangūle. As the wretched camel
noticed that a sweet voice reached its ear, it
dropped, fixed its eyes on sheikh S

˙
ūfı̄ ed-Dı̄n

and stayed [still]. By the time the sheikh had
finished his suite, tears were flowing from its
eyes like a current.

[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.

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.

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 (…)

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.

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!

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
basis of mankind consists of four elements.

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.

The first column is taken from a Turkic translation (made by H
˙
arı̄rı̄ b. Mu-

h
˙
ammed in 873/1469)59 of a risāle that was authored in Persian byK

˙
ırşehirli Yūsuf

b. Niz
˙
ām ed-Dı̄n el-Mevlevı̄, probably in 813/1411. The fact that Yūsuf ’s Persian

original has not been located so far is unfortunate, but quite irrelevant here.
Relevant here is the fact that H

˙
arı̄rı̄’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 K

˙
ırşehirli Yūsuf ’s Persian source text.60

(3-7) ʿAdnı̄ (d. 878/1474), an untitled selection of poetry (ff. 190r–207v).
ʿAdnı̄ is the takhallus

˙
of the well-known Ottoman grand vizier Mah

˙
mūd Paşa

Angelović (d. 878/1474). Included are 1 Persian qas
˙
ı̄da in rāʾ (radı̄f mulk), fol-

lowed by 19 Turkic ghazals. While all the ghazals are available in his divan with
minor textual variants61, the Persian qas

˙
ı̄da seems to remain unpublished. Ac-

cording to the editor of his divan, Osman Kufacı, there should be a particularly
old copy of ʿAdnı̄’s divan in Egypt.62 Could this have been Qānis

˙
awh’s?

(3-8) Ah
˙
med Paşa (d. 902/1497), 1 qas

˙
ı̄da (ff. 207v–219r).

Another poem of Ah
˙
med Paşa (→ 1-2), this time a long qas

˙
ı̄da in –ā, also

available in his divan.63

59 Text ed.: U. Sezikli, “Kırşehirli Nizâmeddin İbn Yûsuf ’un Risâle-i Mûsikî Adlı Eseri”, MA
thesis (T.C. Marmara Üniversitesi, İstanbul, 2000) (based on 3 mss.); Turkish transl.: id. ,
Risâle-i Mûsıkî. Kırşehirli Yusuf bin Nizameddin (Ankara, 2014) (with ref. to two more mss.).
An earlier thesis by Ramazan Kamiloǧlu should no longer be consulted, as it is based on one
ms. only: “Şehrî Kırşehrî el-Mevlevî Yusuf İbn Nizameddin İbn Yusuf Rumî’nin Risale-i
Mûsikîsi’nin Transkribe ve Deǧerlendirilmesi”, MA thesis (T.C. İnönü Üniversitesi, Malatya,
1998).

60 For a survey of other Turkic works that drew on K
˙
ırşehirli Yūsuf ’s work, such as H

˘
ıżır bin

ʿAbdullāh’s Kitābü’l-Edvār, and Bedr-i Dilşād’s Murād-Nāme, see R. Uslu, “Yusuf Kırşehri
Mevlevi’nin Türk Müzik Tarihindeki Yeri: Yeni Sistemcilerin Kurucusu Müzik Teorisyeni”,
Researcher: Social Science Studies 5/4 (2017): 655–679.

61 O. Kufacı, “Adni Divanı ve Adni Divanında Benzetmeler”, MA thesis (T.C. İstanbul Üni-
versitesi, 2006).

62 Ibid. , p. 10.
63 Ahmet Paşa Divanı, no. 12 (pp. 30–40).
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(3-9) Ah
˙
medı̄ (d. around 812/1410), untitled selection of poetry (ff. 219r–

234r).
A total of 17 qas

˙
ı̄das and 2 ghazals, all included in his published divan and

showing only minor textual variants (→ 3-3 and perhaps 3-1).
(3-10) K

˙
ād
˙
ı Burhān ed-Dı̄n (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 1f. is missing. Both poems are included in his divan,
with minor textual variants.64

(3-11) End of a poem & two muʿ ammayāt (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’smajālis as well (→ 17, 47, 48,
66, …).65 On riddle is on the name of Mūsā, the other one is on the name of
ʿUmar. As these lines seem absent from Burhān ed-Dı̄n’s divan, at least one folio
must be missing between ff. 235 and 236.

In all, Qānis
˙
awh’s Turkic divan is a veritable “pocket library” that is worthy of a

ruler. More importantly even, it is a “transregional”66 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 – Preußischer Kulturbesitz, Ms. or. quart 1817
(vidi)67

Anon.,Kitāb fı̄Tartı̄bMamlakat al-Diyār al-Mis
˙
rı̄ya waUmarāʾihāwaArkānihā

wa Arbāb al-Waz
˙
āʾif.

This is a work on Mamluk administration, probably taken — with few Er-
weiterungen, according to the cataloger— from al-Qalqashandı̄’s D

˙
awʾ al-S

˙
ubh

˙

64 Kadı Burhaneddin Divanı, ed. M. Ergin (İstanbul, 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 18th and 19th 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 Janā l-Dawh
˙
al-Muthmir, itself an abridgment of his massive S

˙
ubh

˙
al-Aʿ shā fı̄ S

˙
ināʿ at al-Inshāʾ. The opening line runs as follows:

Iʿ lam ayyadaka llāh anna as
˙
l tartı̄b mamlakat al-diyār al-Mis

˙
rı̄ya maʾkhūdhʿan tartı̄b

al-khilāfa bi Baghdād waʿan tartı̄b al-Fāt
˙
imı̄yı̄n bi Mis

˙
r waʿan al-mulūk al-Ayyūbı̄ya.

Dhakara baʿd
˙
al-mufassirı̄na fı̄ sabab nuzūl qawlihi taʿ ālā: “Qul: ‘Allāhumma, mālik al-

mulk, tuʾtı̄ l-mulkman tashāʾwa tanziʿ al-mulkmimman tashāʾwa tuʿ izzman tashāʾwa
tudhill man tashāʾ bi yadika l-khayr, innakaʿalā kull shayʾ qadı̄r’.” (…)

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 theWord of God, exalted is He above all, “Say, ‘OAllah,
Owner of Sovereignty, You give sovereignty to whomYou will and You take sovereignty
away fromwhomYouwill. You honourwhomYouwill and You humble whomYouwill.
Your hand is (all) good. Indeed, You are over all things competent.’”68 (…)

In relation to its contents, no further discussion is warranted, as the whole work
has been edited byMuh

˙
ammad al-Zāhı̄69, and its contents conveniently tabulated

by Gregor Schoeler.
It was copied (khidmat) in 51ff. for the library of Qānis

˙
awh (bi rasm khizānat)

bymamlūk Kasbāy min Aqbirdı̄min T
˙
abaqat al-Rafraf bi l-Maydān al-Malikı̄ al-

Ashrafı̄.
Until further notice, it would thus seem that Qānis

˙
awh did not own a copy of

the S
˙
ubh

˙
al-Aʿ shā itself, but merely a reworked summary thereof. The same holds

for that other massive work, al-Maqrı̄zı̄’s Khit
˙
at
˙
: for this too, so far only a de-

rivative, shortened version can be linked to Qānis
˙
awh (→ 127). This could be

compared, e. g. , to the Kitāb al-S
˙
afwa fı̄ Was

˙
f al-Mamlakat al-Mis

˙
rı̄ya, an

abridgment of Khalı̄l b. Shāhı̄n’s (d. 873/1468–1469) Zubdat Kashf al-Mamālı̄k,
authored by Muh

˙
ammad b. Abı̄ l-Fath

˙
al-S

˙
ūfı̄ al-Shāfiʿı̄ (d. 950/1543) at the

request of the Mamluk sultan al-Z
˙
āhir Qānis

˙
awh (r. 903–905/1498–1500) (→

115).70 This begs the question: why would sultans settle with derivative works (→
Ch. 3)?71

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

68 Qurʾān, 3: 26.
69 Muh

˙
ammad al-Zāhı̄, “Risāla fı̄ Tartı̄b Mamlakat al-Diyār al-Mis

˙
rı̄ya wa Umarāʾihā wa Ar-

kānihi wa Arbāb al-Waz
˙
āʾif li Muʾallif Majhūl”, Āfāq al-Thaqāfa wa l-Turāth 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 Muh
˙
ammad Yāsı̄n, “al-S

˙
afwa fı̄ Was

˙
f al-Mam-

lakat al-Mis
˙
rı̄ya. Taʾlı̄f: Muh

˙
ammad b. Abı̄ l-Fath

˙
al-S

˙
ūfı̄ al-Shāfiʿı̄ al-mutawaffı̄ sanat 950 H/

1543 M”, MA thesis (Nābulus, Jāmiʿat al-Najāh
˙
al-Wat

˙
anı̄ya, 2014).

71 However, Qāytbāy owned a copy of the Zubdat Kashf al-Mamālik itself (Bibliothèque na-
tionale de France, Ar. 1724) (vidi), which he had endowed (→ Ch. 3).
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both meanings. Hence, while Kasbāy is referred to as the khādim of the ms. only,
it is assumed that he was both its kātib and its subsequent khādim.Also, while it is
quite likely that Qānis

˙
awh 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, Abāz
˙
a 7219, ff. 12r–28v (vidi)72

Qānis
˙
awh al-Ghawrı̄, Hādhihi al-Qas

˙
āʾid wa Baʿ d

˙
Abyāt min Naz

˙
m al-sult

˙
ān al-

aʿ z
˙
am wa l-malādh al-mufakhkham sult

˙
ānMis

˙
r wa l-Shāmwa l-ʿ Irāqayn khādim

al-H
˙
aramayn al-sharı̄fayn sayyid mulūk al-ʿ Arab wa l-ʿ Ajam mālik riqāb al-

umam s
˙
āh
˙
ib al-sayf wa l-qalamman fatah

˙
a llāhʿalā yadayhi ard

˙
al-H

˙
ijāz baʿ da l-

ʿadam al-malik al-ashraf Abū l-Nas
˙
r Qānis

˙
awh al-Ghawrı̄ t

˙
āba tharāhu.

This collection of 45 qas
˙
āʾid and muwashshah

˙
āt of Qānis

˙
awh, 44 in Arabic

and 1 in Turkic, was edited by Shaʿbān Muh
˙
ammad Mursı̄.73

As the Azhar ms. is definitely a fair deal later than Qānis
˙
awh’s reign, it cannot

have been part of Qānis
˙
awh’s library. However, while quite some poems are

available in othermss. (→ 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 fı̄ tartı̄b qas
˙
s
˙

al-az
˙
fār, i. e. , on the proper order to pare one’s nails (→ fig. 6):

Al-khins
˙
ir al-wust

˙
ā bihām bins

˙
ir ❀ Sabbāba tartı̄b yumnā yuʾthar

Wa ukhtuhā ibhām wust
˙
ā khins

˙
ir ❀ Sabbāba wa baʿ da dhāka bins

˙
ir

Little finger, middle finger, thumb, ring
finger

❀ Index finger, [such] is the preferred order
on the right hand.

As for its sister (i. e. , the other hand),
thumb, middle finger, little finger,

❀ Index finger, and only then ring finger.

72 Fihris al-Kutub al-Mawjūda bi l-Maktabat al-Azharı̄ya ilā 1368/1949. Al-Juzʾ al-Khāmis wa
Yashtamil ʿalā l-Funūn al-Ātı̄ya: al-Adab – al-Tārı̄kh – Taqwı̄m al-Buldān (al-Jughrāfiyā)
(Cairo, 1949), p. 206.

73 “Dı̄wān al-Sult
˙
ān al-Ghawrı̄”, Majallat Maʿ had al-Makht

˙
ūt
˙
āt al-ʿ Arabı̄ya (1980): 96–176.

Fig. 6: A poem on paring the nails (detail of f. 28v)
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The fact that this collection has 2 poems on the clipping of the nailsmight not be a
coincidence. Both in the t

˙
ibb al-nabawı̄ and in the t

˙
ibb al-aʾimma, 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 Qānis

˙
awh 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 Ghawrı̄ya.74

➤ 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 Mah

˙
mūd al-Mans

˙
ūrı̄, professor of religion at the Azhar

University, in 1945. Mans
˙
ūrı̄ had the Azhar ms. copied in 21ff. in 1343/1925. The

colophon (f. 21v) reads:

Biʿawn allāh qad tamma naskh hādhihi l-qas
˙
āʾidʿan al-as

˙
l al-mawjūd bi Dār al-Kutub

al-Azharı̄ya bi qalam al-faqı̄rMus
˙
t
˙
afā b.ʿUthmān b. Ah

˙
mad (…)wa dhālika fı̄ yawmal-

ithnayn 25 Shawwāl 1343 min hijratihi s
˙
allā llāhu ʿalayhi wa sallama ʿalā dhimmat

fad
˙
ı̄lat al-shaykh Mah

˙
mūd al-imām min ʿulamāʾ al-Azhar al-Sharı̄f.

By God’s aid, the copy of these qasidas from the original [manuscript] that is kept at the
Azhar Library, by the poor Mus

˙
t
˙
afā b. ʿUthmān b. Ah

˙
mad (…), was finished on

Monday, the twenty-fifth of Shawwāl 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
Mah

˙
mūd, a scholar at the Noble Azhar.

(6) Cairo, Dār al-Kutub, Mas
˙
āh
˙
if Ras

˙
ı̄d 72 (non vidi)

Qurʾān, a complete set in 30 vols.
This Qurʾān was originally copied for the Ilkhanid sultan Öljeytü at the

charitable foundation of his well-known vizier, Rashı̄d al-Dı̄n, in Hamadān in

74 As for the t
˙
ibb al-nabawı̄, see, e. g., C. Elgood, “Tibb-ul-Nabbi or Medicine of the Prophet.

Being a Translation of TwoWorks of the SameName. I. –TheT
˙
ibb-ul-Nabbi of Al-Suyút

˙
í II. –

The T
˙
ibb-ul-Nabbi of Mah

˙
múd bin Mohamed al-Chaghhayni, together with introduction,

notes& a glossary”,Osiris 14 (1962): 33–192, here p. 175 (quoting al-Suyūt
˙
ı̄’s al-T

˙
ibb al-Nabı̄).

As for the t
˙
ibb al-aʾimma, compare to a similar poem found in themargins of amanuscript 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-ʿ ayn], so do not scorn it”. See E. Savage-Smith, “Between Reader & Text: Some
Medieval Arabic Marginalia”, in Scientia in margine. Études sur les marginalia dans les
manuscrits scientifiques duMoyenÂge à 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-t

˙
ibb al-nabawı̄: dropping cold water in the afflicted eye (see I. Perho, The

Prophet’s Medicine. A Creation of theMuslim Traditionalist Scholars (Helsinki, 1995), p. 122).
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713/1313, and subsequently sent to al-Nās
˙
ir Muh

˙
ammad b. Qalāwūn, either by

Öljeytü himself or by his son, Abū l-Saʿı̄d. The Mamluk sultan al-Nās
˙
ir Mu-

h
˙
ammad then probably donated the set to his atābak al-jaysh and brother-in-

law, Baktamur al-Sāqı̄ al-Malikı̄ al-Nās
˙
irı̄, in 747/1326, who put it in waqf at his

mausoleum.75Aswas evoked already in Chapter One, Qānis
˙
awh relocated the full

set to his own complex, which already housed theMus
˙
h
˙
afʿUthmānı̄ and various

Prophetic Relics. Whereas the Mus
˙
h
˙
af and the Relics were stored in the sultan’s

mausoleum, the Hamadān Qurʾān was deposited in the adjacent khānqāh.76 On
that occasion, the name of Öljeytu as the commissioner of the copy was replaced
with that of al-Nās

˙
ir Muh

˙
ammad, and each of its 30 ajzāʾ was inscribed with a

waqf note in Qānis
˙
awh’s name.77

It is not unlikely that Topkapı SarayıMüzesi Kütüphanesi, B 82 was part of the
same diplomatic gift exchange as the Hamadān Qurʾān (→ 90).

(7) Cairo, Dār al-Kutub, Mas
˙
āh
˙
if Ras

˙
ı̄d 73 (non vidi)

Another complete copy of the Qurʾān, in 290ff.
The copy was made by Ah

˙
mad b. ʿAlı̄ al-Fayyūmı̄, who had been active as a

scribe already under Qāytbāy’s rule78, andwho also penned al-Suyūt
˙
ı̄’s al-Maqāla

al-Wardı̄ya fı̄ l-Rayāh
˙
ı̄n al-Zahrı̄ya for Qānis

˙
awh (→ 130).

Dated shortly following his accession in 908/1503, it was commissioned by
Qānis

˙
awh himself and given inwaqf to hismadrasa in the Ghawrı̄ya complex. As

observed by Alison Ohta, this is the only large-volume Qurʾān thus far identified
that was commissioned by Qānis

˙
awh himself.79

Both its specific dikka in themadrasa and its s
˙
andūq have been preserved, and

have been described in great detail by Fāyiza Mah
˙
mūd ʿAbd al-Khāliq al-Wakı̄l,

in her monograph of Mamluk Mus
˙
h
˙
af-related furniture.80

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 Iyās, Badāʾı̄ʿ al-Zuhūr, IV: 69. Compare to Dublin, Chester Beatty Library, 5479 (→ 17).
77 For its s

˙
andūq, see Fāyiza Mah

˙
mūd ʿAbd al-Khāliq al-Wakı̄l, Athāth al-Mus

˙
h
˙
af fı̄Mis

˙
r fı̄ʿAs

˙
r

al-Mamālı̄k (Cairo, 2004), pp. 228–229, figs. 91–92 (parts of the s
˙
andūq); pp. 217–219, figs. 81–

82 (the s
˙
andūq itself ?). The author located this Qurʾān 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 ʿAbd al-Khāliq al-Wakı̄l, Athāth al-Mus

˙
h
˙
af, pp. 202–204, figs. 61–62 (dikka); pp. 231–234,

fig. 94 (s
˙
andūq); Ohta, “The Bindings of Qansuh al-Ghawri”, p. 220, figs. 8, 9.
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(8) Cairo, Dār al-Kutub, Mas
˙
āh
˙
if Ras

˙
ı̄d 151 (non vidi)

A third complete Qurʾān copy. Said to have been made a waqf by Qānis
˙
awh, this

item may very well be identical to the 30-volume Qurʾān set, (at least) 8 ajzāʾ of
which were offered for sale in the past (→ 134, fig. 7).

(9) Cairo, Dār al-Kutub, Tafsı̄r 1117 (non vidi)

An anonymousmajālis text of 134ff. , entitled al-Kawkab al-Durrı̄ Fı̄ Ajwibat al-
Ghawrı̄. Referred to as a nuskha as

˙
lı̄ya and not a nuskha mus

˙
awwara, this should

be a second ms. of the same text covered in Topkapı SarayıMüzesi Kütüphanesi,
A 1377 (→ 66), and not amodern copy thereof. However, prima facie, this is rather
unlikely…

➤ Cairo, Dār al-Kutub, Tafsı̄r 258 (non vidi)

Anon., al-Kawkab al-Durrı̄ Fı̄ Masāʾil al-Ghawrı̄; 228ff.
Unlike the previous item, this one is referred to as a nuskhamus

˙
awwara, and is

thus clearly a modern copy, either of the previous item (→ 9), or of Topkapı
Sarayı Müzesi Kütüphanesi, A 1377 (→ 66).

Fig. 7: Frontispiece of one of the ajzāʾ auctioned in the past
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(10) Cairo, Dār al-Kutub, Taʾrı̄kh Khalı̄l Aghā 29 (non vidi)

Shams al-Dı̄n Muh
˙
ammad b. Ah

˙
mad b. Sharaf al-Dı̄n al-Madanı̄ al-Shāfiʿı̄ (d.

after 904/1498), Mawāhib al-Lat
˙
ı̄f fı̄ Fad

˙
l al-Maqām al-Sharı̄f (fı̄ Manāqib al-

Sult
˙
ān Qānis

˙
awh al-Ghawrı̄).

This uniquems. is a Fürstenspiegel-cum-hagiography in 52ff. and dedicated to
Qānis

˙
awh. It consists of an introduction, 5 chapters and a conclusion. Chapters 1

to 4 each cover the fad
˙
l al-imām al-ʿ ādil, the fad

˙
l al-jihād, al-shafaqaʿalā l-khalq,

and the fad
˙
l al-ʿ ilm wa ikrām al-ʿ ulamāʾ, by listing a number of Qurʾanic verses

and 20 or 40 hadiths. All these virtues are said to combine in the person of
Qānis

˙
awh. Chapter 5 elaborates on the letters of Qānis

˙
awh’s name, with the qāf

for quwwa, the s
˙
ād for s

˙
abr, the hāʾ for hidāya, …

Regarding the author, all the editor could share with us was his name, the
observation that he had been active under Qānis

˙
awh’s rule (likely as a faqı̄h, a

muh
˙
addith or mufassir), and (on the basis of which sources?) his approximate

year of death (905, 906 or 910/1499–1504).81 At least for now, two more elements
can be added to this succinct biography. First, we can most likely identify the
author with Muh

˙
ammad b. Ah

˙
mad al-Shushtarı̄ al-Madanı̄ al-Shāfiʿı̄, known as

Ibn Sharaf al-Dı̄n and born in 872/1468 in Medina.82 Second, he authored at least
one more work, based on a work of Ibn H

˙
ajar al-ʿAsqalānı̄:ʿUmdat al-Udabāʾ li

Dafʿ al-T
˙
āʿ ūn wa l-Wabāʾ, found as a unicum in Paris: Bibliothèque nationale de

France 3019/1 (ff. 1–95) (vidi).

(11) Cairo, Dār al-Kutub, 11857 zāʾ (non vidi)

Anon., al-H
˙
ikāyāt al-Mustat

˙
āba min Dı̄wān al-S

˙
abāba li Ibn Abı̄ H

˙
ajala.

This is a selection of stories taken from Ibn Abı̄ H
˙
ajala’s (d. 776/1375) well-

known anthology of stories and poetry on ardent love and its practitioners, the
Dı̄wān al-S

˙
abāba.83 Following the basmala etc. , the opening line runs as follows:

H
˙
akā Abū l-Faraj b. al-Jawzı̄, qāla: dhakara lı̄ shaykhunā Abū l-Khayr Muh

˙
ammad b.

ʿAbd Allāh anna rajulanʿashiqa jāriyat nas
˙
rānı̄ya fa afd

˙
ā bihi l-h

˙
āl ilā l-junūn fa rufiʿ a

ilā l-bı̄māristān (…)

81 Ed.Madı̄h
˙
a al-Sharqāwı̄ (Būr Saʿı̄d 2000). See the short notice, focusing on the work’s preface,

in Chr. Mauder, “Herrschaftsbegründung durch Handlung. ʿAbd al-Bāsit
˙
al-Malat

˙
ı̄s (st. 1514

in Kairo) ,al-Maǧmūʿ al-bustān an-nawrı̄‘ (,Die erblühenden Gartensammlung‘)”, Das Mit-
telalter 20/1 (2015): 29–46, here pp. 43–44.

82 Al-Sakhāwı̄, al-D
˙
awʾ al-Lāmiʿ li Ahl al-Qarn al-Tāsi (Beirut, 1992), VII: 82.

83 See N. Papoutsakis & S. von Hees (eds.), The Sultan’s Anthologist: Ibn Abı̄ H
˙
aǧalah and His

Work (Baden-Baden, 2017).
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Abū l-Faraj b. al-Jawzı̄ has told, “My teacher, Abū l-KhayrMuh
˙
ammad b. ʿAbdAllāh 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 Qānis
˙
awh (bi rasm khizānat) in 24ff. , apparently by a

mamlūk called T
˙
uqt

˙
amish min Uzdamur min al-Rafraf.84

➤ Cairo, Dār al-Kutub, 12144 zāʾ (non vidi)

Anon., al-H
˙
ikāyāt al-Mustat

˙
āba min Dı̄wān al-S

˙
abāba li Ibn Abı̄ H

˙
ajala; 25ff.

This is undoubtedly a modern copy of the previous item (→ 11).

(12) Cairo, Jāmiʿ al-Sayyida Zaynab (vidi)85

This vastMus
˙
h
˙
afʿUthmānı̄ – 1087ff. , 57 x 68 cms, 80 kgs, 99 % complete – is one

of the eight copies commonly attributed to caliph ʿUthmān.86 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 Qānis

˙
awh’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 H

˙
usaynı̄?87

By order of Qānis
˙
awh, the Mus

˙
h
˙
af was restored and relocated to the newly

built qubba opposite hismadrasa, in the northernwing of the Ghawrı̄ya complex.
The qubba’s mih

˙
rāb was flanked by two khizānas with “gold-coloured doors

from imported wood”, one for the Mus
˙
h
˙
af and one for the Prophet’s Relics88.

Plenty of details regarding the transfer of the Mus
˙
h
˙
af and the Relics and re-

garding their destination, the qubba, can be found in Ibn Iyās’ chronicle89, in one
of Qānis

˙
awh’swaqfı̄yāt (→ 13), and in the Turkic Shāh-Nāma (→ 107). Following

its restoration and relocation, the Mus
˙
h
˙
af continues to appear in the Badāʾiʿ al-

Zuhūr on those occasions where solemn oaths were to be pledged. In 919/1513,
e. g. ,

84 For a brief ref. to the work, see ʿAbd al-Qādir al-Maghribı̄, “Majālis al-Sult
˙
ān al-Ghawrı̄”,

Majallat al-Majmaʿ al-ʿ Ilmı̄ al-ʿ Arabı̄ 17 (1361/1942): 366–368, here pp. 367–368.
85 No shelf mark available.
86 See the introduction and facsimile by T. Altıkulaç, 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 Āthār, see Abdulfattah, “Relics of the Prophet”; Ah

˙
mad Taymūr Bāshā, al-Āthār al-

Nabawı̄ya (Cairo, 1370/1951), pp. 38–42.
89 Ibn Iyās, Badāʾiʿ al-Zuhūr, especially IV: 58–59, 68–69.
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Rasama l-sult
˙
ān bi ih

˙
d
˙
ār al-Mus

˙
h
˙
af al-ʿ Uthmānı̄, fa tawajjaha li ih

˙
d
˙
ārihi Ulmās Da-

wādār Sikkı̄n, fa lammā ah
˙
d
˙
arūhu bayna yaday al-sult

˙
ān taqaddama l-qād

˙
ı̄ kātib al-sirr

Mah
˙
mūd b. Ajā wa h

˙
allafa ʿalayhi l-umarāʾ al-muqaddamı̄n qāt

˙
ibatan, thumma l-

umarāʾ al-t
˙
ablkhānāt thumma jamāʿ a min al-umarāʾ al-ʿ asharāt, fa h

˙
alafū ʿalā l-

Mus
˙
h
˙
af al-ʿ Uthmānı̄ bi annahum lā yukhāmirūʿalā l-sult

˙
ān wa lā yarkabūʿalayhi wa lā

yuthı̄rū fitna bayna l-mamālı̄k wa bayna l-sult
˙
ān, fa lammā h

˙
alafū h

˙
alafa lahum al-

sult
˙
ān ayd

˙
an ʿalā l-ʿ Uthmānı̄ bi annahu lā yaghdiruhum wa lā yakhūnuhum wa lā

yamsik ah
˙
adan minhum lā kabı̄r wa lā s

˙
aghı̄r.90

The sultan ordered for the Uthmani Codex to be brought, and Ulmās Dawādār Sikkı̄n
went to fetch it. When it was brought bfeore the sultan, the qadi and kātib al-sirr,
Mah

˙
mūd b. Ajā, 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 mamlūks 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 s
˙
andūq that was commissioned by Qānis

˙
awh to store the Mus

˙
h
˙
af has been

identified and is dealt with by ʿAbd al-Khāliq al-Wakı̄l, Alison Ohta, and Carine
Juvin.91 Significantly, the inscription on its central panel is most explicit re-
garding oaths taken over the Mus

˙
h
˙
afʿUthmān:

Jaddada hādhā l-mus
˙
h
˙
af al-sharı̄f al-muʿ az

˙
z
˙
am, alladhı̄ man idhā h

˙
alafa bihi s

˙
ādiqan

najā wa kāna lahu min kull d
˙
ayq makhrajan, wa man h

˙
alafa bihi fājiran kuffa wa hāna

wa as
˙
bah
˙
a fı̄ dhull wa maqt wa khidhlān (…)

He [i. e. , Qānis
˙
awh] 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 theMus

˙
h
˙
af was restricted. The 911/1505 waqfı̄ya

(→ 13) stipulates the function of the khādim al-h
˙
arı̄m, the eunuch in charge of the

sultan’s tomb:

90 IV: 318. More solemn oaths in IV: 18, 41, 98, 180, …
91 See ʿAbd al-Khāliq al-Wakı̄l, Athāth al-Mus

˙
h
˙
af, 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 mobilières”, PhD thesis (EPHE,
Paris, 2017), p. 222, footnote 22; E. Kühnel, 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 nāz

˙
ir to serve the members of the sultan’s harem, day or night,

when they visit the tomb, the Relics of the Prophet and the Qurʾān of ʿUthmān.”92

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 mawlānā l-sult
˙
ān ʿazza nas

˙
ruhu l-mus

˙
h
˙
af al-sharı̄f al-ʿ Uthmānı̄

lladhı̄ bi Mis
˙
r al-mah

˙
rūsa bi khat

˙
t
˙
Mashhad <al-H

˙
asan wa l-H

˙
usayn> rad

˙
iya llāh

ʿanhum jildan baʿ da an āla jilduhu l-wāqı̄ ilā l-talaf li makhtihi min zaman al-sayyid
ʿUthmān ilā yawminā hādhā (…) wa rasama bi ʿamal hādhā l-jild al-muʿ az

˙
z
˙
am al-

mutanāhı̄ fı̄ʿamalihi li ktisāb ajrihi wa thawābihi wa an yuʿmal lahuwaqqāyamin al-
khashab al-manqūsh bi l-dhahab wa l-fid

˙
d
˙
a wa anwāʿ al-tah

˙
sı̄n (…) wa ʿadad

awrāqihi al-raqq alf wa mı̄ya wa thamānı̄n waraqa raqqan wa li llāh al-h
˙
amd wa

ʿiddat sut
˙
ūrihi ithnāʿashar sat

˙
ran wa baraza amruhu l-sharı̄f sharrafahu llāh taʿ ālā

wa ʿaz
˙
z
˙
amahu bi ʿimārat qubba muʿ az

˙
z
˙
ama tujāh al-madrasa al-sharı̄fa allatı̄ an-

shāhā (…) wa aʿ adda lahā min al-khayrāt mā yashtamil ʿalā mas
˙
āh
˙
if sharı̄fa wa

rabaʿ āt sharı̄fa li yakūn thawāb dhālika fı̄ s
˙
ah
˙
āyifihi al-sharı̄fa adāmahā llāh taʿ ālā

wa taqaballa minhu bi Muh
˙
ammadin wa ālihi; wa an takūn al-qubba al-muʿ az

˙
z
˙
ama

<…> biʿamalihā in shāʾa llāh taʿ ālāmunāz
˙
aratan fı̄ l-h

˙
usn wa l-itqān li mā sabaqa

kamā rattabahā bi naz
˙
arihi l-saʿ ı̄d li yakūn fı̄hā mā akhas

˙
s
˙
ahā (sic) llāh taʿ ālā bihi

min taʿ zı̄mihā bi l-mus
˙
h
˙
af al-sharı̄f al-ʿ Uthmānı̄ wa l-āthār al-sharı̄f al-nabawı̄ (sic)

wa ghayr dhālika min mas
˙
āh
˙
if wa rabaʿ āt wa kutub wamā sayujaddiduhu llāh taʿ ālā

min al-khayrāt wa l-birr bi l-h
˙
asanāt. (ff. 251r-)

Our lord, the sultan, may his victory be strong, has restored the noble Uthmani
Codex, which is kept in Mis

˙
r, the Well-Protected, in the quarter of the Shrine of

<H
˙
asan andH

˙
usayn>, 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 ʿUthmān (…) 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 Qurʾān codices and noble multi-volume Qurʾān 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.
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He above all, has singled it out, thus exalting [the copula] with the noble Uthmani
Codex, the noble Prophetic Relics and other Qurʾān 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 wad
˙
aʿ a fı̄hā ʿazza nas

˙
ruhu l-mas

˙
āh
˙
if al-sharı̄fa al-madhkūra wa l-kutub al-

mashhūra kamā ah
˙
abba wa khtāra taqabbala allāh taʿ ālā dhālika. (f. 270r)

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 naʿ ūdhu in shāʾa llāh taʿ ālā li mā dhakarnāhu fı̄ bayān mā rasama bihi bi bināʾ
al-qubba al-muʿ az

˙
z
˙
ama fa t

˙
ūluhā min qiblı̄hā li bah

˙
rı̄hā sabʿ atʿashar dhirāʿ an (…)

wa fı̄ hādhā l-h
˙
add al-mubārak al-qiblı̄mih

˙
rābanwa khizānatayn (sic) yamı̄nuhuwa

shamāluhu (sic) al-marsūm bi ʿamalihimā bi rasm al-mus
˙
h
˙
af al-sharı̄f al-ʿ Uthmānı̄

al-muʿ az
˙
z
˙
am wa l-yasrāmin al-mih

˙
rāb bi rasm al-āthār al-nabawı̄ al-mukarram wa

bi jānibayhimā shubbākāni ah
˙
aduhumā wa huwa l-yamı̄n yudkhal minhu ilā l-

maqʿ ad al-ātı̄ dhikruhu wa s
˙
ifatuhu wa l-ākhar wa huwa l-yasrā l-mut

˙
illʿalā l-h

˙
awsh

min qiblı̄ l-qubba wa min tujāh dhālika min al-wajh al-bah
˙
rı̄ thalāth shabābı̄k mu-

t
˙
illātʿalā l-shāriʿ tujāh al-madrasa al-sult

˙
ānı̄ya. (ff. 284v-285r)

Now, Godwilling, 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.

(13) Cairo, Wizārat al-Awqāf, waqfı̄ya 883 (non vidi)93

The waqfı̄ya that relates to Qānis
˙
awh’s major foundation, the Ghawrı̄ya complex

at al-Jarābshı̄n (including his madrasa, khānqāh, mausoleum, …), dated 911/
1505. Strictly speaking, this item is fı̄ ghayr mah

˙
allihi, 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. Amı̄n, Fihrist Wathāʾiq al-Qāhira H
˙
attā Nihāyat ʿAs

˙
r Salāt

˙
ı̄n al-Mamālı̄k (239–922/

853–1516) (Cairo, 1981), p. 246.
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minder of the numerous documents linked to Qānis
˙
awh: the approximately 300

waqfı̄yāt, his diplomatic correspondence, … Surely, at least some documents
must have been part of Qānis

˙
awh’s library! Second, this particular waqfı̄ya94 has

been chosen as it resonates deeply with two other items in the list (→ 12, 17), and
sheds some light on the library inQānis

˙
awh’smadrasa, which housed at least “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 backmade
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 Qurʾāns, and
noble rabʿ as, the sides of which are decorated with geometric ornament. In this
southeastern ı̄wān there is also a great Noble Qurʾān on a large wooden reading stand
with inlaid geometric decoration. It is used by the Qurʾān readers appointed to read in
the madrasa.”95

It should be observed that, next to the walk-in khizāna, the one which you have
entered already in this book’s opening chapter, there were at least 3 smaller, built-
in khazāʾin, one of which has the following Kufic inscription: Innahu li Qurʾān
Karı̄m fı̄ Kitāb Maknūn lā yamassuhu ilā l-mut

˙
ahharı̄n.96 Regarding its librarian

or khāzin al-kutub, the following:

“One thousand five hundred dirhams are to be paid monthly for a knowledgeable,
trusted, honest, just, orderly and chasteman to be appointed by the nāz

˙
ir 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 nāz

˙
ir with a copy of it.”97

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. Amı̄n, al-
Awqāf wa l-H

˙
ayāt al-Ijtimāʿ ı̄ya fı̄ Mis

˙
r 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 ʿAbd al-Khāliq al-
Wakı̄l, Athāth al-Mus

˙
h
˙
af, 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)98

Qānis
˙
awh al-Ghawrı̄, Min naz

˙
m al-maqām al-sharı̄f mawlānā l-sult

˙
ān al-malik

al-ashraf Abū l-Nas
˙
r Qānis

˙
awh al-Ghawrı̄.

In the words of the 19th-century Latin catalogue, this is a collection of 42
“poëmata clarissimi Sultâni Qânszûh el-Ghaurî”. Included are both qas

˙
ı̄das and

muwashshah
˙
āt, 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 muwashshah

˙
āt’s naghm (musical mode) is often indicated: al-māhūr,

al-nashāwarak, al-h
˙
usaynı̄, al-nı̄rı̄z, al-banjkāh, nawrūz al-ʿ Arab, al-zāwulı̄, …

Among the few poems that are unique to this ms. and currently unpublished, the
following composition, competent yet pedestrian (→ fig. 8)99:

Jalla rabbunā l-h
˙
annān

S
˙
āh
˙
ibu l-ʿ at

˙
ā l-mannān

Mālikun ʿaz
˙
ı̄mu l-shān

ʿAz
˙
z
˙
imūhu jalla llāh

Sublime is our compassionate Lord,
Most munificent Beneficent One,
The King of lofty rank,

Glorify God, sublime is He!

Yā karı̄mu qad aʿ t
˙
ayt

Khidmat al-h
˙
aram wa l-bayt

Mulka Mis
˙
ra qad wallayt

Man khas
˙
as
˙
ta yassir lah

O Noble One, You have given
The service of the Haram and the House,
[And] You have entrusted the rule of Egypt

To whom You have singled out, make it easy for him!

Yā muzawwila l-karbi
Yā rah

˙
ı̄mu yā rabbi

Bi l-nabı̄yi wa l-s
˙
ah
˙
bi

Dabbir amranā kullah

O Remover of grief,
O Merciful One, O my Lord!
By the Prophet and the Companions,

Arrange all of our affairs!

Yā musabbiba l-asbāb
Anta rabbunā l-wahhāb
Yā samı̄ʿu yā tawwāb

Yāʿaz
˙
ı̄mu yā allāh

O Causer of Causes,
You are our Lord, the Bestower
O All-Hearing One, O Accepter of Repentance,

O Magnificent One, O God!

Ghawrı̄ kun lahu nās
˙
ir

ʿAlā d
˙
iddihi z

˙
āfir

Fa huwa h
˙
āmid shākir

Dāyiman li fad
˙
li llāh

Grant Ghawrı̄ victory
[Make him] victorious over his adversary,
For he is praising and thanking

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.100

(15) Dublin, Chester Beatty Library, 3936 (vidi)101

A convolute of 2 parts:
(15/1) Abū l-Layth al-Samarqandı̄ (d. between 373/983 and 393/1003) (→ 23),

Tuh
˙
fat al-Anām fı̄ Manāqib al-Aʾimmat al-Arbaʿ at al-Aʿ lām, a collection of bi-

ographies of the founders of the fourmadhāhib (ff. 1–91r). A sample taken from
the bāb on Abū ʿAbdAllāh b. Idrı̄s b. al-ʿAbbās b. ʿUthmān b. Shāfiʿ b. al-Sāyib b.
ʿUbayd b. Yazı̄d b. Hāshim b. ʿAbd al-Mut

˙
allib b. ʿAbd Manāf al-Shāfiʿı̄:

(f. 19v) Laqiyahu Muslim b. Khālid al-Zinjı̄, fa qāla, “Min ayna anta?” Fa qāla, “Min ahl
Makka.” Qāla: (f. 20r) “Ayna manziluka?” Qāla, “Shiʿ b al-Khayf.” Qāla, “Min ayy qabı̄la

100 For the headings of the poems, see M.Yu. Ilyushina, “‘Bodzestvennïye Kasïdï…’ 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.

Fig. 8: A muwashshah
˙
, its naghm illegible (f. 35v)
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anta?” Qāla, “Min waladʿAbd Manāf.” Fa qāla, “Bakh bakh! Laqad sharrafaka llāh fı̄ l-
dunyā wal-ākhira!”
Qadimtu ʿalā Mālik wa qad h

˙
afiz

˙
tu l-Muwat

˙
t
˙
aʾ, fa qāla lı̄, “Ah

˙
d
˙
ir man yaqraʾ laka!”

Qāla, “Fa qultu, ‘Anā qāriʾ,’ fa qaraʾtu ʿalayhi.” Fa qāla inna “Yakun ah
˙
ad yuflih

˙
fa

hādhā l-ghulām!” Wa qāla, “Mā naz
˙
artu fı̄ Muwat

˙
t
˙
aʾ Mālik illā zdadtu fahman, wa

kuntu bnu ithnā ʿashar sanat h
˙
ı̄na qadimtu ʿalā Mālik li qirāʾat al-Muwat

˙
t
˙
aʾ. Law lā

Mālik wa Ibn ʿUyayna la dhahaba ʿilm al-H
˙
ijāz. Qadimtu al-Riqqa ʿalā Hārūn wa

Muh
˙
ammad b. al-H

˙
asan wa maʿ ı̄ khamsūn dı̄nār, fa anfaqtuhā fı̄ t

˙
alab al-kutub wa

tah
˙
s
˙
ı̄lihā kathı̄ran (…)”

Muslim b. Khālid al-Zinjı̄ came across [al-Shāfiʿı̄], and asked him, “Where are you
from?” [Al-Shāfiʿı̄] replied, “I’m fromMecca.”Muslim then asked, “Of what house?”He
replied, “Of Shiʿb al-Khayf ’s.”Muslim continued, “Of what tribe are you?” He replied,
“Of the offspring of ʿAbd Manāf.”Muslim then said, “Excellent! God has truly exalted
you, both in this world and in the hereafter!”
I came to Mālik, having memorized [his]Muwat

˙
t
˙
aʾ, and he said to me, “Fetch someone

to read it to you!” I said, “I can read it!” and I read it to him.Mālik then said, “If someone
will prosper, then surely this youngster!”
He said, “I have not seen [anything] in Mālik’s Muwat

˙
t
˙
aʿ that has not enhanced my

understanding, and I was twelve years old when I came to him in order to read the
Muwat

˙
t
˙
aʾ. If it had not been for Mālik and Ibn ʿUnayna, knowledge would have left the

Hijaz. I arrived at Raqqa, joining Hārūn and Muh
˙
ammad b. al-H

˙
asan. I had 50 dinars,

much of it I spent in search and acquisition of books. (…)”

(15/2) Abū Bakr b. al-H
˙
asan b. Abı̄ Bakr al-Multānı̄ (8th/14th cent.)102,Khulās

˙
at al-

Sharāʾiʿ wa l-Shaʿ āʾir wa Maʿ rifat al-S
˙
aghāʾir wa l-Kabāʾir, a short treatise on

various points of IslamicHanafite law (ff. 91v–135). Itsmeandering opening lines
run as follows:

(f. 91v)Bi smi llāh al-rah
˙
mān al-rah

˙
ı̄m! Iʿ lamū ikhwānı̄ asʿ adakumallāhu anna awwalamā

awjaba llāhu taʿ ālāʿalā l-salaf waʿalā jamı̄ʿ khalqihi maʿ rifat dhātihi wa s
˙
ifātihi, kamā

huwa bi asmāyihi wa s
˙
ifātihi, wa l-ı̄mān bi annahu wāh

˙
id qādir qadı̄r qāhir, maws

˙
ūf al-

kalāmmunazzahʿan aws
˙
āf l-naqs

˙
wa l-zalal, lā sharı̄k lahu wa lā (f. 92r) shabı̄h lahu wa lā

d
˙
idd lahu wa lā nidd lahu, kamā was

˙
afa dhātahu subh

˙
ānahu wa taʿ ālā wa qāla taʿ ālā,

“Qul huwa llāhu ah
˙
adun, allāhu l-s

˙
amadu, lam yalid wa lam yūlad, wa lam yakun lahu

kufūʾan ah
˙
adun,” wa qāla, “Laysa ka mithlihi shayʾun wa huwa l-samı̄ʿu l-bas

˙
ı̄ru,”

“Huwa l-awwalu wa l-ākhiru wa l-z
˙
āhiru wa l-bāt

˙
inu wa huwa bi kulli shayʾinʿalı̄mun,”

thumma maʿ rifat awāmirihi wa nawāhı̄hi maʿ a luzūm maʾmūrātihi wa tark man-
hı̄yātihi wa ah

˙
kāmihi min h

˙
alālihi aw h

˙
arāmihi maʿ a lawāzim al-sunna wa l-jamāʿ āt wa

qabh
˙
al-bidʿ a wa l-d

˙
alālāt, kamā khalaqa l-jinn wa l-ins illā li l-ʿ ibādāt, wa ahammu l-

t
˙
āʿ āt wa aʿ z

˙
amuhā wa afd

˙
aluhā baʿ da tah

˙
qı̄q h

˙
aqāyiq al-ı̄mān wa sharāyit

˙
al-islām bi l-

itqān luzūm farāyid
˙
al-rah

˙
mān wa hiya sharāyiʿ al-ı̄mān wa sharāyiʿ al-islām minhā l-

khams allatı̄ buniya ʿalayhā l-islām: al-shahāda wa l-s
˙
alāt wa l-zakāt wa l-s

˙
iyām wa

h
˙
ajjat al-islām, thumma sāyir al-ah

˙
kām min al-h

˙
alāl wa l-h

˙
arām. Fa ʿlamū yā ikhwān

102 For more on the author, see C.A. Storey, Persian Literature. A Bio-Bibliographical Survey.
Section I: Qurʾānic Literature (London, 1927), p. 36.

A Library Browsed56

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


anna l-ı̄mān lahu arkān wa sharāyit
˙
wa sharāyiʿ wa shaʿ āyir wa ah

˙
kām wa l-as

˙
l l-kitāb

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, hasmade incumbent on
the forefathers and on thewhole of His creation is the knowledge of His Essence andHis
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’”103,
“There is nothing like unto Him, and He is the Hearing, the Seeing”104, [and] “He is the
First and the Last, the Ascendant and the Intimate, and He is, of all things, Knowing”105.
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 bidʿ 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) bymamlūkMuh
˙
ammad

b. Ah
˙
mad al-Mans

˙
ūrı̄ for Qānis

˙
awh (bi rasm khizānat) in 135ff. Under the

tailpiece, there is a revealing second khidma note, undoubtedly a later addition:
khidmat al-mamlūk Ah

˙
mad b. Ibrāhı̄m b. Manjak <……>. This is another piece

of evidence that khidma does not necessarily subsume both kitāba and khidma.
In the case of Muh

˙
ammad, itmay well have done so; in the case of Ah

˙
mad, 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-ʿAbbāsı̄ya, 73/2/hāʾ (non
vidi).

103 Qurʾān, 112: 1–4.
104 Qurʾān, 42: 11.
105 Qurʾān, 57: 3.
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(16) Dublin, Chester Beatty Library, 4205 (vidi)106

Al-Suyūt
˙
ı̄’s al-Hayʾat al-Sanı̄ya fı̄ l-Hayʾat al-Sunnı̄ya, copied (katabahu) by

mamlūk Bardabak min <Yilbāy> min T
˙
abaqat al-Rafraf al-Malikı̄ al-Ashrafı̄ for

Qānis
˙
awh (bi rasm al-maqām…) in 70ff. , and with a charming doodle on the

opening page (→ Chapter Five).
This widely copied treatise, the first of seven works by al-Suyūt

˙
ı̄ in the present

list and also known as Asrār al-Kawn, brings together a number of extracts from
the Qurʾān and H

˙
adı̄th relating to cosmology and natural phenomena, such as

themovement of celestial bodies, the origin of the various winds, and the number
of heavens, topics not unlike those discussed at the sultan’smajālis. Included are
chapters on al-ʿ arsh wa l-kursı̄wa l-lawh

˙
wa l-qalam wa l-samawāt wa l-arad

˙
ūna,

al-shams wa l-qamar wa l-nujūm, al-layl wa l-nahār, al-sāʿ āt, …. In short, a
“sacred cosmology” offered as an alternative to the astronomers’.

The Dublin copy was unknown to the editor of al-Hayʾa, AntonHeinen, 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-Suyūt

˙
ı̄’s death, and at least 40 years younger than the

Dublin ms.107

(17) Dublin, Chester Beatty Library, 5479 (vidi)108

In spite of Arberry’s nondescript “historical miscellany to the beginning of the
10th/16th century”, this unique ms. of 339ff. offers a unique contribution to our
growing Qānis

˙
awhiana. While that other important unpublished text, al-ʿ Uqūd

al-Jawharı̄ya (→ 47, 48) is revealing first and foremost in terms of Qānis
˙
awh’s

pre-sultanic career, the Dublinmanuscript 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-
Majālis <al-Mard

˙
ı̄ya>109, while the initial inscription of this lower panel, written

106 A.J. 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-Suyūt
˙
ı̄’s al-Hayʾa as-sanı̄ya fı̄ l-hayʾa as-

sunnı̄ya with critical edition, translation, and commentary (Beirut, 1982), here pp. 121–127
(with over 60 mss. being referenced!).

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

109 Both Frédéric Bauden (Liège) 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, Qānis
˙
awh, but this

has been washed away, and is replaced by a commonplace waqf note110:

Waqqafa wa h
˙
abbasa <… al-muʿ az

˙
z
˙
ama…>waʿalā t

˙
alabat al-ʿ ilm bi Jāmiʿ al-Azhar wa

qad<…> an lā yubāʿ wa lā yūhabwa lā yurhan faman baddalahu faʿalayhi laʿ nat Allāh
wa l-malāʾika wa l-nās ajmaʿ ı̄na.

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, andwhoever would
change it [for another book], upon him be the curse of God, the angels and all of
mankind.

110 Repeated in shortened formon top of several ff.:waqf li llāh subh
˙
ānahuwa taʿ ālāʿalā t

˙
alabat

al-ʿ ilm bi l-jāmi al-Azhar.

Fig. 9: Frontispiece (f. 1r)
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Tentatively, one could argue for the authorship of H
˙
asan b. al-T

˙
ūlūnı̄ — or,

considering his advanced age of 75 at that time, perhaps rather of his son
Ah
˙
mad?111 — based on five arguments. First, the long section (17-4) is, for the

most part, a quasi-verbatim quotation of H
˙
asan Ibn al-T

˙
ūlūnı̄’s al-Nuzhat al-

Sanı̄ya (→ 83/2).112 Second, among the variousNuzhamss. consulted, the version
included here stands out for its elaborate section on the T

˙
ūlūnid dynasty (251–

292/865–905). If not an idiosyncratic whim of Qānis
˙
awh113, this foregrounding of

the T
˙
ūlūnids might have been a subtle means for the author to foreground his

name.114 Third, in section (17-5), quite some space is devoted to the building
activities of Qānis

˙
awh al-Ghawrı̄, which would make sense given Ibn al-T

˙
ūlūnı̄’s

background: a family with a history of involvement in royal construction works
from 1377 up to 1517115. In fact, H

˙
asan is nowadays remembered first and

foremost not as an author but as a “royal architect”, responsible for, among
others, al-Z

˙
āh
˙
ir Khushqadam’s funerary complex. Fourth, Qānis

˙
awh 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 Qānis

˙
awh and the Ibn al-T

˙
ūlūnı̄s went well beyond the Nuzha, as the

sultan’s library also had a copy of the Nuzhat al-Abs
˙
ār, another work written by

father H
˙
asan (→ 54), and a copy of al-Ghazālı̄’s ʿAjāʾib al-Qalb, penned by H

˙
a-

san’s son, Ah
˙
mad (→ 69).

The ms. itself is not dated but the last event recorded dates Shawwāl 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 baʿ du, <hādhihi> majālis mard
˙
ı̄ya manqūla min al-tafāsı̄r al-sharı̄fa wa l-qis

˙
as
˙
al-

nabawı̄ya wa tawārı̄kh al-khulafā al-rāshidı̄n wa l-aʾimma min khilāfat al-sayyid Abı̄
Bakr wa ʿUmar wa ʿUthmān wa ʿAlı̄ wa l-H

˙
asan (…), min baʿ dihim al-dawlat al-Uma-

111 Unfortunately, the death date of H
˙
asan b. al-T

˙
ūlūnı̄ 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 llāh (first caliphate, 903–914/1497–

1508) and the ruler’s list up to Qānis
˙
awh.

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-T
˙
ūlūnı̄s considered themselves of T

˙
ūlūnid

pedigree, so at best the author played out the similarity of their names.
115 See D. Behrens-Abouseif, “Muhandis, Shād, Muʿ 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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wı̄ya wa l-ʿ Abbāsı̄ya wa l-Fāt
˙
imı̄ya wa l-dawlat al-Turkı̄ya rah

˙
ima llāh

˙
u muʾallifı̄hā wa

h
˙
asharahum fi l-zumrat al-nabawı̄ya.

Now, these are pleasant majālis [i. e. , topics suitable for/dealt with previously at the
literary gatherings, see below], copied from the noble Qurʾān commentaries, the pro-
phetic stories, the histories of the Rightly Guided Caliphs and the imams, from the
caliphate of Lord Abū Bakr, ʿUmar, ʿUthmān, ʿAlı̄ andH

˙
asan (…), 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 majālis (ff. 2r–99r).
Ever since ʿAbd al-Wahhāb ʿAzzām’s seminal partial edition of two majālis

texts in 1941 (→ 66, 82), we know that Qānis
˙
awh regularly convened literary

soirees.While recently a thirdmajālis 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 casemay be, unfortunately, the
lively Q&A format and the surprisingly strong authorial voice that makes al-
Nafāʾis such a pleasant read is absent. Equally missing are the recordings of the
5th and 6th 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 qad

˙
ā in Qurʾān, 17:23. In all, 10 awjuh

˙
of qad

˙
ā in

the Qurʾān are enumerated:

Qawluhu taʿ ālā “Wa qad
˙
ā rabbukā allā taʿ budū illā iyyāhu wa bi l-wālidayni ih

˙
sānan”,

wa maʿ nā “qad
˙
ā rabbuka” ay <asarra> rabbuka, wa l-qad

˙
ā fı̄ l-Qurʾān ʿalā ʿasharat

awjuh: ah
˙
aduhā bi maʿ nā l-farāgh, wa l-thānı̄ bi maʿ nā l-tamām wa minhu qawluhu

taʿ ālā “li yuqd
˙
ā ajalun musamman”, wa l-thālith bi maʿ nā l-fas

˙
l wa minhu qawluhu

taʿ ālā “qud
˙
iya baynahum bi l-qist

˙
”, wa l-rābiʿ bi maʿ nā wujūb al-ʿ adhāb wa minhu

qawluhu taʿ ālā “wa qud
˙
iya l-amr”, wa l-khāmis bi l-maʿ nā l-khatm wa minhu qawluhu

taʿ ālā “qud
˙
iya l-amr alladhı̄ fı̄hi tastaftiyān”, wa l-sādis bi maʿ nā l-khabar wa minhu

qawluhu taʿ ālā “wa qad
˙
aynā ilā Banı̄ Isrāʾı̄l fı̄ l-Kitāb”, wa l-sābiʿ bi maʿ nā al-amr wa

minhu qawluhu taʿ ālā “wa qad
˙
ā rabbuka allā taʿ budū illā iyyāhu wa bi l-wālidayni

ih
˙
sānan”, wa l-thāmin maʿ nā <al-fiʿ l> wa minhu qawluhu taʿ ālā “Fa qd

˙
i mā anta

qād
˙
in”, wa l-tāsiʿ bi maʿ nā l-khalq wa minhu qawluhu taʿ ālā “Fa qad

˙
āhunna sabʿ a

samāwātin fı̄ yawmayni”, wa l-ʿ āshir bi maʿ nā al-mawt wa minhu qawluhu taʿ ālā “li
yaqd

˙
iʿalaynā rabbuka” al-āya.

Regarding themeaning 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”116, “decreeing” in the Qurʾān has
the following ten aspects:

116 Qurʾān, 17: 23.

A Library Browsed 61

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


(1) meaning “finishing”;
(2) meaning “completeness”, as in the Word [of God], exalted is He above all, “That a
specified term may be fulfilled”117;
(3) meaning “rendering of judgment”, as in the Word [of God], exalted is He above all,
“It will be judged between them in justice”118;
(4) meaning “the necessity of the punishment”, as in the Word [of God], exalted is He
above all, “And the matter was accomplished”119;
(5) meaning “concluding”, as in theWord [of God], exalted is He above all, “Thematter
has been decreed about which you both inquire”120;
(6) meaning “message”, as in the Word [of God], exalted is He above all, “And We
conveyed to the Children of Israel”121;
(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”122;
(8) meaning “<action>”, as in the word [of God], exalted is He above all, “So decree
whatever you are to decree”123;
(9) meaning “creating”, as in the word [of God], exalted is He above all, “And He
completed them as seven heavens within two days”124;
(10) meaning “death”, as in the word [of God], exalted is He above all, “Let your Lord
put an end to us!”125.

Follows a h
˙
adı̄th:

Wa qāla rasūlu llāh s
˙
allā llāhu ʿalayhi 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 dalāʾil of His nubūwa, His genealogy, birth, marriages,

children, Hijra, 24 razzias, and physical appearance (with a quotation of al-
Būs

˙
ı̄rı̄’s Burda, → Chapter One, 23/5). Then follows a detailed interlude on the

Qurʾān, including a discussion of al-Lawh
˙
al-Mah

˙
fūz
˙
, the 7 ah

˙
ruf, the previous 7

prophets who received the Qurʾān, the language of the Qurʾān, the number of
āyāt and sūras, and theMus

˙
h
˙
af of ʿUthmān, which was restored by Qānis

˙
awh (→

117 Qurʾān, 6: 60.
118 Qurʾān, 10: 47.
119 Qurʾān, 11: 44.
120 Qurʾān, 12: 41.
121 Qurʾān, 17: 4.
122 Qurʾān, 17: 23.
123 Qurʾān, 20: 72.
124 Qurʾān, 41: 12.
125 Qurʾān, 43: 77.
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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-Sanı̄ya (ff. 136v–239r).
Whereas Ibn al-T

˙
ūlūnı̄’s al-Nuzhat al-Sanı̄ya (→ 83/2) conventionally opens

with an entry on Muh
˙
ammad, here it starts with the first Rightly Guided caliph,

Abū 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 Muh

˙
ammad in the Nuzha.126 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 bi llāh Yaʿqūb (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-Sanı̄ya 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 Mis
˙
r in the Qurʾān,

prophets associated with Mis
˙
r (Ibrāhı̄m, Ismāʿı̄l, Yaʿqūb, Mūsā, …), and Khid

˙
r.

This transitional section is absent from most Nuzhamss. but is included also in
Berlin, Ms. or. fol. 3398 Berlin (→ 83/2).

(17-4c) History of the mulūk of Egypt (ff. 173r–239v).
As a number of ff. is missing, this third subsection starts with the Umayyad

governor of Egypt, Yūsuf b. Yah
˙
yā (r. 108/726–727). In succession almost 150

rulers are given: the Umayyad governors, the Abbasid governors, the T
˙
ūlūnids,

the governors during the Abbasid Restoration, the Ikhshı̄dids, the Fāt
˙
ı̄mids, the

Ayyubids, and, concluding, the Dawlat al-Turkı̄ya.What catches the attention in
comparison with other Nuzha mss.127 is the vastly expanded discussion of the
T
˙
ūlūnids, already hinted at. Detailed are, among others, the twelve years of
Ah
˙
mad b. T

˙
ūlūn’s rulership, and his various building activities. The discussion of

the T
˙
ūlūnids ends with an oddly placed long encomium of Qānis

˙
awh, perhaps as

ameans to draw Qānis
˙
awh’s attention to the T

˙
ūlūnids (and hence, to the author’s

name?). Also noteworthy is, again in comparison with the other mss. , the ex-
tended discussion of Qāytbāy. Clearly, it would seem that Qāytbāy was a model
for Qānis

˙
awh to be emulated. On f. 193r-v, e. g. , Qānis

˙
awh is referred toQānis

˙
awh

al-Ghawrı̄ nasaban al-Qāytbāyı̄ h
˙
asaban wa l-H

˙
anafı̄ madhhaban wa l-Jarkası̄

jinsan, with the interesting pair nasab/h
˙
asab, which suggests that Qānis

˙
awh put

126 For another possible reworking of the first entry of theNuzhat, now in a “visual” rather than
a “textual” format, see the Shajarat al-Nasab al-Sharı̄f al-Nabawı̄ (→ 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 Qāytbāy in terms of personal achievements (for more
examples → 107).128

As Nuzha mss. commonly end with the ruling sultan at the time of copying,
section (17-4) moves over to Qānis

˙
awh, 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-Sanı̄ya.

(17-5) The rule of Qānis
˙
awh (ff. 239v–339v).

The last section of the work deals with the first 7 years Qānis
˙
awh’s reign.

Particular attention is devoted to Qānis
˙
awh’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 adkhār and tafsı̄r (f. 243r, 267r; → 43, 91, 100,

128);
– On his restoration of the Mus

˙
h
˙
af and its festive relocation, together with al-

Āthār al-Nabawı̄ya, to a newly built qubba opposite his madrasa (ff. 250r–
257r, 262r-, 270r-, 284v-; → Chapter One, 12);

– On hismamlūks’ recitation of the Qurʾān and his ownmuwashshah
˙
āt, and the

two teachers specifically in charge of training these selectedmamlūks (f. 258r,
277r, 283v-; → 100);

– On his manumission of mamlūks (including names and barracks, ff. 260r-);
– A poem by court musician Ibn Qijiq on the intoxicating effect of the sultan’s

poetry (ff. 302-; Yaʾtı̄ fı̄ kull muwashshah
˙
fı̄ naghmatin – Fa yakād yuskirūna

min al-alh
˙
ān!; → 46, 107).

As said before, there is a great deal of attention for Qānis
˙
awh’s architectural

policy: the Ghawrı̄ya complex (madrasa, kuttāb, sabı̄l, qubba, …), his bustān,
maydān,maqʿ ad,… Byway of example, part of the description of theminbar and
minaret (f. 254v):

Fa baraza amruhu al-sharı̄f an yuzād fı̄ mah
˙
āsinihi bi naqsh <asāt

˙
ı̄mihi> bi l-dhahab

wa anwāʿ al-nuqūshāt wa ka dhālika darābazı̄nāt al-manār al-ʿ az
˙
ı̄m (…) wa li yarkab

kull darābazı̄n ʿalā dawr wa hiya arbaʿ at adwār yaʿ lūhum arbaʿ at khuwad fı̄ arbaʿ at
adwār waʿulū kull khūda thalāth s

˙
awārı̄ fa s

˙
ārat ithnāʿashar s

˙
ārı̄yan li yukthar fı̄hā l-

anwār (…)

128 Whereas nasab is common in such identification strings, the use of h
˙
asab seems rare. Are

there any other attestations? For the dichotomy nasab/h
˙
asab (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 5th 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 Iyās’s
chronicle, in the sultan’s waqfı̄yāt, and in the epilogue to the Turkic Shāh-Nāma
translation (→ 13, 107).

(18) (?) (P) Gotha, Forschungsbibliothek, Ms. orient. A 56/4 (vidi)129

Al-Munaqqah
˙
al-Z

˙
arı̄f fı̄ l-Muwashshah

˙
al-Sharı̄f, one of Jalāl al-Dı̄n al-Suyūt

˙
ı̄’s

unpublished opera minora, written as a taʿ lı̄q to two Sufistic muwashshah
˙
āt of

Qānis
˙
awh, 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 h

˙
adara ilayya min naz

˙
mihi muwashshah

˙
āni. Equally unclear is

whether the imam’s taʿ lı̄q ever found its way to the sultan’s court. On the one
hand, it would be hard to imagine Qānis

˙
awh not to have coveted al-Suyūt

˙
ı̄’s

“feedback” on his poetry, especially since the text seems to suggest that the sultan
himself had solicited al-Suyūt

˙
ı̄ to write a response. On the other hand, there is the

message of the taʿ lı̄q itself to take into consideration, especially in light of al-
Suyūt

˙
ı̄’s vexed relationship with sultanic power130. Whatever the case may be, the

fact remains that, until now, no khazāʾinı̄ copy of theMunaqqah
˙
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) khazāʾinı̄ copy (→ fig. 11):

– Tunis, Dār al-Kutub al-Wat
˙
anı̄ya, old shelfmark Khizānat Jāmiʿ al-Zaytūna

adab 4763, ff. 150v–152v, undated (vidi) (→ fig. 10);
– Sohag, Maktabat al-T

˙
aht
˙
āwı̄ (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 tomention their conflicting claims to tajdı̄d. In the preamble of the 1505waqfı̄ya (→ 13),
Qānis

˙
awh is lauded by reference to the h

˙
adı̄th that states that every century comes with its

ownmujaddid (Alhamzeh, “Late Mamluk Patronage,” p. 77). Unfortunately, we don’t know
whether Qānis

˙
awh already played with this idea while that other self-proclaimedmujaddid,

al-Suyūt
˙
ı̄, was still alive…
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TheMunaqqah
˙
is a very Suyūt

˙
ian text in the sense that there is very little Suyūt

˙
ı̄ in

it, that is, his authorial voice is very much hiding between the numerous textual
cracks. Leaving out all direct quotations and the ubiquitous basmala, h

˙
amdala,

etc. leaves us with less then 300 words out of a total of 1,600 that are al-Suyūt
˙
ı̄’s….

Indeed, next to the Qurʾān, an impressive number of authorities is quoted: Abū
Nuʿaym’s Dalāʾil al-Nubūwa, his H

˙
ilyat al-Awliyāʾ, and his Maʿ rifat al-S

˙
ah
˙
āba

wa Fad
˙
āʾilihim; al Bayhaqı̄’s Dalāʾil al-Nubūwa, and his Shuʿ ab al-Īmān; al-

Bukhārı̄’s al-Taʾrı̄kh131; al-Daylamı̄’s Musnad al-Firdaws; al-H
˙
ākim al-Naysā-

būrı̄’s al-Mustadrak ʿalā l-S
˙
ah
˙
ı̄h
˙
ayn; Ibn H

˙
anbal’s Musnad; Ibn H

˙
ayyān’s Kitāb

al-Thawāb; Ibn al-Najjār’s Tārı̄kh Baghdād; Ibn Shāhı̄n’s al-Targhı̄b fı̄ Fad
˙
āʾil al-

Aʿmāl; al-Is
˙
bahānı̄’s al-Targhı̄b wa l-Tarhı̄b; al-Khat

˙
ı̄b al-Baghdādı̄’s Tārı̄kh

Baghdād; al-Rūyānı̄’s Musnad; and al-T
˙
ayālisı̄’s Musnad.

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

Wa baʿ du fa inna iqāmat al-sult
˙
ān ʿalā l-raʿ ı̄ya min aʿ z

˙
am niʿ am allāh al-jalı̄ya. Bihi

tanfudhu l-ah
˙
kām, wa tuqāmu sharāyiʿ u l-islām, wa yuh

˙
ajju l-baytu l-h

˙
arām, wa

taʾmanu l-subul li l-khās
˙
s
˙
wa l-ʿ āmm.

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 ah
˙
ādı̄th in relation to the fad

˙
l al-

salt
˙
ana, al-Suyūt

˙
ı̄ relates how he obtained the sultan’s poetry and decided to

write a taʿ lı̄q to these:

Wa qad manna llāhu taʿ ālā ʿalā l-muslimı̄n bi iqāmat mani khtārahu li l-qiyām ʿalay-
him, wa huwamalik al-ʿ as

˙
r wa l-zamān, sult

˙
ān al-islāmwa l-muslimı̄n, h

˙
āmı̄ h

˙
awzat al-

dı̄n, qāmiʿ al-mulh
˙
idı̄n, rādiʿ al-mufsidı̄n, khādim al-h

˙
urum al-thalātha, Makka wa l-

Madı̄na wa Bayt al-Maqdis, al-sult
˙
ān al-ashraf, abū l-nas

˙
r Qānis

˙
awh al-Ghawrı̄, aʿ azza

llāhu nas
˙
rahu, wa shaddada azrahu, wa saddadahu dāyirat mulk jamı̄ʿ al-mah

˙
āsin, wa

rtawā fahmuhu wa ʿilmuhu min ghayr asan, bi h
˙
aythu lam taraqqā l-mulūk ashadd

minhu fı̄ l-ʿ ilm raghbatan. Lammā ʿalima anna qurbata l-ʿ ilm ʿinda llāh ʿazza wa jalla
afd
˙
al qurbatin, wa qad h

˙
ad
˙
ara ilayya min naz

˙
mihi l-sharı̄f muwashshah

˙
āni, bi as

˙
nāf al-

durr wa l-jawāhir muwashshah
˙
āni, wa bi anwāʿ al-h

˙
ukmwa l-adab muwashshah

˙
āni, wa

qad katabtu ʿalayhimā hādhā l-taʿ lı̄q, wa sammaytuhu l-Munaqqah
˙
al-Z

˙
arı̄f fı̄ l-Mu-

washshah
˙
al-Sharı̄f.

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-Taʾrı̄kh al-Kabı̄r nor his al-Taʾrı̄kh al-Awsat
˙appear to record this h

˙
adı̄th.

A Library Browsed66

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


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, Qānis

˙
awh al-Ghawrı̄, whose victory God has strengthened and whose

power [God] has mademost 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] twomuwashshah

˙
s 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-Z

˙
arı̄f fı̄ l-Mu-

washshah
˙
al-Sharı̄f.

Qānis
˙
awh’s two muwashshah

˙
āt are then quoted in full. Both these so-called

“bald” (aqraʿ )muwashshah
˙
āt are well-attested elsewhere (→ 14, 43, 100) and are

published132. Reproducing the first three adwār (“stanzas”) of the first poem’s
total of six (→ fig. 10):

Yā musayyira l-qalbi
Fı̄ manāzili l-qurbi
Anta rāfiʿ u l-h

˙
ujbi

ʿAn qulūbi ahli llāh

O You who makes the heart travel
Through the stations of nearness [to You]!
It is You who lifts the veils

From the hearts of the pious!

Fı̄ l-jalāli qad qāmū
Laylahum wa mā nāmū
Fı̄ l-jamāli qad hāmū

Ladhdhatan bi h
˙
ubbi llāh

In [Your] loftiness they have stayed up
During the night, without sleeping.
In [Your] beauty they have been bewildered

By rapture in [their] love of [You,] God.

Ayqanū wa mā rtābū
Ammalū wa mā khābū
ʿAn wujūhihim ghābū

Fı̄ sanā wujūdi llāh

They are certain and have no doubt,
They have hope, without [their hopes] being disappointed.
They have lost their senses

In the sparkle of the presence of [You,] God!

Next, al-Suyūt
˙
ı̄ comments briefly on these two poems:

Fa as
˙
l hādhā naz

˙
m, mā dallatʿalayhi l-āyāt al-qurʾānı̄ya wa l-ah

˙
ādı̄th al-nabawı̄ya wa

nʿ aqadaʿalayhi al-ijmāʿ , wa huwa anna iqbāla l-qalbʿalā llāhi taʿ ālāwa iʿ rād
˙
ahuʿammā

siwāhu wa taqallubahu fı̄ manāzil al-sāyirı̄n min manzil ilā manzil h
˙
attā yas

˙
ila ilā l-

h
˙
ad
˙
ra wa tartafiʿ aʿanhu l-h

˙
ujub innamā huwa bi s

˙
anʿ i llāh taʿ ālāwa tawfı̄qihi wa lut

˙
fihi

wa khtiyārihi wa jtibāʾihi wa s
˙
t
˙
ifāʾihi wa irādatihi wa rtid

˙
āʾihi, wa lā bi h

˙
awli l-ʿ abd wa

lā bi quwwatihi.

[At] the root of this poetry [lies] something that is pointed out by the Qurʾanic 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 Mursı̄, “Dı̄wān al-Sult
˙
ān al-Ghawrı̄”, 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.

Fig. 10: Qānis
˙
awh’s muwashshah

˙
āt (Tunis,

f. 151v)
Fig. 11: Al-Suyūt

˙
ı̄’s dūbayts (Gotha, f. 10r)

Following even more quotations, this time from the Qurʾān and h
˙
adı̄th qudsı̄, al-

Suyūt
˙
ı̄ concludes by offering two dūbayts of his own hand, including the fol-

lowing (→ fig. 11):

Yā rabbu bi h
˙
urmati l-nabı̄yi l-arāf

Man jāʾa bi dı̄nika l-qawı̄mi l-ah
˙
naf

Unz
˙
ur li faqı̄rika l-malı̄ki l-ashraf

Tard
˙
āʿamalan wa kullu sūʾin yus

˙
raf

Raʾs al-h
˙
ukamā

Yajlū l-z
˙
ulamā

Waffiqhu li mā
ʿAnhu karamā

O Lord! By the sanctity of the most gracious
Prophet,

Who brought Your religion correct and most true,
Behold the one who is in need of You, the noblest

king!
That You are pleased with, with all things evil

Leader of the philosophers,

While ousting the tyrants.
Guide him towards those deed[s]

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 Qānis
˙
awh’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 theMunaqqah

˙
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-Suyūt

˙
ı̄’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,

Qānis
˙
awh 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 mamlūks, and let it be clear that al-
Suyūt

˙
ı̄ was not averse to this. At least for him, listening to singing was part and

parcel of al-t
˙
ibb al-nabawı̄ (→ 5). Some of its wholesome effects, as quoted in al-

Suyūt
˙
ı̄’s T

˙
ibb al-Nabı̄, 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.”133

By way of digression, it should be noted that the Munaqqah
˙
proves that Qāni-

s
˙
awh’s poetry hadmoved 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 hismajālis and his history-cum-hagiographies…As
such, as far as I known, al-Suyūt

˙
ı̄’sMunaqqah

˙
is the only instance of Qānis

˙
awh’s

133 Translation by Cyril Elgood (“Tibb-ul-Nabbi orMedicine of the Prophet”, pp. 175–176). For
al-Suyūt

˙
ı̄’s own Sufi background, and his participation in singing and dancing, see A.

Spevack, “Al-Suyūt
˙
ı̄, the Intolerant Ecumenist: Law and Theology in Taʾyı̄d al-h

˙
aqı̄qa al-

ʿaliyya wa-tashyı̄d al-t
˙
arı̄qa al-Shādhiliyya”, in A. Ghersetti (ed.), Al-Suyūt

˙
ı̄, a Polymath of

the Mamlūk Period. Proceedings of the themed day of the First Conference of the School of
Mamlūk Studies (Ca’ Foscari University, Venice, June 23, 2014) (Leiden/Boston, 2017),
pp. 15–46 (with ref. to another work of al-Suyūt

˙
ı̄ in which he defends samāʿ in note 9.)
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poetry being read outside of the court/being quoted in non-courtly literature in
Mamluk times.134 In post-Mamluk times, Qānis

˙
awh’s poetry fared better, but

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

˙
awh’s verses135:

– Naz
˙
mı̄, Mecmaʿ u’n-Nez

˙
āʾir;

– Pervāne Bey, untitled naz
˙
ı̄re mecmūʿ ası (→ fig. 12);

– anon., untitledmecmūʿ a (Paris, Bibliothèque nationale de France, supplément
turc 361) (→ fig. 13);

– Najm al-Dı̄n Muh
˙
ammad b. Muh

˙
ammad al-Ghazzı̄’s al-Kawākib al-Sāʾira fı̄

Aʿ yān al-Miʾat al-ʿ Āshira & Ibn al-ʿImād al-H
˙
anbalı̄’s Shadharāt al-Dhahab fı̄

Akhbār Man Dhahab.

While the works of al-Ghazzı̄ and Ibn al-ʿImād will be dealt with later on (→ 125),
a fewmorewords regarding the first three sources are not uncalled for. Beginning
with the first two sources, both Ottoman, these are so-called naz

˙
āʾir collections,

i. e. , collections of “model poems” followed by their respective naz
˙
āʾir or emu-

lating poems (→ 3). Naz
˙
mı̄’s massive Mecmaʿ ü’n-Nez

˙
ā’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 Ah

˙
med Paşa, nicknamed the “Sultan of Poets” and

undoubtedly themost celebrated poet underMeh
˙
med II and Bāyezı̄d II (→ 3-1, 3-

2, 3-8). Naz
˙
mı̄’s work contains 51 poems of his hand, as well as 1,035 (!) naz

˙
āʾir

written in emulation thereof. One of these 51 poems is a 9-vv. ghazal by Ah
˙
med

Paşa. Its mat
˙
laʿ reads as follows136:

134 Qānis
˙
awh’s diplomatic correspondence contains the occasional vv., but, even though

written in the 1st person, Qānis
˙
awh’s authorship should not be accepted at face value…

Consider, e. g. , someArabic vv. sent byQānis
˙
awh al-Ghawrı̄ to sultan Selı̄mthat are included

in a late 17th-century Ottoman münşeʾāt volume (Birnbaum Collection of Turkish Manu-
scripts, T108, f. 138v) (E. Birnbaum,Ottoman Turkish and ÇaĝatayMSS 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 Selı̄m-Nāmes and
from the other münşeʾāt volumes. For more on Qānis

˙
awh’s correspondence with sultan

Selı̄m, see C. Kerslake, “The Correspondence between Selı̄m I andK
˙
āns

˙
ūh al-Ǧawrı̄”, Prilozi

za orijentalnu filologiju 30 (1980): 219–234.
135 In his edition of Qānis

˙
awh’s Turkic divan, Yavuz includes 5 poems that are taken from the

H
˙
ikāyāt-i As

˙
h
˙
āb-i Kehf (Süleymaniye, Tarlan 94/2) (vidi) and that are signed by Ǧavrı̄, but he

explicitly states that we are dealing with another poet with the same takhallus
˙
(Kansu

Gavrî’nin Türkçe Dîvânı, pp. 52, 145–152).
136 M.F. Köksal, Edirneli Nazmî,Mecmaʿ u’n-Nezâ’ir (İnceleme – Tenkitli Metin) (Ankara, 2012),

pp. 1168–1670 (poems 3048 and 3052) (numerous mss., including Nuruosmaniye 4222
(vidi), Nuruosmaniye 4915 (vidi), Topkapı SarayıMüzesi Kütüphanesi, A 2644 (vidi)) ; K.A.
Gıynaş, Pervâne Bey Mecmuası, Pervâne B. Abdullah. Topkapı Sarayı Baǧdat 406 (Ankara,
2017), pp. 1791, 1797 (poems 4910 and 4925) (unique ms.: Istanbul, Topkapı SarayıMüzesi
Kütüphanesi, B 406) (vidi).
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Çāk olupdur dest-i h
˙
as
˙
retden girı̄bānum

benüm
❀ Ben k

˙
uluŋa şefk

˙
at it devletlü sult

˙
ānum

benüm

My clothes rent by the hand of [my]
longing [for you],

❀ My fortunate sultan, pity me, your slave!

This particular poem was emulated by an impressive list of poets, including
Necātı̄, Lāmiʿı̄, Zātı̄, Niz

˙
āmı̄, Muh

˙
ibbı̄ (i. e. , sultan Süleymān the Magnificent),

Kemāl Paşa-Zāde (i. e. , Süleymān’s sheikh al-islām), the Ottoman prince K
˙
ork

˙
ud

(son of Bāyezı̄d II and brother of sultan Selı̄m), and, last but not least, Qānis
˙
awh.

Using the same rhyme (-ān) and redı̄f (benüm), the sultan’s poem runs as follows:

Müstedām olǧıl hemı̄şe ey güzel h
˘
ānum
benüm

❀ Gözleri nergis yüzi gül zülfi reyh
˙
ānum

benüm
Ay yüzüŋ gördükçe vallāhi h

˘
asta göŋlüm

şād olur
❀ H

˙
ak
˙
seni var eylesün devletlü sult

˙
ānum

benüm
Sen ferāǧat şād u h

˘
urrem ben k

˙
ıluram
nāleler

❀ H
˘
os mı gelür saŋa yā rab zār u giryānum

benüm
H
˙
asretüŋden h

˘
asta oldum derdümi bilmez

t
˙
abı̄b

❀ Dil-berā vas
˙
luŋdadur var ise dermānum

benüm
Ey h

˙
abı̄büm uşta Ǧavrı̄ medh

˙
üŋi tekrār

ider
❀ Bülbül-i şūrı̄deyem sensin gülistānum

benüm

May you last forever and ever, O my
handsome khān,

❀ My narcissus-eyed, rose-faced and sweet
basil-tressed [one]!

Whenever as I see your moon[-shaped]
face, by God, my sick heart becomes

merry [again],

❀ May God bring you nearme, my fortunate
sultan!

You at ease, merry and joyful, [while] I
moan and groan?

❀ Do they please you, my lord, my bitter
weeping and affliction?

My longing for you has made me ill, and
no doctor knows [how to cure] my illness,

❀ If there is a remedy for me, then [surely, it
is found] in [my] union with the one who
captivated my heart!

O beloved one! This Ghawrı̄ sings your
praise anew,

❀ I am anightingale, desperately in love, you
my rose garden.

The question as to why Qānis
˙
awh’s poem was included by Naz

˙
mı̄ is one easily

answered. Indeed, given the huge number of poems included, there is no need to
beat around the bush: Qānis

˙
awh’s prestige or excellence as a poet had very little to

do with it. Naz
˙
āʾir collections simply collected as much naz

˙
āʾir as possible. A

question that is more difficult to answer yet far more interesting is how Qāni-
s
˙
awh’s naz

˙
ı̄re found its way to Naz

˙
mı̄’s collection.137

137 I am not considering Pervāne Bey’s collection, which was finished in 968/1560–61.
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Fig. 12: Pervāne Bey, mecmūʿ a (f. 289r), with
Qānis

˙
awh’s naz

˙
ı̄re in the central panel

Fig. 13: The Paris Anonymous (ff. 46v–47r)

The most obvious answer to this question would be, through Qānis
˙
awh’s Turkic

divan (→ 3). This, however, is impossible: while Qānis
˙
awh’s Turkic divan contains

dozens of poems by Ah
˙
med (> 3-1, 3-3 and 3-8) and one emulating poem by

Qānis
˙
awh (→ 3-1), Qānis

˙
awh’snaz

˙
ı̄re that is reproduced byNaz

˙
mı̄ and Pervāne is

not included herein. As it happens, the naz
˙
ı̄re by Qānis

˙
awh is included in one of

Qānis
˙
awh’s Arabic divans (→ 19)138, but this work too is an unlikely source for

Naz
˙
mı̄: not only does this divan present Qānis

˙
awh’s poem not a naz

˙
ı̄re to Ah

˙
med

Paşa’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 Qānis

˙
awh’s

divans, the question remains how Qānis
˙
awh’s naz

˙
ı̄re ended up in 16th-century

Ottoman naz
˙
ı̄re collections. Venturing a guess, the Ottoman prince K

˙
ork

˙
ud (d.

919/1513) comes to mind. Not only did he emulate the same model poem of
Ah
˙
med Paşa as Qānis

˙
awh had done, he is also recorded in al-Kawkab al-Durrı̄ (→

66) as attending a number of the sultan’smajālis! Perhaps on one such occasion,
he was presented Qānis

˙
awh’s naz

˙
ı̄re?139

138 O. Yavuz & M. Kafes, “Kansu Gavrî’nin Arapça Dîvânı”, Selçuk Üniversitesi Edebiyat Fa-
kültesi Dergisi 28 (2012): 63–158, here pp. 81–83 (poem 3).

139 For K
˙
ork

˙
ud’s stay in Egypt, see N. al-Tikriti, “The H

˙
ajj as Justifiable Self-Exile: Şehzade

Korkud’s Wası̄lat al-ah
˙
bāb (915–916/1509–1510)”, al-Masāq 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 reviewof Adam Talib’s 2018monograph,HowDo 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.”140 Indeed, Qānis

˙
awh’s naz

˙
āʾir,

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 Qānis

˙
awh (see Add. 13), an

anthologizer and poet in his own right, and a contemporary of Qānis
˙
awh (yet, to

be clear, unrelated to him). For Ibn Qānis
˙
awh— and this in spite of being one of

the awlād al-nās— poetry clearlymeant Arabic poetry. In his adab anthology, al-
Rawd

˙
al-Bahı̄j, e. g. , scores of poems are included, yet, it would seem, not a single

v. in Turkic!141 So much for Qānis
˙
awh and Ibn Qānis

˙
awh being near-name-

sakes…
Let us now turn our attention to the anon. mecmūʿ a of Turkic poetry that is

preserved as a unicum in Paris (Bibliothèque nationale de Paris, supplément turc
361) (vidi) (→ fig. 13). Unfortunately, the work, in oblong format, is undated, but
wemay safely assume it to be post-Mamluk. The work is intriguing, not only as it
contains poetry of Qānis

˙
awh, but also as it displays some further congruence

with Qānis
˙
awh’s Turkic divan (→ 3-1). Consider the following:

prince, now fromwithout to within theMamluk sultanate, consider themore famous case of
the Ottoman prince Cem: he stayed in Cairo for some time, and some of his poems are
included in Qānis

˙
awh’s Turkic divan (→ 3-1).

140 Middle Eastern Literatures 21/2–3 (2018): 251–252, here p. 252.
141 See G. Schubert & R. Würsch, Die Handschrifen der Universitätsbibliothek 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 Şı̄rāzı̄ ff. 44v–45r ff. 48v–49r
Poem by H

˙
asan Oǧlu ff. 45r–45v ff. 46r–47r

+ naz
˙
ı̄re by Ǧavrı̄ ff. 45v–46r ff. 47r–48r

Poem by Ǧavrı̄ ff. 46r–46v ff. 49r–50r
Poem either by Ǧavrı̄ (Paris) or Kātib Oǧlı (Berlin) ff. 46v–47r ff. 50v–51r
Qit
˙
ʿa (no author indicated) f. 47r /

Poem by Ǧavrı̄ f. 47v /
Poem lahu (i. e. , unless a f. is missing, Ǧavrı̄) f. 48r /

Prima facie, there is more overlap than mere coincidence could account for,
especially since poems by Qānis

˙
awh are fairly rare, and those of H

˙
asan Oǧlu even

rarer.142 While Ersen Ersoy, the first one to draw attention to this work, has
tabulated its contents, the Parisms. definitely deservesmore in-depth research.143

What is already clear, however, is the fact that the Paris anon. represents a fifth
non-Mamluk source that includes Qānis

˙
awh’s poetry, and that it may even yield

some exclusive materials.144

(19) (P) Istanbul, Millet Yazma Eser Kütüphanesi, Ali Emiri Arabî 4639 (vidi)

Another collection of Qānis
˙
awh’s poetry (→ 5, 14, 27, 83), later given the title

Mıs
˙
ır Meliki-i Merh

˙
ūm Sult

˙
ān-i Eşref K

˙
ānis

˙
avh-i Ǧavrı̄niŋ Baʿ ż-ı Eşʿ ārı.

23ff. in all, this collection consists of 23 qas
˙
ı̄das andmuwashshah

˙
āt, of which

two in Turkic and one in mixed (mulammaʿ ) 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, ʿAlı̄ Emı̄rı̄ Efendi commissioned it to be made from an original ms.
found in Aleppo. As to date the source ms. has not resurfaced, ʿAlı̄ Emı̄rı̄’s copy
must serve as its proxy. As a facs. and Modern Turkish translation was made by
Yavuz and Kafes in 2012145, 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.-XVI. Yüzyıllar Arasında Yazılmış Bazı Şiirleri İhtiva Eden birMecmua ve
İbn-i Ömer’in Şiirleri”, Turkish Studies 8/1 (2013): 249–266.

144 Recently, a sixth source came to my attention: another Ottomanmecmūʿ a, now one collated
by Muh

˙
ammed ez-Zihnı̄ b. Ferrāş ʿAlı̄ in 1262/1864, and including three Turkic poems that

thus far have been found only, and in the same order, in Qānis
˙
awh’s Turkic divan (2 by

himself, and one by Z
˙
arı̄fı̄) (→ 3-1). As already observed by Kavaklıyazı, 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-Zihnı̄ use? It would seem that the
afterlife of Qānis

˙
awh’s poetry is still richer than expected… See A. Kavaklıyazı, “Koyunoǧlu

Müzesi Kütüphanesindeki 13450 Numaralı Mecmuanın İncelenmesi ve MESTAP’a Göre
Tasnifi”, Divan Edebiyat Araştırmaları Dergisi 23 (2019): 807–924, especially pp. 813, 910.

145 Yavuz & Kafes, “Kansu Gavrî’nin Arapça Dîvânı”.
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First, while the other collections of the sultan’s poetry often indicate the
naghm of themuwashshah

˙
, this ms. stands out for its detailed instructions. In the

performance of poem 17, e. g. , fivemusical modes are involved:muwashshah
˙
min

naghmat al-Rawd
˙
a yuʾkhadhʿIrāq yaʿ lū H

˙
ijāz yuh

˙
san Is

˙
fahān yahbut

˙
ʿalā Hijāz.

For Qānis
˙
awh’s interest inmusic, see his courtmusicianMuh

˙
ammad b. Qijiq and

the treatise on music in his Turkic divan (→ 3-6, 17, 47, 48).
As for the poems themselves, especially the 3rd and the 18th stand out. As

detailed in the previous item (→ 18), poem nr. 3, a Turkic ghazal with benüm as its
redı̄f, is one of the very few poems of Qānis

˙
awh al-Ghawrı̄ that are attested in

post-Mamluk sources. However, it should be observed that, while these latter
sources present this poemas a naz

˙
ı̄re to a ghazal of Ah

˙
medPaşa, theAli Emirims.

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 inwhichQānis

˙
awh (allegedly) tried his

hand at a badı̄ʿ ı̄ya. The badı̄ʿ ı̄ya, it will be recalled, was very much a Mamluk
invention that originated in the enormous prestige of al-Būs

˙
ı̄rı̄’s Burda qas

˙
ı̄da, a

prestige that clearly shows throughout this chapter (→ 23/5, 49, 50/1, 81, 98, 113,
117, 132). Al-H

˙
illı̄ (d. 749 or 750/1348 or 1349) was the first to write amuʿ ārad

˙
a or

contrafaction of the Burda that employs a different rhetorical figure in each
verse, al-Kāfı̄yat al-Badı̄ʿ ı̄ya. Later on, al-Maws

˙
ilı̄ (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: jinās, istiʿ āna, tanzı̄h, luzūm mā lā yal-
zam, istidrāk, iltifāt, …146 Qānis

˙
awh’s badı̄ʿ ı̄ya follows al-Maws

˙
ilı̄’s rhetorical

tour de force and, as such, resonates deeply with the various sections on prosody
in his Turkic divan andwith IbnH

˙
ijja’s Badı̄ʿ ı̄ya (→ 3-3, 3-4, 3-5, 3-6, 80).Whether

Qānis
˙
awh really authored this particular badı̄ʿ ı̄ya 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 mustazād147), which shows a re-

markable resemblance to a poem that is included in Qāytbāy’s muwashshah
˙

collection and thus is supposedly authored by the latter (Topkapı SarayıMüzesi
Kütüphanesi, R 1727, ff. 60r–61r, called a muwashshah

˙
mulammaʿ min naghmat

al-Is
˙
bahān;→ 43). Perhaps a preceding f. that indicates Qāytbāy’s authorship had

gone missing in the Aleppo source ms.? Or was Qānis
˙
awh shamelessly plagia-

rizing/respectfully emulating Qāytbāy? Second, there is the Shajarat al-Nasab, a
visual genealogy of the Prophet, for which Qānis

˙
awh’s authorship remains du-

146 See S.P. Stetkevych, “Rhetoric, Hybridity, and Performance in Medieval Arabic-Devotional
Poetry:Al-Kāfiya al-Badı̄ʿ iyya of S

˙
afı̄ ad-Dı̄n al-H

˙
illı̄”, in S. Dorpmüller 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 themeaning of technical terms could

be quite fluid.
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bious as well (→ 83/1). On a more general note, this brings to mind Qānis
˙
awh’s

majālis recordings. As the discussions recorded therein are sometimes scholastic
to the extent that the active participation of non-ʿ ulamāʾ can be questioned, one is
left to wonder whether Qānis

˙
awh’s interventions are always his…

Our last remark relates to the provenance of the Aleppo source ms. As stated
by ʿAlı̄ Emı̄rı̄, this was owned by Emı̄rı̄-Zāde Bahāʾ al-Dı̄n Efendi, one of the
notables (eşrāf) of Aleppo and former deputy (mebʿ ūs-i sābık

˙
) of Aleppo to the

OttomanMeclis. This Emı̄rı̄-Zāde was related to Qānis
˙
awh through his mother’s

side, and it was through this lineage that the divan had been handed down
generation through generation (ecdādından müntak

˙
il ʿanʿ ane) up to the 20th

century.148 As already noted by ʿAlı̄ Emı̄rı̄ 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 Qānis
˙
awh al-Ghawrı̄ was kept alive par-

ticularly in Syria. In fact, at least two Syrian families claim to be descendants of
Qānis

˙
awh. First, there is the prominent Damascene Mardam Bak family, in-

timately connected to much of Syria’s 19th and 20th-century history. We are
particularly well-informed of the family’s history thanks to the “biographical
dictionary” authored by Tamı̄mMaʾmūnMardam Bak, himself a 15th-generation
descendant of Qānis

˙
awh.149 The family traces its origins back to the high society

marriage of LālāMus
˙
t
˙
afāPaşa (Ottoman acting governor of Egypt, then governor

of Damascus and later grand vizier under sultan Süleyman) and Fāt
˙
ima, herself a

daughter of Muh
˙
ammad, Qānis

˙
awh’s elder son (→ 51)150, and Shaqrāʾ, a daughter

of Sı̄bāy (the last Mamluk governor of Damascus).151 Second, there is the Āl al-

148 Yavuz & Kafes, “Kansu Gavrî’nin Arapça Dîvânı”, p. 73.
149 The math was done by Daisuke Igarashi in his review (Mamlūk Studies Review, 13/2 (2009):

169–170, here p. 169) of Tamı̄m Maʾmūn Mardam Bak, al-Malik Qāns
˙
ūh al-Ghawrı̄ al-

Ashraf wa l-Wazı̄r Lālā Mus
˙
t
˙
afā Bāshā Dhı̄ l-Sayf al-Ah

˙
naf (Dimashq, 2007).

150 Al-T
˙
abbākh’s entry on “Muh

˙
ammad b. Muh

˙
ammad b. Qānis

˙
awh” must be a lapsus for

“Muh
˙
ammad b. Qānis

˙
awh” (Iʿ lām al-Nubalāʾ bi Tārı̄kh H

˙
alab al-Shahbāʾ, ed. Muh

˙
ammad

Kamāl (H
˙
alab, 2nd ed. 1408/1988), V: 485).

151 See Tamı̄mMaʾmūnMardamBak, Tarājim Āl MardamBak fı̄Khamsat Qurūn 1500M – 2009
M – 905 H – 1430 H (Damascus, 2nd ed.1419/1998), pp. 119–121 (Fāt

˙
ima Khātūn al-Ghawrı̄),

136–138 (Muh
˙
ammad b. Qānis

˙
awh); id. , al-Malik Qāns

˙
ūh al-Ghawrı̄ al-Ashraf wa l-Wazı̄r

Lālā Mus
˙
t
˙
afā Bāshā, especially chapters 3 (Muh

˙
ammad b. Qānis

˙
awh) and 4 (Fāt

˙
ima b.

Muh
˙
ammad b. Qānis

˙
awh). As for the impressive literary output of themany other members

of the Mardam Bak family, suffice to refer to Khalı̄l b. Ah
˙
mad Mardam Bak, Kitāb Waqf al-

Wazı̄r Lālā Mus
˙
t
˙
afā Bāshā wa yalı̄hi Kitāb Waqf Fāt

˙
ima Khātūn b. Muh

˙
ammad Bak b. al-

Sult
˙
ān al-Malik al-Ashraf Qāns

˙
ūh al-Ghawrı̄ (Damascus, 1343/1925). Fāt

˙
ima bt. Mu-

h
˙
ammad b. Qānis

˙
awh’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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Ghawrı̄ family, which is centred on Aleppo. Unlike with the Mardam Bak family,
it remains unclear how this family traces its lineage to Qānis

˙
awh. Whatever

relation there may have been, it seems true enough, as the family owns a number
of documents that relate to Qānis

˙
awh.152 According to Mardam Bak, the 20th-

century Aleppan historian Khayr al-Dı̄n al-Asadı̄153 was shown the following
documents by “Rāʾif al-Ghawrı̄ (Abū Qāns

˙
ūh)”, in the latter’s residence in al-

Ans
˙
ārı̄ (a suburb of Aleppo):

– “A genealogy (shajarat al-nasab) of Qānis
˙
awh up to the present time”.

– “A waqf document, dated 1302[/1884–1885], in relation to the takı̄ya of
Bāyrām Bābā, [located on] Aqyūl [or] Aghyūr. According to this document,
the sultan’s mother is buried in this tekke”.
It should be noted that the tekke154, close to Aleppo on al-Darb al-Abyad

˙
/

Aghyūr (< Ott. Ak
˙
Yol), is no more, and that the claim regarding the grave is

not uncontested. In fact, al-T
˙
abbākh identifies the grave as that of Qānis

˙
awh’s

wife155, while a 19th-cent. Ottoman official document even identifies it as no
other than Qānis

˙
awh’s!156 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 Qānis

˙
awh! İstanbul was notified, and asked

for instructions: either move the archaeological find to Istanbul, or store it
safely in site?

H
˙
aleb Vilāyet-i celı̄lesine:

H
˙
aleb’de Bābā Bayram Tekkesi civārında bir k

˙
uyu h

˙
afr olunur iken t

˙
aşdan maʿmūl ve

kemik memlū bir mezār z
˙
uhūr edib h

˙
urūf-i mah

˙
kūkesine naz

˙
aran Sult

˙
ān Ǧavrı̄’niŋ

mezārı idüğü aŋlaşılmış olduğu (…)Müze-iʿOsmānı̄’ye vażʿ olunmak üzere Dersaʿ ādet’e
h
˙
üsn-i ı̄s

˙
ālı̄ yāh

˘
ūd orada münāsib bir mah

˙
alde h

˙
ıfz
˙
ıyla keyfı̄yetiŋ işʿ ār-i ʿālı̄si bābında

152 Tarājim Āl Mardam Bak fı̄ Khamsat Qurūn, p. 127.
153 Himself the author of a topography of Aleppo: Ah

˙
yāʾ H

˙
alab wa Aswāquhā, ed. ʿAbd al-

Fattāh
˙
Rawwās Qalʿajı̄ (Dimashq, 1984). This work (pp. 286–287), includes the following

fanciful etymology of Qānis
˙
awh al-Ghawrı̄: Circassian qān < Persian khān, “commander”;

s
˙
awh < Circassian shāw, “son”; Ghūrı̄ < Gori, a city in Georgia; hence, Qānshāw al-Ghūrı̄,
“Son of the commander of Ghūr”.

154 See al-Ghazzı̄, Kitāb Nahr al-Dhahab fı̄ Tārı̄khH
˙
alab. Al-Bāb al-Awwal baʿ da l-Muqaddima:

Fı̄ l-Āthār al-Dı̄nı̄ya wa l-ʿ Ilmı̄ya wa l-Khayrı̄ya fı̄ Madı̄nat H
˙
alab (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 16th and 17th Centuries
(Leiden/Boston, 2004), pp. 128–130.

155 Al-T
˙
abbākh, Iʿ lām al-Nubalāʾ, VII: 388–389.

156 C. Eroǧlu et al. (eds.), Osmanlı Vilayet Salnamelerinde Halep (Ankara, 2012), p. 610 (based
on which sāl-nāme?); N. Koltuk et al. , Osmanlı Belgelerinde Halep (İstanbul, 2018), pp. 98–
99 (facs. and transcription of Başbakanlık Osmanlı Arşivi, Maarif Nezareti Mektubi Kalemi
20/142 29 Rajab 1290/10 Eylül 1874).
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emr u irāde h
˙
ażret-i men lehʾül-emrindir.

Fı̄ 29 Receb sene [12]91 Fı̄ 29 Ağustos sene [12]90.

While digging a well in the vicinity of the Bābā 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 Ghawrı̄ (…) [the decision whether] to gracefully
send it to the Dersaʿādet, 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-Rammāl’s Tārı̄kh al-
Sult

˙
ān Salı̄m maʿ a Qānis

˙
awh al-Ghawrı̄”.

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

– “Awaqf document of MustadāmBak, amamlūk of Qānis
˙
awh al-Ghawrı̄, dated

1022[/1613]”.
This seems to be confirmed by al-Ghazzı̄ (the early 20th-century historian, not
to be confused with the 16th-17th-century historian al-Ghazzı̄).157

– “The divan of Qānis
˙
awh, a ms., undated, in a good and neat hand”.

– A number of Ottoman sultanic firmans in relation to Qānis
˙
awh al-Ghawrı̄.

In light of the 5th item of this “living” family archive, it is tempting to identify
Bahāʾ ed-Dı̄n Efendi Emı̄r(ı̄)-Zāde as a member of the Aleppan Āl al-Ghawrı̄
family, but for now this remains to be confirmed.158 Perhaps the precious first
item of the list, Qānis

˙
awh’s lineage h

˙
attā yawminā (!), could shed more light on

this….159

(20) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 393 (vidi)160

Shaykh al-Islām Ibrāhı̄m Ibn Abı̄ Sharı̄f al-Maqdisı̄ (d. 923/1517 in Cairo), Tafsı̄r
al-Āyatayn wa l-H

˙
adı̄th. Instead of bi rasm khizānat, the frontispiece reads li

khizānat al-maqām al-sharı̄f… Opposite the frontispiece, a more detailed con-

157 Al-Ghazzı̄, Kitāb Nahr al-Dhahab, II: 384–387.
158 Al-T

˙
abbākh also quotes some poetry by Qānis

˙
awh (none of which unique), saying “that

some notables of Aleppo provided him with 10 pages of the sultan’s poetry, containing
qas
˙
ı̄das andmuwashshah

˙
s” (Iʿ lām al-Nubalā, III: 132–134). Perhaps his source was the same

as ʿAlı̄ Emı̄rı̄?
159 Bahāʾ ed-Dı̄n is not by any chance related to the 20th-cent. Syrian poet and diplomat, ʿUmar

Bahāʾ al-Dı̄n al-Amı̄rı̄, son of Muh
˙
ammad Bahāʾ al-Dı̄n Amı̄r-Zāda?

160 H. Ritter, “Ayasofya Kütüphânesinde Tefsir İlmini Âit Arapça Yazmalar”, Türkiyat Mec-
muası 8 (1945): 1–93, here p. 70.

A Library Browsed78

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


tents is given in an attractive layout, a most welcome innovation indeed (→
fig. 14):

Al-h
˙
amdu li llāh.

Fı̄ tafsı̄r qawlihi taʿ ālā “Allāh walı̄yu lladhı̄na āmanū, yukhrijuhum min al-z
˙
ulumāt ilā

l-nūr, wa lladhı̄na kafarū awliyāhum (sic) al-t
˙
aghūt, yukhrijūnuhum min al-nūr ilā l-

z
˙
ulumāt, ūlāʾika as

˙
h
˙
āb al-nār, hum fı̄hā khālidūna.”

Wa fı̄ tafsı̄r qawlihi taʿ ālā “Qul yāʿibādı̄ lladhı̄na asrafūʿalā anfusihim, lā taqnat
˙
ūmin

rah
˙
mat Allāh, inna llāh yaghfiru l-dhunūb jamı̄ʿ an, innahu huwa l-ghafūr al-rah

˙
ı̄m.”

Wa fı̄ tafsı̄r al-h
˙
adı̄th al-sharı̄f fı̄ qawl al-qāʾil li rasūli llāh s

˙
allā llāhʿalayhi wa sallama,

“Ajʿ al laka min s
˙
alātı̄ thulthahā”, qāla, “Wa in zidta fa huwa khayrun laka ilayya”, in

qāla “Ajʿ al laka s
˙
alātı̄ kullahā”, qāla lahu s

˙
allā llāh ʿalayhi wa sallama, “Idhan tukfā

hammuka wa yughfar dhanbuka”, mā l-murād bi l-s
˙
alāt.

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.”161

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.”162

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
blessHim and grantHim salvation, answered, “Then youwill be freed fromyourworries
and your sins will be forgiven.”

The copyist is not given, as the tailpiece simply reads Tammat al-tafsı̄r al-mu-
bārak bi h

˙
amd li llāh wa tawfı̄qihi waʿawnihi. The work, 66ff. in all, consists of

three parts, each with a small, independent heading:

(20-1) Untitled tafsı̄r of Qurʾān 2: 257 (ff. 2v–37v);
(20-2) Tafsı̄r qawlihi taʿ ālā “Qul yāʿibādı̄” (Qurʾān 39: 53) (ff. 38r–49r);
(20-3) Tafsı̄rH

˙
adı̄th “Jaʿ altu laka s

˙
alātı̄ kullahā”163 (ff. 50r–65v). Following the

basmala etc. , the rather blurred opening lines of this short tafsı̄r run as follows:

Wa baʿ du faqad suʾiltuʿan maʿ nā l-s
˙
alāt al-wāqiʿ a fı̄ l-h

˙
adı̄th al-sharı̄f fı̄ qawl al-qāyil li

rasūli llāh (…) wa yughfar dhanbuka.”Mā l-murād bi l-s
˙
alāt al-masʾūl, bayān h

˙
aqı̄qat

dhālika? Fa ajabtu, “Lā khafā (sic) anna fı̄ suʾāla l-ʿ abd li l-rabb immā li amr maʿ āshin

161 Qurʾān, 2: 257.
162 Qurʾān, 39: 53.
163 Found with slight variants in al-Tirmidhı̄’s Jāmiʿ (Kitāb Qiyāma, bāb 23).
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awmaʿ ād, wa anna shaʾna l-ʿ abdi l-faqr fa duʿ āmukarrar muʿ ād, fa man jaʿ ala duʿ āʾahu
lladhı̄ t

˙
alabun min al-mawlā laysa illā l-duʿ ā bi l-s

˙
alāt li l-Mus

˙
t
˙
afā kāna awlā (…)”

Now, I was asked about themeaning of the [word] s
˙
alāt that occurs in the “NobleHadith

on the words addressed by somebody to the Envoy of God (…) and your sins will be
forgiven.” What is the meaning of th[is] s

˙
alāt 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 Mus

˙
t
˙
afā. It is more deserving (sic) (…)”

Ibn Abı̄ Sharı̄f, given the title of shaykh al-islām on the frontispiece, authored at
least seven works, many of which (including the present one) preserved in one
copy only.164 He was a regular attendant of the sultan’smajālis (both the Nafāʾis
and the Kawkab, → 66, 82), and also figures prominently in a well-researched
incident with Qānis

˙
awh al-Ghawrı̄, which ultimately led to his dismissal by the

Fig. 14: Table of contents facing the frontispiece

164 For another tafsı̄r work of Ibn Abı̄ Sharı̄f, see his al-Mawāhib al-Mudhakhkhara fı̄ Tafsı̄r
Khawātim Sūrat al-Baqara (Princeton, Princeton University Library, Garrett Collection 680
H) (non vidi).
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sultan as sheikh at the latter’s madrasa.165 Interestingly, this very incident is also
recorded in the margins of f. 8v of the Gotha ms. of al-Suyūt

˙
ı̄’s al-Munaqqah

˙
al-

Z
˙
arı̄f (→ 18), excerpted there from Ibn H

˙
ajar al-Haytamı̄’s al-Fatāwā al-H

˙
adı̄-

thı̄ya166.

(21) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 461 (vidi)

Al-Armayūnı̄’sKitāb al-Badr al-Munı̄r fı̄ l-S
˙
alātʿalā l-Bashı̄r al-Nadhı̄r (sic, not fı̄

Fad
˙
l al-S

˙
alāt…), which deals with the prayer for the Bringer of Good Tidings and

the One Who Warns, Muh
˙
ammad.

It was copied (katabahu) bymamlūk Qānis
˙
awh min Anasbāy min T

˙
abaqat al-

Zimāmı̄yat al-Malikı̄ al-Ashrafı̄ in 40ff. for Qānis
˙
awh (bi rasm). The opening

lines following the basmala run as follows:

Ammā baʿ du fa hādhihi arbaʿ ūna h
˙
adı̄than fı̄ fad

˙
l al-s

˙
alāt wa l-salāmʿalā sayyid waladʾ

Ādam Muh
˙
ammad b. ʿAbd Allāh s

˙
allā llāh ʿalayhi wa sallama, jamaʿ tuhā min ʿiddat

kutub ʿadı̄datin, rajāʾan an adkhula fı̄ qawlihi “Nad
˙
d
˙
ara llāhu amran” wa fı̄ “Man

h
˙
afiz

˙
aʿalā ummatı̄ arbaʿ ı̄na h

˙
adı̄than” (…)

Now, these are forty hadiths on the merit of praying for the Lord of Adam’s offspring,
Muh

˙
ammad b. ʿAbd Allāh, 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 theMishkāt al-Mas

˙
abı̄h

˙
of Muh

˙
ammad b.

ʿAbd Allāh Khat
˙
ı̄b al-Tabrı̄zı̄ (d. 741/1341), the kitāb al-ʿ ilm. As such, it is quite

plausible that al-Tabrı̄zı̄’s work was one of al-Armayūnı̄’s sources.
The work itself seems to be unpublished but not unique. Another copy, e. g. , is

found in Paris, Bibliothèque nationale de Paris, Arabe 744, ff. 51v–60r (a con-
volute that includes, among others, two more titles by al-Armayūnı̄). 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 sultanMah
˙
mūd I and

his inspector of waqfs of the Holy Cities, Ah
˙
mad Shaykh-Zāda, 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. Muh
˙
ammad ʿAbd al-Salām Shāhı̄n (Beirut, 2013), pp. 93–94.
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mss. kept at the Süleymaniye and elsewhere) in tracing the ms.’s afterlife will be
taken up only in Chapter Five, A Library Shattered.

(22) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 513 (vidi)

According to the frontispiece, we are dealing with the Kitāb al-Arbaʿ ı̄nH
˙
adı̄th al-

Sharı̄f al-Nabawı̄, taʾlı̄f al-imām al-ʿ allāmat Abı̄ Zakariyā Yah
˙
yā al-Nawawı̄,

copied for (bi rasm) Qānis
˙
awh by (khidmat) al-mamlūk Jānqilij al-Z

˙
āhirı̄ min

T
˙
abaqat al-Rafraf min inı̄yāt al-amı̄r Jānbulāt

˙
al-Malikı̄ al-Ashrafı̄. In reality,

however, twoworks are included, clearly both copied by Jānqiliq and both bi rasm
Qānis

˙
awh:

(22-1) the Kitāb al-Arbaʿ ı̄n H
˙
adı̄th al-Sharı̄f al-Nabawı̄.

The celebrated hadith collection, read across madhhab fault lines, of al-Na-
wawı̄ (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) Masāʾil H
˙
ātim al-As

˙
amm rah

˙
imahu llāh.

The “recording” of a conversation betweenH
˙
ātim al-As

˙
amm (d. 237/851–852)

of Balkh, an early spiritual master of Khurasan, and his master, Shaqı̄q al-Balkhı̄,
on the things that H

˙
ātim had learnt from him during the past 33 years under his

tutelage. When it turns out that H
˙
ātim had learnt only eight things, Shaqı̄q’s

reaction is that of any honest instructor: dismay. Dhahabaʿumrı̄maʿ aka wa lam
tataʿ allam illā hādhihi! In all, eight questions are dealt with. The conversation is
well known and widely available, included, e. g. , in al-Ghazālı̄’s Ih

˙
yāʾ ʿUlūm al-

Dı̄n (ff. 33r–38r).
As both sultan Qāytbāy and his son, sultan Muh

˙
ammad owned very similar

copies, a few words regarding these are not out of place:
– Süleymaniye, Ayasofya 511 (vidi): copied for (bi rasm) Qāytbāy by (kitābat)

al-mamlūk Urkmās min Yilbāy min T
˙
abaqat al-Rafraf bi l-Maydān al-Malikı̄

al-Ashrafı̄ in 72ff. As announced by its title on the front page, Kitāb al-
Arbaʿ ı̄naH

˙
adı̄th al-Sharı̄f al-Nabawı̄ li l-Nawawı̄wa KitābMuqaddimat Abı̄ l-

Layth wa Masāʾil H
˙
ātim al-As

˙
mam (sic), three texts are included:

(1): Kitāb al-Arbaʿ ı̄nH
˙
adı̄th al-Sharı̄f al-Nabawı̄ (f. 1v–32r). This copy has the

abbreviated preface and 42 hadiths.
(2) Kitāb al-Muqaddima fı̄ l-FiqhʿalāMadhhab al-ImāmAbı̄ H

˙
anı̄fa, taʾlı̄f al-

imām al-ʿ ālim al-ʿ allāmat Abı̄ l-Layth al-Samarqandı̄ (ff. 33r–67r), the well-
knownMuqaddima that was translated even into Mamluk-Kipchak Turkic (→
34);
(3) Masāʾil H

˙
ātim al-As

˙
amm rah

˙
mat allāhʿalayhi (ff. 67v–72r).
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– Süleymaniye, Ayasofya 510 (vidi): copied for (bi rasm)Muh
˙
ammad b. Qāytbāy

by (katabahu) al-mamlūk Abā Yazı̄d b. ʿAbd Allāh min ʿAbd al-Karı̄m min
T
˙
abaqat al-T

˙
āzı̄ya, tilmı̄dh al-shaykh Mūsā faqı̄h T

˙
abaqat al-Ashrafı̄yat al-

Kubrā, in 47ff. Another copy of the al-Arbaʿ ı̄n H
˙
adı̄th al-Sharı̄f al-Nabawı̄,

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, themamlūk scribe identifies himself
merely by name and barrack affiliation (e. g. , Bardabak min Tānı̄ Bak, min T

˙
a-

baqat al-Qas
˙
r), the scribe of Ayasofya 513 adds an agha-ı̄nı̄ relationship for

further identification (min inı̄yāt al-amı̄r Jānbulāt
˙
), while the scribe of Ayasofya

510 adds tilmı̄dh al-shaykh Mūsā faqı̄h T
˙
abaqat al-Ashrafı̄yat al-Kubrā (→

Fig. 57), thus identifying himself as a pupil of the faqı̄h not of his own barracks,
but of another (→ 47, 48, 87, 108, 114, especially Ch. 3).

(23) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 516 (vidi)

A convolute of 5 parts, each with a separate frontis- and tailpiece:
(23/1) al-Mundhirı̄ (d. 656/1258), Kitāb al-Arbaʿ ı̄na H

˙
adı̄than fı̄ S

˙
t
˙
ināʿ al-

Maʿ rūf li l-Muslimı̄n wa Qad
˙
āʾ H

˙
awāʾij al-Mahlūfı̄na.

This is this chapter’s first example of the widely popular Arbaʿ ūna H
˙
adı̄than

genre (→ 23/3, 41-2, 62, 122), this time lifted from the S
˙
ah
˙
ı̄h
˙
ayn. This copy, the

first of three (→ 24, 25), was made (katabahu) by mamlūk Māmāy al-Mu-
h
˙
ammadı̄ min T

˙
abaqat al-Zimāmı̄ya al-Malikı̄ al-Ashrafı̄ for Qānis

˙
awh (bi rasm

al-maqām) in 26ff. (ff. 2r–27r).
(23/2) Bulūgh al-Murād fı̄ Takhmı̄s Bānat Suʿ ād.
An anonymous (?) quiniation or takhmı̄s (→ 49/3) of Kaʿb b. Zuhayr’s famous

Mantle Ode, the Bānat Suʿ ād (→ 50/2). It was copied (katabahu) bymamlūk Tānı̄
Bak min Dawlāt Bāy min T

˙
abaqat al-Qas

˙
r al-Malikı̄ al-Ashrafı̄ in 10ff. for Qā-

nis
˙
awh (bi rasm khizānat) in 920/1514 (ff. 28r–38r). By far not as popular as al-

Būs
˙
ı̄rı̄’s Mantle Ode, Kaʿb b. Zuhary’s ode stood its ground as well. Qāytbāy, e. g. ,

had his own, beautifully executed copy.167

(23/3) (?) al-Suyūt
˙
ı̄, Arbaʿ ūna H

˙
adı̄than fı̄ Fad

˙
l al-Jihād.

This is the second specime of the “Forty Traditions” genre (→ 23/1, 41/2, 62,
122) with its quite Suyūt

˙
ian 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.
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Fa hādhihi arbaʿ ūna h
˙
adı̄thanʿallaqtuhāʿalā stiʿ jāl bayna l-z

˙
uhr wa l-ʿ as

˙
r yawm al-sabt

tāsiʿ rabı̄ʿ al-awwal sanat ithnayn wa thamānı̄n wa thamānmı̄ya, wa qās
˙
id mawlānā l-

sult
˙
ānʿalā janāh

˙
al-safar li yakūna s

˙
uh
˙
batahu wa l-ah

˙
ādı̄th al-mutaʿ allaqa bi l-jihād lā

tuh
˙
s
˙
āwa sa-ajmaʿ mus

˙
annafan fı̄hi alf h

˙
adı̄th min ah

˙
ādı̄th al-jihādmurattabatanʿalā l-

abwāb in shāʾa llāh taʿ ālā.

These are forty traditions that I have speedily jotted down between the midday and the
afternoon prayer, on Saturday, the ninth of Rabı̄ʿ 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 Qānis
˙
awh and a colophon (ff. 39r–52v),

there is little need for the question mark following the item number, given al-
Suyūt

˙
ı̄’s ubiquity in the list (→ 16, 18, 29, 63, 123, 130).

(23/4) al-Munfarija wa al-Istighfār wa l-Adʿ ı̄ya.
Itself a composite work, copied (katabahu) bymamlūk<Maks>minQānı̄min

T
˙
abaqat al-Qāʿa al-Malikı̄ al-Ashrafı̄ for Qānis

˙
awh (bi rasmmawlānā) in 15ff. (ff.

52r–67r). In all, there are 4 sections:
(23/4a) Untitled qas

˙
ı̄da, to be identified as Ibn al-Nah

˙
wı̄’s (d. 513/1119) al-

Munfarija, a well-know qas
˙
ı̄da in jı̄m, 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:

Ishtaddı̄ azmatu tanfarajı̄ ❀ Qad ādhana layluka bi l-balaji
Wa z

˙
alāmu l-layli lahu surujun ❀ H

˙
attā yaghshāhu abū l-suruji

Wa sah
˙
ābu l-khayri lahā mat

˙
arun ❀ Fa idhā jāʾa l-ibbānu tajı̄

Wa fawāʾidu mawlānā jumalun ❀ Li surūh
˙
i l-anfusi wa -–muhaji

Wa lahā arajun muh
˙
yı̄ abadan ❀ Fa qs

˙
id mah

˙
yā dhāka l-araji

Fa la rubbatamā fād
˙
a l-mah

˙
yā ❀ Bi buh

˙
ūri l-mawji min al-lujaji

Wa l-khalqu jamı̄ʿ an fı̄ yadihi ❀ Fa dhawū saʿ atin wa dhawū h
˙
araji

Wa nuzūluhum wa t
˙
ulūʿuhum ❀ Fa ʿalā darakin waʿalā daraji

Wa maʿ āʾishuhum waʿawāqibuhum ❀ Laysat fı̄ l-mashyiʿalāʿiwaji
H
˙
ikamun nusijat bi yadin h

˙
akamat ❀ Thumma intasajat bi l-muntasiji

Fa idhā qtas
˙
adat thumma nʿ arajat ❀ Fa bi muqtas

˙
idin wa bi munʿ arijin

Become bigger, o trouble, and then be
dispelled,

❀ Your night has announced the break of
dawn.

[Even] night’s darkness has its lights, ❀ Until the father of lights overcomes it.
The clouds of bounty carry rain, ❀ [That] comes down when the time has

come.
The advantages of our Lord are many, ❀ [Allowing] the souls and the spirits to

roam freely.
They always have a sweet, life-giving

smell,
❀ So aim for that place where that smell is!

Sometimes, that place overflows ❀ With seas surging from the depths.
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All of creation is in His hand, ❀ Some [blessed with] affluence, some
[tested with] distress.

Their moving down and their moving up ❀ On either levels or steps,
Their lives and their ends ❀ Do not proceed in a deviating way.

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

❀ Knitted by a hand that rules, and then
woven by the weaver.

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

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

(23/4b) Untitled qas
˙
ı̄da, to be identified as the Andalusian AbūMadyan Shuʿayb

al-Ghawth’s (d. after 598/1193) al-Istighfār, another well-known qas
˙
ı̄da, now in

mı̄m and to be usedwhen asking Allāh for forgiveness (ff. 59v–65r) (→ 38, 88, 104/
1). Its opening verses:

Astaghfiru llāha mujrı̄ l-fulki fı̄ l-z
˙
ulami ❀ ʿAlāʿubābin min al-tayyāri multat

˙
imi

Astaghfiru llāha munjı̄ l-mustajı̄ri bihi ❀ Idhā alamma bihi d
˙
urrun min al-alami

Astaghfiru llāha ghaffāra l-dhunūbi li
man

❀ Bi l-inkisāri atā wa l-dhulli wa l-nadami

Astaghfiru llāha sattāra l-ʿ uyūbiʿalā ❀ Ahli l-ʿ uyūbi wa munjı̄him min al-niqami
Astaghfiru llāha min nut

˙
qı̄ wa min
khuluqı̄

❀ Wa shayni shaʾnı̄ wa min shughlı̄ wa min
shaʾamı̄

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

❀ On waves of colliding currents.

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

❀ When the harms of pain cause him
suffering.

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

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

I ask forgiveness from God, who veils the
flaws

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

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

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

(23/4c) Min kalām al-sayyid Tāj al-Dı̄n b.ʿAt
˙
ā Allāh, an unidentified text of the

Egyptian Sufi Tāj al-Dı̄n b. ʿAt
˙
ā Allāh, third murshid of the Shādhilı̄ya (d. 709/

1309) (ff. 65r–65v), that opens as follows:

Aʿ āda llāhu ʿalaynā min barakātihi min ʿalāmāti l-iʿ timād ʿalā l-ʿ amal nuqs
˙
ān al-rajāʾ

ʿinda wujūd 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) Duʿ ā Abı̄ Dardāʾ, a prayer ascribed to Abū Dardāʾ (d. 32/652), a Com-
panion of the Prophet Muh

˙
ammad and governor in Syria under ʿUthmān (ff.

65v–67r).
(23/5) al-Kawākib al-Durrı̄ya fı̄Madh

˙
Khayr al-Barı̄ya, the first of a long list of

copies of al-Būs
˙
ı̄rı̄’sMantle Ode (→ 49, 81, 98,…), this time copied (katabahu) by
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mamlūk Qāytbāy min Uzdamur min al-Qāʿa al-Malikı̄ al-Ashrafı̄ in 17ff. for
Qānis

˙
awh (bi rasm al-maqām) in 919/1513 (ff. 68r–95r).

Perhaps, thorough codicological research could establish whether these 5
parts were bound already in the days of Qānis

˙
awh, or only later on. Being un-

decided for now, (23/3) remains linked to Qānis
˙
awh only circumstantially.

(24) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 517 (vidi)

A convolute of 2 parts:
(24/1) Kitāb al-Arbaʿ ı̄naH

˙
adı̄than fı̄ S

˙
t
˙
ināʿ al-Maʿ rūf li l-Mundhirı̄, copied for

(bi rasm) Qānis
˙
awh by (katabahu) al-mamlūk Qāytbāy min Qānis

˙
awh min T

˙
a-

baqat al-S
˙
andalı̄ya al-Malikı̄ al-Ashrafı̄ in 32ff. This is the famous arbaʿ ūna

collection of al-Mundhirı̄ that we have just met (→ 23/1, 25, 95).
(24/2) (/) Kitāb al-Durr al-Munaz

˙
z
˙
am fı̄ l-Sirr al-Aʿ z

˙
am, fı̄ʿilm al-jafr, a copy

owned by (s
˙
āhibuhu) the Ottoman sultan Bāyezı̄d II, who ruled from 1481 to

1512. The author is not given, yet easily identified as Ibn T
˙
alh
˙
a (→ 31, 40, 66) (d.

652/1254)168.
While, strictly speaking, it is possible that Bāyezı̄d II gave (24/2) as a gift to

Qānis
˙
awh, 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, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 518 (vidi)

Another copy of al-Mundhirı̄’s Kitāb al-Arbaʿ ı̄na H
˙
adı̄th fı̄ S

˙
t
˙
ināʿ al-Maʿ rūf ilā l-

Muslimı̄n wa Qad
˙
āʾ H

˙
awāyij al-Mahlūfı̄n, copied (bi rasm) Qanis

˙
awh by (kata-

bahu) al-mamlūk Uzbardı̄ min Iyās min T
˙
abaqat 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-Sulamı̄ (d. 803/1400), also known as, so it
seems, the Hidāyat al-Insān fı̄ Fad

˙
l T
˙
āʿ at al-Imām wa l-ʿ Adl wa l-Ih

˙
sān (→ 95).

(26) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 522 (vidi)

The Kitāb H
˙
isn al-H

˙
as
˙
ı̄n min Kalām Sayyid al-Mursalı̄n, copied for (bi rasm)

Qānis
˙
awh by (katabahu) al-mamlūkMughulbāy min <Tanam> min T

˙
abaqat al-

Rafraf al-Malikı̄ al-Ashrafı̄ in 48ff. In spite of its title page, this is not the H
˙
isn

itself, but the far more popular abridgment in ten chapters by the author himself,

168 And thus not al-Būnı̄, to whom the work is sometimes misattributed.
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Ibn al-Jazarı̄ al-Dimashqı̄ al-Shāfiʿi (d. 833/1429), which is called the ʿUddat al-
H
˙
is
˙
n al-H

˙
as
˙
ı̄n.169

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.170 Inspired in a dream by the Prophet, Ibn al-Jazarı̄ 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, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 888 (vidi)

Chapters 14 to 37 of Abū l-MuʾayyadMuh
˙
ammad b.Muh

˙
ammad al-Khwārizmı̄’s

(d. 665/1266) Jāmiʿ al-Masānı̄d al-Imām al-Aʿ z
˙
am. This work, also known as al-

Musnad, provides a synthesis of fifteen earlier compilations of hadith related
from Abū H

˙
anı̄fa by an author whose succinct bibliography seems to revolve

entirely around al-imām al-aʿ z
˙
am…171

This volume in 172ff. , owned by (bi rasm) Qānis
˙
awh, was copied in 855–856/

1451–1452 by (ʿ alā yad) al-Azraqı̄, 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:

intahā l-juzʾ al-thālith min Masānı̄d al-imām al-aʿ z
˙
am wa l-mujtahid al-aqdam Abı̄

H
˙
anı̄fat al-Nuʿmān b. Thābit al-Kūfı̄ taghammada llāhu bi l-rah

˙
mat wa l-rid

˙
wān fı̄ l-

yawm al-mubārak al-ʿ ishrı̄n min shahr Ramad
˙
ān al-muʿ az

˙
z
˙
am qadruhu sanat khams

wa khamsı̄n wa thamānmı̄yatʿalā yad al-ʿ abd al-faqı̄r ilā rabbihi al-qadı̄r al-muʾammil
bi l-jannāt an yadkhulahā wa l-muslimı̄na wa yartaqiya Muh

˙
ammad b. ʿAlı̄ b. Mu-

h
˙
ammad al-Azraqı̄ʿafā llāh taʿ ālāʿanhu wa wālidayhi waʿan jamı̄ʿ al-muslimı̄na amı̄n

(…)

End of the third volume of the Masānı̄d of the greatest imam and the foremost muj-
tahid, Abū H

˙
anı̄fat al-Nuʿmān b. Thābit al-Kūfı̄, may God cover him with His grace and

His favour, on the blessed day of Ramad
˙
ān 20 855, by the hand of the servant who is in

169 Cfr. Ibn al-Jazarı̄, ʿUddat al-H
˙
isn al-H

˙
ası̄nmin KalāmSayyid al-Mursalı̄n bi sharh

˙
fad
˙
ı̄lat al-

ustādh al-shaykh H
˙
asanayn Muh

˙
ammmad Makhlūf (n.p., n.d.).

170 See Z. Tanındı, “An Illuminated Manuscript of the Wandering Scholar Ibn al-Jazari and the
Wandering Illuminators between Tabriz, Shiraz, Hera, Burse, Edirne, Istanbul in the 15th

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,Muh

˙
ammad b. ʿAlı̄ b.Muh

˙
ammad al-Azraqı̄, 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, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 889 (vidi)

Chapters 38 to 40 of the preceding title, al-Khwārizmı̄’sMusnad, again owned by
(bi rasm) Qānis

˙
awh and copied by (ʿalā yad) al-Azraqı̄ (→ 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 H
˙
amı̄dian catalogue of the Ayasofya collection, Ayasofya

887–889 constitutes a complete three-volume set.172 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, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1149 (vidi)

TheKitāb fı̄Khas
˙
āyis

˙
Yawm al-Jumʿ a li l-imāmal-ʿ allāmat Jalāl al-Dı̄n al-Suyūt

˙
ı̄,

already the fourth of seven (!) works by al-Suyūt
˙
ı̄ that are included in this chapter

(→ 16, 18, 23/3, 63, 123, 130).
The work was copied for (bi rasm) Qānis

˙
awh by (katabahu) al-mamlūk Jānim

min T
˙
uqt

˙
amish min T

˙
abaqat al-H

˙
awsh al-Malikı̄ al-Ashrafı̄ in 65ff. As Suyūt

˙
ian

the concluding lines of his Arbaʿ ūna H
˙
adı̄than fı̄ Fad

˙
l al-Jihād (→ 23/3) were, as

Suyūt
˙
ian are the opening lines of the present work, which is available— what to

expect — in numerous mss. and various eds.:

Faqad dhakara l-ustādh al-muftı̄ Shams al-Dı̄n b. al-Qayyim fı̄ kitāb al-Hudā li yawm
al-jumʿ a khus

˙
ūs
˙
ı̄yātin bid

˙
ʿan waʿishrı̄n khus

˙
ūs
˙
iyatan, wa fātahu ad

˙
ʿāfu mā dhakara, wa

qad raʾaytu stı̄ʿ ābahā fı̄ hādhihi l-kurrāsa munabbihanʿalā adillatihāʿalā sabı̄l al-ı̄jāz,
wa tatabbaʿ tuhā fa tah

˙
as
˙
s
˙
altu minhāʿalā miʾat khus

˙
ūs
˙
ı̄yatin wa llāh al-muwaffiq.

Ustādh mufti Shams al-Dı̄n b. al-Qayyim has recorded in [his] book al-Hudā 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 Kütübh
˘
āne-i Āyās

˙
ūfiyā (Der-i Saʿādet, 1304 AH), p. 55.
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(30) (?) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1186 (vidi)

The Kitāb al-Rawd
˙
at al-Sanı̄ya fı̄ Fiqh al-H

˙
anafı̄ya, taʾlı̄f al-ʿ allāmat al-Abū l-

H
˙
asan ʿAlı̄ al-Fārisı̄, copied for (bi rasm) Qānis

˙
awh by (khidmat) al-mamlūk

ʿAbd al-Qādir al-Days
˙
at
˙
ı̄ (< Daysat

˙
in the Nile Delta?) al-Muqrı̄ in 104ff.

Qānis
˙
awh’s ownership is somewhat tentative, for we could be dealing with

Qānis
˙
awh Khamsmiʾa instead (→ 4, 115). As for a scribe such as the present one

(undoubtedly Qānis
˙
awh’s mamlūk 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-Days

˙
at
˙
ı̄’s hand is

a copy of al-ʿAynı̄’s (d. 855/1451) al-Maqās
˙
id al-Nah

˙
wı̄ya fı̄ Sharh

˙
Shawāhid al-

Alfı̄ya (Süleymaniye, Yeni Cami 1074) (vidi), penned for (mimmaʿumila bi rasm)
sı̄dı̄ ʿUthmān, son of the late sultan Jaqmaq, in 886/1481. In this particular copy,
he identifies himself as ʿAbd al-Qādir b. <Ah

˙
mad> al-Days

˙
at
˙
ı̄ baladan al-Shāfiʿı̄

madhhaban.
The author, whomwewill meet again (→ 33/1), is perhaps better known by Ibn

Balabān. 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-
Ih
˙
sān fı̄ Taqrı̄b S

˙
ah
˙
ı̄h
˙
IbnH

˙
ibbān. The present work, which has been published at

least one173, opens as follows:

Qāla l-shaykh al-imām al-ʿ ālim (…) Abū l-H
˙
asan ʿAlı̄ b. Sayf al-Dı̄n b. ʿAbd Allāh al-

Fārisı̄, taghammada llāhu bi rah
˙
matihi, iʿ lam ayyadaka llāhu taʿ ālā anna awwal mā

yajibu ʿalā l-ʿ abd al-mukallaf an yaʿ rifa rabbahu ʿazza wa jalla wa yuwah
˙
h
˙
idahu wa

yunazzihahuʿan al-sharı̄kwa l-walad wa l-wālid, wa yuʾmina bihi wa bimalāʾikatihi wa
kutubihi wa rusulihi wa l-yawm al-ākhir, wa yuʾmina bi l-qadar khayrihi wa sharrihi
h
˙
ulwihi wa murrihi min allāh taʿ ālā (…)

The learned sheikh and imam (…) Abū l-H
˙
asan ʿAlı̄ b. Sayf al-Dı̄n b. ʿAbd Allāh al-

Fārisı̄, 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 composmentismust 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 theDay 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]; (…)”

Thework, or at least, the presentms., is poorly structured, openingwith a bāb (on
the ah

˙
kāmal-islāmmin al-s

˙
alāt wa l-s

˙
iyāmwa l-zakāt wa l-h

˙
ajj wa ghayr dhālika

min al-ah
˙
kām), then moving over to a fas

˙
l (on s

˙
alāt), continuing with various

kutub (on the zakāt, the Hajj, hunting,…), and finally settling with a wide range
of topics (istikhdām al-khas

˙
ı̄y, al-laʿ b bi l-shat

˙
ranj wa l-nard, wedding banquets,

the rules of greeting, …).

173 Ed. Muh
˙
ammad Wāʾil al-H

˙
anbalı̄ (Istanbul, 2019) (non vidi).
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(31) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1432 (vidi)

The Kitāb Masāʾil fı̄ l-Fiqh wa Ajwibatihāmin al-ʿ Iqd al-Farı̄d li l-Malik al-Saʿ ı̄d,
copied for (bi rasm) Qānis

˙
awh by (katabahu) al-mamlūk Māmāy min Bardibak

min T
˙
abaqat al-H

˙
awsh al-Malikı̄ al-Ashrafı̄ in 25ff.

The author of this digest is not named, but his source and its author are easily
identified: IbnT

˙
alh
˙
a’s (d. 652/1254) Fürstenspiegel, written for theArtuqid prince

of Mardin (→ 24/2, 40, 66). More specifically, the Kitāb Masāʾil draws on its
fourth qāʿ ida, dealing with various questions in relation to ʿibādāt, muʿ āmalāt,
munākah

˙
āt and jināyāt, that is, ritual, transaction, marriage law and crimes.

While Ibn T
˙
alh
˙
a’s qāʿ ida concludes with mathematical questions (→ 51), none of

these are included in the present work.

(32) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1433 (vidi)

TheKitābMasāʾil Abā (sic)H
˙
āzim, copied for (bi rasm) Qānis

˙
awh by (katabahu)

al-mamlūk JāntamurminUrkmāsminT
˙
abaqat al-Zimāmı̄ya al-Malikı̄ al-Ashrafı̄

in 20ff.
As can be gleaned from its opening line, kitāb mukhtas

˙
s
˙
bi masāʾil Abā (sic)

H
˙
āzim rad

˙
iya llāhu ʿanhu fı̄ l-dı̄n wa l-wud

˙
ūʾ wa l-s

˙
alāt wa ʿadad al-rukūʿ wa l-

sujūd fı̄ l-s
˙
alāt al-khams wa l-h

˙
ajj wa l-zakāt (…), this work deals with a number

of questions posed toAbū H
˙
āzim Salama b.Dı̄nār al-Aʿraj (d. 140/757or 164/781),

a Persian hadith transmitter of the tābiʿ ı̄n generation, who lived in Medina and
was famous for his encounter in that same city with the Umayyad caliph Su-
laymān b. ʿAbd al-Malik.

Half of the ff. of thems. are heavily deteriorated and are no longer legible, but,
fortunately, Abū H

˙
āzim’s answers are secured: the Bibliothèque nationale de

France alone already houses 9 mss. (such as Ar. 945, copied in 872/1468).

(33) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1446 (vidi)174

A convolute of 3 parts:
(33/1) (?)Kitāb fı̄hiMuqaddimat fı̄ l-FiqhʿalāMadhhab al-Imāmal-Aʿ z

˙
amAbı̄

H
˙
anı̄fa rad

˙
iya llāhʿanhu, a work authored by the Egyptian Hanafite faqı̄h, Amı̄r

ʿAlı̄ Ibn Balabān b. ʿAbd Allāh al-Fārisı̄, (d. 731/1339) (→ 30).175 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 khādim of (33/1) is misread
as “H

˙
amza al-Malakı̄ al-Z

˙
āhirı̄”.

175 For the authorship, see F. Dinler, “Ebu’l-Leys es-Semerkandi ve Mukaddimetü’s-Salat İsimli
Eserinin Tahkiki”, MA thesis, T.C. Sakarya Üniversitesi (Sakarya, 2006), p. 44; id. , “Ebu’l-
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(khidmat) by mamlūk Yashbak min H
˙
amza al-Malikı̄ al-Z

˙
āhirı̄ for Jaqmaq (bi

rasm al-maqām) in 49ff. (ff. 1r–49r). On f. 49v, there is a second khidmat note:
khidmat Damurdāsh al-Nās

˙
irı̄ T

˙
abaqat al-Ashrafı̄ya (sic). This again confirms

the fact that khidmat can still go without kitāba (→ 15, Chapter Three).
(33/2) Kitāb Yaqūl al-ʿ Abd fı̄ ʿIlm al-Tawh

˙
ı̄d, easily identifiable as the highly

popular versification on Islamic creed by Sirāj al-Dı̄n ʿAlı̄ b. ʿUthmān al-Ūshı̄ (d.
after 569/1173), the Badʾ al-Amālı̄ (→ 73)176. In 64 vv. (at least originally), this
didactic poem deals with the attributes of God, the uncreatedness of the Qurʾān,
Paradise and Hell, … Its opening verses:

Yaqūlu l-ʿ abdu fı̄ badʾi l-amālı̄ ❀ Li tawh
˙
ı̄din bi naz

˙
min ka l-laʾālı̄

Ilāhu khalqi mawlānā qadı̄mun ❀ Wa maws
˙
ūfun bi aws

˙
āfi l-kamāli

Huwa l-h
˙
ayyu l-mudabbiru kulla amrin ❀ Huwa l-h

˙
aqqu l-muqaddiru dhū l-jalāli

Murı̄du l-khayri wa l-sharri l-qabı̄h
˙
i ❀ Wa lākin laysa yard

˙
ā bi l-muh

˙
āli

S
˙
ifātu llāhi laysatʿaynu (sic) dhāthin ❀ Wa lā ghayran siwāhu dhā nfis

˙
āli

The servant says in the beginning of [his]
dictation

❀ On tawh
˙
ı̄d, [a composition] ordered like

pearls.
TheGod of Creation, our Lord, is eternally

pre-existent,
❀ Attributed with attributes of perfection

[only].
He is the Living, the Arranger of

everything,
❀ The Truth, the One who Decrees, the

Glorious One.
He wills [both] the good and the ugly evil, ❀ Yet is not content with the

inconceivable177.
Neither are God’s attributes Himself, ❀ Nor are they different from Him or

dissociated.

It was copied (katabahu) by mamlūk Bardabak min Tānı̄ Bak min T
˙
abaqat al-

Qas
˙
r al-Malikı̄ al-Ashrafı̄ in 10ff. for Qānis

˙
awh (bi rasm al-maqām) (ff. 50r–60r).

The work has been the object of dozens of shurūh
˙
, in Arabic, Persian, and

Turkic,178 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) Mukaddimetü’s-Salat İsimli Eserinin Tahkikli Neşri”,
İslam Hukuku Araştırmaları 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 I.e., transgression.
178 For an exhaustive survey, see D. Özbek, “El-Ûşî ve ‘Kasidetü’l-Emalî’”, Selçuk Üniversitesi

İlahiyat Fakültesi Dergisi 5 (1994): 261–308. An earlier Mamluk sultan, probably al-Malik al-
Ashraf Barsbāy (r. 825–841/1422–1437), owned a copy of the Hidāyat min al-Iʿ tiqād, a still
unpublished and quite extensive Arabic commentary on the Badʾ al-Amālı̄ by Muh

˙
ammad

b. Abı̄ Bakr al-Rāzı̄ al-H
˙
anafı̄ (7th or 8th/13th or 14th cent.?) (London, British Library, Or. 2795)

(non vidi).
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(33/3) (?) al-Qas
˙
ı̄dat al-Mawsūma bi Lāmı̄yat al-ʿ Ajam wa Ghurar al-Mathānı̄

wa Durar al-Maʿ ānı̄ <…….> Muʾayyad al-Dı̄n Ismāʿ ı̄l al-T
˙
ughrāʾı̄, i. e. , al-

T
˙
ughrāʾı̄’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-sharı̄f al-ʿ ālı̄ al-amı̄rı̄ al-kabı̄rı̄ al-
muʿ az

˙
z
˙
amı̄ al-makhdūmı̄ al-murābit

˙
ı̄ al-mujāhidı̄ al-Zaynı̄ ʿazza nas

˙
rahu wa

madda ʿas
˙
rahu. The work was copied by Sharaf b. al-Amı̄r in Shām in 835/1432

(ff. 61r–81v).
Items (33/1) and (33/3) could be two of the few items in the list that predate

Qāytbāy’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 Qānis

˙
awh’s days.179

(34) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1451 (vidi)

Abū l-Layth Nas
˙
r b. Muh

˙
ammad al-Samarqandı̄ (d. between 373 and 393/983 and

1003), KitābMuqaddima-i Abū Layth al-Samarqandı̄ʿalāmadhhab al-imāmAbı̄
H
˙
anı̄fa, his widely copied and highly acclaimedH

˙
anafı̄ fiqh book on prayer180 (for

the Arabic original → 22, for another work of the same author → 15).
The work has received considerable attention, including three editions181,

since it comeswith an interlinear translation intoMamluk-Kipchak Turkic. It was
copied (katabahu) bymamlūk Asanbāy min Sūdūn min T

˙
abaqat al-Ashrafı̄ya al-

Kubrā for Qānis
˙
awh (bi rasm khizānat mawlānā) in 47ff.

Given the popularity of al-Samarqandı̄’s work in the 15th century, both in the
Mamluk world and beyond,182 little surprise to find numerous copies, trans-

179 Daub (“Standards and Specifics”, p. 54) states that Ayasofya 1446 was made into waqf by
Qānis

˙
awh, whichwould imply that the volumewas bound in his days already. However, there

is no trace of such a waqf note in my personal notes, and also Sobieroj (Variance in Arabic
Manuscripts, pp. 161–162)makesmention only of anOttomanwaqf seal on the frontispieces
of (33/1) and (33/2).

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

181 A. Özkan, Kitab-ı Mukaddime-i Ebu’l-Leysi’s-Semerkand (Giriş – İnceleme – Metin – Di-
zimler – Tıpkıbasım) (Konya, 2018); R. Toparlı, Kitab-ı Mukaddime-i Ebu’l-Leysi’s-Se-
merkandî (Giriş – İnceleme – Metin – Dizimler – Tıpkıbasım) (Erzurum, 1987); A. Za-
jączkowski, “Mamelucko-kipczacki przekład arabskiego traktatu Muk

˙
addima Abū-l-Lait

¯as-Samark
˙
andı̄”, Rocznik Orientalistyczny 23/1 (1959): 73–99; id. , Le traité arabe Mu-

k
˙
addima d’Abou-l-Lait

¯
as-Samark

˙
andî 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.

A Library Browsed92

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


lations183 and commentaries. For two more Mamluk copies with the same (?)184

interlinear Turkic translation for Qāytbāy, see Berlin, Staatsbibliothek – Pre-
ußischer Kulturbesitz, Ms. or. fol. 1624 (vidi); and Süleymaniye, Ayasofya 1448
(non vidi). As for Mamluk shurūh

˙
, there are, among others, H

˙
asan b. al-T

˙
ūlūnı̄’s

rare commentary (→ 83), and Ibn Aydughmish (d. 809/1406 in Cairo)’s much
more popular al-Tawd

˙
ı̄h
˙
fı̄ Sharh

˙
al-Muqaddima185.

Thus far, the name of the translator of theMuqaddima had eluded its various
editors, as not a single ms. records his name. Yet, perhaps ʿAbd al-Bāsit

˙
al-H

˙
anafı̄

(→ 51) finally allows us to put a name to it: Ismāʿı̄l b. Yūsuf al-Samarqandı̄ al-
ʿAjamı̄ al-H

˙
anafı̄. According to the latter’s entry in al-Malat

˙
ı̄’s al-Majmaʿ al-

Mufannan, Ismāʿı̄l, 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-rasāʾil al-fiqhı̄ya to the mamlūks in the T

˙
abaqat al-Qalʿ a, and finally passed

away in 884/1479. More to the point, according to al-Malat
˙
ı̄, Ismāʿı̄l

huwa lladhı̄ tarjama al-Muqaddima li Abı̄ l-Layth wa ghayrihā bi lisān al-Turk, wa
hādhihi l-muqaddimāt al-mawjūda bi aydı̄ l-Turk, allatı̄ fussirat alfāz

˙
uhā l-ʿ Arabı̄ya bi

l-lughat al-Turkı̄ya, wa kutibat bi l-h
˙
umra tah

˙
ta l-alfāz

˙
. Huwa lladhı̄ khtaraʿ ahā, lākin

kāna yatarjim dhālikaʿalā uslūbʿajı̄b, h
˙
attā annahu kāna yatarjim al-lafz

˙
at al-ʿ Arabı̄ya

bi lafz
˙
atʿArabı̄ya, hiya hiya biʿaynihā, lākin is

˙
t
˙
alah

˙
a Turk hādhihi l-baldaʿalayhā. Wa

tarjama “Muqaddimat al-Ghaznawı̄” wa ghayrihā ʿalā hādhā l-namat
˙
, fa kāna min

tarjamatihi l-kathı̄r min al-takhlı̄s
˙
bal wa l-takhbı̄t

˙
, wa maʿ a dhālika fa kāna mujtahi-

dan fı̄ dhālika.186

is the one who has translated the Muqaddima of Abū 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 sameArabic word, but the Turks of this region have adopted this [method].
He [also] translated theMuqaddima of al-Ghaznawı̄ and other [works] in this way, and

183 For Turkish translations of al-Samarqandı̄’s tafsı̄r, see A. Çetin, “Ebu’l-Leys Semerkandî
Tefsirinin Türkçe Tercümesi Üzerine”, Selçuk Üniversitesi Türkiyat AraştırmalarıDergisi 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 whetherwe are dealingwith different translations
altogether, or merely with “transposed” versions of a common source translation (i. e. , with
the source translation inMamluk-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 Barsbāy’s library); Harvard Uni-
versity, Houghton Library, MS Arab 296 (non vidi); and University of Michigan, Special
Collections Library, Isl. Ms. 529 (vidi).

186 ʿAbd al-Bāsit
˙
b. Khalı̄l al-Malat

˙
ı̄, al-Majmaʿ al-Mufannan bi l-Muʿ jam al-Maʿ nūn, ed. ʿAbd

Allāh Muh
˙
ammad al-Kandarı̄ (Bayrūt, 1432/2011), I: 550. Ismāʿı̄l also received a brief entry

in al-Sakhāwı̄’s biographical dictionary (al-D
˙
awʾ al-Lāmiʿ , II: 310) and in another work of al-

Malat
˙
ı̄ (Nayl al-Amal fı̄ Dhayl al-Duwal, ed. ʿUmar ʿAbd al-Salām Tadmurı̄ (Bayrūt, 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
˙
ı̄’s claim that Ismāʿı̄l “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: Ismāʿı̄l’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-Malat

˙
ı̄’s

statement that Ismāʿı̄l’s translations were short to the extent that they became
“corrupt” (min al-talkhı̄s

˙
bal min wa l-takhbı̄t

˙
), as such a judgment is hard to

assess. What I am referring to is the fact that al-Malat
˙
ı̄ seems to blame Ismāʿı̄l for

producing a translation that is all too Arabicizing (hiya hiya bi ʿaynihā!). This
claim is hard to reconcile with the present translation, which — as detailed by
Zajączkowski— stands out for its “pure Turkic”. Not only words such as al-rajı̄m
(taşlanmış) and fas

˙
l (söz kesildi) are translated, so are the names of the Inter-

rogating Angels, Nakı̄r and Munkar (İnkār Ėdici and K
˙
aytarcı). Indeed, we find

duly rendered into Turkic even the basmala (başlarımulu teŋri adı birle) and the
author’s name (Lays Atası)! In short, while Ismāʿı̄l fits the profile of the Mu-
qaddima translator quite well, a nagging doubt remains… Could a personal feud
have played here? Or did al-Malat

˙
ı̄, himself in command of literary Turkic,

perhaps think that he could have done a better job (→ 51)?187

(35) (X) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1470 (vidi)

An anonymous work, probably a unicum and currently unpublished, called
Manāsik al-H

˙
ajj li l-H

˙
anafı̄ya, in 49ff. and lacking a colophon. While the frontis-

piece (bi rasm al-maqarr al-ashraf al-ʿ ālı̄ al-amı̄rı̄ al-kabı̄rı̄ al-sayfı̄ Qānis
˙
awhʿayn

muqaddamı̄ al-ulūf) allowed us to keep various options open (i. e., anownership by
Qānis

˙
awh in his pre-sultanic days), the preface leaves no doubt about it:

Wa baʿ du (…) mawlānā l-maqarr al-ashraf al-karı̄m al-ʿ ālı̄ al-mawlawı̄ al-amı̄rı̄ al-
kabı̄rı̄ al-sayyidı̄ al-mujāhidı̄ al-murābit

˙
ı̄ (…) sayf al-dı̄n khulās

˙
at al-mulūk wa l-salāt

˙
ı̄n

ʿayn aʿ yān al-umarāʾ al-ajillā l-muʿ tabarı̄nQānis
˙
awh [thus vocalized!] b.ʿAbdAllāhmin

Tamir Bāyʿumdat al-sādat al-umarā l-muqaddamı̄n bi l-diyār al-Mis
˙
rı̄ya (…) iltamasa

min al-ʿ ājiz al-faqı̄r al-muʿ tarif bi qillat l-bid
˙
āʿ a (…) an yajmaʿ waraqāt yadhkur fı̄hāmā

yah
˙
tāj ilayhi mithluhu min al-umūr al-dı̄nı̄ya wa muhimmāt al-t

˙
arı̄qat al-nabawı̄ya

min farāʾid
˙
al-h

˙
ajj wa wājibātihi wa sunanihi (…) fa ajabtu ilā dhālika mustaʿ ı̄nan bi

llāh al-kabı̄r al-mutaʿ ālʿalāmā hunā lika min al-h
˙
āja ilā l-kasb wa kathrat al-ʿ iyāl (…)

187 Another solution, altogether much more simple, would be to emend the text, by replacing
yatarjim al-lafz

˙
at al-ʿ Arabı̄ya bi lafz

˙
atʿArabı̄ya with kāna yatarjim al-lafz

˙
at al-ʿ Arabı̄ya bi

lafz
˙
at al-Turkı̄ya…
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fa jamaʿ tuhā min al-S
˙
ah
˙
ı̄h
˙
ayn al-Bukhārı̄ wa Muslim wa ghālib al-kutub al-sitta wa

ghayrihim wa l-Muh
˙
ı̄t
˙
wa l-Mabsūt

˙
wa l-Nawāzil wa Qād

˙
ı̄ Khān wa l-Khulās

˙
a wa Tuh

˙
fat

al-Fuqahāʾ wa l-Badāyiʿ wa sharh
˙
ihā li l-Walwālı̄jı̄ wa sharh

˙
al-T

˙
ahāwı̄ wa l-Kāfı̄ wa

ghayr dhālika min al-kutub al-muʿ tabira (…) wa sammaytuha Tuh
˙
fat al-Rafı̄q wa

Miskat al-T
˙
arı̄q.

Now (…) our Lord, His Noble Excellency (…) Qānis
˙
awh b. ʿAbd Allāh min Tamir Bāy,

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. , Qānis

˙
awh] 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 S

˙
ah
˙
ı̄h
˙
s of al-Bukhārı̄ and Muslim, as well as most of the [rest of

the] Six Books and others, theMuh
˙
ı̄t
˙
, theMabsūt

˙
, theNawāzil, [the work of] Qād

˙
ı̄Khān,

the Khulās
˙
a, the Tuh

˙
fat al-Fuqahāʾ, the Badāyiʿ and its sharh

˙
by al-Walwālı̄jı̄ and the

sharh
˙
of al-T

˙
ahāwı̄, theKāfı̄, and other reputed books (…) and I have called it the Tuh

˙
fat

al-Rafı̄q wa Miskat al-T
˙
arı̄q.

Not only do we learn the actual title of the work, Tuh
˙
fat al-Rafı̄q wa Miskat al-

T
˙
arı̄q, we also learn that its patron was not Qānis

˙
awh min Baybardı̄ (i. e. , sultan

Qānis
˙
awh al-Ghawrı̄), but Qānis

˙
awh min Tamurbāy (also recorded is min T

˙
arā-

bāy), al-maʿ rūf bi Kurt, an amir 100 and khāzindār, who was active before and
under Qānis

˙
awh al-Ghawrı̄’s reign and who served as an envoy to the Ottomans

in 905/1499.188

In eight chapters, thework deals with various aspects of the Pilgrimage, such as
the farāyid

˙
al-h

˙
ajj wa wājibātuhu wa sunanuhu, the al-ih

˙
rām wa mā jā fı̄hi, the

kayfı̄yat dukhūl Makka wa mā jā fı̄hi, the fad
˙
l al-Kaʿ ba wa l-H

˙
aram, and the

ziyārat qabr al-Nabı̄yʿalayhi l-salām wa mā jā fı̄hi.

(36) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1651 (vidi)

The Kitāb Asmāʾ Allāh al-H
˙
usnā manz

˙
ūma wa thalāthūna mawʿ iz

˙
a h
˙
asana,

copied for (bi rasm) Qānis
˙
awh by (khidmat) mamlūk Jānim min ʿAllān min

T
˙
abaqat al-Rafraf bi l-Duhaysha al-Sharı̄fa al-Malikı̄ al-Ashrafı̄ in 62ff. As an-

nounced on the title page, Jānim copied two works:
(36-1): a takhmı̄s of a qas

˙
ı̄da in hāʾ on God’s beautiful names (ff. 1v–18r) (→

41-1). The takhmı̄s (→ 49/3), still read today, opens as follows:

Aladhdhu kalāmi l-marʾi fı̄ t
˙
ūli mah

˙
yāhu

Wa ah
˙
sanu mā yalqāhu min ajri ukhrāhu

Idhā mā daʿ ā rabba l-samawāti mawlāhu
Ayā t

˙
ayyiba l-asmāʾi yāman huwa llāhu ❀ Wa man lā yusammā dhālika l-isma ilā hu

188 Ibn Iyās, Badāʾiʿ al-Zuhūr, 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
˙
mamzūj or text-commentary amalgam, the authors of the

takhmı̄s and of the original qas
˙
ı̄da are identified as Rustam al-H

˙
alabı̄ al-Shāfiʿı̄

and Saʿd al-Junaydı̄ or al-Juwaynı̄, but nomore information seems to be available
on either of them.189

(36-2) The second text (f. 19r–62r), introduced by a separate title page (Wa
hādhihi l-thalāthūnamawʿ iz

˙
a al-madhkūra, nafaʿ nā llāh bihā), actually contains

31 (not 30) h
˙
adı̄th qudsı̄, most of which opening with Yā bna Ādam. The first

mawʿ iz
˙
a opens as follows:

Yaqūl Allāh tabāraka wa taʿ ālā, “ʿAjibtu li man ayqana bi l-mawt, kayfa yafrah
˙
; wa

ʿajibtu li man ayqana bi l-h
˙
isāb, kayfa yajmaʿ u; waʿajibtu li man ayqana bi l-qabr, kayfa

yad
˙
h
˙
ak; waʿajibtu li man ayqana bi l-ākhira; kayfa yastarı̄h

˙
(…)”

God, blessed and exalted is He above all, says: “I am amazed by the personwho is certain
of death, how happy he is [in spite of that]; I 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 arbaʿ ūna collection that
is sometimes referred to as the Arbaʿ ūna S

˙
ah
˙
ı̄fa, revealed to Moses. A close

parallel to the present item appears to be Mı̄zāb (M’zab), al-Khizānat al-ʿ Āmma,
420 (Kitāb al-Mawʿ iz

˙
a Thalāthūna Mawʿ iz

˙
a, 8ff.).190

(37) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, 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 khizānat al-maqām a-sharı̄f malik al-barrayn wa l-bah
˙
rayn khādim al-h

˙
ar-

amayn al-sharı̄fayn mawlānā l-sult
˙
ān al-mālik al-malik al-ashraf Abū l-Nas

˙
r Qānis

˙
ah

al-Ghawrı̄ʿazza nas
˙
ruhu

Khidmat al-mamlūk Yashbak al-Faqı̄h min Mus
˙
t
˙
afā lat

˙
afa llāh bihi

189 Muh
˙
ammad al-Amı̄n b. ʿAbdAllāh b. Yūsuf b.H

˙
asan al-Urmı̄ al-ʿAlawı̄ al-Athyūbı̄ al-Hararı̄

al-Karrı̄ al-Buwayt
˙
ı̄, Hadı̄yat al-Adhkiyāʾʿalā T

˙
ayyibat al-Asmāʾ. Fı̄ Tawh

˙
ı̄d al-Asmāʾi wa l-

S
˙
ifāt wa l-Istighātha wa l-Duʿ āʾ. Sharh

˙
ʿalā Manz

˙
ūmat T

˙
ayyibat al-Asmāʾ (Beirut, 2011),

pp. 7, 19–43 (edition of the takhmı̄s), 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):

Hādhā namūdhaj lat
˙
ı̄f wa majmūʿ z

˙
arı̄f yah

˙
tawı̄ʿalā abwāb sabʿ a “tabs

˙
iratan wa dhikrā

li”191 ūlā l-albāb:
al-bāb al-awwal: fı̄ akhdh al-mı̄thāq ʿalā banı̄ Ādam min jamı̄ʿ al-anbiyāʾ wa sāʾir al-
umam;
al-bāb al-thānı̄: fı̄ʿard

˙
“al-amānaʿalā l-samawāt wa l-ard

˙
wa l-jibāl”wa sāʾir al-aʿ yān “fa

abayna an yah
˙
milnahā wa ashfaqna minhā wa h

˙
amalahā l-insān”192;

al-bāb al-thālith: fı̄ h
˙
āl ahl al-fatra wa ah

˙
kāmihim fı̄ l-dunyā wa l-ākhira yawma l-

h
˙
asrati;

al-bāb al-rābiʿ : fı̄ tawh
˙
ı̄d allāh wa dhātihi wa s

˙
ifātihi l-muqaddas (sic) al-mutaʿ ālı̄ ʿan

s
˙
ifāt jamı̄ʿ makhlūqātihi;
al-bāb al-khāmis: fı̄ l-islām wa l-ı̄mān, hal humā bi maʿ nā wāh

˙
id aw mutaghāyirān;

al-bāb al-sādis: fı̄ fad
˙
l Rasūl Allāhʿalayhi afd

˙
al al-s

˙
alāt wa l-salāmwamā khas

˙
s
˙
ahu llāh

bihi min al-fad
˙
āʾil;

al-bāb al-sābiʿ : fı̄ munājāt al-Rabb maʿ a ʿabdihi wa mulāt
˙
afatihi bihi fı̄ qurbihi wa

buʿ 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 theMountains”
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”193, 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 islām and ı̄mān, 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 mamlūk khidma it is unusually
long (134ff.), and it adds some omitted passages in the margins.

In the concluding lines, where bothGod and sultan al-Ghawrı̄ are praisedmost
lavishly (f. 131v–134r), there is the following elaborated plea for twenty-nine

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

Allāhumma anā asʾaluka bi alif ālāʾika wa bi bāʾ bahāʾika wa bi tāʾ tawh
˙
ı̄dika wa bi

thāʾ thanāʾika wa bi jı̄m jamālika wa bi h
˙
āʾ h

˙
ilmika wa bi khāʾ khayrika wa bi dāl

dawāmika wa bi dhāl dhikrika wa bi rāʾ rubūbı̄yatika wa bi zāʾ azalı̄yatika wa bi sı̄n
sult
˙
ānika wa bi shı̄n shukrika wa bi s

˙
ād s

˙
amadı̄yatika (sic) wa bi d

˙
ād d

˙
iyāʾ nūr wajhika

wa bi t
˙
āʾ t
˙
āʿ atikawa bi z

˙
āʾ z
˙
illʿarshikawa biʿaynʿafwikawa bi ghayn ghanāʾikawa bi fāʾ

fad
˙
lika wa bi qāf qudratika wa bi kāf kifāyatika wa bi lām lut

˙
fika wa bi mı̄mmulkika wa

bi nūn nūrika wa bi hāʾ hidāyatika wa bi wāw wah
˙
dānı̄yatika wa bi lām alif lā ilā illā

anta wa bi yā yā h
˙
ayy ya qayyūm (…)

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 Cof Your comeliness, theWof Yourwisdom, theG
of Your goodness, the P of Your perpetuity, the I of invoking You, the D of Your
dominion, the S of Your sempiternity, theMof Yourmight, 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 Tof “There is no god but You!”, and the O of “O Eternal One!” (…)

As a rule, the kātib or khādim of such exercises inmamlūk penmanship (→Ch. 3)
elude further identification, and the present khādim, Yashbak al-Faqı̄h, proves
no exception. His namemay ring a bell, because of a fairly well-known namesake:
Yashbak al-Faqı̄h, who made it dawādār kabı̄r under al-Malik al-Z

˙
āhir Khush-

qadam. However, the two Yashbaks are definitely not identical: the latter passed
away in 878/1473 and was called min Salmān/Sulaymān Shāh, not min Mus

˙
t
˙
afā.

(38) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1810 (vidi)

The Kitāb Risālat Abū Madyan fı̄ l-Tas
˙
awwuf, copied (katabahu) for (bi rasm)

Qānis
˙
awh by mamlūk Iskandar min Abrak min T

˙
abaqat al-H

˙
awsh al-Sharı̄f al-

Malı̄k al-Ashrafı̄ in 22ff.
In spite of its generic title, the work is easily identified as the Uns al-Wah

˙
ı̄d wa

Nuzhat al-Murı̄d by “Sidi Bou-Mediene”, the 12th-century Maghribı̄ Sufi, whose
Qas

˙
ı̄dat al-Istighfārwe have dealt with before (→ 23/4b, 88, 104/1)194. Available in

numerous mss. and various eds. , this popular collection of aphorisms needs no
further introduction.195

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 For an ed. and a selection ofmss. , seeʿUnwān al-Tawfı̄q fı̄ Ādāb al-T
˙
arı̄q, taʾlı̄f Tāj al-Dı̄nAbı̄

l-Fad
˙
l Ah

˙
mad b. Muh

˙
ammad b.ʿAbd al-Karı̄m b.ʿAt

˙
āʾ Allāh al-Sikandarı̄. Wa Yalı̄hi Uns al-

Wah
˙
ı̄d wa Nuzhat al-Murı̄d, taʾlı̄f Abı̄ Madyan Shuʿ ayb b. al-H

˙
usayn, ed. Khālid Zahrı̄
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(39) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1825 (vidi)

The Kitāb Rawd
˙
al-Rayyāh

˙
ı̄n fı̄ Akhbār al-S

˙
ālih

˙
ı̄n, copied (katabahu) for (bi

rasm) Qānis
˙
awh bymamlūk T

˙
ūmānbāy min Qānbardı̄min T

˙
abaqat al-Rafraf al-

Kubrā al-Malikı̄ al-Ashrafı̄ 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 baʿ du section, the work opens with a qasida that is still popular today:

At
˙
maʿ tumūnı̄ fı̄ l-wis

˙
āl wa l-liqāʾ ❀ Wa hajartumūnı̄ fa ltahabtu tah

˙
arruqan

You have made me desirous of uniting
and meeting [with You],

❀ But You have parted from me, and I burn
in the fire of [separation].

(40) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1854 (vidi)

Nūr al-Dı̄n ʿAlı̄ b. Muh
˙
ammad al-Ghazzālı̄’s (d. 878/1473–74) (Tah

˙
rı̄r) al-Sulūk fı̄

Tadbı̄r al-Mulūk196, copied (katabahu) by the prolific copyist Abū l-Fad
˙
l Mu-

h
˙
ammad al-Aʿraj (→ 72, 75, 79, 132) for Qānis

˙
awh (bi rasm khizānat) in 112ff.

What prompted the author to write this work on h
˙
isba and siyāsa sharʿ ı̄ya,

based on al-Māwardı̄’s (→ 44) al-Ah
˙
kām al-Sult

˙
ānı̄ya and Ibn T

˙
alh
˙
a’s (d. 652/

1254) al-ʿ Iqd al-Farı̄d li l-Malik al-Saʿ ı̄d (which in itself also draws on al-Mā-
wardı̄’s work) (→ 24/2, 31, 66)197, was the fact that he found other works on
governance either too long or too short.

Misled by the colophon (katabahu Abū l-Fad
˙
l al-Aʿ raj ghafara llāh lahu wa li

wālidayhi wa li kāffat al-muslimı̄n ajmaʿ ı̄n), the editor of the 1982 edition mis-
took the copyist for the author, a lapsus dealt with in considerable detail by Özgür
Kavak and returned to in Chapter Three, A Library Profiled.198

(Bayrūt, 2004), pp. 71sqq. (the first title being a sharh
˙
of Abū Madyan’s Mā Ladhdhat al-

ʿAysh, still widely sung during samāʿ ceremonies).
196 Whereas the title page reads al-Sulūk fı̄ Tadbı̄r al-Mulūk, the work is referred to as Tah

˙
rı̄r al-

Sulūk fı̄ Tadbı̄r al-Mulūk in the concluding page.
197 For the latter, see nowA.C. Peacock, “Politics, Religion and theOccult in theWorks of Kamal

al-Din Ibn Talha, a Vizier, ʿAlim and Author in Thirteenth-century Syria”, in C. Hillenbrand
(ed.), Syria in Crusader Times: Conflict and Co-Existence (Edinburgh, 2019), pp. 34–60.

198 Abū l-Fad
˙
l Muh

˙
ammad b. al-Aʿraj (sic!), Tah

˙
rı̄r al-Sulūk fı̄ Tadbı̄r al-Mulūk, ed. Fuʾād ʿAbd

al-Munʿim (al-Iskandarı̄ya, 1982); Ö. Kavak, “XV. Yüzyılda Kahire’de Siyaset, Hukuk ve
Ahlakı Birlikte Düşünmek: Ali Gazzali’nin Tahrîrü’l-Sülûk fî tedbîri’l-mülûk İsimli Risalesi”,
Dîvân. Disiplinlerarası Çalışmalar Dergisi 20/ 39 (2015/2): 103–140 (including al-Ghazzālı̄’s
bibliography and refs. to two other mss. , one in the Süleymaniye 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: Siyāsah and Shariʿah under the
Mamluks”, Mamlūk Studies Review 6 (2012): 71–102, here pp. 96–97.
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While in Cairo around 858/1454, al-Ghazzālı̄ appears to have dedicated a work
to the Ottoman sultan, Meh

˙
med II, al-Durrat al-Manz

˙
ūm fı̄ Khulās

˙
at al-ʿ Ulūm,

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 hisʿAqd al-DurarminKhulās

˙
atʿAqd al-Ghurar (→

128).

(41) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1860 (vidi)

Şirvānlı H
˘
at
˙
ı̄b Oǧlu H

˙
abı̄b Allāh, Sult

˙
ān H

˘
it
˙
ābı Hacc Kitābı, an autograph in

Ottoman Turkish, finished in 918/1512 and dedicated to Qānis
˙
awh. Following a

sebeb-i teʾlı̄f and an elaborate encomium of the sultan (ff. 1r–11r), we find three
parts, all exquisitely executed:

(41-1) Esmā-i H
˙
üsnā Şerhi, a versified commentary of God’s 99 names, 2

couplets per name (ff. 11r–44r).
For other Mamluk presentations of al-Asmā al-H

˙
usnā, apart from Ayasofya

1651 (→ 36-1), see, e. g.:
– Bibliothèque nationale de France, arabe 6071 (vidi): bi rasm Muh

˙
ammad b.

Qāytbāy?
– Ann Arbor, University of Michigan, Special Collections Library; Isl. Ms. 248,

pp. 7–12 (vidi): copied in 828/1424–25, perhaps for vizier Ibn Kātib al-Manākh
(d. 852/1448). Interestingly, this ms. lists not only the 99 names, but also their
respective numerical value (excluding the article, e. g. , al-bāt

˙
in = 62) (for the

next part of this ms., → 50/1).

(41-2) K
˙
ırk
˙
H
˙
adı̄s Tercümesi, a versified translation of Jāmı̄’s Persian H

˙
adı̄s-i

Arbaʿ ı̄n (for more Arbaʿ ūna → 23/1, 23/3, 122) (ff. 44r–63v) (→ figs. 15, 16):
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Fig. 15: 2nd h
˙
adı̄th (f. 50v)

Man aʿ t
˙
ā li llāh wa manaʿ a li llāh wa ah

˙
abba

li llāh wa abghad
˙
a li llāh faqad istakmala

ı̄mānahu

Whosoever gives for God’s sake, withholds
for God’s sake, loves for Gods sake and hates
for God’s sake has perfected his faith.

Her kişi kim h
˙
ubda vü buǧz u ʿat

˙
ā vü menʿ a

hem
H
˙
ak
˙
içün var nak

˙
d-i ı̄mānı mükemmel lā

cerem ı̄mānuhu

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

Fig. 16: 4th h
˙
adı̄th (f. 51r)

Khas
˙
latāni lā yajtamiʿ āni fı̄ muʾminin: al-

bukhl wa sūʾ al-khulq

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

Cemʿ olmaz müʾmine buh
˘
l ü yaman ʿādet

yak
˙
ı̄n

Bezl-i māl ėd (sic) yah
˘
şı h
˘
ū dut kim buyırmış

şāh-i dı̄n

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) Yüz Söz Tercümesi, a versified translation of ʿAlı̄’s 100 sayings, not directly
from al-Jāh

˙
iz
˙
’s collection in Arabic, but rather from its Persian translation, made

in 889/1484 by ʿĀdil b. ʿAlı̄ b. ʿĀdilH
˙
āfiz

˙
, the S

˙
ad Kalima-iʿAlı̄ (ff. 63v–95r). For

another translation of ʿAlı̄’s sayings into Turkic— out of a total of over fifty199—
see Topkapı Sarayı Müzesi Kütüphanesi, B 122 (→ 97).

Âdem Ceyhan, who discovered the ms., has published the three main sections
in three separate articles200, while the prologue (ff. 2v–10r), an intersecting
fragment (ff. 60v–67v), and the epilogue (ff. 94r–100r) remain unpublished.

199 Â. Ceyhan, Türk Edebiyatı’nda Hazret-i Ali Vecizeleri (Ankara, 2006).
200 Â. Ceyhan, “Şirvanlı Hatiboǧlu Habîbullâh’ın Hz. Ali’den Yüz Söz Tercümesi”, Celal Bayar

Üniversitesi Sosyal Bilimler Dergisi 3 (2015): 323–354 (= ed. of part 3); id. , “Şirvanlı Hati-
boǧlu Habîbullâh’ın Kırk Hadis Tercümesi”, Erdem 69 (2015): 53–72 (= ed. of part 2); id. ,
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(42) (P) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1994 (vidi of
preface)201

Idrı̄s al-Bidlı̄sı̄’s (d. 926/1520) AsrārʿIbādat al-S
˙
iyām, an Arabic text on fasting,

presented by the author in person to Qānis
˙
awh.

Shortly before being received in audience by Qānis
˙
awh in 917/1511, Idrı̄s-i

Bidlı̄sı̄ had left the Ottoman realm for the Hijaz, thus answering God’s call to
perform theHajj 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 Shawwāl 917/January 1512, never to return. As the caravan that year was
supervised by T

˙
ūmānbāy, Qānis

˙
awh’s nephew and future sultan, Idrı̄s must

certainly havemade his acquaintance. Interestingly, less than two years following
the Hajj, T

˙
ūmānbāy commissioned al-Malat

˙
ı̄ to translate an Ottoman Turkish

work into Arabic (→ 51), but there is no compelling reason to assume Idrı̄s to
have been involved in this cultural transfer.

Idrı̄s did not spend his autumn months in Cairo idle: he was received by
Qānis

˙
awh, supposedly participated in the latter’smajālis202, 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 Idrı̄s’ possession during his
lifetime, and that has been corrected by him in his own hand.203

The Asrār, one of Idrı̄s’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 inshāʾ 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:

“Şirvanlı Habîbullâh’ın Esmâ-i Hüsnâ Şerhi”, Divan Edebiyatı Araştırmaları 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 Idrı̄s attended the sultan’s majālis, just like, e. g. , Ibrāhı̄m-i
Gülşenı̄ (→ 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 Idrı̄s’ Cairo period, see Ch. Markiewicz, “The Crisis of Rule in Late Medieval Islam. A
Study of Idrı̄s Bidlı̄sı̄ (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 theMaking of Ottoman Sovereignty (Cambridge, 2019),
pp. 106–107 (with ref. to two other works of Idrı̄s, in which he mentions his stay in Cairo). It
should be added that, according to Törehan Serdar, Idrı̄s might have authored this work
while already in the Hijaz (Mevlâna Hakîmüddin İdris-i Bitlisi (İstanbul, 2008), p. 375).
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Allāh, lā ilāha illā huwa, al-h
˙
ayy al-qayyūm, iyyāka naʿ budu, fa laka nus

˙
allı̄, wa ʿan

ghayrika nas
˙
ūm, wa nabtahil ilayka murākiʿ an khāshiʿ an mutas

˙
addiʿ an ladā l-qiyām bi

l-istighfār ʿan āthām sawābiq al-ayyām, wa natawassal bi lut
˙
fika sājidan mutakhash-

shiʿ an mutad
˙
arriʿ an fı̄ ltizām al-s

˙
alawāt bi l-layālı̄ wa nuhur al-aʿ wām wa itmām shahr

Ramad
˙
ān bi l-s

˙
iyām (…)

God, there is no god but Him, the Alive, the Eternal! It is You whom we worship, it is to
Youwhomwepray, it is for no other thanYou that we fast! It is Youwhomwe 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 Ramad

˙
ān in fasting (…)

What follows is somewhat of a topos in Idrı̄s’s writings: his self-imposed exile
from his homeland in ʿAjam and the subsequent feeling of loss and alienation204:

Ammā baʿ du, fa yaqūl al-faqı̄r ilā llāh al-ʿ abd al-awwāh, al-muʿ rid
˙
ʿammā siwāhu, al-

murāghib fı̄ it
˙
āʿ at allāh, al-mutaras

˙
s
˙
id li l-fayd

˙
al-qudsı̄, Idrı̄s b.H

˙
usāmal-Dı̄n al-Bidlı̄sı̄,

hadāhu llāh sabı̄l hadāhu, wa awlāhu bimā huwa awlāhu fı̄ ukhrāhi wa ūlāhu, innahu
lammā ʿarad

˙
a lı̄ fı̄ burhatin min al-zamān furqat firqat rifqatin min al-ah

˙
ibba wa l-

ikhwān, wa ubtulı̄tu bi baʿd
˙
l-ah

˙
yān bi l-tagharrub ʿan buldān al-awt

˙
ān wa ghurbaʿan

qurbat al-aqārib wa l-wildān h
˙
attā alqatnı̄ʿawās

˙
if al-fitan (wa jundmin al-z

˙
ulm alladhı̄

ʿammawa hajama)205 ilā l-hijra minmasālikı̄ bi Diyār al-ʿ Ajamwa aljaʾatnı̄ nawāyib al-
mih

˙
an ilā l-qudūm bi tukhūm al-Rūm, fa basat

˙
a qays

˙
ar al-islām lā zāla z

˙
ill khilāfatihi

yadūm janāh
˙
al-rah

˙
ma ʿalā hādhā l-marh

˙
ūm al-gharı̄b al-mah

˙
rūm.

Now, he who is destitute of God, the moaning servant, who turns away from anything
butHim, desirous in his obedience to God, andwho contemplates the holy bounty, [that
is], Idrı̄s b.H

˙
usām al-Bidlı̄sı̄, may God lead him on whatever path He chooses and may

He bring upon himwhatever He chooses to bring, both in his hereafter and in his earlier
[life], says [the following].When the separation frompart 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 frommy country in
the lands of Persia, and the adversities of ordeals had me seek refuge in coming to the
boundaries of Rūm, then the Caesar of Islam [i. e. , Bāyezı̄d II]—may the shadowof his
caliphate not cease andmay it last!— has spread out [his] wing ofmercy over this pitied
and deprived stranger.

All the same, Idrı̄s 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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Lākin juddidat fı̄hā sābiqat al-ighrām ilā l-ih
˙
rām li ziyārat Bayt Allāh al-h

˙
arām, wa

wajadtu nāyirat al-tashawwuq wa l-gharām <…> li l-maqām fı̄ h
˙
arı̄m al-h

˙
aram mu-

qabbilan al-rukn muqbilan ilā l-maqām, idh kuntu mashʿ ūfan bi an amsah
˙
wajhı̄ l-

mughabbar, wa umiss khaddı̄ l-mus
˙
farr ilā turāb aqdāmal-khuddāmmat

˙
yabat al-T

˙
ı̄ba,

wa ukah
˙
h
˙
il nāz

˙
iray l-marmūd min ghabarat mawāt

˙
ı̄ niʿ āl al-s

˙
ah
˙
b wa l-āl (f. 2v) bi l-

Madı̄na al-mut
˙
ayyaba, wa wadadtu an alh

˙
aq bi ahl al-h

˙
aqq al-mujāwirı̄n bi tilka al-

amākin al-sharı̄fa li zawrihi (sic) al-qubūr wa tat
˙
wāf al-qulūb.Waatūb ilā llāhʿallāmal-

ghuyūb li takfı̄r al-dhunūb min sawālif al-ʿ uyūb wa as
˙
qal s

˙
adaʾ al-fuwād bi ramād nār

al-taʾawwuhwamiyāh al-dumūʿ , wa atadhallal ka muʿ tād al-ʿ ibād, jāthı̄ l-rukba liʿuqūd
al-sujūd, mukibb al-wajh li khud

˙
ūʿ al-rukūʿ , laʿ alla llāh taʿ ālā yudhhibʿannı̄ al-khat

˙
ı̄ʾāt

(…)

But in those [days], [my] earlier ardent desire was revived for assuming the state of
ih
˙
rām, 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 Maqām [Ibrāhı̄m], 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 themisdeeds 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 rakʿ a. Maybe God, exalted is He above all, will free me from my sins (…)

Interestingly, Idrı̄s concludes this plea with a quotation from al-Būs
˙
ı̄rı̄’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.”206 Perhaps he had been informed
how highly Qānis

˙
awh thought of the Kawākib (→ 23/5, 49, 50/1, 81, …)?

Laʿ alla rah
˙
mat rabbı̄ h

˙
ı̄na yaqsimuhā ❀ Taʾtı̄ʿalā h

˙
asb al-ʿ is

˙
yān fı̄ l-qism

The author then describes his arrival in Mis
˙
r, the sayyid al-ams

˙
ār, and the fa-

vourable impression the land left on him. However, as he is quick to point out in a
short poem, Egypt can only be such a rawd

˙
ʿaysh wa bahja, a garden bristling with

life and joy, illā an tawallā li naz
˙
mihā malı̄k yuqı̄m al-ʿ adl fı̄hā bi rah

˙
matin…

Such a ruler, of course, is easily identified: Qānis
˙
awh al-Ghawrı̄, or, in the words

of Idrı̄s:

ah
˙
aqq al-salāt

˙
ı̄n al-muqsit

˙
ı̄n, masnad al-khilāfa wa arfaq al-khulafāʾ al-muns

˙
ifı̄n al-

muttas
˙
ifı̄n bi shumūl al-rah

˙
ma wa l-raʾfa, awfar al-mulūk ʿilman wa h

˙
ikman, wa aq-

206 Stetkevych, The Mantle Odes, pp. 144, 251.
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daruhum sakı̄natan wa h
˙
ilman, akhlas

˙
uhum bi llāh tawakkulan wa ʿtimādan, wa

akhas
˙
s
˙
ahum bi fad

˙
l allāh tabattulan waʿtid

˙
ādan, amaddahum yadan fı̄ bast

˙
al-nawāl,

wa awsaʿ ahum kaffan fı̄ nashr al-afd
˙
āl, malik malk malāk al-mulk (…) sult

˙
ān al-

H
˙
aramayn al-sharı̄fayn, kaʿ bat āmāl al-muslimı̄n al-khāfiqayn, amı̄r al-muʾminı̄n fı̄

bası̄t
˙
al-ard

˙
al-muqaddası̄ya, khalı̄fat Rasūl Allāh fı̄ h

˙
imāyat h

˙
imāMakkat al-mubāraka

wa l-Madı̄nat al-muʾassasa, fātih
˙
abwāb Bayt Allāh bi banān al-sinān wa mafātı̄h

˙
al-

suyūf, rāfiʿ mawāniʿ al-dukhūlʿalāMadı̄nat al-Rasūl li kull mashʿ ūf wamalhūf, al-nāshir
maʾāthir sat

˙
watihi fı̄ l-Mashāriq wa l-Maghārib, kaʿ bat āmāl arbāb al-maʾārib (sic) al-

h
˙
ukm al-ʿ adl alladhı̄ lā yajrı̄ fı̄mulkihi h

˙
ukm jawrı̄ (sic), al-sult

˙
ān al-mālik al-malik al-

Ashraf Abū l-Nas
˙
r Qānis

˙
awh al-Ghawrı̄.

themost deserving of just sultans and the support of the caliphate, themildest 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 TwoNoble 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 Abū l-Nas

˙
r Qānis

˙
awh al-

Ghawrı̄.

At its best, inshāʾ prose is exuberant and profuse; in the next section, however, it
leans to obscurity and opacity. It would seem that Idrı̄s explains that he had been
thinking about writing a largerwork fı̄ sharh

˙
asrār al-ʿ ibādāt, and that, nowhe has

arrived in Cairo, he has finished the chapter on the asrār ʿibādat al-s
˙
iyām, an

event that — happy coincidence — occurred during the month of Ramad
˙
ān.

Prefacing it with well-wishes for the sultan, Idrı̄s now offers this chapter as an
independent title to the sultan, as “ameans to ascend the peak of the threshold of
his Noble Excellency”:

Wa lammā <h
˙
talah

˙
a> (sic: khtalaja?) bi bālı̄ an urattib bi qadr bid

˙
āʿ atı̄ (…) kitāban fı̄

sharh
˙
asrār al-ʿ ibādāt, wa uh

˙
arrir fı̄hi baʿd

˙
fawāyid al-salaf, <fa ūjiz> al-ʿ ibārāt, wa ulh

˙
iq

bihi mā sanah
˙
a li h

˙
āt
˙
irı̄ (sic: khāt

˙
irı̄) l-fātir ladā l-istifād

˙
aʿanʿālam al-ghayb, wa uʿ rid

˙
(sic: uʿ arrid

˙
?) ʿalā mah

˙
āfil <mukhārı̄n> (sic: mukhtārı̄n?) al-ʿ ulamāʾ wa l-ʿ urafāʾ

raghbat fı̄ is
˙
lāh
˙

(f. 4r)māwujida fı̄himin al-shaynwa l-ʿ ayb, wa h
˙
aythu ntahatu nawbat al-

naqla wa l-irtih
˙
āl fı̄ dhālika l-h

˙
at
˙
t
˙
wa l-tarh

˙
āl ilā an waqaʿ a h

˙
at
˙
t
˙
al-rih

˙
āl qarı̄ban min

h
˙
arı̄m kaʿ bat al-iqbāl, aʿ nı̄ z

˙
ilāl al-sult

˙
ān al-ʿ amı̄m al-nawāl, wa <anjara> (sic: anjaza?)

tah
˙
rı̄r al-kalām fı̄ dhālika l-marām ilā asrārʿibādat al-s

˙
iyāmwa ttafaqa dhālika fı̄ shahr

Ramad
˙
ān li sanat sabʿ ʿashar wa tisʿ mı̄ya, fa jaʿ altu dhālika l-bāb dharı̄ʿ a li l-ʿ urūj ilā
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dhurwat aʿ tāb al-maqām al-ʿ ālı̄, wa s
˙
ayyartuhu s

˙
ah
˙
ı̄fat muʿ anwan bi duʿ āʾ dawām

ayyāmihiʿalā l-tatābuʿ wa l-tawālı̄ (…)

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 tomy 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 fuqahāʾ and ʿulamā 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 Ramad

˙
ān of the year 917. I have made that

chapter ameans 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 l-bābʿalā as
˙
layn, wa qasamtu kull as

˙
l bi fus

˙
ūl. Al-bāb al-thālith min Asrār

Arkān al-Islām fı̄ mā yataʿ allaq bi ʿibādat al-s
˙
iyām wa fı̄hi as

˙
lān: al-awwal fı̄ bayān

h
˙
udūd al-s

˙
iyām (…) wa l-thānı̄ fı̄ h

˙
aqı̄qat al-s

˙
iyām (…)

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 Asrār Arkān al-Islām 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 Asrār Arkān al-Islām, which never seems to have materialized…

(43) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 2047 (vidi)

A collection of Sufistic adhkār and muwashshah
˙
āt by Qāytbāy and Qānis

˙
awh,

with the winding titleMajmūʿ Mubārak fı̄hi Adhkār waMuwashshah
˙
āt li l-Sult

˙
ān

al-Marh
˙
ūm al-Malik al-Ashraf Qāytbāy rah

˙
mat allāh ʿalayhi wa li Mawlānā l-

Maqām al-Sharı̄f Abū (sic) l-Nas
˙
r Qānis

˙
awh al-Ghawrı̄ ʿazza llāh ans

˙
ārahu wa

khutima bi l-s
˙
ālih

˙
āt aʿmālahu (sic) biMuh

˙
ammadwa ālihi wa s

˙
ah
˙
bihi wa sallama

taslı̄man kathı̄ran.
A colophon is lacking, but as the title reveals that the poetry was collected after

Qāytbāy’s death and while Qānis
˙
awh was alive, we may assume this collection to

be an initiative of Qānis
˙
awh… It should be noted that the frontispiece (→ fig. 17)

is quite unlike that of all other mss. related to Qānis
˙
awh 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 Qāytbāy’s adhkār and muwashshah
˙
āt. The

introduction runs as follows:

(…) raghiba fı̄ mulāzamatihi mawlānā l-maqām al-saʿ ı̄d al-shahı̄d al-ashraf Qāytbāy
saqā llāh tharāhu wa jaʿ ala l-jannata maʾwāhu, fa allafa hādhihi l-adhkār al-ʿ az

˙
ı̄ma wa

ad
˙
āfa ilayhā hādhihi l-muwashshah

˙
āt al-karı̄ma tadhkiratan li l-s

˙
ālih

˙
ı̄nwa raghbatan li

l-muflih
˙
ı̄n mutawakkilan ʿalā l-samı̄ʿ al-ʿ alı̄m (…)

(…) of those whomGod has given success in achieving love andwhose close attachment
He has desired is our lord, his felicitous excellency and martyr al-Ashraf Qāytbāy, may
God water his ground and make Paradise his resting place. [It is] he who has composed
these magnificent dhikrs, supplementing these with noble muwashshah

˙
s, 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 (…)

Fig. 17: Title page (f. 1r) Fig. 18: Adhkār of Qāytbāy (f. 6r)

Follows a number of short adhkār (→ fig. 18), sometimes with an indication of
their naghma:

Fa awwal dhālika: Aʿ ūdhu bi llāh min al-shayt
˙
ān al-rajı̄m laqad jāʾakum rasūl min

anfusikum (…) Ākhar: yā hū yā hū yā tawwābʿabduka wāqifʿalā l-bāb yat
˙
lub tawban

qabla l-mawt wa l-ghufrān baʿ da l-mawt. Ākhar: rabbunā narjū rid
˙
āka mā lanāmawlā

siwāka, hab lanā minka l-rid
˙
ā waʿfuʿannā mā mad

˙
ā.

The first one: “I seek refuge with God from theDevil, the CursedOne. 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
Qāytbāy. Among the numerous formulas he employed in his invocations are the
tahlı̄l (i. e. , the phrase Lā ilāha illā llāh, the first part of the Shahāda, considered
to be the “best invocation” by Muh

˙
ammad), and, obviously, Allāh (the two-

syllable four-letter Supreme Name of God). From f. 10v onwards we find Qāyt-
bāy’s muwashshah

˙
āt207, mostly with an indication of their musical mode: al-

sı̄kāh, al-h
˙
ijāz, al-h

˙
usaynı̄, al-s

˙
aʿ ı̄d, al-ʿ Irāq, al-nashāwarak, al-is

˙
bahānı̄, al-nu-

huft, al-ramal, al-ras
˙
ad, al-jirkāh, al-mūsalı̄k, al-buzurk, al-ʿ ushshāq, al-rakbı̄, al-

māhūr, al-zankulā, al-kardānı̄ya, al-banjkāh,… Apart from 3muwashshah
˙
āt in

Turkic (ff. 47v, 48v, 49v), all are in Arabic. Unlike that of Qānis
˙
awh, Qāytbāy’s

literary output is virtually terra incognita, with only one informative yet succinct
treatment by Abdülkadir İnan208. Next to the present item, any future research
into this neglected corpus should look into the following two (or three?) col-
lections of Qāytbāy’s poetry: his Kitāb min al-Daʿ wāt in the Topkapı library209,
and his Dı̄wān al-Ashraf Abū l-Nas

˙
r Qāytbāy (sic?) in the Egyptian Dār al-

Kutub210.
(43-2) Part 2 (ff. 68r–81r) is considerable shorter than (43-1) and comes with

its own title: Muwashshah
˙
āt li l-malik al-ashraf Qānis

˙
awh al-Ghawrı̄ ʿazza llāh

ans
˙
ārahu wa khatama bi l-s

˙
ālih

˙
āt aʿmālahu bi Muh

˙
ammad wa ālihi wa s

˙
ah
˙
bihi

wa sallama taslı̄man kathı̄ran dāyiman ilā yawm al-dı̄n.
Included in the collection are 27 of Qānis

˙
awh’s muwashshah

˙
āt, with their

naghma indicated each time: al-banjkāh, al-nuhuft, al-kardānı̄ya, būsalı̄k, al-
ʿuzzal, al-nashāwarak, al-h

˙
usaynı̄, al-mubarqaʿ , al-salmak, nayrūz al-ʿ Arab,

nawrūz al-ʿ Ajam, al-nayrı̄z, al-ʿ Irāq, al-Qāhira, al-Mis
˙
rı̄, al-ʿ ushshāq, <al-suk-

karı̄ya>, al-muh
˙
ayyar, al-rawd

˙
a, al-rakbı̄… 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 Mursı̄ and by Yavuz & Kafes, yet with slight variants since their
eds. are based on other mss.211 By way of example, one of the two unique Turkic
muwashshah

˙
āt (ff. 79v–80r), to be performed min naghm al-ʿ ushshāq:

207 Next to one by Abū l-Mawāhib and one by Ibn Ghānim al-Maqdisı̄, so it seems.
208 “Kayıtbay’ın Türkçe Duaları”, in Jean Deny Armaǧanı (Ankara, 1958), pp. 91–94.
209 Topkapı Sarayı Müzesi Kütüphanesi, R 1727 (vidi), a collection of 105ff. of Qāytbāy’s mu-

washshah
˙
āt in Arabic and Turkic, including some mulammaʿ āt (→ 19).

210 Tas
˙
awwuf 1697 (100ff.) and Tas

˙
awwuf 1698 (101ff. , copied in 899/1494–95 byMuh

˙
ammad b.

al-H
˙
asan al-Khānakı̄ (sic?) al-Muqriʾ).

211 Yavuz & Kafes, “Kansu Gavrî’nin Arapça Dîvânı”; Mursı̄, “Dı̄wān al-Sult
˙
ān al-Ghawrı̄”.
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H
˙
abı̄bı̄ rūh

˙
ı̄ revān

Sen Muh
˙
ammed-i l-ʿ Arabı̄

T
˙
abı̄bı̄ cismile cān
Sen Muh

˙
ammed-i l-ʿ Arabı̄

Ümı̄di iki cihānuŋ
Cinānı gülşeninüŋ
Baǧında serv-i revān

Sen Muh
˙
ammed-i l-ʿ Arabı̄

Ölende yevme yünādı̄
Cenāb-i ʿizzetden
Gözine kevn i mekān

Sen Muh
˙
ammed-i l-ʿ Arabı̄

Vücūde geldüǧi demde
Yık
˙
ıldı deyr-i s

˙
alı̄b

Kāfire qahr-i ı̄mān
Sen Muh

˙
ammed-i l-ʿ Arabı̄

Şefāʿ at eyle ey şāfiʿ
Bu Ǧavrı̄ k

˙
uluŋa

Kim şefı̄ʿ -u her dü cihān
Sen Muh

˙
ammed-i l-ʿ Arabı̄

Kimesne k
˙
ılmaya mah

˙
rūm

<Yapışsa> dāmenüŋe
Ümem h

˙
ak
˙
k
˙
ında hemān

Sen Muh
˙
ammed-i l-ʿ Arabı̄

S
˙
allū yā ūlā l-ebs

˙
ār

ʿAlā l-Mus
˙
t
˙
afā l-Muh

˘
tār

Tencū minʿazābi l-nār
Bi Muh

˙
ammedi l-ʿ Arabı̄

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, Ghavrı̄,
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 Mus

˙
t
˙
afā, the Chosen One,

To be delivered from the punishment of the fire
Through Muhammad the Arab!

At the end of thems., 3 seemingly unconnected fragments are added, in the same
hand as the previous parts:
– An untitled and unidentified poem in mixed Persian-Turkic: (…) H

˘
ūblara

zevāl gelmesün –Dünyada (sic)ʿāşık
˙
ölmesün –Cānumyüreǧümde od yanar (f.

83r);
– Part of a poem by li l-H

˙
ājirı̄, identified as an Arabic qas

˙
ı̄da in rāʾ taken from

the Dı̄wān Masārih
˙
al-ʿ Azlān al-H

˙
ājirı̄ya of ʿĪsā b. Sanjar al-H

˙
ājirı̄ (d. 632/

1235) (f. 84r);
– An untitled poem, identified as an Arabic qas

˙
ı̄da in bāʾ by the well-known

early 8th/early-14th century poet S
˙
afı̄ al-Dı̄n al-H

˙
illı̄: Qad ad

˙
h
˙
aka l-rawd

˙
madmaʿ al-suh

˙
ub…) (f. 84v).

(44) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 2870 (vidi of
frontispiece)

Al-Māwardı̄’s (d. 450/1058) Durar al-Sulūk fı̄ Siyāsat al-Mulūk, owned by (bi
rasm khizānat) Qānis

˙
awh and consisting of 43ff.
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Available in one (?) copy only, this Fürstenspiegelwas clearlymuch less copied
and/or popular than al-Māwardı̄’s other specimens of advice literature, such as
his al-Ah

˙
kāmal-Sult

˙
ānı̄ya (→ 40). The work, which covers familiar ground in two

chapters (fı̄ akhlāq al-malik, fı̄ siyāsat al-malik), has been edited twice.212

(45) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 2875 bis (vidi of
frontispiece)213

Kitāb fı̄ʿIlm al-H
˙
urūb wa Fath

˙
al-Durūb, one of two works in the list on warfare

(→ 53), copied (katabahu) by Muh
˙
ammad b. Ah

˙
mad b. Muh

˙
ammad for Qāni-

s
˙
awh (bi rasm khizānat) in 911/1506 in 123ff. The colophon reads:

Fa qad kāna l-farāgh min kitābatihi fı̄ yawm al-khamı̄s al-sādis ʿishrı̄n min shahr
Shaʿ bān al-mukarram qadruhu wa h

˙
urmatuhu sanat ih

˙
dā ʿashar wa tisʿ mı̄ya wa kata-

bahu l-faqı̄r ilā llāh taʿ ālāMuh
˙
ammad b. Ah

˙
mad b. Muh

˙
ammad ghafara llāh lahu wa li

wālidayhi wa li jamı̄ʿ al-muslimı̄n āmı̄n wa l-h
˙
amdu li llāh rabb al-ʿ ālamı̄n.

The copying was finished on Thursday, Shaʿbān 26, 911, and it was copied by the one
needy of God, exalted is He above all, Muh

˙
ammad b. Ah

˙
mad b. Muh

˙
ammad, 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 theKitāb al-H
˙
iyal fı̄

l-H
˙
urūb wa Fath

˙
al-Madāʾin waH

˙
ifz
˙
al-Durūr (or, alternatively,Kitāb al-H

˙
iyal fı̄

l-H
˙
urūb), 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 hādhā kitab al-H
˙
iyal fı̄ l-H

˙
urūb wa Fath

˙
al-Durūb min h

˙
ukm Dhı̄ l-Qarnayn al-

Iskandar b. Fı̄lı̄s (sic) al-Yūnānı̄, wujida fı̄ dı̄mās bi l-Iskandarı̄ya bayna h
˙
ajarayn

mut
˙
baqayni ah

˙
adihimāʿalā l-ākhar, maktūban bi l-Yūnānı̄ya fa turjima bi l-ʿ Arabı̄ya.

Wa hādhā l-kitāb fı̄ jamı̄ʿ abwābihi tah
˙
tāj ilayhi fı̄ anwāʿ al-h

˙
arb min al-h

˙
iyal wa l-makr

wa l-khadı̄ʿ a wa mukhādaʿ at al-ʿ adūw wa l-ih
˙
tirās min makr al-ʿ adūw wa ʿamal al-ālāt

wa l-silāh
˙
.

212 Abū l-H
˙
asan ʿAlı̄ b. H

˙
abı̄b al-Māwardı̄, Kitāb Durar al-Sulūk fı̄ Siyāsat al-Mulūk, ed. Fuʾād

ʿAbd al-Munʿim Ah
˙
mad (al-Riyād

˙
, 1417/1997) (text edition); Dürerü’s-Sülûk Fî Siyâseti’l-

Mülûk. Mâverdi’nin Siyasetnâmesi, ed. A. Arı (İstanbul, 2019) (facsimile & Turkish trans-
lation).

213 The author thanks Boris Liebrenz (Leipzig) for bringing thisms. 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-TextManuscripts (Berlin/Boston, 2019), pp. 215–245, here
pp. 235–237.
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This is the Kitāb al-H
˙
iyal fı̄ l-H

˙
urūb wa Fath

˙
al-Durūb, [authored] on the command of

the Two-Horned Alexander the Greek, son of Fı̄lı̄s (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 Mankalı̄ (or: Manjalı̄, i. e. , Turkic Meŋli) (d. 784/1382).214 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.215

(46) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 3144 (vidi)

Tadhkirat al-Mulūk ilā Ah
˙
san al-Sulūk, an anonymous Fürstenspiegel in 4

chapters on the ruler, the vizier, the judges and the army. It was copied (kata-
bahu) bymamlūk JānTamurminUrkmāsminT

˙
abaqat al-Zimāmı̄ya al-Malikı̄ al-

Ashrafı̄ for Qānis
˙
awh (bi rasm al-maqām al-sharı̄f) in 49ff.

The Tadhkira consists of a prologue and 4 chapters: fı̄mā yalzam al-malik min
al-naz

˙
ar li nafsihi wa s

˙
alāh raʿ ı̄yatihi, fı̄ mā yalzam al-wazı̄r min nas

˙
ı̄h
˙
at al-

malik, fı̄ mā yataʿ allaq bi l-qad
˙
ā wa l-ah

˙
kām, and fı̄ h

˙
ifz
˙
al-jund wa murāʿ āt

ah
˙
wālihim.
As the ms., in all likelihood a unicum, was recently edited, no further dis-

cussion is warranted.216

➤ Cairo, Dār al-Kutub, Taʾrı̄kh 2398 (non vidi)

Anon., Tadhkirat al-Mulūk ilā Ah
˙
san al-Sulūk, 98ff.

This must be a copy of the previous item.

214 Muh
˙
ammad IbnManklı̄, al-H

˙
iyal fı̄ l-H

˙
urūbwa Fath

˙
al-MadāʾinwaH

˙
ifz
˙
al-Durūb, ed. Nabı̄l

Muh
˙
ammad ʿAbd al-ʿAzı̄z Ah

˙
mad (Cairo, 2000).

215 “Mamluk Furūsı̄yah Literature and Its Antecedents”, Mamlūk Studies Review 8/1 (2004):
141–2000, here p. 178, n. 132. The 8 mss. referenced by al-Sarraf can be supplemented with:
Istanbul, Süleymaniye, Esʿad Efendi 1884 (non vidi); Oxford, St John’s CollegeMs. 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-Wat

˙
anı̄ya li l–Mamlakat

al-Maghribı̄ya, 43, 285 (both non vidi; both used in the 2000 edition).
216 Tadhkirat al-Mulūk ilāAh

˙
san al-Sulūk, li Muʾallif Majhūl, ed. Turkı̄ b. Fahd b. ʿAbd Allāh b.

ʿAbd al-Rah
˙
mān Āl Suʿūd (Riyād, 1346/2015).
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(47)–(48) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 3312–3313
(vidi)

Anon., al-ʿ Uqūd al-Jawharı̄ya fı̄ l-Nawādir al-Ghawrı̄ya (or: al-ʿ Uqūd al-Jaw-
harı̄ya fı̄ l-Mah

˙
āsin al-Dawlat al-Ashrafı̄yat al-Ghawrı̄ya), described as a brief

universal history from Adam up to Qānis
˙
awh. Finished in 921/1515, it consists of

2 vols. (111 + 113ff.).
Referred to for a first time already in 1963 by János Eckmann217, the work was

reintroduced to its main, Mamlukologist audience in 2016 only by Christopher
Markiewicz and Christian Mauder.218 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
masāʾil sharı̄fa that were discussed during the sultan’s literary gatherings (→ 9,
17, 66, 68, 82). Unlike the Dublin ms. (→ 17-2), but like the Nafāʾis (→ 682), the
lively Q&A format is preserved.219

Second, unlike the Dublin ms., which focuses on Qānis
˙
awh’s first regnal years

(→ 17-5), the work is surprisingly rich in terms of details on Qānis
˙
awh’s pre-

sultanic career. Indeed, the hagio-biography of al-ʿ Uqūd al-Jawharı̄yamay be as
close as we can get to memoirs dictated220 by a Mamluk sultan.221 By way of
sample, consider the following excerpt on Qānis

˙
awh’s early years in Cairo, when

he still went by the name of Qānis
˙
awh al-S

˙
aghı̄r (for his nisba, al-Ghawrı̄, →

Chapter Four, A Library Identified):
(f. 65r) Thumma anzalahu fı̄ T

˙
abaqat al-Ghawr wa sammūhu Qānis

˙
awh al-S

˙
agh
˙
ı̄r. Wa

kāna fı̄ hādhihi l-t
˙
abaqat al-sharı̄fa sufratān wa aghawān. (f. 65v) Ah

˙
aduhumā smuhu

Baybardı̄, wa kāna rajul min ahl al-khayr wa l-dı̄n wa kāna mushiddanʿalā l-simāt
˙
wa

kāna mutamahhiran fı̄ ramy al-nushshāb wa lākinna waqt rukūbihi ʿalā l-khayl laysa
lahu qudra ʿalā shay. Wa l-ākharu smuhu Yashbak al-Jund min T

˙
ughuj, 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 Idrı̄s Bidlı̄sı̄ (861–926/
1457–120) and Kingship at the Turn of the Sixteenth Century”, pp. 175–180; id. , The Crisis of
Kingship in LateMedieval Islam, pp. 109–110; Ch.Mauder&Ch.Markiewicz, “ANew Source
on the Social Gatherings (majālis) of the Mamluk Sultan Qāns

˙
awh al-Ghawrı̄”, al-ʿ Us

˙
ūr al-

Wust
˙
ā 24 (2016): 145–148.

219 TheʿUqūd itself consists of 4majālis, 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-Muʾayyad Shaykh (r.
1412–1421), as written down by al-ʿAynı̄ (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-ah
˙
wāl al-muʿwajj, wa kānamutamahhiran fı̄ laʿ b al-rumh

˙
, wa lammā yarkab

lam yaqdir ah
˙
adan (sic) ʿalā muqābalatihi, wa lākin lammā yanzulu lam yaqdir ʿalā

shay lā min al-ramy wa lā min ghayrihi.
Wa kāna faqı̄h al-t

˙
abaqat al-sharı̄fa shakhs

˙
min ahl al-khayr wa l-ʿ ilm wa l-dı̄n yu-

sammā l-shaykh Sirāj al-Dı̄n Mālikı̄ l-madhhab faqı̄h muntakhab wa l-mashhūr ʿanhu
annahu muddat iqāmatihi fı̄ l-t

˙
abaqat al-sharı̄fa lam yakun abadan h

˙
ad
˙
araʿalā simāt

˙
wa lāʿalā t

˙
ārı̄wa lāmin al-shūrba (sic) allatı̄ tuh

˙
ad
˙
d
˙
aru li l-mamālı̄k fı̄ l-t

˙
abaqamuddat

ʿumrihi, wa kāna yaʾkhudhu jāmakı̄yat al-qalʿ a, fa yaʾkhudh bihāʿalı̄q al-bahı̄ma allatı̄
yarkabuhā h

˙
attā lā yadkhuluhāʿalā nafsihi wa lā yaʾkul minhā shayan wamāta rah

˙
mat

allāh ʿalayhi fı̄ sanat ah
˙
ad wa tisʿmı̄ya.

Wa kāna id (sic) dhāka fı̄ kull sufrat majlisʿalayhā sabʿ ı̄n aw thamānı̄n mamlūkan. Wa
kānaʿazza nas

˙
ruhu raʾs sufratin, (f. 66r) wa Jān Bulāt

˙
al-Ghawrı̄ raʾs sufrat ukhrā.

They then lodged him in the Ghawr Barracks, and they called him Little Qānis
˙
awh. In

these noble barracks, there were two sufras222 and two aghas. One of these aghas was
called Baybardı̄, 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
T
˙
ughuj, <a shameless man of crooked condition> and amaster lancer. Whenmounted,

nobody could stand up to him, but when dismounted, he was helpless, both with the
lance and with anything else.
The faqı̄h (→ 22, Ch. 3) of the noble barracks was a good, learned and devout person,
called sheikh Sirāj al-Dı̄n, a Malikite and a choice faqı̄h. As long as he had stayed in the
barracks, he was known to have never attended the simāt

˙
, t
˙
ārı̄ or shūrba223 that were

prepared for the mamlūks 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 mamlūk could sit at one sufra. [Qānis

˙
awh], may his

victory be strong, was the head of one sufra, while Jān Bulāt
˙
al-Ghawrı̄ was the head of

the other one.

Then a devastating disease swept clean the Ghawr barracks:

Thumma baʿ da arbaʿ jawāmik waqaʿ a t
˙
āʿ ūn kabı̄r wamawt kathı̄r. Fa māta min hādhihi

l-t
˙
abaqa aktharuhum. Wu huwa, ʿazza nas

˙
ruhu, yusāʿ id al-d

˙
uʿ afāʾ wa yarūh

˙
maʿ a l-

tawābı̄t ilā turbatihim wa yus
˙
allā ʿalayhim. Wa kāna fı̄ l-t

˙
abaqa mamlūk ismuhu

Kurtbāy, yaqūl, “Yā ilāhı̄ law kāna ajalı̄ qad qaruba fa lā tumawwitnı̄ baʿ da Qānis
˙
awh li

annahu rajul yuh
˙
ibb al-ghurabā wa yakhdimuhum!”, h

˙
attā waqaʿ a fı̄ l-nizāʿ mamlūk

s
˙
aghı̄r ismuhu Barsbāy, wa yaqūl bi l-lisān al-Jarkası̄, “Mā baqiya ah

˙
ad illā ithnayn, wa

yatasalt
˙
anu!” Fa qāla lahu ʿazza nas

˙
ruhu, “Yā Barsbāy, man alladhı̄ yatasalt

˙
an?” Fa

qāla, “Anta anta!”, wa huwa muh
˙
tad
˙
ar. Fa māta rah

˙
imahu llāh waqt al-s

˙
ubh
˙
. Fa t

˙
a-

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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labnā (sic) al-ghāsil. Wa qāma h
˙
attā yarūh

˙
, yus

˙
allı̄ ʿalayhi, fa raʾā anna warkahu

yuh
˙
ikk.

Then, after four salaries224, there was a sweeping plague, and many people died. Most
men of [Qānis

˙
awh’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 thismamlūk called Kurtbāy, who said, “O God! If
my time has come, then [at least] do not let Qānis

˙
awh die after me, for he is a man who

loves strangers and cares for them.” Another mamlūk in his death struggle, called
Barsbāy, even said in Circassian, “Nobody remains but two, and [one of these two] will
become sultan!” [Qānis

˙
awh], may his victory be strong, asked him, “O Barsbāy! Who is

it, whowill become sultan?”He replied, as he was dying, “You! You!”He passed away by
morning, may God have mercy upon him. [Qānis

˙
awh 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, Qānis
˙
awh himself fell ill, and had a dream rich in

symbolism:

Wa fı̄ layla kāna ʿazza nas
˙
ruhu qāʿ idan ʿalā d

˙
aʿ ı̄f fa ah

˙
sana ʿazza nas

˙
ruhu annahu

d
˙
araba fı̄ warkihi bi shay mithla l-nushab fa waqaʿ a min t

˙
ūlihi wa stalqā ʿalā l-firāsh

muddat thalāthat ayyāmwa lā yaʿ rif al-sharqmin al-gharb. Thumma baʿ da dhālika raʾā
fı̄ l-manāmanna l-sult

˙
ānQāytbāy qāʿ idanʿalāmas

˙
t
˙
aba (f.66v)wa l-mamālı̄k fı̄ khidmatihi

s
˙
ufūfan, wa kāna baynahum shakhs

˙
ʿuryān bi shaʿ ra (sic) wa huwā lābis sarāwı̄l min al-

jild wa yamsik wāh
˙
idan wāh

˙
idan wa yasʾal minhum, “Mā l-imān wa mā l-islām?”,

thumma yamsikuhum wa yuh
˙
ayyiruhum ʿalā t

˙
arı̄q, wa huwa, ʿazza nas

˙
rahu, wāqif

bayna yadayhi, fa sāla minhu fa ajābahuʿazza nas
˙
ruhu bi an qāla: “Mā aʿ rif anā? Jı̄tu

jadı̄d ilā Mis
˙
r, wa anā rajul gharı̄b, wa lākin arūh

˙
wa ataʿ allam mimmā ʿtarad

˙
anı̄ bi

shay.”

During the night, [Qānis
˙
awh], 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 Qāytbāy sitting on the mas

˙
t
˙
aba [platform],

with the mamlūks in his service lined up [before him]. Among them was a <bald>
person225, wearing leather trousers, who was grabbing [these mamlūks], one after the
other, asking them, “What is ı̄mān and what is islām?”He then began to grab them and
confuse themon a road.When [he] came face to facewithQānis

˙
awh], he also asked him,

and [Qānis
˙
awh], may his victory be strong, answered, “What do I know? I just arrived in

Egypt, I’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”, Qānis

˙
awh recovered:

224 I.e., four months ( jāmakı̄ya, “monthly salary”).
225 ʿUryān bi shaʿ ra, “naked to the single hair”, i. e. , “completely hairless or bald?”
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Wa idhā stayqaz
˙
tu fa samiʿ tu annahum yaqūlūnu anna, “Māta hādhā! Qaffalnā bāb al-

t
˙
abaqa.” Fa fatah

˙
tuʿaynāya fa raʾaytu Baybardı̄ aghāt al-t

˙
abaqa jālisʿalā yamı̄nı̄ wa l-

ākhar ʿalā yasārı̄. Fa qāla lı̄: “Yā Qānis
˙
awh aghā, lā takhuf, mā yamūt ah

˙
ad illā bi

ajalihi.” Thumma asqawnı̄ sult
˙
ānı̄yatan (sic) min al-sukkar. Fa raʾaytu anna tah

˙
ta

warkı̄ shay mithla l-h
˙
ajar, fa rubit

˙
a ʿalayhi lis

˙
āqāt wa mulayyināt. Fa baʿ da ayyām

ah
˙
d
˙
arū ilayhi bi muzayyin li ajl fath

˙
ihi. Qāla l-muzayyin, “Lā bud min h

˙
ud
˙
ūr al-

jamāʿ a!” Fa qāla ʿazza nas
˙
ruhu, “Limādhā?” Qāla, “H

˙
attā yamsikūka!”, fa qāla, “Lā

takhuf! <Satajidunı̄> in shāʾa llāh s
˙
ābiran.” Thumma akhadha l-rı̄sha, wa d

˙
arabaʿalā

qalb <ʿ adwi> l-sult
˙
ān, (f. 67r) fa nazāminhu qalı̄l min al-dam, waʿamala fı̄hi <fatı̄la> wa

rabat
˙
ahā. Fa farih

˙
at as

˙
h
˙
ābuhu wa h

˙
ad
˙
arū fı̄ layl maʿ a Jān Bulāt

˙
al-Ghawrı̄ wa raqadū

ʿindahuwa hum fı̄ farah
˙
shadı̄d, li anna llāh taʿ ālā aʿ t

˙
āhuʿumar jadı̄d. Fa wajiʿ a warkuhu

fı̄ l-lay wajʿ an shadı̄dan, wa ad
˙
arra bihi dhālika, wa s

˙
āra yaqūl lahum, “Iftah

˙
ūwarkı̄wa

khudhū minhu hādhihi l-fatı̄la!” Fa yaqūlūna, “Lā naqdir nafʿ al dhālika bi ghayr idhn
al-muzayyin.” Fa qāla, “Iftah

˙
ūwarkı̄, wa anā ākhudh minhu al-fatı̄la bi yadı̄!” Fa faʿ alū

dhālika wa fatah
˙
ū warkahu wa akhraja minhu l-fatı̄la. Fa kharaja minhā qayh

˙
kathı̄r.

Fa qāla lahum, “Iʿ s
˙
irūhu!”Wabaʿ da dhālika shtahat nafsuhu l-t

˙
aʿ āmwa khalas

˙
amin al-

marad
˙
wa l-ālām.

[Continuing his story, Qānis
˙
awh said], When I woke up [frommy 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 Baybardı̄, [one of the two] aghās of the barracks, sitting at my
right side, and the other one sitting at my left side. He said to me, ‘O Qānis

˙
awh Aghā,

don’t be afraid! Nobody dies before his time has come!’ Then they made me drink a
sult
˙
ānı̄ya [bowl] of “sugar”226. 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, “Weneed some people here!” [Qānis

˙
awh], 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 Jān
Bulāt

˙
al-Ghawrı̄. 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 [somuch even] that he started asking his [companions], “Openmy
thigh and take that wick out!” But they said, “We cannot do that without the permission
of the barber [surgeon]!” [Yet, Qānis

˙
awh] 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, Shāh T
˙
ahmāsp 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”.227 For us, strangers to the time-honoured discipline of oneiromancy228,
Qānis

˙
awh’s dream may be hard to decipher; yet, when it comes to Qānis

˙
awh’s

“related role on earth”, its overall message seems clear enough: Qānis
˙
awh was

destined to greatness…Moreover, Qānis
˙
awh’s dream reminds somewhat of the

famousH
˙
adı̄th of Gabriel.While Qānis

˙
awh did not think of himself as a prophet,

he may have seen parallels nonetheless… At least, the epigraphic programme of
the Ghawrı̄ya suggests that Qānis

˙
awh thought of himself as an ummı̄ who had

turnedʿālim, a yatı̄m who had turnedmuta’addib, just as Muh
˙
ammad had done

(→ Ch. 1, 117, Ch. 4).
Our third observation follows up on this. TheʿUqūdmakes it clear that, in fact,

the future sultan’s destiny was fixed in the cradle already. How else to explain
Qānis

˙
awh’s claims to Circassian fame? Qānis

˙
awh 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 Qānis

˙
awh’s identity sits uncomfortably with that other important

dimension: Turkic identity. Now, the question begs itself, how can Qānis
˙
awh 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, andmy understanding hinges
on two points. First, by the 15th 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 15th century Circassian was (still) something that one could only
be, while Turkic had (already) evolved into something that one could become
through discursive acts229. In short, the (ethnic) Circassian Qānis

˙
awh became a

(social) Turk by assuming a Turkic name, by speaking Turkic and by writing
Turkic. Yet, while this first point explains howQānis

˙
awh 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 Ibrāhı̄m b. Yah
˙
yā b.

Ghannām’s (6th or 7th cent./13th or 14th cent.) Kitāb Taʿ bı̄r al-Ruʾyā, an extensive dream
encyclopaedia, a copy of which was made in 833/1430 for the library of a daughter (!) of
sultan al-Mans

˙
ūr ʿUthmān (r. 857/1453), son of al-Z

˙
āhir Jaqmaq (r. 842–857/1438–1453):

Paris, Bibliothèque nationale de France, Ar. 2751 (vidi).
229 Masterfully captured as “turcité professionelle” and “ethnicisation du pouvoir” by Julien

Loiseau (Les Mamelouks. XIIIe–XVIe siècle (Paris, 2014), passim).
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differently. Circassian served as a strategy of distinction within themamlūk class,
a card that the ethnically Circassian Qānis

˙
awh could play to trump his non-

Circassian mamlūk opponents. Yet, while Circassian was meaningful within the
sultanate, itmade little sensewithout it.230Turkic, 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/mamlūk from the powerless/non-mamlūk. 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 ʿUqūd’s structural features. Let us briefly
compare the broad historical development as portrayed in the Dublin ms. (→ 17–
2) with that as portrayed in theʿUqūd. The first follows a rigid partition: first, the
akhbār al-khulafāʾ: a history of all caliphs, up to the Cairo caliphate in Qāni-
s
˙
awh’s time; second, the akhbār al-mulūk: a history of all rulers of Egypt, starting
with the Umayyad governors and up to, and including, Qānis

˙
awh himself. This

double-track structure suggests a bi-partition of power, khalı̄fa-malik, that was
maintained and continued to be relevant up to Qānis

˙
awh’s time. TheʿUqūd, 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
Qānis

˙
awh, 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, theʿUqūd deals with
the five Rightly Guided Caliphs (H

˙
asan is counted in) in the first chapter, called fı̄

dhikr al-anbiyāʾ wa l-mursalı̄n, while it deals with the Umayyad and Abbasid
caliphs in the second chapter, called fı̄ dhikr al-mulūk wa l-salāt

˙
ı̄n. Is theʿUqūd’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-ʿ Uqūd al-Jawharı̄ya, 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 Shāh-Nāma (f. 28v);
– On Qānis

˙
awh’s court musician, Muh

˙
ammad b. Qijiq, a shaykh fı̄ ʿilm al-an-

ghām, who stars in Qānis
˙
awh’s Shāh-Nāma translation as well (ff. 53r, 76r-v,

including Arabic and Turkic vv. by him!) (→ 17, 107);
– On the takfı̄r of Ibn al-Fārid

˙
(f. 60v);

– While still a khās
˙
s
˙
akı̄, Qānis

˙
awh twice read the Sı̄rat Baybars, in six ajzāʾ (f.

75r);
– On Qānis

˙
awh’s explicit international lookout, giving a unique possibility to

date his poetic output (Qāla ʿazza nas
˙
ruhu kāna maqs

˙
ūdı̄ baʿ da T

˙
arsūs taw-

lı̄yat al-Bı̄ra h
˙
attā yaʿ rifa (sic) ah

˙
wāl al-ʿ Ajam ayd

˙
an, li annahu (sic) h

˙
as
˙
ala

lahu maʿ rifat al-ʿ Arab min al-S
˙
aʿ ı̄d wa maʿ rifat al-Rūm min T

˙
arsūs. Wa qad

kāna mulāzim ʿindahu l-shuʿ arāʾ wa l-z
˙
urafāʾ fa nshadda dı̄wān al-shiʿ r wa

jamaʿ ahu fı̄ Malat
˙
ı̄ya) (f. 88v)

[The sultan,] may his victory be strong said, “My objective after [the gover-
norate of] Tars

˙
ūs was to be appointed as governor of al-Bı̄ra.” [Thus hewished]

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-S

˙
aʿı̄d, and

with Rūm through [his time] in T
˙
arsūs. Poets and z

˙
urafāʾ were his regular

guests, and he has composed a divan of poetry, which he had collected in
Malat

˙
ı̄ya

– Some Turkic poetry (f. 89r-v, 93r);
– Qāytbāy advising Qānis

˙
awh to develop his signature skills (aws

˙
āhu bi tajwı̄d

al-khat
˙
t
˙
, wa hādhihi ishāra fı̄ l-h

˙
aqı̄qa ilā l-salt

˙
ana, li annahu lā yumkin al-

salt
˙
ana illā bi kitābat al-ʿ alāma) (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 Nafāʾis Majālis al-Sult
˙
ānı̄ya (→ 82)231, theʿUqūd includes a number

of humerous anecdotes on Nasreddin Hoca, thus making it one of the oldest
known sources for Nasreddiniana.232 As an example, the Tale of the One-Legged
Goose, found in both the Nafāʾis and theʿUqūd:

Qālaʿazza nas
˙
ruhu (i. e. Qānis

˙
awh): Kāna fı̄ khidmat malik al-Rūm shakhs

˙
ismuhu al-

shaykh Nās
˙
ir al-Dı̄n wa huwamin al-ʿ ulamāʾ al-kibār fa yamzah

˙
maʿa l-malik fı̄ baʿd

˙
al-

awqāt. Fa yawmanmin al-ayyām aʿ t
˙
āhu t

˙
ayranmin al-iwazz h

˙
attā yashwiyahu lahu. Fa

akhadhaNās
˙
ir al-Dı̄n rijl al-iwazzwa akalahu. Fa lammā suyilaʿanhu qāla, “Lā yakūn li

l-iwazz illā rijl wāh
˙
ida,” wa kābara fı̄ dhālika. Wa baʿ da hādhā, yawman min al-ayyām,

231 ʿAbd al-Wahhāb ʿAzzām,Majālis al-Sult
˙
ān al-Ghawrı̄. S

˙
afah

˙
āt min Tārı̄khMis

˙
r fı̄ l-Qarn al-

ʿĀshir al-Hijrı̄ (Cairo, 1941), pp. 67 (including the same tale of the one-legged goose), 71.
232 If not the second oldest one, following the Saltuk-Nāme dedicated to the Ottoman prince

Cem.
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kharajū li l-s
˙
ayd, fa raʾāNās

˙
ir al-Dı̄n t

˙
uyūr al-iwazz wāqifı̄nʿalā fard rijl wa lammū l-rijl

al-ukhrā li l-istirāh
˙
a. Fa qāla Nās

˙
ir al-Dı̄n, “Yā khunkār, unz

˙
ur ilā l-iwazz annahumʿalā

fard rijl,” fa ʿinda dhālika daqqa l-khunkār t
˙
abl bāzihi, fa maddū l-iwazz arjulahum.

Thumma qāla Nās
˙
ir al-Dı̄n, “Li ayy shay mā d

˙
arabta fı̄ tilka l-layla t

˙
abl bāzika, h

˙
attā

yamudda l-iwazz al-mashwı̄y rijlahu?”233

(His Excellency), may his triumph be strong, said, “In the service of the ruler of Rūm,
there was a person called Nās

˙
ı̄r al-Dı̄n, 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. Nās

˙
ir al-Dı̄n 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 Nās

˙
ir al-Dı̄n 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.
Nās

˙
ir al-Dı̄n 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: Kāna fı̄ l-dunyā rāh

˙
atān (…)wa hiya al-

s
˙
alāt bilā wud

˙
ū wa l-thānı̄ l-baw wāqifan.

(49) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 3393 (vidi)

A convolute that focuses almost exclusively on al-Būs
˙
ı̄rı̄’sMantle Ode, containing

theOde itself 3 times and 6 takhmı̄s amplifications of it.While so far theKawākib
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-Būs
˙
ı̄rı̄, al-Kawākib al-Durrı̄ya fı̄ Madh

˙
Khayr al-Barı̄ya, copied

(katabahu) for Qānis
˙
awh (bi rasm khizānat al-maqām) by mamlūk Qarākuz al-

Ashrafı̄ in 29ff. (ff. 1v–29r). This part actually consists of 2 sections:
(49/1a) al-Fayyūmı̄, Takhmı̄s Qas

˙
ı̄dat al-Burda li l-Būs

˙
ı̄rı̄, with the common

prose preface found also in Ayasofya 4168 (→50/1). The opening line of its prose
preface reads: Qāla l-shaykh al-imām al-ʿ ālim al-ʿ allāma Sharaf al-Dı̄n AbūʿAbd
Allāh Muh

˙
ammad al-Abūs

˙
ı̄rı̄ rah

˙
imahu llāh: sabab inshāʾı̄ li hādhihi l-qas

˙
ı̄da

annahu kāna… The amplification itself is in 4 different inks234 (ff. 1v–29r).
(49/1b) Part 1 concludes with the famous h

˙
adı̄th on the 7 classes of men to

whom God will give shadow on the day there is no shadow (Ruwiyaʿan al-Nabı̄y
s
˙
allā llāh ʿalayhi wa sallama, annahu qāla: “Sabʿ at yuz

˙
illuhum allāh tah

˙
ta z

˙
ill

233 II: 79v.
234 For the layout of Burda takhmı̄ses, see F.-W. Daub, Formen und Funktionen des Layouts in

arabischen Manuskripten anhand von Abschriften religiöser Texte. Al-Būs
˙
ı̄rı̄s Burda, al-

Ǧazūlı̄s Dalāʾil und die Šifāʾ von Qād
˙
ı̄ ʿIyād

˙
(Wiesbaden, 2016).
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ʿarshihi yawma lā z
˙
ill illā z

˙
illuhu…”; the tradition is said to be s

˙
ah
˙
ı̄h
˙
, being

transmitted (akhraja) by the “two shaykhs” (i. e. al-Bukhārı̄ and Muslim), al-
Nasāʾı̄, al-Tirmidhı̄, andMālik). This is followed by the h

˙
adı̄th commentary of al-

H
˙
āfiz

˙
Abū l-Fad

˙
l (i. e. , IbnH

˙
ajar al-ʿAsqalānı̄’s (→ 121) Fath

˙
al-Bārı̄) and another

h
˙
adı̄th on the authority of Abū Umāma as transmitted by Abū Nuʿaym (f. 29v–

30r).

Fig. 19: Detail on the frontispiece: Kataba
hādhihi l-Burda al-musharrafa al-muʿ az

˙
z
˙
ama

Yāqūt al-Mustaʿ s
˙
imı̄ h

˙
āmidan li llāh taʿ ālā wa

mus
˙
allı̄yan ʿalā l-nabı̄y Muh

˙
ammad wa ālihi

(f. 31r)

Fig. 20: Addendum on the last page: Kammala
hādhihi l-Burda al-mubāraka allatı̄ hiya bi
khat

˙
t
˙
Yāqūt al-Mustaʿ s

˙
imı̄ al-faqı̄r ilā llāh taʿ ālā

Muh
˙
ammad b. Suʿ ūd al-Kātib al-Dimashqı̄ al-

S
˙
ālihı̄ʿafā llāh taʿ ālāʿanhu (f. 40r)

(49/2) (?) Part 2 (ff. 31r–40r) gives another copy of al-Būs
˙
ı̄rı̄’s al-Kawākib al-

Durrı̄ya. 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 Yāqūt al-Mustaʿs

˙
imı̄ (d. 698/1298) (→ fig. 19)235,

235 For another copy of the Burda poem allegedly penned by themaster of “Six Pens” (or one of
his pupils), see R. Veit, “ACopy of theQas

˙
ı̄dat al-burdaAscribed to the FamousCalligrapher
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while the following vv. are written by Muh
˙
ammad b. Suʿūd al-Kātib al-Dimashqı̄

(→ fig. 20):
Thems. (allegedly) penned by the celebrated Yāqūt was incomplete, and, given

his high reputation, considered valuable enough for Muh
˙
ammad b. Suʿūd to

complete in his own, less competent hand.236On ff. 40v–41r, vv. 114 and 159 of the
Mantle Ode are repeated.

(49/3) (/) Part three, ff. 42r–69r, contains 5 takhāmı̄s li Qas
˙
ı̄dat al-Burda li l-

Būs
˙
ı̄rı̄, that is, five amplifications to al-Būs

˙
ı̄rı̄’s qas

˙
ı̄da, by al-Fayyūmı̄, Ibn H

˙
ijja,

Ibn ʿAbı̄d, Ibn al-S
˙
āʾigh, ʿAlı̄ al-H

˙
alabı̄.

In order to illustrate the literary technique/genre of takhmı̄s or quiniation of a
poem, consider Ibn H

˙
ijja’s amplification of the mat

˙
laʿ of al-Būs

˙
ı̄rı̄’s poem. The

two mas
˙
ārı̄ʿ of one Būs

˙
ı̄rı̄an v. (in bold) are preceded by 3 new vv. of Ibn H

˙
ijja,

thus amplifying 1 v. into 5 vv. (and thus, hopefully, multiplying its baraka pro-
portionally):237

Lammā mazajtu damı̄ bi l-damʿ i min alamı̄
Waʿumtu fı̄ lujaji l-damʿ ayni min saqamı̄
Qālū bi ʿayshin mad

˙
ā maʿ jı̄rati l-ʿ alami

A min tadhakkuri jı̄rānin bi Dhı̄ Salami ❀ Mazajta damʿ an jarā 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

Dhū Salam
❀ That made you weep so hard your tears

were mixed with blood?

We learn from the frontispiece and the colophon that (49/3) was copied for the
Ottoman sultan Selı̄m I in 917/1511:
– Bi rasm mut

˙
ālaʿ at zayn al-salāt

˙
ı̄n afkham al-salāt

˙
ı̄n al-sult

˙
ān b. al-sult

˙
ān al-

sult
˙
ān Salı̄m <Shāh> b. al-sult

˙
ān Bāyazı̄d hafiz

˙
ahumā llāh taʿ ālā… (with two

Arabic verses on Selı̄m are added underneath the medallion) (f. 42r)

– Wa kutibat bi rasm al-sult
˙
ān al-aʿ z

˙
am mālik riqāb al-umam afd

˙
al salāt

˙
ı̄n al-

ʿArab wa l-ʿ Ajam al-sult
˙
ān b. al-sult

˙
ān al-sult

˙
ān Salı̄m Shāh Khān adāma llāh

Yāqūt al-Mustaʿs
˙
imı̄”,Oriens 37 (2009): 53–64. Formss. attributed to Yāqūt in general, see N.

Ben Azzouna, “Manuscripts attributed to Yāqūt al-Mustaʿs
˙
imı̄ (d. 698/1298) in Ottoman

Collections”, in G. Dávid & I. Gerelyes (eds.), Thirteenth International Congress of Turkish
Art. Proceedings (Budapest, 2009), pp. 113–123.

236 Perhaps this copyist is to be identified with Muh
˙
ammad b. Suʿūd, who copied an undated

Qurʾān for Qāytbāy (Türk ve İslam Eserleri Müzesi, 533; for which see S. Şahin (ed.), The
1400th Anniversary of the Qur’an (Istanbul, 2010), p. 264–265) (personal communication by
Carine Juvin).

237 M. Küçüksarı, İbn Hicce el-Hamevî ve Dîvânı (Edisyon-Kritik) (Konya, 2018), pp. 120–150,
here p. 120.
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taʿ ālā dawlatahu wa khallada mamlakatahu bi tārı̄kh sābiʿ ʿishrı̄n min Rama-
d
˙
ān sanat sabʿ at ʿashar wa tisʿ mı̄ya (f. 69r)

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 andOttoman works in one volume (→ 24).Whether (49/2) isMamluk or
Ottoman can only be established if Muh

˙
ammad b. Suʿūd is identified.

Let me conclude this item by referring to a close parallel: Istanbul, Türk ve
İslam Eserleri Müzesi, 2015, a large-sized convolute of 69ff. of 3 parts:238

(1) al-Suyūt
˙
ı̄, Kitāb Buzūgh al-Hilāl fı̄ l-Khis

˙
āl al-Mūjibat li l-Z

˙
ilāl and Kitāb

Mat
˙
laʿ al-Badrayn fı̄ Man Yuʾtā Ajrahu Marratayn, copied by mamlūk Mugh-

ulbāy b. Birdibak for al-Ashraf Qāytbāy (ff. 1v–22r);
(2) ʿAlı̄’s Aphorisms, copied by the 15th-cent. scribe Yūsufshāh al-Harawı̄ in

thuluth, naskh and muh
˙
aqqaq scripts (ff. 23r–35);

(3) Salāma b. Jandal, Dı̄wān, copied by ʿAlı̄ 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
mamlūk (1) bound in one volume with that of a master of calligraphy (3), ʿAlı̄ b.
Hilāl. The latter is the celebrated 11th-century Baghdadi perfectionist of Ibn
Muqla’s khat

˙
t
˙
al-mansūb or “proportioned script”. Better known as Ibn al-

Bawwāb, he is more famous even than Yāqūt al-Mustaʿs
˙
imı̄.

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-Bawwāb
is no less a sight for sore eyes…

(50) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, 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-Būs

˙
ı̄rı̄’s

al-Kawākib al-Durrı̄ya fı̄Madh
˙
Khayr al-Barı̄ya, including the prose preface also

found in Süleymaniye Ayasofya 3393, → 49), and interwoven with al-Fayyūmı̄’s
takhmı̄s (→ 49, 98, 132) and with a versified Turkic translation.

According to the colophon, the ms. was finishedʿalā yaday Ah
˙
mad b. Khwāja

Yah
˙
yā — merely as the scribe or also as the Turkic translator? — in 909/1504:

238 See D.S. Rice, The Unique Ibn al-Bawwāb Manuscript in the Chester Beatty Library (Dublin,
1955), pp. 22–24, fig. xii (f. 69r-v); Z. Tanındı, “Arts of the Book: The Illustrated and
Illuminated Manuscripts Listed in ʿAtufi’s Inventory”, in G. Necipoǧlu, 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-Kawākib al-Durrı̄ya fı̄Madh
˙
Khayr al-Barı̄ya s

˙
allā llāhʿalayhi waʿalā ālihi

yusallam ʿalā yaday al-ʿ abd al-faqı̄r ilā llāh taʿ ālā Ah
˙
mad b. Khawāja Yah

˙
yā ʿafā llāh

ʿanhumā muntas
˙
if Dhı̄ l-Qaʿ da al-h

˙
arām sanat tisʿ wa tisʿmı̄ya.

What makes this particular copy stand out among the many others in this list is
the fact that it includes a Turkic translation239 of the qas

˙
ı̄da in taʿ lı̄q script in the

right column. The translation’s first line reads (→ fig. 21):

Aŋduŋ mı Zı̄ Selemdeki ehl-i cı̄reti ❀ Kim k
˙
an yaş aǧlamak

˙
gözüŋüŋ oldıʿādeti?

Yā yel mi esdi K
˙
āz
˙
ımeden yoh

˘
sa berk

˙
mı ❀ Ildıradı İżam daǧı menʿ etdi z

˙
ulmeti?

Aǧlama dedikçe gözüŋ noldı yaş döker ❀ Ayıl dedikçe göŋlüŋe arturdı h
˙
ayreti?

[Is it because] you were thinking of [your]
neighbours in Zı̄ Selem,

❀ That your eyes have grown accustomed to
shedding blood tears?

Or was it the wind that blew from K
˙
āżıme,

or the lightning
❀ That flashed and pushed back the

darkness in İżam?
While you say, “Don’t cry!” how come

your eyes [still] shed tears?
❀ [And,] while you say, “Recover!” your

eyes’ bewilderment keeps increasing?

The translation of the original runs as follows240:

Was it the memory of those you loved at
Dhū Salam

❀ That made you weep so hard your tears
were mixed with blood?

Or was it the wind that stirred from the
direction of Kāz

˙
imah

❀ And the lightning that flashed in the
darkness of Id

˙
am?

What ails your eyes? If you say, “Cease!”
they flows with tears;

❀ What ails your heart? If you say, “Be still!”
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 possession241. As this
translation is commonly attributed to Lālı̄ (or Leʾālı̄) Seyyid Ah

˙
med b. Mus

˙
t
˙
afā

S
˙
arukhānı̄ (d. 971/1563–64?)242, 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-)Leʾālı̄ translation was not the only translation
available to theMamluks. Aword forwordTurkic 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’âlî ve Abdurrahîm Karahisârî’nin Manzum Kasîde-i Bürde Tercümeleri”,

Türkiyat Araştırmaları Dergisi 4 (1997): 57–107, here pp. 65–105. For more mss. , see H.
Cankurt, Seyyid Hasan Rızâyî el-Aksarâyî (Aksaray, 2015), pp. 360–361, n. 316.

242 B. Kahraman, “Bûsirî’nin Kasîde-i Bürde’si Etrâfına Yazılmış Türkçe Eserler”, Selçuk Üni-
versitesi Edebiyat Fakültesi Dergisi 6 (1991): 167–174, here p. 171; E.S. Şahin, “Kaside-i
Bürde’nin Türkçe Şerh ve Tercümeleri”, MA thesis (T.C. Gazi Üniversitesi, Ankara, 1997),
pp. 72–76, 112. For a general overviewof other Turkic Burda translations and commentaries,
see Cankurt, Seyyid Hasan Rızâyî el-Aksarâyî, pp. 359–369.
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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).243

Fig. 21: Mat
˙
laʿ of (50/1) (f. 2v) Fig. 22: Mat

˙
laʿ of Isl. Ms. 446 (f. 2v)

(50/2) The second part (ff. 31r–54r) was copied (khidmat) for Qānis
˙
awh (<bi

rasm> mawlānā) by mamlūk Baybirdı̄ min <Qilij> min al-Mustajadda (→
fig. 23). Whereas the frontispiece announces the Qas

˙
ı̄dat Kaʿ b b. Zuhayr bi Madh

˙
al-Nabı̄y, 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 takhmı̄s to an unidentified qas
˙
ı̄da in qāf, with as its

mat
˙
laʿ : Yā rabb innı̄min dhunūbı̄ fı̄ qalaqwaʿalayyamin awzārı̄…) (ff. 31v–33v).
(50/2b) An anonymous takhmı̄s to Kaʿb b. Zuhayr’s qas

˙
ı̄da (→ 21/2), complete

but in disarray, with as itsmat
˙
laʿ : Damal-muh

˙
ibb bi sayf al-hajrmat

˙
lūl… (ff. 34r–

36v, 38r–38v, 37r–37v, 39r–39v, 44r–44v, 43r–43v, 42r–42v, 41r–41v).
(50/2c) Three poems identified as al-Lakhmı̄ al-Qurt

˙
ubı̄’s (d. 1281). These are

taken from his al-Witrı̄yāt wa Maʿ din al-Anwārāt, which is a collection of
takhmı̄ses to qas

˙
ı̄das of Muh

˙
ammad al-Witrı̄ al-Baghdādı̄’s (d. 662/1264) Bustān

243 While theMichiganms. is undated, the Oxfordms. is dated 802/1400. Unfortunately, there is
no way of telling when the Turkic marginal translation was added.
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al-ʿ Ārifı̄n fı̄ Maʿ rifat al-Dunyā wa l-Dı̄n, a collection better known as al-Qas
˙
āʾid

al-Witrı̄ya. Three items are included:
(50/2c1) takhmı̄s to al-Qas

˙
ı̄dat al-Baghdādı̄ya, h

˙
arf al-alif, complete but in

disarray (ff. 41v, 40r–40v, 49r–49v, 48r–48v, 47r top);
(50/2c2) takhmı̄s to al-Qas

˙
ı̄dat al-Baghdādı̄ya, h

˙
arf al-bāʾ, complete but in

disarray (ff. 47r middle-47v, 46r–46v, 45r–45v, 50r–50v);
(50/2c3) takhmı̄s to al-Qas

˙
ı̄dat al-Baghdādı̄ya, h

˙
arf al-tāʾ, complete and in

order (ff. 50v–54r).
By way of example, al-Qurt

˙
ubı̄’s amplification of the mat

˙
laʿ of al-Baghdādı̄’s

tāʾı̄ya (in bold):

Madı̄h
˙
u Rasūli llāhi ashrafu maqs

˙
idi

Wa ah
˙
sanu lā yutlā wa aʿ dhabu mawridi

Wa muddāh
˙
uhu yarjūna naʿmāhu fı̄ ghadi

Takātharati l-muddāh
˙
u fı̄madh

˙
i Ah

˙
madi ❀ ʿAsā huwa yunajjı̄him idhā l-naʿ 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 Ah

˙
mad, ❀ Perhaps He may save them when the

sandal slips244.

Whereas (50/1) is not explicitly linked to Qānis
˙
awh, in light of its copying date, it

certainly could be.

(51) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 4793 (vidi)

ʿAbd al-Bāsit
˙
al-Malat

˙
ı̄ (d. 920/1514), al-Majmūʿ al-Bustān al-Nawrı̄ li H

˙
ad
˙
rat

Mawlānā l-Sult
˙
ān al-Ghawrı̄.

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 Mauder245. This preface contains an elaborate

244 I.e., when falling on hard times.
245 Mauder, “Herrschaftsbegründung durch Handlung”.

Fig. 23: The tailpiece of (50/2) (f. 53r)
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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 hādhihiʿarbaʿ atʿashar kitāb alladhı̄ htawāʿalayhā hādhā l-daftar:
(51-1) Al-kitāb al-awwal: Al-Nafh

˙
at al-Fāyih

˙
a fı̄ Tafsı̄r Sūrat al-Fātih

˙
a, tafsı̄ran

mukhtas
˙
aran sahl al-maʾkhadh yuz

˙
hir li kull ah

˙
admaʿ nāhu, li kull ah

˙
ad fı̄hi fawāyid wa

jumlatʿawāyid.
(51-2) Al-kitāb al-thānı̄: al-Qawl al-Khās

˙
s
˙
fı̄ Tafsı̄r Sūrat al-Ikhlās

˙
, bi l-sharh

˙
.

(51-3) Al-kitāb al-thālith: Ghāyat al-Sūl fı̄ Sı̄rat al-Rasūl, tashtamil ʿalā siyarihi wa
ah
˙
wālihi min yawm mawlidihi s

˙
allā llāh ʿalayhi wa sallama wa ilā yawm wafātihi,

jamaʿ tuhu min al-sı̄rat al-kubrā li Sayyid al-Nās, ʿalā mā yurā min al-ikhtis
˙
ār wa l-

iqtis
˙
ārʿalā mā huwa l-maqs

˙
ūd biʿawn al-malik al-maʿ būd (→ 69).

(51-4)Al-kitāb al-rābiʿ : al-Qawl al-H
˙
azm (or Jazm?) fı̄ l-Kalāmʿalā l-Anbiyā Ūlā l-ʿ Azm,

wa ghayr min al-anbiyā alladhı̄na dhakarahumAllāh fı̄ l-Qurʾānwamā baynahummin
al-mudad wa l-azmān bi kalām fı̄ ghāyat al-ikhtis

˙
ār wa nihāyat al-iqtis

˙
ār.

(51-5) Al-kitāb al-khāmis: al-Rawd
˙
at al-Murabbaʿ a fı̄ Sı̄rat al-Khulafā al-Arbaʿ a, dhawı̄

l-qadr al-ʿ alı̄ wa l-fakhr al-jalı̄y, Abū Bakr waʿUmar waʿUthmān waʿAlı̄.
(51-6) Al-kitāb al-sādis: Nuzhat al-Asāt

˙
ı̄n fı̄ Man Waliya Mulk Mis

˙
r min al-Salāt

˙
ı̄n.

(51-7) Al-kitāb al-sābiʿ : Mā l-Sirr wa l-H
˙
ikma fı̄ Kawn al-Khams S

˙
alawāt, makhs

˙
ūs
˙
a bi

hādhihi l-awqāt waʿadad al-rakaʿ āt.
(51-8) Al-kitāb al-thāmin: Nuzhat al-Albāb Mukhtas

˙
ar Aʿ jab al-ʿ Ujāb, jamaʿ ahu rajul

min ʿulamāʾ al-Rūm li l-sult
˙
ān b. al-sult

˙
ān Murād b. Abā (sic) Yazı̄d b. ʿUthmān. Arā-

nı̄hu l-maqarr al-ashraf al-karı̄m al-ʿ ālı̄ al-amı̄r T
˙
ūmān Bāy Abū l-Maʿ ālı̄ b. akhı̄

mawlānā l-sult
˙
ān wa l-dawādār al-kabı̄r, wa amaranı̄ an anqul min lughat al-Turk ilā

lughat al-ʿ Arab li yakūn sahl al-maʾkhadh li kull ah
˙
ad wa tark (sic) mā fı̄ l-as

˙
l min

alladhı̄ lā yufham illā bi ʿusr, fa ajabtuhu ilā dhālika, wa h
˙
as
˙
ala l-yusr aʿ azza llāh

ans
˙
ārahu wa d

˙
āʿ afa qtidārahu.

(51-9) Al-kitāb al-tāsiʿ : al-Adhkār al-Muhimmāt fı̄ Mawād
˙
iʿ wa Awqāt yaz

˙
har ʿinda l-

murūrʿalayhi wa l-naz
˙
ar ilayhi.

(51-10) Al-kitāb al-ʿ āshir: al-Qawl al-Mashhūd fı̄ Tarjı̄h
˙
Tashahhud Ibn Masʿ ūd, awlāhā

wa afd
˙
aluhā wa aʿ lāhā. Fa inna l-tashahhudāt aʿ nı̄ l-tah

˙
ı̄yāt khamsa: hādhā wa Ibn

ʿUmarwa IbnʿAbbās wa ākharayn lam yuʿmal bihimā.WaʿindaAbı̄ H
˙
anı̄fa waAh

˙
mad b.

H
˙
anbal rad

˙
iya llāhʿanhumā hādhā huwa l-afd

˙
al wa l-awlāwa l-maʿmūl bihiʿindahumā

bi khilāf al-Shāfiʿ ı̄ wa Mālik rad
˙
iya llāh ʿanhumā, fa inna ah

˙
adahumā akhadha ta-

shahhud Ibn ʿAbbās wa l-ākhar tashahhad Ibn ʿUmar, wa l-h
˙
āl ʿalā dhālika stamarra.

(51-11) Al-kitāb al-h
˙
ādı̄ ʿashar: al-Manfaʿ a fı̄ (Sirr)246 Kawn al-Wud

˙
ūʾ, makhs

˙
ūs
˙
bi

hādhihi al-aʿ d
˙
āʾ al-arbaʿ a.

(51-12) Al-kitāb al-thānı̄ʿashar: al-Zahr al-Maqt
˙
ūf fı̄ Makhārij al-H

˙
urūf.

(51-13) Al-kitāb al-thālith ʿashar: Najm al-Shukr, wa huwa kitāb jalı̄l, waqaftu minhu
ʿalāʿiddat nusakh yah

˙
tāj man yaʿ rifuhā ilā naz

˙
ar wa tah

˙
qı̄q wa takalluf wa tawqı̄q (sic),

fa jaʿ altuhu mafhūman li kull ah
˙
ad min ghayr tat

˙
wı̄l bal bi yusr wa surʿ a wa tashı̄l.

(51-14) Al-kitāb al-rābiʿ ʿashar: al-Wus
˙
la fı̄Masʾalat al-Qibla, wa hādhā ayd

˙
an 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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lahuʿalāʿiddat rasāʾil min kalām al-qawm fı̄hā kalimāt kathı̄ra t
˙
awı̄la wa dawāʾir wa

takhāt
˙
ı̄t
˙
yas
˙
ı̄r l-ʿ aql fı̄hā h

˙
āyir (sic), fa jaʿ altuhā mafhūma li kull ah

˙
ad kamā tarāhu.

I have indexed the following fourteen books that this book comprises:
(51-1) The first book: al-Nafh

˙
at al-Fāyih

˙
a fı̄ Tafsı̄r Sūrat al-Fātih

˙
a, a commentary both

succinct and easy to understand for everybody, to everybody’s benefit and gain.
(51-2) The second book: al-Qawl al-Khās

˙
s
˙
fı̄ Tafsı̄r Sūrat al-Ikhlās

˙
, with commentary.

(51-3) The third book:Ghāyat al-Sūl fı̄ Sı̄rat al-Rasūl, comprisingHis biography andHis
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-Nās, 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-H

˙
azm [or Jazm?] fı̄ l-Kalām ʿalā l-Anbiyā, [both]

Those endued with a resolution to obey the commands of God [i. e. , Noah, Abrahma,
Moses and Muh

˙
ammad] and other prophets whom God has mentioned in the Qurʾān,

and the times and periods that separate them, inwords intended to bemost succinct and
brief.
(51-5) The fifth book: al-Rawd

˙
at al-Murabbaʿ a fı̄ Sı̄rat al-Khulafā al-Arbaʿ a, [that is,]

those of sublime rank and manifest honour, Abū Bakr, ʿUmar, ʿUthmān, and ʿAlı̄.
(51-6) The sixth book: Nuzhat al-Asāt

˙
ı̄n fı̄ Man Waliya Mulk Mis

˙
r min al-Salāt

˙
ı̄n.

(51-7) The seventh book: Mā l-Sirr wa l-H
˙
ikma fı̄ Kawn al-Khams S

˙
alawāt, with par-

ticular focus on the times [of prayer] and the number of rakʿ as.
(51-8) The eighth book:Nuzhat al-Albāb, a summary of the Aʿ jab al-ʿ Ujāb, compiled by a
Rūmı̄ scholar for the sultan, son of the sultan, Murād, son of Bāyazı̄d, son of ʿUthmān.
His Noble and Esteemed Excellency, amir T

˙
ūmān Bay Abū l-Maʿālı̄, the nephew of the

sultan and the dawādār kabı̄r, had shown this to me and had ordered me to translate it
fromTurkic toArabic, in order for it to be easy to understand for everybody, and to leave
out from the original what can only be graspedwith 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-Adhkār al-Muhimmāt fı̄Mawād

˙
iʿ wa Awqāt, [the contents of

which] will become clear when [this book] is went through and looked at.
(51-10) The tenth book: al-Qawl al-Mashhūd fı̄ Tarjı̄h

˙
Tashahhud IbnMasʿ ūd, [the latter

being] theworthiest [of all], the best, and themost exalted. The tashahhudāt, I mean, the
tah
˙
ı̄yāt, are five: IbnMasʿūd’s, Ibn ʿUmar’s, Ibn ʿAbbās’s, and two others that are not in

force. For Abū H
˙
anı̄fa and Ah

˙
mad b. H

˙
anbal, may God be pleased with them, Ibn

Masʿūd’s is the best, the worthiest and in force. This is contrary to al-Shāfiʿı̄ and Mālik,
may God be pleased with them. One of these has adopted the tashahhud of Ibn ʿAbbās,
while the other has adopted that of Ibn ʿUmar, and the situation has remained so ever
since.
(51-11) The eleventh book: al-Manfaʿ a fı̄ (Sirr) Kawn al-Wud

˙
ūʿ , with particular focus on

the four limbs.
(51-12) The twelfth book: al-Zahr al-Maqt

˙
ūf fı̄ Makhārij al-H

˙
urūf.

(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 havemade it understandable to everyone, without
any prolixity, but rather with easiness, quickness and facility.
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(51-14) The fourteenth book: al-Wus
˙
la fı̄Masʾalat 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-Malat
˙
ı̄ concludes his prologue with well-wishes not only for the

reigning sultan, Qānis
˙
awh, but also for his nephew, the future (and last) Mamluk

sultan, T
˙
ūmānbāy (r. 922/1517):

an yudı̄m baqāʾmawlānā l-sult
˙
ān (…) wa ka-dhālika adāma baqāʾ walad akhı̄hi s

˙
inw

abı̄hi al-maqarr al-ashraf al-karı̄m al-ʿ ālı̄ al-amı̄r T
˙
ūmān Bāy (…) wa asʾalahu min

fad
˙
lihi an <yubqiya> lahu kull manʿazzaʿalayhi min umarāʾı̄hi mamālı̄kihi l-kibār wa

l-s
˙
ighār wa jundihi wa ka-dhālika khās

˙
s
˙
akı̄yatihi wa ka-dhā jamı̄ʿ jamdārı̄yatihi lla-

dhı̄na hum ladayhi bi manzilat al-awlād wa l-ah
˙
fād (…)

(…) 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 T

˙
ūmān Bāy (…) 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 juniormamlūks, his jund, as well as his khās

˙
s
˙
akı̄ya, and likewise all

of his jamdārs, who are to the sultan like children and grandchildren.

From this, we learn that Qānis
˙
awh’s nephew was increasingly coming to the fore.

Interestingly, no mention is made of Qānis
˙
awh’s second son, Muh

˙
ammad, the

ancestor of the Syrian Mardam Bak family (→ 19). This is somewhat odd, since
evidence suggests that, at least from 1513 onwards, Qānis

˙
awh was grooming him

for the sultanate, among others, by appointing him as amı̄r ākhūr kabı̄r and by
having him no longer addressed by his royal title, sı̄dı̄.247

The work concludes with a selection of al-Malat
˙
ı̄’s poetry (ff. 209r–216r),

entitled fas
˙
l fı̄ shay min shiʿ rı̄ al-rakı̄k alladhı̄ huwa fı̄ l-d

˙
aʿ f li jismı̄ sharı̄k yata-

d
˙
amman baʿd

˙
fawāyid tanfaʿ wa tudhkar, which is interesting since al-Malat

˙
ı̄

often contextualizes his verses by providing some background on the circum-
stances. Included are a marthı̄ya for Jalāl al-Dı̄n al-Suyūt

˙
ı̄, which is reproduced

by Ibn Iyās in his chronicle as well248; a poem in relation to two verses found in a
letter of the Safavid shah Ismāʿı̄l to Qānis

˙
awh; and a Turkic poem. Even though

247 Ibn Iyās, Badāʾiʿ al-Zuhūr, IV: 453, 457 (rasama l-sult
˙
ān anna ah

˙
adan lā yaqūl lahu ‘sı̄dı̄’ bal

yaqūlūna lahu ‘amı̄r ākhūr kabı̄r’). For such de-royalizing/“mamlūkizing” 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 andReflux of LateMedieval 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 Muh

˙
ammad’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 Badāʾiʿ al-Zuhūr, IV: 83.
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the tailpiece reads khitāmuhu misk (→ fig. 24), the scent from the Garden of
Paradise no longer drifts from the page, alas!249

As for manuscripts and editions, the following. While the collection itself is a
unicum, some of its treatises are found elsewhere. For example, the Topkapı
Palace Library houses two more collected volumes of al-Malat

˙
ı̄’s writings: A 2803

(treatises 51-3, 51-14, 51-11, and 51-6, plus a unicum:Tārı̄kh al-Anbiyāʾ al-Akābir
Mā Bayna ŪlāʿAzmMinhum) (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-Majmūʿ al-
Bustān. At present, only sections (51-1), (51-2), (51-3), (51-6) and (51-12) have
been published or dealt with in detail.250

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-Malat
˙
ı̄,Ghāyat al-Sūl fı̄ Sı̄rat al-Rasūl, ed. ʿAlı̄ ʿAlāʾ al-Dı̄n al-Alūsı̄ (Istanbul, 1328/1910–

11), 2nd ed. (Beirut, 1408/1988); ʿAbd al-Bāsit
˙
b. Khalı̄l b. Shāhı̄n al-Malat

˙
ı̄, Nuzhat al-Asāt

˙
ı̄n

fı̄ Man Waliya Mis
˙
r min al-Salāt

˙
ı̄n, ed. Muh

˙
ammad Kamāl al-Dı̄n ʿIzz al-Dı̄n ʿAlı̄ (Cairo,

1407/1987); M.S. Çöllüoǧlu, “Abdülbâsıt b. Halil b. Şâhîn el-Malatî (Ö. 920/1514)’nin Fâtiha
Sûresi Tefsiri”, in I. Uluslararası İnsan ve Toplum Bilimleri Araştırmaları Kongresi: Bildiri
Kitabı 23–25 Kasım/November 2018, ed. M. Yiǧitoǧlu (Karabük, 2018), pp. 612–626; id. ,
“Memlükler Döneminde Bir Âlim: Abdülbâsıt b. Halil b. Şâhîn el-Malatî (v. 920/1514) ve
İhlâs Sûresi Tefsiri”, İnsan ve Toplum Bilimleri Araştırmaları Dergisi 7/1 (2018): 309–329; K.
Özmen & L. Bedir, “Abdülbâsıt b. Halîl b. Şâhîn el-Malatî ve “ez-Zehru’l-Maktûf fî Me-
hârici’l-Hurûf” İsimli Tecvid Risalesi”, Recep Tayyip Erdoǧan Üniversitesi Sosyal Bilimler
Dergisi 6 (2017): 289–308.

Fig. 24: A musky finispiece (f. 218r)
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Najm al-Shukur al-musammā bi l-Turkı̄ya Shukur Yildizi. Waqaftu ʿalayhā fı̄ juzʾ bi
lughat al-Turk fa ghayyartuhā ilā lughat al-ʿ Arab (…)wa hiya tuh

˙
fat yanbaghı̄ an takūn

fı̄ dakhı̄rat al-mulūk (…) wa qad waqaftuʿalāʿiddat nusakh (…) Qāla l-h
˙
ukamāʾ min

ahl al-Mashriq wa hum h
˙
ukamāʾKhit

˙
āwaKhutan wa Samarqand wa Bukhārāwa bilād

MāWarāʾa l-Nahr min ahl al-maʿ rifa wa l-ʿ ilm al-ʿ ārifı̄n bi ah
˙
kām al-nujūm, “Ras

˙
adnā

hādhā l-najm al-musammā bi najm al-Shukur, fa idhā hiya sabʿ at fı̄ l-ʿ adad, wa sum-
miyat al-sabʿ a Najm al-Shukur kamā summiyat al-Thurayyā bi l-najm wa hiya sabʿ at
anjum aw akthar.” (…) Qāla hāʾulā’i l-h

˙
ukamā inna “Hādhihi l-nujūm al-sabʿ a fı̄hā

najm minhā kabı̄r, huwa raʾs hādhihi l-nujūm al-sabʿ a wa kabı̄ruhā (…) Wa khalaqa
llāh taʿ ālā hādhihi l-nujūm ʿalā s

˙
ūrat al-jamal al-Bukhtı̄ al-hāyij wa huwa fātih

˙
fāh

kāshirʿan anyābihi yakhruj min famihi zabad wa luʿ āb sākibʿalā l-ʿ ālam (…) wa hiya
suʿ ūd wa nuh

˙
ūs fa kull shayʾ min h

˙
ayawān nāt

˙
iq aw ghayrihi min al-ashyāʾ idhā qā-

balahā yakhus
˙
s
˙
uhu min muqābalat dhālika ʿaks wa shūm (…) H

˙
arakat hādhā l-najm

min nawādir h
˙
arakāt ghayrihimin al-nujūmwa gharāʾibuhā, fa hiya tah

˙
arraka dāyima

min al-mashriq ilā l-maghrib maʿ kūsa fa tārat takūn h
˙
arakātuhā bayna l-mashriq wa l-

janūbwa tāratan takūn bi l-janūb faqat
˙
wa tārat bayna l-janūbwa l-shimāl wa tārat bi l-

shamāl faqat wa tāratan bayna l-shimāl wa l-mashriq wa tāratan tah
˙
ta l-ard

˙
wa tārat

fawqa l-ard
˙
fı̄ wasat

˙
al-samāʾ (…)”

Najm Shukur, which is called in Turkic Şükür Yıldızı. 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 ofmanuscripts (…) Thewisemen of the East, that is,
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 13th-century
Uyghur text as Şükür (< Sanskrit Śukra).251On the other hand, the text is quick to
point out thatNajm 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 Kitāb S

˙
uwar al-Kawākib of the 10th-

century astronomer al-S
˙
ūfı̄, either Cassiopeia or a partially overlapping asterism

is depicted as a camel, but, unfortunately, this camel is not of the Bactrian, two-
humped type.252As our third and final clue, there is Shukur’s movement, which is
said to be most rare: “always from West to East”, that is, maʿ kūsa (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…253

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 T

˙
ūmānbāy, whomwe have already met as the leader of the 917/

1512 Egyptian Pilgrimage caravan of which Idrı̄s-i Bidlı̄sı̄was part (→ 42). As can
be learnt from its preface, there is an interesting Ottoman connection:

Qad awqafanı̄ sayyidunā l-maqarr al-ashraf al-karı̄m (…) al-amı̄r T
˙
ūmānbāy b. akhı̄ l-

maqāmal-sharı̄f wa amı̄r dawādār kabı̄r wa ustādār al-ʿ ālı̄ya (…) risālatan bi lughat al-
Turk sammāhā jāmiʿ uhā bi Aʿ jab al-ʿ Ujāb wa fı̄ tasmı̄yatihi ajāda wa as

˙
āba wa muʾal-

lifuhā insān min ʿulamāʾ al-Rūm yuqāl lahu Mah
˙
mūd b. Qād

˙
ı̄ Manyās, jamaʿ a bihā

masāyil wa lat
˙
āyif (…) jaʿ alahā li malik al-Rūm al-sult

˙
ān b. al-sult

˙
ānMurād b. Bāyazı̄d

b.ʿUthmān.

Our master, His Noble and Esteemed Excellency (…) amir T
˙
ūmānbāy, the nephew of

His Noble Excellency [the sultan], the dawādār kabı̄r and ustādār (…) called my at-
tention to a treatise in Turkic, called by his author Aʿ jab al-ʿ Ujāb, a title well-picked and

251 R.R. Arat, Türkische Turfan-Texte VII. Mit sinologische Anmerkungen von Dr. W. Eberhard
(Berlin, 1937), 1/74.

252 E. Savage-Smith, “The Most Authoritative Copy of ʿAbd 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 16th- and one in an 18th-century Ottoman work, see
A.T. Şen, “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. Söylemez, “Mukaddimetü’-s-Sefer (1736–1739 Seferi Hakkında Bir Eser). Metin –
Deǧerlendirme”, MA thesis (T.C. Marmara Üniversitesi Türkiyat Araştırmaları Enstitüsü,
İstanbul, 2018), p. 45. While the latter source confirms that the ah

˙
kām-i Şükr Yıldızı “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 Rūmı̄ scholar named Mah
˙
mūd b. Qād

˙
ı̄Manyās,

has collected questions and niceties (…) he composed it for the ruler of Rūm, the sultan,
son of the sultan, Murād, son of Bāyezı̄d, son of ʿUthmān.

What we are dealing with is al-Malat
˙
ı̄’s highly selective Arabic translation of the

Aʿ cebü’l-ʿ Ucāb, a Turkic work authored by Mah
˙
mūd b. Qād

˙
ı̄-i Mānyās al-Uskūbı̄

al-Rūmı̄ al-ʿUthmānı̄, better known as Manyasoǧlu, and known first and fore-
most for authoring the oldest translation of Saʿdı̄’s Gulistān in Anatolia254. The
Aʿ cebü’l-ʿ Ucāb, dedicated to the Ottoman sultan Murād 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 Qurʾān,
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 2017.255 Unfortunately, al-Malat

˙
ı̄’s

selective translation is rather light on math, instead drawing upon the work’s
latter sections first and foremost, including the khawās

˙
s
˙
of Qurʾanic verses and of

various prayers.256 Perhaps neither al-Malat
˙
ı̄ nor T

˙
ūmānbāy had a penchant for

figures?

(52) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Fatih 3465 (vidi)

Tuh
˙
fat al-Mamlūk wa ʿUmdat al-Mulūk, an anonymous Fürstenspiegel, copied

(katabahu) bymamlūk JānimminQānı̄minT
˙
abaqat al-Mustajadda al-Ashrafı̄ in

61ff. , and part of Qānis
˙
awh’s library (bi rasm khizānat).The work was published

in Turkish translation and facsimile.257

Fürstenspiegels, 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 Süleymaniye, Ayasofya 2892 as
a very close parallel. This latter work, with the slightly different titleKitābʿUmdat
al-Mulūk wa Tuh

˙
fat al-Mamlūk, was copied by (katabahu) by Muh

˙
ammad b.

254 Mahmûd b. Kādî-i Manyās, Gülistan Tercümesi. Giriş – İnceleme – Metin – Sözlük, haz. M.
Özkan (Ankara, 1993).

255 Z. Buçukcu, “Mahmud bin Kadı-i Manyas’ın ‘Acebü’l-Üccab Adlı Eserinin Transkripsiyon
ve Dizini”, MA thesis (Hacettepe Üniversitesi Sosyal Bilimler Enstitüsü, Ankara, 2017). For
more detailed studies onManyasoǧlu’s sections onmathematics and on folkmedicine, see Ş.
Kalafat, “Anadolu (Osmanlı) Sahasında Yazılmış En Eski Tarihli TürkçeMatematik Risâlesi:
Mahmūd b. Kādı̄-i Manyās’ınAʿcebü’l-ʿÜccāb’ı”, Turkish Studies 12/30 (2017): 243–298; and
Z. Buçukcu, “ManyaslıMahmûd ve Acebü’l-Üccâb’ınınHalkHekimliǧi Bölümü”,Akademik
Sosyal Araştırmalar Dergisi 6/68 (2018): 467–531.

256 For comparison, I consulted Paris, Bibliothèque nationale de France, Suppl. turc 203.
257 Eds. Y. Kara & Ö. Kavak, Tuhfetü’l-Memlûk. Siyâsetnâme (İnceleme – Çeviri – Tıpkıbasım)

(İstanbul, 2016).
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Sūdūn al-Qas
˙
rawı̄ in 896/1491.258 In fact, apart from the differently worded title,

the ʿUmdat is identical with the Tuh
˙
fa, with one important exception: wherever

theʿUmda has Qāytbāy, the Tuh
˙
fa has Qānis

˙
awh! As keenly observed by Behrens-

Abouseif, the Tuh
˙
fa ms. has been tampered with: in all three instances where

Qāytbāy’s name occurs in theʿUmda, the Tuh
˙
fams. initially had Qāytbāy’s name

as well; yet his name was partially erased and replaced with Qānis
˙
awh’s, thus

resulting in a malign palimpsest:
– The bi rasm section on the frontispiece: bi rasm Qāytbāy → Qānis

˙
awh259

– The work’s dedicatee: nāshir al-ʿ adl wa l-ih
˙
sān al-sult

˙
ān al-malik al-Ashraf

Abū l-Nas
˙
r Qāytbāy → Qānis

˙
awh (f. 3r-v)

– The epilogue: Tamma l-kitāb bi dawlat al-malik alladhı̄ qad s
˙
akka tāj ʿulāhu

farq al-Farqad al-Ashraf al-sult
˙
ān Qāytbāy Abı̄ l-Nas

˙
r→ Qānis

˙
awh Abı̄ l-Nas

˙
r

(f. 60v)

What happened? It would seem that the anonymous Fürstenspiegelwas originally
dedicated to Qāytbāy, and that he owned two copies of the work with a slightly
different title, one copied (katabahu) by Muh

˙
ammad b. Sūdūn in 896/1491, and

one copied (katabahu) by Jānim min Qānı̄. Following Qāytbāy’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 Qāytbāy but to Qānis

˙
awh

(ff. 3, 60); second, it was manipulated in order for his particular copy to change
owner, from Qāytbāy to Qānis

˙
awh (bi rasm section). Who is the culprit? Ven-

turing a guess, it would make sense for Jānim, the copyist of the second copy, to
have concocted this changeover, as it provided him with a most appropriate gift
for Qānis

˙
awh’s library at very little cost! Suspense in the Mamluk scriptorium…

Turning our attention from the copyist to the author of theʿUmda/Tuh
˙
fa, two

suggestions have been made so far. While Doris Behrens-Abouseif seems to
ascribe the authorship to Jānim min Qānı̄260, the authors of the online İslam
Siyaset Düşüncesi Kataloǧu have made another suggestion: T

˙
ūghān Shaykh al-

Ah
˙
madı̄.261 In light of T

˙
ūghān Shaykh’s bibliography, this second suggestion is

tentative, yet not necessarily probable… As the bio- and bibliography of T
˙
ūghān

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 Tuh

˙
fa predates theʿUmda and that the work was in fact authored by Jānim

min Qānı̄, the copyist of the Tuh
˙
fa. 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 ʿUmda and the Tuh

˙
fa is also

pointed out.
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Mypreliminary culling of Egyptian andHijazi sources allows us to reconstruct
his biography piecemeal only. As T

˙
ūghān Shaykh spent much of his active life in

the Hijaz, as to be expected, the Cairo-centred chroniclers Ibn Taghrı̄birdı̄ and
Ibn Iyās record next to nothing, while al-Sakhāwı̄ is somewhat better informed,
and the Hijazi authors al-Samhūdı̄262 and, somewhat later, Ibn Fahd provide the
bulk of data.263 Apart from these, some crucial details can be culled from T

˙
ūghān

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 Shihāb al-Dı̄n Abū l-ʿAbbās Ah

˙
mad b. ʿAbd Allāh al-

Muh
˙
ammadı̄ al-Mis

˙
rı̄ al-H

˙
anafı̄ al-Mālikı̄ al-Z

˙
āhirı̄264, known as (mashhūr bi)

T
˙
ūghān Shaykh al-Ah

˙
madı̄ al-Ashrafı̄ (or al-Ashrafı̄ya, or al-Ashrafı̄ya Barsbāy),

or, at least in the time of Ibn Fahd, T
˙
ūghān al-S

˙
ūfı̄ al-Zāhid.265

In the Safı̄nat al-Najāh (= item 1 of his bibliography below), which may be his
oldest work, T

˙
ūghān Shaykh refers to himself as al-mashhūr bi T

˙
ūghān Shaykh al-

Ashrafı̄ya Barsbāy, so he may initially have been the shaykh of the Ashrafı̄ya
Barsbāy complex in Cairo. Whatever his earlier occupation, it would seem that
T
˙
ūghān Shaykh makes his first appearance in the sources in 857/1453, when he
arrived from Cairo in Mecca to assume the offices of nāz

˙
ir al-Masjid al-H

˙
arām

and amı̄r al-rākizı̄n.266 Sometime before 861/1457, he was dismissed from (at

262 Al-Samhūdı̄ can gradually be considered a well-researched author. See, e. g. , B. Adrees, “A
Critical Edition of Al-Luʾluʾ al-Manthūr fı̄Nas

˙
ı̄h
˙
atWulāt al-Umūr byNūr al-Dı̄n al-Samhūdı̄

(d.911H)”, PhD thesis (University of Durham, 2007); H. Munt, “Mamluk Historiography
outside of Egypt and Syria: ʿAlı̄ b. ʿAbd Allāh al-Samhūdı̄ and His Histories of Medina”,Der
Islam 92/2 (2015): 413–441; and İ. Barca, Es-Semhûdî ve Medine Tarihi (Siirt, 2016).

263 Ibn Fahd, Ith
˙
āf al-Warā bi Akhbār Umm al-Qurā, vol. 4, ed. ʿAbd al-Karı̄m ʿAlı̄ Bāz (Makka,

1408–1988), pp. 331, 338, 340, 350, 417, 479, 485, 495, 509, 532; al-Malat
˙
ı̄, Nayl al-Amal, VII:

172; al-Sakhāwı̄, al-D
˙
awʾ al-Lāmiʿ , IV: 10; id. , al-Tuh

˙
fat al-Lat

˙
ı̄f fı̄ Tārı̄kh al-Madı̄nat al-

Sharı̄fa, ed. Asʿad T
˙
arābzūnı̄ al-H

˙
usaynı̄ (Cairo, 1979–1980), II: 267; al-Samhūdı̄; Wafāʾ al-

Wafā bi Akhbār Dār al-Mus
˙
t
˙
afā, ed. Muh

˙
ammad Muh

˙
yı̄ al-Dı̄n ʿAbd al-H

˙
amı̄d (Beirut,

1984), II: 683. T
˙
ūghān Shaykh makes his sporadic appearance in other sources, such as Ibn

Fahd, Ghāyat al-Marām bi Akhbār Salt
˙
anat al-Balad al-H

˙
arām; id. , Nukhbat Bahjat al-

Zamān biʿImārat Makka li Mulūk Banı̄ʿUthmān; and al-Sakhāwı̄,Wajı̄z al-Kalām fı̄ l-Dhayl
ʿalāDuwal a-Islām, but these add nothing new. Undoubtedly, more is to be found, especially
in the many other titles authored by al-Samhūdı̄.

264 Suspiciously, the appellation al-Mālikı̄ al-Z
˙
āhiri is found only in two of his own works

dedicated to al-Z
˙
āhir Khushqadam, items (2) and (3) in his bibliography.

265 For no apparent reason, the editor of al-Burhān fı̄ Fad
˙
l al-Sult

˙
ān has settled with Shihāb al-

Dı̄n Ah
˙
mad b. T

˙
ūghān al-Muh

˙
ammadı̄, which is certainly wrong.

266 In the sources, this office is referred to as bāsh al-mamālı̄k, bāsh al-jund, bāshā l-Atrāk, and
amı̄r al-rākizı̄n, presumably all identical. To these two offices, Ibn Fahd (Ith

˙
āf al-Warā, IV:

331) adds the h
˙
isba as a third one, but the author must have mixed up T

˙
ūghān Shaykh with

another T
˙
ūghān (wa yuqāl Dūghān), who was appointed as muh

˙
tasib 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 mih

˙
rāb in the Masjid al-Nabawı̄ in Medina specifically

designated for the Hanafites. This bidʿ a was supported by the Hanafite al-Amı̄n
al-Aqsarāʾı̄267, yet vehemently opposed by the Shafiites. In the end, the Hanafites
prevailed and by 861/1457, the mih

˙
rāb was constructed.268 We then lose track of

T
˙
ūghān Shaykh for some six years. Again from his own Safı̄na, we learn that
T
˙
ūghān 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-Mulūk (= 2), and
continued in (or resumed?) the office of amı̄r al-rākizı̄n. In 872/1468, he was
dismissed from hisMeccan office andmoved toMedina, where he was appointed
as the bāshā l-Atrāk. His days in Medina, however, were short-lived, as he got
caught up in twomore 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 Mosque269. Being reappointed as the amı̄r
al-rākiz inMecca, he returned toMecca, where he dealt with the “carpet conflict”
in a new work, the Fath

˙
al-Raʾūf (= 5)270. In 874/1470, his days in the Hijaz were

finally over: dismissed from office oncemore, he left for Cairo, never to return. In
Cairo, it would seem that he authored at least al-Muqaddimat al-Sult

˙
ānı̄ya (= 7)

in 878/1474. Aged around 80, he died of the plague in Cairo in 881/1477.271

Perhaps T
˙
ūghān 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 themih

˙
rāb, 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, T

˙
ūghān Shaykh’s dismissals and the works he dedicated

to a Mamluk sultan (= 2, 3, 4, 6, 7). As a major opponent of T
˙
ūghān Shaykh in the

Fahd, Ghāyat al-Marām bi Akhbār Salt
˙
anat al-Balad al-H

˙
arām, ed. Fahı̄m Muh

˙
ammad

Shaltūt (Jadda, 1406/1986), III: 98).
267 Undoubtedly to be identified as Amı̄n al-Dı̄n Yah

˙
yā b. al-Aqsarāʾı̄, a shaykh al-Ashrafı̄ya

himself (see, e. g. , al-Maqrı̄zı̄, Kitāb al-Sulūk li Maʿ rifat Duwal al-Mulūk, IV: 831–832).
268 The Mih

˙
rāb al-H

˙
anafı̄ya is now known better as the al-Mih

˙
rāb al-Sulaymānı̄, since it was

finished under the Ottoman sultan Süleymān (r. 926–974/1520–1566). See al-Barzanjı̄,
Nuzhat al-Nāz

˙
ı̄rı̄n fı̄ Masjid Sayyid al-Awwalı̄n wa l-Ākhirı̄n (Beirut, n.d.), pp. 54–55. For

more refs., see Muh
˙
ammad Hizāʿ al-Shahrı̄, ʿImārat al-Masjid al-Nabawı̄ fı̄ l-ʿ As

˙
r al-Mam-

lūkı̄ 648–963 (Makka, 1406/1986), pp. 302–304; id. , al-Masjid al-Nabawı̄ al-Sharı̄f fı̄ l-ʿ As
˙
r al-

ʿUthmānı̄ 923–1344 H. Dirāsat Miʿmārı̄ya H
˙
ad
˙
ārı̄ya (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 T
˙
ūghān

Shaykh’s Fath
˙
(= 5), see, e. g., 4 (!) independent titles authored on the subject by al-Samhūdı̄

alone (Barca, Es-Semhûdî 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 Burhān (= 3).
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last two conflicts was the Shafiite chronicler-cum-faqı̄h al-Samhūdı̄, another
fruitful venue for exploring these conflicts would be the inter-madhhab factional
strife in the Holy Cities.

While al-Malat
˙
ı̄’s short obituary is already far from flattering, describing

T
˙
ūghān Shaykh as “a man not devoid of some virtue” (lam yakun khālin min
fad
˙
ı̄latinmā), little surprise, al-Sakhāwı̄ is evenmore vitriolic, stating thatT

˙
ūghān

Shaykh engaged in fiqh, “in spite of being stupid and lacking knowledge.”272 Al-
Malat

˙
ı̄ somewhat disparagingly suggests that T

˙
ūghān “may have authored a thing

or two” (wa laʿ allahu s
˙
annafa shayʾan), while al-Sakhāwı̄ mentions only one

work that was directed against al-Samhūdı̄ and in relation to the “carpet conflict”
(undoubtedly = 5). Aiming below the waist, al-Sakhāwı̄ added that T

˙
ūghān could

accomplish his book only with the assistance of a ghostwriter…
In reality, it would seem that T

˙
ūghān Shaykh was far more prolific. Supple-

menting the three titles referenced by Brockelmann (3, 6 and 7)with fivemore, we
end up with a bibliography of 7 titles and one ms. copy:

First, under the reign of al-Z
˙
āh
˙
ir Khushqadam (r. 865–872/1461–1467):

(1) Safı̄nat al-Najāh wa l-Shifā li Man Irtajāh:
Unicum in Berlin, Staatsbibliothek – Preußischer Kulturbesitz, Ms. Landberg

686 (vidi). Theworkwas authored in 868/1464, but the Berlinms. 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 T

˙
ūghān Shaykh was

residing in Cairo in 867/1463, where he was summoned by al-Z
˙
āh
˙
ir Khushqadam

to escort some Ashrafı̄ya Īnāl Mamluks (as well as the corpse of a deceased
Moroccan Sufi) to Mecca:

(f.1v)Wabaʿ du. Yaqūl al-faqı̄r ilā llāh taʿ ālāAh
˙
madal-Muh

˙
ammadı̄ al-shah

˙
ı̄r biT

˙
ūghān (f.

2r) Shaykh al-Ashrafı̄ya Barsbāy rah
˙
imahumā llāh taʿ ālā wa man yaqūl “Amı̄n”, lammā

kāna fı̄ awākhir sanat sabʿ wa sittı̄n wa thamān mı̄ya kāna lanā jār mubārak faqı̄r
Maghribı̄, wa kāna yadʿ ū lanā wa yaqūl fı̄ duʿ āyihi, “H

˙
amalaka llāh ʿalā safı̄nat al-

najā!”, fa mā kānaʿan qalı̄l illā <wa tuwuffiya> ilā rah
˙
mat Allāh taʿ ālā. Thumma inna

mawlānā l-sult
˙
ān al-malik al-Z

˙
āhir Khushqadam, as

˙
lah
˙
a llāh taʿ ālā ayyāmahu wa

ah
˙
wālahu wa adāma nafʿ ahu ʿalā l-Muslimı̄n wa <suddida> aqwālahu wa afʿ ālahu,

rasama bi an <yujahhaz> ilāMakkat al-Musharrafa s
˙
uh
˙
bat <muʾallifihi> (…)wa ālihi

wa s
˙
ah
˙
bihi min al-mamālı̄k al-sult

˙
ānı̄yat al-Ashrafı̄yat al-Īnālı̄ya (…) wa <wasaʿ a>

(sic?) li Jidda khamsūn mamlūkan li l-mujāwira bi Makkat al-Musharrafa, wa kāna
dhālika fı̄ awāyil shahr S

˙
afar al-khayr ʿām thamānı̄ya wa sittı̄n wa thamān mı̄ya. Wa

kāna dhālika muwāfiqan awwal al-arbaʿ ı̄nı̄yāt273 al-mutawaqqı̄ fı̄hā rukūb al-bah
˙
r min

ajl al-riyāh
˙
al-ʿ awās

˙
if, wa lā yumkin mukhālafat amr al-sult

˙
ān, fa yassara llāh taʿ ālā

safaranā wa safara l-mamālı̄k maʿ anā, fa kāna jumlat al-safar fı̄ l-bah
˙
rʿishrı̄n yawman

min (f. 2v) al-T
˙
ūr al-mubārak ilā bandar Jiddat al-maʿmūra bi l-ʿ adl wa l-ins

˙
āf in shā llāh

272 Al-Malat
˙
ı̄, Nayl al-Amal, VII: 172; al-Sakhāwı̄, al-D

˙
awʾ al-Lāmiʿ , IV: 10.

273 Al-arbaʿ ı̄nı̄ya are “the 40 coldest days of winter”.
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taʿ ālā wa fatah
˙
a llāh taʿ ālā bi dukhūl Makkat al-Musharrafa. Fa tadhakkartu duʿ ā al-

Maghribı̄ al-madhkūr wa tah
˙
aqqaqtu ijābat duʿ āyihi wa innahu kāna ishārat li l-safar

al-mubārak qabla wuquʿ ihi.

Now, says he who is in need of God, exalted is He above all, Ah
˙
mad al-Muh

˙
ammadı̄,

known asT
˙
ūghān Shaykh al-Ashrafı̄ya Barsbāy—mayGod, 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-
Z
˙
āhir Khushqadam — may God, exalted is He above all, make his days and his con-

ditions prosperous,mayHemake his beneficence vis-à-vis theMuslims last, andmay he
be guided in his words and in his deeds — ordered for [the Maghribi’s corpse] to <be
taken> toMeccca, the Exalted, together with the author of these [lines] (…), his family,
and his companions of the al-Ashraf Īnāl’s Royal Mamluks (…) He <sent> fifty
mamlūks to Jedda, in order for them to take up residence in Mecca, the Exalted. This
took place in the beginning of the month of S

˙
afar, 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 themamlūks
who travelled with me easy, and the whole of our sea voyage from al-T

˙
ūr, the Blessed, up

to the harbour of Jedda— [may it] bemade prosperous through justice and equity, God
willing!— took twenty days. God— exalted isHe above all— then opened [the gates of]
Mecca, the Exalted, for us to enter. I thought of the aforesaid prayer of theMaghribi, 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 arkān in 5 chapters, muttabiʿ an
qawlahuʿalayhi l-salām, “Buniya l-islāmʿalā khams”. Less common, perhaps, is
the fact that the work is somewhat geared towards the traveling Muslim: idhā
aradta al-safar fa sʾulʿan al-t

˙
arı̄qwa l-rafı̄qwa l-dār allatı̄ hiya l-maqs

˙
ūd fa niʿma

l-t
˙
arı̄q al-mustaqı̄mwa niʿma l-rafı̄q al-Qurʾān al-ʿ az

˙
ı̄mwa niʿma l-dār al-ākhira!

The kitāb al-s
˙
alāt, e. g. , has a special section on how to perform the s

˙
alāt aboard a

ship.
(2) Kitāb Sayf al-Mulūk wa l-Salāt

˙
ı̄nʿalā l-Bughāt wa l-Muh

˙
āribı̄n:

A first Fürstenspiegel dedicated to al-Z
˙
āh
˙
ir 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.274 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-Burhān fı̄ Fad
˙
l al-Sult

˙
ān:

A second Fürstenspiegel dedicated to Khushqadam. Written in Mecca at an
unspecified date, it deals with siyāsa sharʿ ı̄ya in 10 chapters. The two mss. that
were used in the edition of 2012275 can be supplemented with at least two more:
İstanbul, Beyazit Devlet Kütüphanesi, Nâdir Eserler 5200 (non vidi); Riyadh,
Markaz al-Malik Fays

˙
al 3777 FH (non vidi). The work is discussed in some more

detail by Otfried Weintritt276.
(4) Zahr al-Basātı̄n bayna Yaday al-Mulūk wa l-Salāt

˙
ı̄n:

A third Fürstenspiegel dedicated to Khushqadam. The text is preserved in a
unique copy that dates from 1134/1722: İstanbul, Esʿad Efendi 1414, ff. 1v–55r
(non vidi).

Second, under al-Ashraf Qāytbāy’s reign (872–901/1468–1496), we find the
following three works, all internally dated:

(5) Fath
˙
al-Raʾūf fı̄ Taʾz

˙
ı̄m Asmāʾ Allāh wa l-H

˙
urūf:

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 Qāytbāy’s library: Kayseri, Raşit Efendi Eski Eserler
Kütüphanesi, Eki 202, 60ff. bi rasm Qāytbāy (vidi).277 The table of contents (→
fig. 25) reads as follows:

Yashtamilʿalā khamsat abwāb wa tatimmatmubāraka kamā sayaʾtı̄ bayānuhu in shāʾa
llāh taʿ ālā:
Al-bāb al-awwal fı̄ taʿ z

˙
ı̄m asmāʾ allāh wa l-h

˙
urūf wa bayānihāmin tafāsı̄r al-Qurʾān al-

ʿaz
˙
ı̄m

Al-bāb al-thānı̄ fı̄mā naqalaʿulamāʾ al-h
˙
urūf fı̄ h

˙
urmat al-h

˙
urūf wa nafʿ ihāwa nuzūlihā

wa bayānihā
Al-bāb al-thālith fı̄māwaradamin fatāwā l-ʿ ulamāʾ fı̄ l-raddʿalāman yunkir h

˙
urmat al-

h
˙
urūf wa man <yujawwiz> imtihānahā

Al-bāb al-rābiʿ fı̄mā naqalaʿulamāʾ us
˙
ūl al-dı̄n fı̄ bayān al-h

˙
urūf wa l-qurʾān al-mubı̄n

Al-bāb al-khāmis fı̄mā nuqila fı̄ wasm ibil al-s
˙
adaqa wa bi ayy lafz

˙
kāna l-wasm fı̄ l-ibil

Tatimmat mubāraka muttas
˙
ila bimā qablahā wamā h

˙
ukm al-Tawrı̄ya wa l-Injı̄l wa mā

dhakara l-Bukhārı̄ fı̄himā
Wa fı̄hi mithāl al-h

˙
aramayn al-sharı̄fayn Makka wa l-Madı̄na wa mithāl qadamay al-

Nabı̄yʿalayhi l-salāmbi isnād s
˙
ah
˙
ı̄h
˙
wa s

˙
allā llāhʿalā sayyidināMuh

˙
ammad wa ālihi wa

275 Shihāb al-Dı̄n Ah
˙
mad b. T

˙
ūghān (sic) al-Muh

˙
ammadı̄, al-Burhān fı̄ Fad

˙
l al-Sult

˙
ān, ed.

Ah
˙
mad al-Jaʿı̄d (Beirut, 1433/2012).

276 O.Weintritt,Das Fad
˙
āʾilgenre im islamisch-arabischen Schrifttum vom spätenMittelalter 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 –
ChangingʿUlamāʾ Atttitudes towards Mamluk Rule in the Late Fifteenth Century”, Studia
Islamica 68 (1988): 61–77, here p. 63).

277 Z.V. Togan, “Türkiye Kütüphanelerindeki BazıYazmalar”, İslâm Tetkikleri Enstitüsü Dergisi
2/1 (1956–57): 59–88, here p. 66.
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as
˙
hābihi wa azwājihi wa dhurrı̄yātihi wa ans

˙
ārihi ajmaʿ ı̄na wa sallama taslı̄man ka-

thı̄ran, āmı̄n.

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 Qurʾān;
Chapter Two: On what the lettrists [ʿulamāʾ al-h

˙
urūf] have transmitted regarding the

sanctity of the letters, their advantages, and their revelation, and an explanation thereof;
Chapter Three: On those fatwas byʿulamāʾ in refutation of those who deny the sanctity
of the letters and those who allow their improper treatment;
Chapter Four: Onwhat the scholars of the us

˙
ūl al-dı̄n have transmitted in explanation of

the letters and of the Clear Qurʾān;
Chapter Five: On what has been transmitted regarding the branding of the camels
collected as tax278 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-Bukhārı̄ has recorded in relation thereto;
In it, there are also images [mithāl]279 of the TwoNoble Sanctuaries, Mecca andMedina,
and an image of the foot[prints] of the Prophet, upon Him be peace, [all based] on a
sound isnād. God bless Our Lord Muh

˙
ammad 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 T

˙
ūghān 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-Samhūdı̄…

(f. 3r) Wa innanı̄ lammā kuntu bi l-Madı̄nat al-sharı̄fat al-nabawı̄ya mujāwiran li l-rasūl
al-karı̄m zāʾiran sanat thalāth wa sabʿ ı̄n wa thamānmiʾat raʾaytu maktūbanʿalā busut

˙
bi l-rawd

˙
at al-sharı̄fa mafrūsha lafz

˙
a “Waqf” bi l-nasj manqūsha, fa ankartu dhālika li

h
˙
urmat al-h

˙
urūf wa sharafihā wa ʿiz

˙
am shaʾnihā limā warada fı̄hā min al-ah

˙
ādı̄th al-

s
˙
ah
˙
ı̄h
˙
at al-mashhūra wa l-adillat al-maʾthūra ʿan al-ayimmat al-mujtahidı̄n wa l-

ʿulamāʾ al-rāsih
˙
ı̄n (sic) li anna kull h

˙
arf miftāh

˙
li ism min allāh taʿ ālā.

Fa qultu li ahl al-Madı̄nat al-sharı̄fa, “Yā llāh, al-ʿ ajab, kayfa tudās hādhihi l-h
˙
urūf wa

tuhān (sic), wa hiya min h
˙
urūf al-hijāʾ al-muʿ az

˙
z
˙
amat al-shaʾn al-muntaz

˙
im minhā l-

Qurʾān?” Fa ajāba baʿd
˙
al-nās min al-mujāwirı̄n mutaʿ as

˙
s
˙
iban bi anna, “Hādhā jāyiz

ʿalā madhhab al-Shāfiʿ ı̄ rah
˙
imahu llāh.” Fa qultu, “Bi ayy dalı̄l taqūl hādhā?” Fa qāla,

“Bi wasm ibil al-s
˙
adaqa bi lafz

˙
“Li llāh”, maʿ a annahu lā yumkin al-ih

˙
tirāz fı̄hi min

arwāthihā wa abwālihā.” Fa qultu lahu, “Arwāthuhā wa abwāluhā laysat bi najisa bi l-
ijmāʿ , bal fı̄hā khilāf bayna l-ʿ ulamāʾwa akhtharuhumʿalā t

˙
ahāratihā bi dalı̄l h

˙
adı̄th al-

ʿUrnayı̄n, wa mā dhakarahu l-Bukhārı̄ fı̄ S
˙
ah
˙
ı̄h
˙
ihi annahu ʿalayhi l-salām s

˙
allā fı̄ ma-

rābid
˙
al-ibil wa l-ghanam?”

278 The ibil al-s
˙
adaqa 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 jihād.
279 Both these two images and that of the Prophet’s footprints are absent from the ms.
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Fa qāla, “Hādhihi lafz
˙
a “Waqf” li l-tamyı̄z, kamā anna wasm ibil al-s

˙
adaqa li l-tamyı̄z.”

(f. 3v) Fa qultu lahu, “Hādhā l-qiyās laysa bi s
˙
ah
˙
ı̄h
˙
, fa inna l-busut

˙
li l-imtihān wa l-kitāba

ʿalayhā tas
˙
ı̄r mumtahana bilā ashkāl, wa wasm al-ibil li l-tamyı̄z s

˙
ah
˙
ı̄h
˙
fa innahu t

˙
āhir

al-as
˙
l bi yaqı̄n, wa maz

˙
innat al-najāsa wa lā yuqās al-yaqı̄n bi l-z

˙
ann min wujūh

mutaʿ addida, wa kadhālika qiyāsuka ʿalā ibil al-s
˙
adaqa bi qawlika “Li llāh” mamnūʿ

min wujūh, minhā anna ibil al-s
˙
adaqa in kānat tūsam bi llāhʿalā mā zaʿ amta li ajl al-

tamyı̄z wa hiya tatad
˙
ammakh bi arwāthihā wa abwālihā wa hiya najisa ʿalā qawlika

maʿ a annahu yah
˙
s
˙
ul al-tamyı̄z bi ghayr hādhā l-ism al-muʿ az

˙
z
˙
am, kamā sayaʾtı̄ bayā-

nuhu in shāʾa llāh taʿ ālā, annahu kutiba fı̄hā ghayr hādhā, wa law kutiba ʿalayhā
“S
˙
adaqa” aw “Zakāt”, yah

˙
s
˙
ul al-tamyı̄z fa hal yajūz fı̄ l-busut

˙
mithla dhālika wa yuktab

ʿalayhā “Li llāh” li l-tamyı̄z wa in kānat tudās kamā kutiba fı̄ ibil al-s
˙
adaqa wa hiya

tatad
˙
ammakh bi arwāthihā wa abwālihā l-najisa kamā zaʿ amta maʿ a anna dhālika lā

yajūz bi ijmāʿ al-muslimı̄n fa kayfa yas
˙
ah
˙
h
˙
hādhā l-qiyās al-fāsid?”

Thumma qāla inna “Daws hādhihi l-h
˙
urūf <jāʾiz> h

˙
attā innahu yajūz al-istinjāʾ bi

awrāq al-Tawrı̄ya bilā khilāf li annahā lā h
˙
urma lihā li tabdı̄lihā.” Fa qultu lahu,

“Hādhā afsad min qiyāsika l-awwal wa anā <abraʾ> mimmā taqūl wa h
˙
isāb hādhihi l-

kalima ʿalayka ʿinda llāh taʿ ālā!” Wa qumtu min al-makān (f. 4r) wa h
˙
as
˙
ala ʿalayhi min

baʿd
˙
al-nās inkār shadı̄d wa qı̄la lahu, “Waqaʿ ta fı̄mah

˙
dhūr!”Wa kāna awwal al-nahr bi

l-rawd
˙
at al-sharı̄fa.”

When I was in the Prophet’s Noble City, living closely to theNoble 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 themujtahid imāms and the learnedʿulamāʾ,
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 Qurʾān is made up?!” One of the in-
habitants [of Medina] fanatically replied, “This is lawful by the madhhab of al-Shāfiʿı̄,
may God havemercy upon him!” I said, “Onwhat 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 theʿulamāʾ, and, [in fact], the majority of them consider these as pure,
on the ground of the Hadith of the People of ʿUrayna280. And didn’t al-Bukhārı̄ state in
his S

˙
ah
˙
ı̄h
˙
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].281 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 ‘S

˙
adaqa’

or ‘Zakāt’ 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?”282

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 youwhowill be called to account for these words byGod, exalted isHe above
all!” I then rose tomy 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 jtamaʿ nā baʿ da s
˙
alāt al-ʿ as

˙
r bihā fı̄ ākhir al-nahār min yawmihi, fa qultu lahu,

“Mā kāna yanbaghı̄ laka an taqūl bi jawāz al-istinjāʾ bi awrāq al-Tawrı̄ya bi h
˙
ad
˙
rat al-

ʿawāmm wa l-juhhāl, fa mā kull mā yuʿ lam yuqāl.” Fa ajāba bi, “Innı̄ mā talaqqaytu l-
ʿilm bi l-kamm, wa innamā akhadhtuhu <bi l-fam>”. Thumma qāla lı̄, “Mā taqūl fı̄
lafz

˙
at “Waqf”?” Fa qultu, “Hādhihi min jumlat h

˙
urūf al-hijāʾ wa hiya min h

˙
urūf al-

Qurʾān wa minhā yantaz
˙
im.” Fa qāla, “Kull man yaqūl hādhihi l-h

˙
urūf min al-Qurʾān

yakfur, wa l-ʿ iyādh bi llāh taʿ ālā. Ishhadū ʿalayhi wa <…> bi dhālika an yūqiʿ nı̄ fı̄mā
waqaʿ a fı̄hi wa yaʾbı̄ allāh dhālika!” Fa <traʿ ajtu> (sic: rtaʿ ajtu?) min kalāmihi wa
tashawwush al-khāt

˙
irihi (sic), wa lā h

˙
awla wa lā quwwa illā bi llāh wa niʿma l-nās

˙
ir!

281 The section from here up to the next note is syntactically extremely blurred.
282 End of the blurred section.
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Wa qad warada ʿanhu ʿalayhi l-salām annahu qāla, “Man h
˙
afara li akhı̄hi qalı̄ban

waqaʿ a fı̄hi qarı̄ban”, aw kalām hādhā maʿnāhu. Wa nfad
˙
d
˙
a l-majlis ʿalā hādhā wa

kathura l-qı̄l wa l-qāl. Fa daʿ awtu llāh taʿ ālāʿalā bāb h
˙
ujrat al-Nabı̄yʿalayhi l-salām an

yaftah
˙
ʿalayya bi dalı̄l aʿ tamidʿalayhi wamustanad astanid ilayhi min kalāmal-ʿ ulamāʾ

rid
˙
wān allāh ʿalayhim ajmaʿ ı̄na, fa aqūl, “Wa bi llāh al-tawfı̄q. Wa ammā qawl al-

mutaʿ as
˙
s
˙
ib bi anna ibl (sic) (f. 4v) al-s

˙
adaqa kānat tūsam bi llāh fa lam yathbut dhālikaʿan

al-nabı̄y s
˙
allā llāhʿalayhi wa sallamawa lāʿan as

˙
h
˙
ābihi wa lāʿan al-tābiʿ ı̄nwa lāwarada

fı̄ l-S
˙
ah
˙
ı̄h
˙
ayn (…)

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 ‘Waqf ’?” I replied, “This [word] is made up from the letters of the alphabet, [its
letters] are part the letters of the Qurʾān, it is of these that [the Qurʾān] is made up.”He
said, “Everybody who said that these letters come from the Qurʾān 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! Howexcellent a Protector He is!
It has been said on the authority [of the Prophet], upon Him be peace, that “Whoever

Fig. 25: Table of contents and bi rasm section of T
˙
ūghān Shaykh’s Fath

˙
al-Raʾūf (Kayseri, Raşit

Efendi Eski Eserler Kütüphanesi, Eki 202, ff. 1v–2r)
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digs a pit for his brother, [however?] small, will fall into it [himself] before long,” or
somewords to the same effect. Then the company broke up, and there wasmuch 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 theʿulamāʾ—may God be pleased with all of them— while saying,
“Divine guidance lies withGod!”As for the bigot’s statement that the camels collected as
taxwere branded “ForGod”, 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 S

˙
ah
˙
ı̄h
˙
s (…)

In chapter two, authorities quoted include al-Suhaylı̄, al-Bist
˙
āmı̄ and al-Būnı̄.

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-
mad

˙
ān 28 874/March 31 1470, bi l-H

˙
aram al-Sharı̄f al-Makkı̄ tujāh al-Bayt al-

H
˙
arāmbayna l-Rukn wa l-Maqām.On the last page, an interesting addition gives

a key to Suhrawardı̄’s “secret alphabet” (shakl h
˙
urūf al-tahajjı̄minwad

˙
ʿ al-shaykh

al-ilāhı̄ al-Suhrawardı̄). Surely, this cannot possibly be the much-coveted key to
unlock the symbols found in Suhrawardı̄’s al-Mashāriʿ wa l-Mut

˙
ārah

˙
āt, can it?283

(6) Manhaj (or: Minhāj?) al-Sulūk fı̄ Sirat al-Mulūk: a first Fürstenspiegel
dedicated to Qāytbāy, written (while still in Mecca or already in Cairo?) in 875/
1470 and consisting of 5 chapters. The text is preserved as a unicum: İstanbul,
Süleymaniye, Ayasofya 2905 (75ff. , non vidi).

(7)Al-Muqaddima al-Sult
˙
ānı̄ya fı̄ l-Siyāsa al-Sharʿ ı̄ya: a second Fürstenspiegel

dedicated to Qāytbāy, written in in 878/1473 and now consisting of 19 chapters.
This seems to be T

˙
ūghān Shaykh’s most widely copied work. To the twomss. used

in the 1997 ed.284, one could add at least 4more: Berlin,Wetzstein 428, ff. 1–33 (an
incomplete copy, non vidi)285; Cairo, Dār al-Kutub, Fiqh H

˙
anafı̄ 1726 (non vidi);

and Riyadh, Markaz al-Malik Fays
˙
al 1559 F (non vidi). Particularly interesting is

İstanbul, Süleymaniye, Fatih 3519 (non vidi), as this was made a waqf by Qāytbāy
in 895/1490.

It would seem that T
˙
ūghān Shaykh was active not only as an author but as a

copyist too:
(8) Bānat Suʿ ād: purportedly a copy of Kaʿb b. Zuhayr’s Odemade by T

˙
ūghān

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 T

˙
ūghān Shaykh’s authorship of the ʿUmda/Tuh

˙
fa is possible, yet

little more than that. Prima facie, authors such as al-Samhūdı̄ (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. ʿAbd Allāh Muh
˙
ammad ʿAbd Allāh (Cairo, 1997) (non vidi).

285 Ahlwardt 9839 and not 9838 as given in Brockelmann’s Geschichte.
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work on siyāsa sharʿ ı̄ya, the al-Luʾlu al-Manthūr fı̄ Nas
˙
ı̄h
˙
at Wulāt al-Umūr) and

Abū H
˙
āmid al-Qudsı̄286 are equally plausible candidates…

Whatever the case may be, T
˙
ūghān 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”287

may have been, the “occult” is hardly represented in the list. When it comes to
Qānis

˙
awh’s books retrieved thus far, we have one poem byNesı̄mı̄ and a naz

˙
ı̄re to

this by Qānis
˙
awh (→ 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 K

˙
ayǧusuz

Abdāl (found in a collection owned by Qāytbāy, → 3-1), Ibn T
˙
alh
˙
a’s work (in-

cluded in a Fürstenspiegel for Barqūq,→ 66), a work on al-Asmāʾ al-H
˙
usnā that

includes their numerical value (→ 41-1), a book on oneiromancy (owned by a
granddaughter of al-Z

˙
āhir Jaqmaq, → 47, 48), and Qānis

˙
awh Khamsmiʾa’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, Süleymaniye, Fatih 3513 (non vidi)288

Kitāb al-Kamāl fı̄ l-Furūsı̄ya wa Anwāʿ al-Silāh
˙
wa Ādāb al-ʿ Amal bi Dhālika wa

S
˙
ifāt al-Suyūf wa l-Rimāh

˙
, the second and last work on furūsı̄ya (→ 45), copied

(khidmat) by mamlūk Jānim min Uzbak min T
˙
abaqat al-Rafraf al-Malikı̄ al-

Ashrafı̄ for Qānis
˙
awh (bi rasm khizānat al-maqām) 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, Nās

˙
ir al-Dı̄n Muh

˙
ammad b. Yaʿqūb b. Ish

˙
āq b. Akhı̄ H

˙
izām al-Khuttalı̄ (d.

late 3rd/late 9th 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 onOccult Sciences”, in G. Necipoǧlu, 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 über die ritterlichen Künste”, Der
Islam 18 (1929): 116–154, here p. 124.
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discourse on hunting lions.289 Rising to considerable prominence, the Abbasid
Kamāl became the Mamluks’most important military manual. Is it possible that
this remains unpublished?

Just like Ibn Abı̄ H
˙
izām’s other treatise (the Kitāb al-Furūsı̄ya wa l-Bayt

˙
ara),

the Kamāl was translated into Mamluk-Kipchak under the title of Münyetü’l-
Ǧuzāt.290

(54) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Fatih 4516291 (vidi)

H
˙
asan b. H

˙
usayn b. Ah

˙
mad b. al-T

˙
ūlūnı̄ al-H

˙
anafı̄ (d. after 909/1503), Nuzhat al-

Abs
˙
ār fı̄ Manāqib al-Aʾimmat al-Arbaʿ at al-Akhyār wa Mazı̄d min Muʿ jizāt al-

Nabı̄y al-Mukhtār s
˙
allā llāhʿalayi wa sallamaʿalayi waʿalā ālihi wa as

˙
h
˙
ābihi mā

dāma l-layl wa l-nahār. The rasm section of the frontispiece, in poor condition,
reads: Bi rasm al-khazāyin al-<…> al-sult

˙
ānı̄ya al-malikı̄yat al-ashrafı̄yat al-

Ghawrı̄ khallada llāh <mulk………>Muh
˙
ammad s

˙
allā llāhʿalayhi wa sallama

sayyida l-anbiyāʾ.
The ms. (a unicum?) was copied in 74ff. in 911/1506–7 by Muh

˙
ammad b.

Ah
˙
mad al-Mah

˙
allı̄ (Tamma dhālika ʿalā yad kātibihi Muh

˙
ammad b. Ah

˙
mad al-

Mah
˙
allı̄ ghafara llāh lahu wa li wālidayhi wa li jamı̄ʿ al-muslimı̄n fı̄ sābiʿ ʿishrı̄n

shahr Shaʿ bān al-Murakkar sanat ah
˙
ad ʿashar wa tismı̄ya), who has been iden-

tified as a scribe of Qānis
˙
awh.292 The author, to whom I already tentatively

ascribed the Dublin ms. (→ 17), must have been close to Qānis
˙
awh 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 baʿ du faqad jamaʿ a l-ʿ abd al-d
˙
aʿ ı̄f al-rājı̄ ʿafw rabbihi al-lat

˙
ı̄f H

˙
asan b. H

˙
usayn b.

Ah
˙
mad b. al-T

˙
ūlūnı̄ al-H

˙
anafı̄ al-Miʿmār, ʿāmalahu llāh

˙
bi lut

˙
fihi, al-khafı̄ min kitāb

Tanwı̄r al-Mawāʿ ı̄d, taʾlı̄f al-shaykh al-imām al-ʿ ālim al-ʿ allāmat al-h
˙
abr al-fahhāma

289 Al-Sarraf, “Mamluk Furūsı̄yah Literature”, p. 192–193 (including a ref. to 5 more mss.); M.
Şen, “Baytarnameler”, in E. Gürsoy-Naskali (ed.), Türk Kültüründe At ve Çaǧdaş Atçılık,
(İstanbul, 1995), pp. 177–264, here p. 196.

290 The 14th-century translation survives as a single copy that is dated 850/1446–1447 (Topkapı
SarayıMüzesi Kütüphanesi, A 3468) (vidi), and has received considerable attention. For an
excellent state of the art, edition, translation and facsimile, see K. Öztopçu, Munyatu’l-
Ghuzāt. A 14th-Century Mamluk-Kipchak Military Treatise (Cambridge, Mass. , 1989). As
for the translation of the Kitāb al-Furūsı̄ya wa l-Bayt

˙
ara, see K. Öztopçu, “Memlûk Kıp-

çakçasıyla Yazılmış Bir Atçılık Risâlesi: Kitāb Bayt
˙
aratu’l-Vāżih

˙
(Paris Nüshası)”, 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. 1r.
292 Flemming, “Literary Activities”, p. 254.
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ʿAbd Allāh b. Muh
˙
ammad b. H

˙
usayn b. Ibrāhı̄m al-Zawlı̄293, wa min al-kutub al-mash-

hūra al-s
˙
ah
˙
ı̄h
˙
at al-asānı̄d,ʿafā llāh taʿ ālāʿan muʾallifı̄hā.

Yashtamil dhālika ʿalā nubadh min fad
˙
l al-ʿ ilm wa ahlihi wa manāqib al-aʾimmat al-

arbaʿ a rad
˙
iya llāh ʿanhum, wa fad

˙
l al-Qurʾān al-ʿ Az

˙
ı̄m wa ahlihi, wa fad

˙
l al-h

˙
adı̄th al-

sharı̄f wa ahlihi. Nafaʿ nā llāh bi barakātʿilmihi al-jalı̄l fa-hwa h
˙
asbı̄ wa niʿma al-wakı̄l!

Now, the weak servant, who hopes for the forgiveness of his kind lord,H
˙
asan b.H

˙
usayn

b. Ah
˙
mad al-T

˙
ūlūnı̄ al-H

˙
anafı̄ al-Miʿmār, may God treat him kindly, has assembled [in

this book] what has remained hidden from the book Tanwı̄r al-Mawāʿ id, authored by
sheikh, the most learned imam and most understanding learned man, ʿAbd Allāh b.
Muh

˙
ammad b. H

˙
usayn b. Ibrāhı̄m al-Zawlı̄, 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 Qurʾān and its people, and on the virtue of theNobleHadith 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-T
˙
ūlūnı̄, however, immediately deviates from this structure, by starting with

Muh
˙
ammad:

Fa shawwaqanı̄ dhikr manāqibihim wa h
˙
usn akhbārihim an usharrrifuhu (sic) bi dhikr

man kāna sababan fı̄ l-madad wa man khas
˙
s
˙
ahu llāh taʿ ālā bi l-karāma min sābiq al-

azal ilā l-abad, wa bashshara bi smihi l-sharı̄f bi qawlihi taʿ ālā “Wa mubashshiran bi
rasūlin yaʾtı̄ min baʿ dı̄ smuhu Ah

˙
mad”, wa waʿ ada man āmana bihi wa ttabaʿ ahu bi l-

naʿ ı̄mal-muqı̄mal-mukhallad fa qāla taʿ ālā “Wa lladhı̄na āmanūwaʿamilū l-s
˙
ālih

˙
āt wa

āmanū bi mā nuzzila ʿalā Muh
˙
ammad”. Rawaytu bi h

˙
aqq riwāyatay (sic) li S

˙
ah
˙
ı̄h
˙
al-

Bukhārı̄ rah
˙
matu llāh ʿalayhi samāʿ an li aktharihi wa ijāzatan li sāyirihi min al-shay-

khayn al-imāmayn al-ʿ ālimayn al-ʿ āmilayn Sı̄dı̄ l-Shaykh Amı̄n al-Dı̄n al-Aqs
˙
urāʾı̄ (sic)

al-H
˙
anafı̄ wa Sı̄dı̄ l-Shaykh Zayn al-Dı̄n Qāsim al-H

˙
anafı̄ taghammadahumā llāh taʿ ālā

bi rah
˙
matihi bi h

˙
aqq riwāyatayhimā li l-S

˙
ah
˙
ı̄h
˙
al-madhkūr wa l-kutub al-madhkūra fı̄

nasab al-Nabı̄y s
˙
allā llāhʿalayhi wa sallama: huwaMuh

˙
ammad b.ʿAbd Allāh b.ʿAbd al-

Mut
˙
allib b. Hishām b.ʿAbd Manāf (…)

The discussion of their deeds and the beauty of their reports has aroused my longing to
exalt [this book first] with a discussion of Hewho is a cause for help, whomGod, 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”294, 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.”295

I have rightfully transmitted of the S
˙
ah
˙
ı̄h
˙
of al-Bukhārı̄, God’s mercy be upon Him,

293 I have not been able to identify this source.
294 Qurʾān, 61:6.
295 Qurʾān, 47:2.
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[being authorized to do so] by a samāʿ for most of it and an ijāza for the rest of it,
[granted] by the two leadings sheikhs, our master, sheikh Amı̄n al-Dı̄n al-Aqs

˙
urāʾı̄ al-

H
˙
anafı̄, and our master, sheikh Zayn al-Dı̄n Qāsim al-H

˙
anafı̄, may God, exalted is He

above all, cover them with His mercy. [These granted me] the right to transmit from
them the aforesaid S

˙
ah
˙
ı̄h and the aforesaid books on the genealogy of the Prophet, God

bless Him and grant Him salvation, the following:
He is Muh

˙
ammad b. ʿAbd Allāh al-Mut

˙
allib b. Hishām b. ʿAbd Manāf (…)

The opening lines from the 3rd and final section (ff. 69v.-):

Bāb fı̄ fad
˙
lʿilm al-h

˙
adı̄th wa ahlihi.

Rawā l-Bukhārı̄ʿanʿAbd Allāh b.ʿUmar rad
˙
iya llāhʿanhumā qāla: ‘Qāla rasūl allāh s

˙
allā

llāhʿalayhi wa sallama, “Ballighūʿannı̄wa law āyatan, wa h
˙
addithūʿan Banı̄ Isrāʾı̄l wa lā

h
˙
araj, wa man kadhabaʿalayya mutʿ amidan fa la yatabawwaʾmaqʿ adahu min al-nār”.

Wa ʿan ʿAbd Allāh b. Masʿ ūd rad
˙
iya llāh ʿanu anna rasūla llāh s

˙
alā llāh ʿalayhi wa

sallama qāla, “Nad
˙
d
˙
ara llāhʿabdan samiʿ a maqālatı̄ fa h

˙
afiz

˙
ahā wa waʿ āhā wa addāhā

kamā samiʿ ahā fa rubba h
˙
āmil fiqh ilā ghayr faqı̄h, wa rubba h

˙
āmil fiqh ilāman huwa

afqah minhu.”

A chapter on the virtue of the science of Hadith and its practicioners.
Al-Bukhārı̄ has related on the authority of ʿAbd Allāh b. ʿUmar, 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
Banū Isrāʾı̄l without restriction. But whosoever lies against me, surely, Hell will be his
abode.”And (it is related) on the authority of ʿAbdAllāh b.Masʿūd,mayGod 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 fiqh to one without
fiqh, and many are those who carry the fiqh to one who has more fiqh than himself.”

(55) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Hekimoǧlu Ali Paşa 54
(non vidi)

ʿAlāʾ al-Dawla Simnānı̄’s (d. 736/1336)296 Najm al-Qurʾān, one of several con-
tinuations of the ʿAyn al-H

˙
ayāt, i. e. , the tafsı̄r that was (supposedly) commenced

by Najm al-Dı̄n al-Kubrā, founding father of the Kubrāwı̄ya (d. 618/1221). The
Najm al-Qurʾān opens with an introduction and a tafsı̄r of the Fātih

˙
a, and then

picks up where al-Kubrā’s ʿAyn al-H
˙
ayāt had left off, sura 52. Is it possible that

this work was published in 2009 only?297

296 His wās
˙
ı̄ya is quoted at least once in the Nafāʾis al-Majālis (ʿAzzām, Majālis al-Sult

˙
ān al-

Ghawrı̄, p. 35).
297 ʿAyn al-H

˙
ayāt, in Najm al-Dı̄n al-Kubrā& ʿAlā al-Dawla al-Simnānı̄, al-Taʾwı̄lāt al-Najmı̄ya

fı̄ l-Tafsı̄r al-Ishārı̄ al-S
˙
ūfı̄ wa Yalı̄hu Tatimmatuhu ʿAyn al-H

˙
ayāt, ed. Ah

˙
mad Farı̄d al-

Mazı̄dı̄, 6 vols. (Beirut, 1430/2009).
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The ms. was copied by an anonymous (student of Simnānı̄?) in the Jāmiʿ al-
Nūr in Qalʿat S

˙
ūfı̄-Ābād (i. e. , the khānqāh that Simnānı̄ built close to his home

town in northern Iran), in 758/1357 in 103ff. As this particular copywas the oldest
one that was consulted by Jamal Elias in his study of al-Simnānı̄, it must be either
the oldest or one of the oldest mss. available.298

The bi rasm section (bi rasm khizānat al-maqāmal-sharı̄f malik al-barraynwa
l-bah

˙
rayn mawlānā l-sult

˙
ān al-mālik al-malik al-ashraf Abı̄ l-Nas

˙
r Qānis

˙
awh al-

Ghawrı̄)299 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 Hekimoǧlu Ali
Paşa collection, to the fact that Ali Paşa served twice as governor of Egypt (1739–
41, 1754–56).

(56) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Mesih Paşa 60 (vidi)

Ādāb al-Mulūk, an anonymous Fürstenspiegel in 19ff. , copied by a mamlūk for
Qānis

˙
awh (bi rasmmawlānā…). The name of the copyist, given in the finispiece,

is illegible (<katabahu………min T
˙
ūmān Bāy min T

˙
abaqat al-Mustajadda>).

In spite of the common title, this is not the same work as Topkapı Sarayı
Müzesi Kütüphanesi, B 91 (→ 94). This should not surprise us, as Ādāb al-Mulūk
is a common title for Fürstenspiegels. Next to the present ms. and the Topkapı
ms., think of, e. g. the Arabic Ādāb al-Mulūks authored by al-Māwardı̄ and al-
Thaʿālibı̄, and the more recent Persian Ādāb al-Mulūk authored by Muh

˙
ammad

b. Muh
˙
ammad al-Hādı̄ al-H

˙
usaynı̄ (d. 1118/1706).

What becomes immediately clear is that the present work is heavily indebted
first and foremost to (pseudo-)al-Ghazālı̄’s well-known al-Tibr al-Masbūk fı̄
Nas

˙
ı̄h
˙
at al-Mulūk300. Following the basmala, the work opens with a first anecdote

(f. 1v) that is taken from al-Tibr al-Masbūk’s first chapter of part 2, fı̄ dhikr al-ʿ adl
wa l-siyāsa wa dhikr al-mulūk wa siyarihim:

298 J.J. Elias,The Throne Carrier of God: The Life and Thought ofʿAla 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; O.G. Özgüdenli, “İstanbul Kütüphanelerinde Bulunan Farsça Yazmaların
Öyküsü: Bir Giriş”, Tarih Araştırmaları Dergisi 27 (2008): 1–75, here p. 30, n. 167.

300 Al-Ghazālı̄, al-Tibr al-Masbūk fı̄ Nas
˙
ı̄h
˙
at al-Mulūk,ʿArrabahuʿan al-Fārisı̄ya ilā l-ʿ Arabı̄ya

Ah
˙
ad Talāmidhatihi, ed. Ah

˙
mad Shams al-Dı̄n (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-Ghazālı̄Write a Mirror for Princes? On the Authorship of Nas

˙
ı̄h
˙
at al-

Mulūk”, Jerusalem Studies in Arabic and Islam 9 (1987): 167–191).
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Qāla Sufyan (sic): “Khayr al-mulūk man jālasa ahl al-ʿ ilm”. Wa yuqāl anna jamı̄ʿ a al-
ashyāʾ tatajammal bi l-nās wa l-nās yatajammalūna bi l-ʿ ilmwa fı̄ l-ʿ ilm baqāʾ li l-ʿ izz wa
dawāmuhu, fı̄ l-ʿ aql baqāʾ al-surūr wa niz

˙
āmuhu. Wa man ijtamaʿ a fı̄hi al-ʿ ilm wa l-ʿ aql

faqad ijtamaʿ a fı̄hi ithnāʿashar khis
˙
la (sic): al-fiqhwa l-adabwa l-baqāwa l-amānawa l-

nus
˙
h
˙
a301 wa l-h

˙
ayāʾ wa l-rah

˙
ma wa h

˙
usn al-khuluq wa l-wafā wa l-s

˙
abr wa l-h

˙
ilm wa l-

mudārā, wa hādhihi min khawās
˙
s
˙
ādāb al-mulūk.

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 ādāb 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, fı̄ dhikr furūʿ shajarat al-
ı̄mān:

Ruwiya inna Dāwūd ʿalayhi l-salām kāna yakhruj mutanakkiran fa idhā wajada ah
˙
a-

dan saʾalaʿanDāwūd, “Wamā h
˙
āluhu wamā sı̄ratuhu?” Fa jā (sic) Jibrı̄lʿalayhi l-salām

fı̄ s
˙
ūrat rajul, fa qāla lahu Dāwūd, “Mā taqūl fı̄Dāwūd?”Qāla, “Niʿma l-ʿ abd illā annahu

yaʾkul min bayt al-māl wa lā yaʾkul min kadd yadayhi wa lā taʿ iba badanihi.” Faʿāda
Dāwūd ilā mih

˙
rābihi wa qāla, “Ilāhı̄,ʿallimnı̄ s

˙
anʿ at ākul minhā min kadd yamı̄nı̄!” Fa

ʿallamahu llāhʿamal 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 aman andDavid 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, “OGod. Teachme a craft that allowsme 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 amere compilation of
reshuffled excerpts taken from al-Tibr, and that it contains additional material,
either original or culled from yet another source.

301 Baqāʾ and nus
˙
h
˙
a should probably be emended as taqā and s

˙
ih
˙
h
˙
a, but, on the whole, the list

seems to be not very stable.
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(57) Istanbul, Süleymaniye, Reisülküttap 402 (vidi)302

Masāʾil Munyat al-Mus
˙
allı̄ fı̄ l-FiqhʿalāMadhhab al-Imāmal-Aʿ z

˙
amAbı̄ H

˙
anı̄fat

al-Nuʿmān, an Arabic work in 107ff. that was copied for the library of Qānis
˙
awh

(bi rasm khizānat mawlānā l-maqāmal-sharı̄f al-sult
˙
ān al-Malik al-Ashraf Abı̄ l-

Nas
˙
r Qānis

˙
awh al-Ghawri). Neither author nor scribe is given. We could be

dealing with a work based on Sadı̄d al-Dı̄n al-Kāshgharı̄’s (d. 705/1305) popular
treatise on the rules and rites of prayer according to the Hanafite madhhab, the
Munyat al-Mus

˙
allı̄ wa Ghunyat al-Mubtadiʾ, but this remains to be verified. At

least one more Mamluk sultan owned a copy of al-Kāshgharı̄’s work, so this
identification is quite plausible.303

The opening lines following the basmala:

Wabaʿ du fa innı̄ jamaʿ tumasāʾil Munyat al-Mus
˙
allı̄ fı̄ hādhā l-kitāb.Wa llāhu aʿ lam li l-

s
˙
awāb, wa ilayhi l-marjiʿ wa l-maʾāb.
Kitāb al-T

˙
ahāra:

Qāla rah
˙
imahu llāh li kull shayʾʿilm (sic) waʿalam al-ı̄mān al-s

˙
alāt. Masʾala: Mā l-farq

bayna l-ı̄mān wa l-kufr? Jawābuhā: Tark al-s
˙
alāt.

Masʾala: Kam sharāʾit
˙
al-s
˙
alāt? Jawābuhā: Sittat al-t

˙
ahāra min al-h

˙
adath wa l-t

˙
ahāra

min al-najāsa wa satr al-ʿ awra wa stiqbāl al-qibla wa l-waqt wa l-nı̄ya.
Masʾala: (…)

Now, in this book I have collated the questions [that are dealt with] in the Munyat al-
Mus

˙
allı̄. 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
h
˙
adath; purity of impurity; covering theʿawra; facing the Qibla; timing; and intention.

(…)

Following this kitāb are a number of fus
˙
ūl, all with hands-on advice on ritual

purity first and foremost (onmā yanqud
˙
al-tayammum, miyāh, h

˙
iyād

˙
, mash

˙
ʿalā

l-khuffayn, the farāʾid
˙
al-wud

˙
ūʾ, ansāj, the sharāʾit al-s

˙
alāt, the awqāt al-mus-

tah
˙
abb fı̄hā l-s

˙
alāt, nawāfil, s

˙
alāt al-witr, mā yufsid al-s

˙
alāt, etc.).

302 Özgüdenli, “İstanbul Kütüphanelerinde Bulunan Farsça Yazmaların Öyküsü,” p. 30, n. 167;
Süleymaniye Kütüphanesi Koleksiyonlarindan Seçilmiş Yazma Eserler Türk Cilt Sanati
Sergisi 25 Kasim – 1 Aralık 1968, (Ankara, 1968), p. 8.

303 Paris, Bibliothèque nationale de France, Ar. 8302 (vidi), a copy owned by (al-malik) al-Z
˙
āhir,

who is not further identified.

A Library Browsed150

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


(58) Istanbul, Süleymaniye Yazma Eser Kütüphanesi, Süleymaniye 227 bis
(vidi)304

Muh
˙
ammad b. Yūsuf al-Kirmānı̄ al-Shāfiʿı̄ (d. 786/1384), al-Awwal min al-Ka-

wākib al-Darārı̄ fı̄ Sharh
˙
S
˙
ah
˙
ı̄h
˙
al-Bukhārı̄.This is the first volume of al-Kirmānı̄’s

well-known commentary of al-Bukhārı̄’s S
˙
ah
˙
ı̄h, the baraka of which he hoped

would cure the Mamluk sultan who had fallen ill.
The work was copied inMecca in 859/1455 (wa kāna l-farāghminhu biMakkat

al-Musharrafa, zādahā llāh sharafanwa taʿ z
˙
ı̄man, fı̄ khāmisʿishrı̄n rabı̄ʿ al-awwal

sanat tisʿ wa khamsı̄n wa thamānmı̄ya) in 278ff. Qānis
˙
awh then acquired it, and

put it in waqf at his madrasa, as recorded on top of the frontispiece.
The cataloger’s description of the ms. (“nuskha kutibat bi rasm Qānis

˙
awh al-

rāfid
˙
ı̄”) is problematic in two respects. First, this would imply that Qānis

˙
awh

ordered this copy to be made in Mecca while still in his teens! Second, and much
more troubling, there is the puzzling cognomen al-rāfid

˙
ı̄. As the frontispiece (→

fig. 26) shows no trace of this or of anything else that could easily bemistaken for
that, we can only (?) conclude that this is a slur added by the cataloger… If so, one
wonders, for what reason?

(59) Istanbul, Süleymaniye, Turhan Sultan 264 (non vidi)

The third volume of Abū Bakr b. Wah
˙
shı̄ya (late 3rd-early 4th/10th cent.), Kitāb al-

Filāh
˙
at al-Nabat

˙
ı̄ya.

According to Aleksandar Shopov, thisms. carries an ex libris of Qānis
˙
awh that

is similar to those found on three other vols. of the samework.305As such, wemust
be dealing with an 8-volume set, of which 4 vols. are presently identified: vols. 1
and 4 in Topkapı SarayıMüzesi Kütüphanesi (→ 76, 77), vol. 8 in Leiden (→ 119),
and vol. 3, the present item. The most likely scenario is that the Kitāb al-Filāh

˙
at

first made it as a set to the Ottoman palace, and only then got dispersed (→
Chapter Five).

(60) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 137 (non vidi)306

Khawās
˙
s
˙
Kitāb al-ʿ Azı̄z, an anonymous work on the khawās

˙
s
˙
shifāʾı̄ya of Qurʾ-

anic verses, as related by ʿAlı̄ b. Abı̄ T
˙
ālib, Mālik b. Anas etc. It was copied by

Qanmur min Janmur (sic?)307 for the library of Qānis
˙
awh in 76ff.

304 Fihris al-Makht
˙
ūt
˙
āt al-ʿ Arabı̄ya wa l-Turkı̄ya wa l-Fārisı̄ya fı̄ l-Maktabat al-Sulaymānı̄ya

(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, Topkapı Sarayı Müzesi Kütüphanesi Arapça Yazmalar Kataloǧu, I–IV (İs-

tanbul, 1962–1969), nr. 5651.
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Fig. 26: Frontispiece, with no trace of al-Rāfid
˙
ı̄…

307 Thus read by Ohta (“The Bindings of Qansuh al-Ghawri”, p. 218).
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(61) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 169 (vidi)308

Yūnus b. Taghrı̄birdı̄, Fad
˙
l al-Bārı̄ fı̄mā Yah

˙
tāju ilayhi l-Muqrı̄ wa l-Qārı̄, a work

on qirāʾa. Following the basmala etc. the opening line:

Wa baʿ du fa innahu lammā balagha l-ʿ abd al-faqı̄r al-muʿ tarif bi l-ʿ ajz wa l-taqs
˙
ı̄r man

qallat fı̄ t
˙
āʿ at mawlāhu (…) Yūnus b. Taghrı̄birdı̄ amı̄r ākhūr lammā balaghanı̄ mā

waqaʿ a bayna yaday mawlānā sult
˙
ān (…) min al-mufāwad

˙
a fı̄ l-qirāʾāt al-ʿ ashara wa

mā fawqa dhālika min al-aʾimmat al-barara (…) wa hal waradaʿan ghayrihim qirāʾat
s
˙
ah
˙
ı̄h
˙
a murāda fa saʾalanı̄ fı̄ jamʿ t

˙
araf min dhālika (…) li yakūn bi rasm mawlānā l-

sult
˙
ān (…) fa ajabtuhu li dhālikawamā kuntu qat

˙
t
˙
lahu ahlan wa qultu lahumarh

˙
aban

bi marsūmika wa ahlan wa sahlan fa shammartu ʿan sāʿ id al-jidd li l-murād.

Now, when reached the poor slave, who recognizes his own weakness and inferiority,
who falls short in obedience to his lord (…) Yūnus b. Taghrı̄birdı̄, the amı̄r akhūr, 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 Qānis
˙
awh and his unnamed son (his eldest son, who passed

away in the early 910s/1505? → 78), it was written ( jamaʿ a) in 76ff. by Yūnus b.
Taghrı̄birdı̄, the amı̄r ākhūr, and eventually ended up in father’s khizāna (bi rasm
khizānat al-maqām al-sharı̄f (…) Qānis

˙
awh).309 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, Arapça Yazmalar, nr. 1678.
309 Perhaps due to the untimely death of the prince? In theNafāʾis (→ 82), the date of his death is

rendered in a Turkic chronogramby the author (ʿAzzām,Majālis al-Sult
˙
ān al-Ghawrı̄, p. 21):

Söylemeŋ kim oǧlı öldi h
˙
ażret-i sult

˙
ān-i Mıs

˙
ır ❀ Bir müʾmin ölmedi fı̄ küll-i arż-iʿāmire

Mālik oldı küll-i dünyā (sic) bi l-ʿ adālet atası ❀ Kitdi oǧlı tā ki dutsun mülk-i dār-i l-
āh
˘
ire

ʿAk
˙
ıl mendin s

˙
ordı tārı̄h

˘
-i vefātın söyledim ❀ Yetişir tārı̄h

˘
uhu aʿ lā l-k

˙
us
˙
ūr al-fāh

˘
ire

Do no say that the son of His Excellency, the
sultan of Egypt, has died,

❀ [For] nowhere in this inhabited world
does a believer ever die!

While his father has come to rule all of the
world in justice,

❀ His son has departed to assume the
reign of the Hereafter.

[When] reason asked me for the date of his
death, I replied,

❀ “Its date reaches the highest of
sumptuous castles!”

El-fāh
˘
ire yields 917, which, according to ʿAzzām, is one year off, as the son passed away in

916.
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finished.310 However, as the frontispiece of the Nafāʾis al-Majālis (→ 82) shows
exactly the same plain gold roundel, this may well have been the end product that
the illustrator had in mind.

(62) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 363 (non vidi)311

Another arbaʿ ūna collection, now the Kitāb Arbaʿ ı̄na H
˙
adı̄than fı̄ Fad

˙
l Sūrat al-

Ikhlās
˙
by Jamāl al-Dı̄n Yūsuf al-Armayūnı̄ (or: al-Urmayūnı̄, al-Urmiyūnı̄) (d.

958/1551?), the pupil (tilmı̄dh) of Jalāl al-Dı̄n al-Suyūt
˙
i and sheikh at the Azhar

whomwe havemet before (→ 21). The work was copied for Qānis
˙
awh bymamlūk

Tuqt
˙
amish min Marjānbardı̄ 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-Armayūnı̄ authored not one but
two arbaʿ ūna collections in relation to the Ikhlās

˙
, one calledArbaʿ ūnaH

˙
adı̄than fı̄

Fad
˙
l (or: Fad

˙
āʾil) Sūrat al-Ikhlās

˙
, and the second one called Arbaʿ ūna al-Mu-

taʿ allaqa (or: Tataʿ allaq) bi Sūrat al-Ikhlās
˙
. However, more work is required to

decide whether we are truly dealing with two different works altogether ormerely
with two alternative versions of the samework…At least for now, it would appear
that the following mss. are identical to the present item: Damascus, Dār al-Kutub
al-Z

˙
āhirı̄ya, 3866 (vidi); Paris, Bibliothèque nationale de France, arabe 744/3

(vidi); Istanbul, Süleymaniye, 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-Armayūnı̄’s two arbaʿ ūna
collections.

Fig. 27: The basmala (f. 1v)

310 Compare to the division of labour in the production of āya 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, Arapça Yazmalar, nr. 3141.
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The work has been edited twice: by T
˙
āriq al-T

˙
ant

˙
āwı̄ (non vidi) and by Rıdvan

Kalaç (based on Ayasofya 515).312

Whereas al-Armayūnı̄’s bibliography in Brockelmann’s Geschichte amounted
to 8 titles313, it would seem that al-Armayūnı̄ has been rather more prolific. At
least the following titles could be added to Brockelmann’s bibliography, mostly
available in ms.:
– Adʿ ı̄ya wa Ah

˙
ādı̄th fı̄ Fad

˙
l Rajab wa Shaʿ bān wa Ramad

˙
ān wa Āyat al-Kursı̄

– Ah
˙
ādı̄th Majmūʿ a min al-Kutub al-Sitta wa Ghayrihā

– Arbaʿ ūna H
˙
adı̄than fı̄ Fad

˙
ı̄lat al-S

˙
amt

– Arbaʿ ūna H
˙
adı̄than fı̄ Fad

˙
l al-S

˙
alāt wa l-Salām ʿalā Rasūl Allāh S

˙
allā llāh

ʿalayhi wa Sallam a
– al-Badr al-Munı̄r fı̄ Fad

˙
l al-S

˙
alāt ʿalā l-Bashı̄r al-Nadhı̄r (→ 21)

– Al-Fad
˙
l wa l-Minna al-Dāll ilā T

˙
arı̄q al-Janna

– Al-Ith
˙
āf bi Tamyı̄z Mā Tabaʿ a Fı̄hi l-Bayd

˙
āwı̄ S

˙
āh
˙
ib al-Kashshāf

– Jadhdhāb al-Qulūb ilā T
˙
arı̄q al-Mah

˙
būb

– Labāb al-Ah
˙
ādı̄th

– Sharh
˙
Gharı̄b Mā fı̄ l-Jāmiʿ al-S

˙
aghı̄r (= Tafsı̄r al-Gharı̄b fı̄ l-Jāmiʿ al-S

˙
aghı̄r)

– Tafsı̄r Qawlihi Taʿ ālā “Inna Llāh wa Malāʾikatahu Yus
˙
allūn ʿala l-Nabı̄y, “Yā

ayyuhā lladhı̄na āmanū s
˙
allūʿalayhi wa sallimā taslı̄man’”

– Tuh
˙
fat al-Asāt

˙
ı̄n fı̄ Akhbār Baʿ d

˙
al-Khulafāʾ wa l-Salāt

˙
ı̄n

Also for these other works of al-Armayūnı̄, an important first step will be to
distinguish alternative titles from different works…

Concluding, al-Armayūnı̄ was also active as a copyist, penning, e. g. , his
teacher al-Suyūt

˙
ı̄’s Ziyāda ʿalā Jāmiʿ al-S

˙
aghı̄r (Princeton, Islamic Manuscripts,

Garrett no. 449 Y, completed in 913/1507) (non vidi).

(63) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 523 (vidi)314

Jalāl al-Dı̄n al-Suyūt
˙
ı̄, Kitāb al-Araj fı̄ l-Faraj. Already the fifth work of al-Suyūt

˙
ı̄

in the list (→ 16, 18, 23/3, 29, yet more is to come), nowa work on prayers that was
composed as anʿilāwa and a talkhı̄s

˙
to AbūBakr b. Abı̄ l-Dunyāʾs al-Faraj baʿ da l-

Shidda:

312 Cairo, n.d. (non vidi); “El-Ermeyûnî (ö. 958/1551?) ve İhlâs Sûresi’nin Faziletine Dair Kırk
Hadis”, e-Şarkiyat İlmi Araştırmalar 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/Kitāb) al-
Muʿ tamad fı̄ Tafsı̄r “Qul huwa llāhu ah

˙
ad”, ed. Muh

˙
ammad Khayr Ramad

˙
ān Yūsuf (Beirut,

1418/1997);Arbaʿ ūnaH
˙
adı̄than fı̄ Fad

˙
l/Tataʿ allaq bi Āyat al-Kursı̄ sayyidat āy al-Qurʾān, ed.

Mus
˙
t
˙
afā ʿĀshūr (Gizah, 1407/1987).

314 Karatay, Arapça Yazmalar, nr. 5557.
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Hādhā taʾlı̄f lat
˙
ı̄f lakhkhas

˙
tuhu fı̄hi Kitāb al-Faraj Baʿ da l-Shidda li Abı̄ Bakr b. Abı̄ l-

Dunyā maʿ a ziyādāt h
˙
asana wa sammaytuhu al-Araj fı̄ l-Faraj.

This is a delicate composition, in which I have summarized the Kitāb al-Faraj baʿ da l-
Shidda of Abū Bakr b. Abı̄Dunyāwith beautiful additions, and I have called it al-Araj fı̄
l-Faraj.

It was copied (katabahu) by mamlūk Yakhshibāy al-Muh
˙
ammadı̄ min T

˙
abaqat

al-Zimāmı̄ya al-Malikı̄ al-Ashrafı̄ in 59ff. for Qānis
˙
awh (bi rasm).

(64) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1068 (non vidi)315

The Tuh
˙
fat al-Mulūk (ʿ alāMadhhab Abı̄ H

˙
anı̄fa), amukhtas

˙
ar of Hanafite fiqh in

10 chapters (t
˙
ahāra, s

˙
alāt, s

˙
awm, jihād, …), authored by Zayn al-Dı̄n Mu-

h
˙
ammad b. Abı̄ Bakr b. ʿAbd al-Muh

˙
sinH

˙
asan al-Rāzı̄ (d. 666/1268), and copied

for Qānis
˙
awh’s library in 18ff.

While al-Rāzı̄ is known first and foremost as the S
˙
āh
˙
ibMukhtār al-S

˙
ih
˙
āh
˙
, after

his celebrated abridgement of al-Jawharı̄’s dictionary, it would seem that his
Tuh
˙
fa enjoyed quite some popularity as well. In fact, Topkapı library alone holds

fifteen copies. For other mss. and the work’s various shurūh
˙
, see the 1997 edi-

tion.316

The Tuh
˙
fa is quite small, but still, one wonders whether the present item (18ff. ,

8 ll. only) could cover the whole work…

(65) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1172 (non vidi)317

Masāʾil al-Ihtimām bi Mā Warada fı̄ l-Ah
˙
kām, a work on some fiqh-related

questions copied for Qānis
˙
awh al-Gahwrı̄ in 108ff.

According toKaratay, this itembears some resemblance to anotherms. kept in
the palace library, Ibn Abı̄ l-ʿIzz al-H

˙
anafı̄’s (d. 792/1390) al-Tahdhı̄b li Dhihn al-

Labı̄b (A 871, 50ff.). Indeed, following the basmala, their opening lines are
identical:

Al-h
˙
amdu li llāh, al-muh

˙
ı̄t
˙
binā afd

˙
āluhu, al-mabsūt

˙
lanā aqwāluhu, lladhı̄ tafad

˙
d
˙
ala

ʿalaynā bi l-hidāya.

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, Arapça Yazmalar, nr. 3897.
316 Tuh

˙
fat al-Mulūk fı̄ Fiqh Madhhab al-Imām Abı̄ H

˙
anı̄fat al-Nuʿmān, ed. ʿAbd Allāh Nadhı̄r

Ah
˙
mad (Beirut, 1417/1997).

317 Karatay, Arapça 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?) Tahdhı̄b: A 871: 50ff.;
Süleymaniye, Fatih 5398: 22ff. (non vidi); Süleymaniye, 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, Topkapı Sarayı Müzesi Kütüphanesi, A 1377 (vidi)318

Anon., al-Kawkab al-Durrı̄ fı̄ Awjibat Masāʾil al-Ghawrı̄319, a collection of “two
thousand” questions that were discussed during the majālis of Qānis

˙
awh. 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 Nafāʾis al-Majālis (→ 82) already in 1941 by ʿAbd
al-Wahhāb ʿAzzām320, 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 ofmeaning”— has been dealt with in some excellent studies and needs no
further comments.321

What is worth reiterating, however, is the fact that ʿAzzām 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 Nafāʾis.On the whole, al-Kawkab appears
to be less wide-ranging than the Nafāʾis, and somewhat heavier on tafsı̄r.
Moreover, the livelymajālis setting and the strong authorial voice that make the
Nafāʾis such a pleasant read are much less prominent here. Nonetheless, al-
Kawkab al-Durrı̄ remains a treasure trove in its own right. An enlightening
episode, e. g. , is the author’s accounts of his discussions with S

˙
ārū Kurz, i. e. , S

˙
arı

Görez (d. 1522), a chief Ottoman jurist under the reigns of Bāyezı̄d II and Selı̄m 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!).322 Unless S

˙
arı Görez spent some time in Cairo (?), this account would

318 Karatay, Arapça Yazmalar, nr. 5184.
319 There seems to be some confusion over the title. A modern copy of the work (Cairo, Dār al-

Kutub, Tafsı̄r 258) is called al-Kawkab al-Durrı̄ Fı̄ Masāʾil al-Ghawrı̄ (→ 9).
320 In 2014, a most welcome reprint was published by the al-Hindāwı̄ 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. Atçıl, “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…

Moremajālis texts have turned up since ʿAzzām’s seminal edition: al-Majālis
<al-Mard

˙
ı̄ya> (→ 17-2), al-Jawāhir al-Mud

˙
ı̄ya (→ 68), and al-ʿ Uqūd al-Jawharı̄ya

(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?323As detailed
above, while al-Kawkab al-Durrı̄ Fı̄ Ajwibat al-Ghawrı̄ (→ 9) is catalogued as a
nuskha as

˙
lı̄ya, 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 contents324, rather than detailing its structure
and its contents, it is perhaps more useful to briefly consider two of the imme-
diate antecedents of Qānis

˙
awh’smajālis. Obviously, Qānis

˙
awh was not breaking

new ground, neither in convening majālis 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: Ah

˙
mad b. Muh

˙
ammad al-

ʿAbbāsı̄’s (alive in 901/1496) Tuh
˙
fat al-Sāʾil fı̄ Ajwibat al-Masāʾil, which pur-

portedly contains three hundred questions that sultan Qāytbāy submitted to the
ʿulamāʾ, as well as the answers as given by al-ʿAbbāsı̄.325As pointed out already in
our discussion of the Chester Beatty ms. (→ 17), Qānis

˙
awh thought highly of

Qāytbāy, and even considered himself the latter’s equal in terms of accom-
plishments (Qānis

˙
awh al-Ghawrı̄ nasaban al-Qāytbāyı̄ h

˙
asaban wa l-H

˙
anafı̄

madhhaban wa l-Jarkası̄ jinsan) (for more items examples of Qāytbāy’s exem-
plary role, among others → 17-4c, 19, 43, 47, 107). In this light, we could appre-
ciate both Qānis

˙
awh’s literary output (→ 43, etc.) and his majālis as the con-

323 Undoubtedly, Christian Mauder’s forthcoming monograph, In the Sultan’s Salon: Learning,
Religion andRulership at theMamlukCourt of Qānis

˙
awhal-Ghawrı̄ (r. 1501–1516), will offer

an excellent step forwards.
324 See also B. Flemming, “Aus den Nachtgesprächen Sultan Ǧaurı̄s”, 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,” Qānsūh al-Ghawrı̄”,
Mamlūk Studies Review 12 (2008): 37–49; and Mauder&Markiewicz, “ANew Source on the
Social Gatherings”.

325 Whereas C. Brockelmann references only one title for al-ʿAbbāsı̄ (History of the Arabic
Written Tradition, II: 85, S II: 98), it appears that we should add at least one more title to his
bibliography: al-ʿ Uqūd al-Mufas

˙
s
˙
ala fı̄ l-Jamʿ bayna l-Qudūrı̄ wa l-Takmila, for which we

have a unicum (?) in Medina, University Library, ʿĀrif H
˙
ikmet, al-fiqh al-h

˙
anafı̄ 190 (non

vidi). As for the Tuh
˙
fa, 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 1140AH)
(vidi); Göttingen, Niedersächsische Staats- und Universitätsbibliothek Göttingen, Cod. Ms.
arab. 393–04 (non vidi); Istanbul, Süleymaniye, Reisülküttâb Mustafa Efendi 523 (vidi of
2ff.); Jerusalem, National Library of Israel, Ms. Yah. Ar. 842 (non vidi). Could it be that the
old Būlāq 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 Qāytbāy,
and not as early 16th-century novelties introduced by Qānis

˙
awh himself.

While a full discussion of the Tuh
˙
fa 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 Qānis

˙
awh’smajālis. By way of illustration, a random selection

of some questions dealt with in the Tuh
˙
fa:

– Ayy ah
˙
jār al-Kaʿ ba, min ayy jabal?

– Lima kānat abwāb al-janna thamānı̄ya wa abwāb al-nı̄rān sabʿ a?
– Mā h

˙
ikma fı̄ʿadhāb al-qabr?

– Lima jaʿ ala llāh taʿ ālā l-kuffār akhthar min al-muʾminı̄n?
– Mā awwal t

˙
aʿ ām yaʾkuluhu ahl al-janna?

– Lima khas
˙
s
˙
a llāh al-sayyid Ibrāhı̄mʿalayhi l-s

˙
alāt wa l-salāmmin bayna sāyir

al-anbiyāʾ bi dhikrihi fı̄ l-s
˙
alāt?

– Mā maʿnā qawlihi s
˙
allā llāh ʿalayhi wa sallama, “Al-muʾmin yaʾkul fı̄ miʿ an

wāh
˙
id, wa l-kāfir yaʾkul fı̄ sabʿ amʿ ā”?

– Lima amāta llāh taʿ ālā Muh
˙
ammadan s

˙
allā llāh ʿalayhi wa sallama wa abqā

Iblı̄s?
– Mā l-h

˙
ikma fı̄ anna z

˙
ill al-nabı̄y s

˙
allā llāhʿalayhi wa sallama lam yaqaʿ ʿalā l-

ard
˙
?

– Mā l-h
˙
ikma fı̄ ihlāk Firʿ awn bi l-māʾ wa ihlāk al-Nimrūd bi l-baʿ ūd

˙
a?

– 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, allowMuh
˙
ammmad, God bless Him and

grant Him salvation, to die, while He allowed Iblı̄s to continue [to live]?
– Why is it that the shadowof the Prophet, uponHimbe 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 Qānis
˙
awh’s literary soirees, several questions dealt

with in the Tuh
˙
fa must sound a familiar bell. Consider, e. g. , the question in the

Tuh
˙
fa on how to determine prayer times in the lands of the (Turkic) Bulgar:

Wa saʾala l-shaykh Abū H
˙
āmid ʿan bilād Bulghār wa hiya aqs

˙
ā bilād al-Turk, kayfa

yus
˙
allūna fa innahu dhukiran anna l-shams lā taghrubʿindahum illāmiqdār mā bayna

l-maghrib wa l-ʿ ashā, thumma tat
˙
luʿ ?326

SheikhAbū H
˙
āmid asked about the lands of the Bulghār, which is themost 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-Durrı̄, the exact same issue is dealt with:

Qāla h
˙
ad
˙
rat mawlānā l-sult

˙
ān: Fı̄ bilād Bulghār kayfa yus

˙
allūna l-ʿ ishā, li-anna l-shams

lā taghrubʿindahum illā mā bayna l-maghrib wa l-ʿ ishāʾ, thumma tat
˙
luʿ ?327

His Excellency, the Lord Sultan, said, “How do they perform the evening prayer in the
lands of the Bulghār, as the sun sets only between sunset and the evening, before rising
again?”

Of course, identifying a single question that is common to the Tuh
˙
fa and Qāni-

s
˙
awh’smajālis texts hardly allows for any conclusive statement, but still, it invites
us to look more closely into al-ʿAbbāsı̄’s Tuh

˙
fa, and to explore this work as

another, potentially fruitful venue for exploring the commonalities of Qāytbāy
and Qānis

˙
awh.

Concluding our search for antecedents to Qānis
˙
awh’s majālis, let me push

back the date a little further, and introduce another work, al-Durr al-Nad
˙
ı̄d fı̄

Manāqib al-Malik al-Z
˙
āhir Abı̄ Saʿ ı̄d, which is preserved as a unicum in Berlin

(Staatsbibliothek – Preußischer Kulturbesitz, Ms. Wetzstein 133) (vidi).328 The
Durr is a literary offering to the Mamluk sultan, al-malik al-Z

˙
āh
˙
ir Barqūq (first

rule 784–791/1382–1389) that was copied (and authored?) by al-mamlūk Mu-
h
˙
ammad b. ʿAqı̄l in 785/1383. Relevant here is the fact that al-Durr al-Nad

˙
ı̄d’s

second chapter deals with fiqh-related questions and their respective answers.
Admittedly, reminiscent of amajlis context as this may be, to find such a chapter
in the Durr does not require Barqūq to have actually convened majālis, as did
Qānis

˙
awh later on. However, there is more to this. As noted by Andrew Peacock,

the questions and answers found in al-Durr al-Nad
˙
ı̄d are taken verbatim from the

326 Paris, Bibliothèque nationale de France, Ar. 4431/2, f. 129r.
327 Abd al-Wahhāb ʿAzzām,Majālis al-Sult

˙
ān al-Ghawrı̄, part 2 al-Kawkab al-Durrı̄, 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-nad

˙
ı̄d fı̄manāqib al-Malik al-Z

˙
āhir Abı̄ Saʿ ı̄d (Les perles

enfilées des vertus d’al-Malik al-Z
˙
āhir Abū Saʿ ı̄d). A detailed analysis is provided already by

A.-M. Eddé, “Les perles ordonnées: un traité des vertus en homage à un sultanmamelouk du
XIVe siècle”, Comptes rendus des séances de l’Académie des Inscriptions et Belles-Lettres
(January-March 2017): 127–147.
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4th qāʿ ida of al-ʿ Iqd al-Farı̄d, a literary offering by the Damascene early h
˙
urūfı̄/

lettrist Ibn T
˙
alh
˙
a (d. 652/1254) (→ 24/2, 31, 40) to the Artuqid ruler of Mardin,

Najm al-Dı̄n Ghāzı̄ (r. 637–658/1239–1260).329 In Ibn T
˙
alh
˙
a’s work, the per-

formative context of these questions stands beyond doubt: majālis convened by
Najm al-Dı̄n al-Ghāzı̄. In the words of Ibn T

˙
alh
˙
a:

Wa hādhā l-nawʿ ʿalā l-khus
˙
ūs
˙
kāna l-sult

˙
ān (…) qad jaʿ ala istiʿ māl lahu wa ʿtināʾahu

bihi min jumlat al-awrād idhā warada ʿalayhi fud
˙
alāʾ al-bilād wa h

˙
ad
˙
ara ladayhi fı̄

ayyām al-mawāsim wa l-aʿ yād wa jumūʿ al-mah
˙
āfilʿuz

˙
amāʾ al-wurrād. Fa yasʾaluhum

min hādhihi l-masāʾil mā yakhtabir bihi miqdār fad
˙
lihim, li yarʿ āhum bi qadrihi wa

yunzil kull minhum fı̄ rutbat istih
˙
qāqihi min ikrāmihi wa birrihi (…) fa ʾathbattu lumʿ a

fı̄ hādhā l-kitāb al-mubārak min hādhā l-nawʿ min tilka l-masāʾil, li yakūn fı̄ l-khidmat
al-sult

˙
ānı̄ya bi h

˙
aythu yaqifʿalayhā wa yajʿ alahā dharı̄ʿ a ilā l-ikhtibār wa in kāna maʿ a

naz
˙
arihi l-sharı̄f lā yah

˙
tāj ilayhā.330

[The sultan] used tomake particular use of it and devote his attention to it on occasions
when themost 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 use it as a
pretext for testing [people], even if, with his noble gaze, he has no need of it.331

In light of its Artuqid precursor, it makes sense to understand the Q&A format of
the second chapter of al-Durr al-Nad

˙
ı̄d also within the performative context of

courtlymajālis. As such, it prompts us to push back the genealogy of Qānis
˙
awh’s

majālis beyond Qāytbāy, up to Barqūq and even further back…332

329 Peacock, “Politics, Religion and the Occult in the Works of Kamal al-Din Ibn Talha”. An
interesting ms. of al-ʿ Iqd al-Farı̄d is Gotha, Landesbibliothek, MS orient A. 1882. Dated 856/
1452, this is clearly a khazāʾinı̄ms., 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 Barqūq’s court, see N. Gardiner, “The Occultist Ency-
clopedism of ʿAbd al-Rah

˙
mān al-Bist

˙
āmı̄”, Mamlūk Studies Review 20 (2017): 3–38.

330 Abū SālimMuh
˙
ammad b. T

˙
alh
˙
a, Kitāb al-ʿ Iqd al-Farı̄d li l-Malik al-Saʿ ı̄d (Cairo, 1283/1866),

pp. 193–194.
331 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 17th-century Shāfiʿı̄te faqı̄h and teacher at the Azhar, Ah
˙
mad b. ʿAbd al-

Lat
˙
ı̄f al-Bishbı̄shı̄ (d. 1096/1684). He authored twoworks, the first of which (or perhaps both)

consisting of answers to questions posed by the beylerbey of Egypt, ʿAbd al-Rah
˙
mān Bāshā

al-T
˙
uwayshı̄ (r. 1061–1062/1651–1652). The first work I am referring to is al-Tuh

˙
fat al-Sanı̄ya

fı̄ l-Ajwibat al-Sanı̄yaʿan al-Asʾilat al-Mard
˙
ı̄ya (or: al-Tuh

˙
fat al-Sanı̄ya bi Ajwibat al-Masāʾil

(or: al-Asʾilat) al-Murd
˙
ı̄ya): 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.: Mus

˙
t
˙
afā al-
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(67) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1396 (non vidi)333

Abū Bakr Muh
˙
ammad al-T

˙
urt
˙
ūshı̄ (also known as Ibn Abı̄ Randaqa)’s (d. 520/

1126) Sirāj al-Mulūk wa l-Khulafāʾ wa Minhāj al-Wulāt wa l-Umarāʾ. This well-
known Fürstenspiegel was copied by ʿAbd al-Qādir b. Ibrāhı̄m b. Muh

˙
ammad al-

Dimashqı̄ al-Shāfiʿı̄ in 393ff. in Aleppo in 896/1491 for Qānis
˙
awh, where he had

been appointed h
˙
ājib al-h

˙
ujjāb in 894/1489.

(68) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1401 (vidi)334

Al-Jawāhir al-Mud
˙
ı̄ya fı̄ l-Masāʾil al-Sult

˙
ānı̄ya, the second (or, depending on our

definition, the fourth) majālis text of the list (→ 9, 17, 47, 48, 66, 82), an anon-
ymous work of 154ff. Following the basmala etc. the opening line:

Mimmā yustafādu bihi min masāyil mawlānā l-maqām al-sharı̄f al-ghawth li kull
miskı̄n d

˙
aʿ ı̄f z

˙
ill allāh fı̄ ard

˙
ihi al-qāyim bi sunnat nabı̄y allāh (…) fa huwa l-sult

˙
ān al-

mālik al-malik al-ashraf Abū l-Nas
˙
r Qānis

˙
awh al-Ghawrı̄ (…).

Of the profitable questions (posed) by our lord, His Noble Excellency, the succour to
every poor and weak man, the shadowof God on earth, who follows the Sunna of God’s
prophet (…) that is the reigning sultan al-Malik al-Ashraf Abū l-Nas

˙
r Qānis

˙
awh al-

Ghawrı̄ (…)

Among the questions dealt with, the following two:
– Fa qāla li man h

˙
ad
˙
ara min fud

˙
alā julasāyihi: hal al-arwāh

˙
khuliqat qabla al-

ashbāh
˙
am al-ashbāh

˙
qabla l-arwāh

˙
?

– Hal wulida l-nabı̄y s
˙
allā llāhʿalayhi wa sallama makhtūnan?

– 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-mālik al-malik al-ashraf Qānis
˙
awh…”, thus

lacking a bi rasm. A colophon with scribe and date is also absent, the concluding

S
˙
abāh

˙
ı̄ (Cairo 1278/1862) (non vidi); and Rashā ʿAt

˙
ı̄ya Khāt

˙
ir Wahdān, “Al-Tuh

˙
fat al-Sanı̄ya

bi Ajwibat al-Asʾilat al-Murd
˙
ı̄ya li l-Bishbı̄shı̄ Ah

˙
mad b. ʿAbd al-Lat

˙
ı̄f (t 1096 H). Tah

˙
qı̄q wa

Dirāsa”, MA thesis (Jāmiʿat al-Iskandarı̄ya, 1436/2015) (non vidi). His second work is al-
ʿUqūd al-Jawharı̄ya bi l-Juyūd al-Mashrafı̄ya: 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, seeH

˙
annā, Thaqāfat al-T

˙
abaqat al-Wust

˙
ā fı̄Mis

˙
r al-ʿ Uthmānı̄ya (Q. 16 M – Q. 18

M) (Cairo, 2003), pp. 108–121.
333 Karatay, Arapça Yazmalar, nr. 6948. See also Ohta, “The Bindings of Qansuh al-Ghawri”,

pp. 215–216.
334 Karatay, Arapça Yazmalar, nr. 5192.
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line merely praising Qānis
˙
awh as a master of Q&A,man z

˙
aharat masāyiluhu ka

bah
˙
r s
˙
āfı̄ h

˙
āza l-makārim wa l-ʿ ulūm biʿaqlihi.

As with al-Kawkab al-Durrı̄ (→ 66), this majālis text appears to be heavy on
tafsı̄r first and foremost, including a lengthy discussion of various Qurʾanic
suras, such as al-Baqara, Āl Imrān, al-Nisāʾ, al-Māʾida, al-Anʿ ām, al-Aʿ rāf, al-
Tawba, Yūnus, Yūsuf, and al-Raʿ 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, Topkapı Sarayı Müzesi Kütüphanesi, A 1452 (non vidi)335

Muh
˙
ammad b. Muh

˙
ammad b. Muh

˙
ammad al-Ghazālı̄ (d. 505/1111), ʿAjāʾib al-

Qalb waMāMaʿ ahu, i. e. , a section of his celebrated Ih
˙
yāʾ al-ʿ Ulūm. It was copied

for the library of Qānis
˙
awh by Ah

˙
mad b. H

˙
asan al-T

˙
ūlūnı̄ al-Miʿmār in 221ff.

By far the most interesting aspect of this ms. is its copyist, Ah
˙
mad, the son of

H
˙
asan b. al-T

˙
ūlūni who figures so prominently in this list (→ 1/1, 17, 54, 83/2).336

Ah
˙
mad, referred to by Ibn Iyās as one of the awlād al-nās, was among those who

accompanied Selı̄m to Istanbul following the fall of the Mamluk Sultanate.
Clearly, Ah

˙
mad was not only active in the building trade, as his fatherH

˙
asan and

several previous generations had been, but also as a copyist. Another ms. copied
by him is Bibliothèque nationale de France, Ar. 1615 (vidi).337 Being a convolute
of poetry by al-Bāʿūnı̄ and al-Sakhāwı̄ in praise of Qāytbāy that is dated 894/1489,
Ah
˙
mad must have copied this for the library of Qāytbāy.
As discussed in some detail before, it is tempting to ascribe the Dublin ms. if

not to father H
˙
asan, then to son Ah

˙
mad (→ 17).

(70) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1575 (non vidi)338

The ʿUjālat al-Waqt fı̄ Sharh
˙
Fus
˙
ūs
˙
al-H

˙
ikam, a commentary on Ibn ʿArabı̄’s

Fus
˙
ūs
˙
al-H

˙
ikam, by Abū l-Fath

˙
Muh

˙
ammad b. Muz

˙
affar al-Dı̄n al-S

˙
iddı̄qı̄ al-

Makkı̄ (d. around 925/1518), an author more commonly known as Şeyh Mekkî
Efendi. Al-Makkı̄, allegedly a student of the great Persian mystical poet Jāmı̄ (→
41) later became one of Selı̄m 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 Z

˙
āhirı̄ya.

335 Karatay, Arapça Yazmalar, nr. 4718.
336 Behrens-Abouseif, “Muhandis, Shād, Muʿ allim”; Rabbat, “Architects and Artists”.
337 In its colophon, Ah

˙
mad spelled his name as Ah

˙
mad b. Muh

˙
ammad b. Tulūnı̄ (sic).

338 Karatay, Arapça Yazmalar, nr. 5110.
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The ʿUjālat, dedicated to Qānis
˙
awh, is preserved as a unicum only, an auto-

graph of 72ff. The work commissioned by Selı̄m, on the other hand, the Persian
al-Jānib al-Gharbı̄ fı̄ H

˙
all Mushkilāt al-ShaykhMuh

˙
yı̄ al-Dı̄n Ibn al-ʿ Arabı̄, seems

to have enjoyed quite some popularity, even being translated into Arabic and
Ottoman Turkish.

This is quite an important find. While Halil Baltacı, who edited the Ottoman
transl. of al-Jānib, was already aware of the fact that al-Makkı̄ had also authored a
sharh

˙
of Ibn ʿArabı̄, he could provide neither title nor ms.339

(71) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1608 (non vidi)340

Al-T
˙
arı̄q al-Maslūk fı̄ Siyāsat al-Mulūk, described by Karatay as an anonymous

Fürstenspiegel in 100ff. that was copied in 915/1510 for Qānis
˙
awh. According to

Ramazan Şeşen, on the other hand, we are dealing with a convolute of three parts,
69ff. in total:341

(71/1) Al-T
˙
arı̄q al-Maslūk fı̄ Siyāsat al-Mulūk, an anonymous Fürstenspiegel,

copied by <Janmard>min Uzdamur min T
˙
abaqat al-Ashrafı̄ya342 in 915/1510 for

Qānis
˙
awh (bi rasm khizānat) (ff. 1r–47v);

(71/2) Masāʾil Saʾalahā Hārūn al-Rashı̄d li l-Imām al-Shāfiʿ ı̄ (ff. 48v–55v);
(71/3) Masāʾil wa Jawābāt fı̄ l-Siyāsa wa l-H

˙
arb wa l-Akhlāq (ff. 56v–69v).

While the Topkapı 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, Süleymaniye Yazma Eser Kütüphanesi, Fatih 3502 (vidi)

Al-T
˙
arı̄q al-Maslūk fı̄ Siyāsat al-Mulūk, a 14th-century Fürstenspiegel of 116

heavily annotated ff. (→ fig. 28). The frontispiece reads bi rasm khidmat al-faqı̄r
ilā llāh al-rājı̄ʿafw allāh al-maqarr al-<kabı̄r…h

˙
ājib al-h

˙
ujjāb bi Dimashq>. In

all, the following 7 (?) parts are discernable:
(1) A collection of gnomic sayings of Muh

˙
ammad, (ff. 1v–37v).

While neither author nor title is given, this part is easily identifiable as al-
Qud

˙
āʿı̄’s (d. 454/1062) (→ 68, 80) most famous work, the Kitāb al-Shihāb fı̄ l-

339 H. Baltacı, Şeyh Mekkî/Ahmed Neylî. Yavuz Sultan Selim’in Emriyle Hazırlanan İbn Arabî
Müdafaası (İstanbul, 2011), pp. 31–35 (bio- and bibliography).

340 Karatay, Arapça Yazmalar, nr. 6982.
341 R. Shashan, Mukhtārāt min al-Makht

˙
ūt
˙
āt al-ʿ Arabı̄yat al-Nādira fı̄ Maktabāt Turkiyā (Is-

tanbul, 1997), p. 889.
342 Atanasiu, “Le phénomène calligraphique”, p. 258.
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Amthāl wa l-Mawāʿ iz
˙
wa l-Ādāb.343. This is a collection of 1,200 aphorisms of the

Prophet grouped in various chapters: bāb “Man s
˙
amata najā”, bāb “Juft al-janna

bi l-makārih wa juft al-nār bi l-shahawāt”, bāb “Ishfaʿ ū”, bāb “Mā ʿāla man
iqtas

˙
ada”, bāb “Lā yuldagh al-muʾmin min h

˙
ajar marratayn”, bāb “Inna min al-

bayān sih
˙
ran (sic)”, bāb “Laysa l-khabar ka l-muʿ āyana”, bāb “Khayr al-dhikr al-

khafı̄wa khayr l-rizqmā yakfı̄”, bāb “Baʾisa mat
˙
ı̄yat al-rajul”,… Following a bāb

yatad
˙
amman kalimāt ruwiyat ʿan Rasūli llāh (on the h

˙
adı̄th qudsı̄ “Anā ʿinda

z
˙
ann ʿabdı̄ bı̄…”, f. 35v), the work concludes with a prayer (Hādhā bāb al-duʿ ā
alladhı̄ khutima bihi al-kitāb).

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 l-kitāb (…) mimmā ʿallaqahu ʿUbayd Allāh Mah
˙
mūd b. Muh

˙
ammad b. Mah

˙
-

mūd (…)wa naqalahu min taʿ lı̄qihi Muh
˙
ammad b. al-Khid

˙
r al-Nāsikh bi Dimashq (…)

wa dhālika li l-maqarr al-sayfı̄ niz
˙
āmı̄ amı̄r h

˙
ājib al-h

˙
ujjāb <……>wa dhālika fı̄ shahr

Jumādā l-Awwal sanat arbaʿ wa sittı̄n wa sabʿ [mı̄ya]).

The book has been completed (…) [consisting] of what ʿUbayd Allāh Mah
˙
mūd b.

Muh
˙
ammad b. Mah

˙
mūd has added (…) Muh

˙
ammad b. al-Khid

˙
r al-Nāsikh has trans-

mitted/copied it from his taʿ lı̄q (…) on behalf of His Excellency the h
˙
ājib al-h

˙
ujjāb (…)

in the month Jumādā l-Awwal in the year 764/1363.

(2) A section entitled Masāʾil saʾalahā Hārūn al-Rashı̄d li l-imām al-Shāfiʿ ı̄
Muh

˙
ammad b. Idrı̄s. This reflects the well-known “interview” of al-Shāfiʿı̄ by the

Abbasid caliph (ff. 38r–44r), based on a list of 20 questions that was prepared by,
among others, Hārūn al-Rashı̄d’s qād

˙
ı̄ l-qud

˙
āt, Abū Yūsuf b. Ibrāhı̄mal-Ans

˙
ārı̄, a

student of Abū H
˙
anı̄fa.

(3) A brief section called Duʿ aʿAz
˙
ı̄mat al-Shaʾn (ff. 44r–44v).

(4) A brief section calledMinmuʿ jizāt al-nabı̄y s
˙
allā llāhʿalayhi wa sallama (ff.

44v–45r).
(5) An untitled section on questions of rulers answered by the local h

˙
ukamāʾ

(ff. 45r–54v). It opens as follows:

Qı̄la: Saʾala baʿd
˙
mulūk al-zamān al-mutaqaddim li wuzarāyihi wa kānū fud

˙
alāʾ ʿas

˙
-

rihim h
˙
ukamāʾ dahrihim, “Bi mā l-saʿ āda fı̄ l-dunyā wa l-ākhira wa l-h

˙
uz
˙
wa bi l–fawz

min al-nufūs al-fāhira (sic)”? Qāla h
˙
akı̄m al-Furs, “Bi l-taslı̄m li amri llāh!” Qāla h

˙
akı̄m

al-Hind, “Bi l-rid
˙
ā bi qad

˙
āʾi llāh!” Qāla h

˙
akı̄m al-Rūm, “Bi l-tawakkul ʿalā llāh!” Wa

qāla h
˙
akı̄m al-ʿ Arab, “Bi l-khashya min khawfi llāh!” (…)

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-Qud
˙
āʿı̄, 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 wiseman of Rūm said, “In trust in God!” The wise
man of the Arabs said, “In fear of God’s dread!” (…)

(6) A section entitled Fas
˙
l fı̄ mā yajib ʿalā l-sult

˙
ān. Included are fus

˙
ūl on al-

wizāra, al-h
˙
ujjāb, amr al-qud

˙
āt, amr al-wulāt, amr al-ʿ ummāl wa akābir al-

dı̄wān, fı̄man yujālis al-sult
˙
ān, fı̄ l-mashwara, fı̄ kashf bawāt

˙
in, fı̄ kitmān al-sirr, fı̄

h
˙
āl al-jawāsı̄s, fı̄ jamʿ al-māl wa l-dhakhāyir, fı̄ liqāʾ al-ʿ adūw, … (ff. 54v–78r)
(7) A section entitled Min Kitāb al-Ādāb, taʾlı̄f Jaʿ far b. Shams al-Khilāfa (ff.

78v–115r). Included are a number of excerpts taken from the first chapter (min
al-h

˙
ikma min al-nathr wa mā jāʾ fı̄ fad

˙
lihā) of Ibn Shams al-Khilāfa’s (d. 622/

1225)Kitāb al-Ādāb.344This 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. Kabı̄kaj, evoked a modest three times on the con-
cluding page, is reproduced here, if only to protect this book against any
bookworm (→ fig. 29)!

Fig. 28: A heavily annotated page (f. 58r)

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 = ?, ms. ff. 106r–109r = ed.
pp.10–18, ms. ff. 110r–112r = pp. 28–31).
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As the Topkapıms. 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-Qud

˙
āʿı̄’s Shihāb, it

makes more sense to understand al-T
˙
arı̄q al-Maslūk not as the title of the first

section only, as suggested by Ramazan Şeşen, but as the title of the compilation as
a whole.

Given this, let us now return to the colophon of part (1) of the Süleymaniyems.
quoted above. As this part consists solely of al-Qud

˙
āʿı̄’s Kitāb al-Shihāb, one

wonders what to make of the taʿ lı̄qāt referred to in its colophon. As said, the
Süleymaniye ms. is heavily annotated, but by no means can these taʿ lı̄qāt have
referred to these marginal annotations: as these refer to Jalāl al-Dı̄n al-Suyūt

˙
ı̄,

these annotations simply cannot date from the 14th century. Then perhaps what is
meant by these taʿ lı̄qāt are the following parts of the volume, parts (2) to (7)? If so,
we could understand al-T

˙
arı̄q as the title of a compilation that was “authored” by

ʿUbayd Allāh Mah
˙
mūd b. Muh

˙
ammad and “transmitted” by Muh

˙
ammad b. al-

Khid
˙
r for the h

˙
ājib al-h

˙
ujjāb345 of Damascus in 764/1363, and that consists of al-

Qud
˙
āʿı̄’s Kitāb al-Shihāb as its first part (1), and a taʿ lı̄q by ʿUbayd Allāh as parts

(2) to (7)…
Whether the Süleymaniyems. served as the basis for Qānis

˙
awh’s Topkapı copy

remains to be established, but is not unlikely.

(72) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1621 (non vidi)346

Shibāb al-Dı̄n Abū l-ʿAbbās Ah
˙
mad b. ʿImād al-Dı̄n b. Muh

˙
ammad al-Aqfahsı̄ b.

al-ʿImād al-Mis
˙
rı̄ (d. 808/1405), Kashf al-Asrār ʿammā Khafiya ʿan al-Afkār,

probably the prolific Shāfiʿı̄ jurist’smost popular work, on difficult issues of fiqh,
creed, tafsı̄r and h

˙
adı̄th. It was copied for the library of Qānis

˙
awh by Abū l-Fad

˙
l

Muh
˙
ammad al-Aʿraj in 911/1505 in 233ff.

This is the second of five works in this list that were copied by head-callig-
rapher al-Aʿraj, who was famous enough to merit an entry in the biographical
dictionaries of al-Sakhāwı̄ and al-Ghazzı̄ (→ 40, 75, 79, 132).

Fig. 29: Yā kabı̄kaj! (f. 116v)

345 To be identified with Qumarı̄ (in office 762–765/1361–1364).
346 Karatay, Arapça Yazmalar, nr. 5256.
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(73) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1767 (non vidi)347

Sirāj al-Dı̄nAbūMuh
˙
ammad ʿAlı̄ b. ʿUthmān al-Ūshı̄ (d. after 569/1173),Qas

˙
ı̄dat

Yaqūlu l-ʿ Abd, a second copy of al-Ūshı̄’s qas
˙
ı̄da on tawh

˙
ı̄d, the Badʾ al-Amālı̄,

now copied for Qānis
˙
awh bymamlūk Jānı̄Bakmin Tanmur al-Khās

˙
s
˙
akı̄348 in 14ff.

(→ 33/2).

(74) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1940 (non vidi)349

Shihāb al-Dı̄nAbū l-ʿAbbās Ah
˙
mad b. Yūsuf al-Tı̄fāshı̄ (d. 651/1253)’s (in)famous

Rujūʿ al-Shaykh ilā S
˙
ibāh fı̄ l-Quwwaʿalā l-Bāh, some “adult reading” on sexual

intercourse, remedies for sexual disorders, barrenness, etc. , copied for Qānis
˙
awh

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 Rujūʿ al-Shaykh, especially if one also owns a
copy of Ibn Abı̄ H

˙
ajala’s aphrodisiac anthology (→ 11)…

(75) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1952 (vidi)350

Shams al-Dı̄n Muh
˙
ammad b. Muh

˙
ammad al-Qūs

˙
ūnı̄351 (or: Qays

˙
ūnı̄-Zāda) (d.

931/1524), Kamāl al-Farh
˙
a fı̄ Dafʿ al-Sumūm wa H

˙
afz
˙
al-S

˙
ih
˙
h
˙
a.

This is one of the list’s twoworks on health andmedicine (→ 60), nowauthored
by Shams al-Dı̄n, amember of a family of practitioners ofmedicine. Shams al-Dı̄n
was part of Qānis

˙
awh al-Ghawrı̄’s train to Marj Dābiq. Following the Ottoman

take-over, he first stayed in Aleppo together with Selı̄m and then joined the latter
back to Istanbul. His son, Badr al-Dı̄n, rose to considerable prominence as well,
becoming the chief physician of the Ottoman sultans Süleymān and Selı̄m II.
Following the basmala etc. , the present work of 10 chapters in total opens as
follows:

Wa baʿ du fa yaqūl al-ʿ abd al-d
˙
aʿ ı̄f al-mud

˙
t
˙
arr liʿināyat rabbihi l-lat

˙
ı̄f mamlūk al-abwāb

al-sharı̄fa wa khādim al-h
˙
ad
˙
rat al-munı̄fa al-dāʿ ı̄ bi dawāmdawlatihi l-rabb al-samı̄ʿ al-

mujı̄bMuh
˙
ammad al-Qūs

˙
ūnı̄ al-t

˙
abı̄b (…)ʿanna ilayya an akhdum al-h

˙
ad
˙
rat al-sharı̄fa

… bi taʾlı̄f mukhtas
˙
ar lat

˙
ı̄f (…) adhkur fı̄ muqaddimatihi taʿ rı̄fʿilm al-t

˙
ibb wa rasmihi

(…)

347 Karatay, Arapça Yazmalar, nr. 4772.
348 Thus according to Ohta (“The Bindings of Qansuh al-Ghawri”, p. 216).
349 Karatay, Arapça Yazmalar, nr. 7312.
350 Karatay, Arapça 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 à propos des Qūs

˙
ūnı̄”, 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, Muh

˙
ammad al-Qūs

˙
ūnı̄, 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 known352, was copied by the celebrated calligra-
pher Abū l-Fad

˙
l Muh

˙
ammad al-Aʿraj, whom we’ve met just three items back. He

made this copy for Qānis
˙
awh (bi rasm khizānat al-maqām al-sharı̄f…) in 912/

1506 in 123ff.

➤ Cairo, Dār al-Kutub, T
˙
ibb 779 (non vidi)

Catalogued as a nuskha mus
˙
awwara, this is probably a copy of the previous item.

(76) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1989/1 (non vidi)353

Abū Bakr b. Wah
˙
shı̄ya (late 3rd-early 4th/10th cent.), Kitāb al-Filāh

˙
at al-Nabat

˙
ı̄ya.

This is the first volume of Ibn Wah
˙
shı̄ya’s famous work on agriculture etc. ,

copied for Qānis
˙
awh in 213ff. 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 Süleymaniye library (→ 59).354

Fehmi Karatay also lists some other volumes (nrs. 7160, 7162–5), but these are
definitely not part of the same set.355

(77) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1989/4 (non vidi)356

Abū Bakr b. Wah
˙
shı̄ya, Kitāb al-Filāh

˙
at al-Nabat

˙
ı̄ya, the fourth volume of Ibn

Wah
˙
shı̄ya’s work, copied for Qānis

˙
awh 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,ACatalogue of Arabic
Manuscripts on Science and Medicine in the Wellcome Historical Medical Library (London,
1967) p. 118, plate 14).

353 Karatay, Arapça Yazmalar, nr. 7159.
354 A. Shopov, “‘Books on Agriculture (al-Filāh

˙
a) Pertaining to Medical Science’ and Ottoman

Agricultural Science and Practice Around 1500”, in G. Necipoǧlu, 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, Arapça Yazmalar, nr. 7161.
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(78) (?) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2016 (non vidi)357

T
˙
ibb al-T

˙
uyūr, a detailed work on themost noble of sports, the art of hunting with

birds of prey (bayzara), and on their medical diagnosis and treatment, copied by
ʿUthmān Mullā l-H

˙
alabı̄ for Qānis

˙
awh (bi rasm amı̄r kabı̄r Qānis

˙
awh) in 880/

1475 in 126 (or 192?) ff.
The identification of Qānis

˙
awh is somewhat uncertain: while cataloger Mu-

haddis identifies him as Qānis
˙
awh al-Ghawrı̄358, falconry specialist Möller leaves

the identification open359. To complicate matters even more, according to Kara-
tay, the work was copied not for Qānis

˙
awh himself, but for a son of his (→ 19, 51,

61). The work opens as follows:

Qāla l-H
˙
ajjāj b. Khaytham (or: Khaythama?), “Istakhrajnā min khizānat al-Rashı̄d

hādhā l-kitāb waʿarad
˙
nāhuʿalā l-Ghit

˙
rı̄f b. Qudāma al-Ghassānı̄ (…)”

Al-H
˙
ajjāj b. Khaytham said, “We took this book from the library of al-Rashı̄d and we

showed it to al-Ghit
˙
rı̄f b. Qudāma al-Ghassānı̄ (…)”

Based on this opening line, the work can be identified as the so-called H
˙
ajjāj

recension of the famous work on falconry co-authored by al-Ghit
˙
rı̄f b. Qudāma

al-Ghassānı̄, Raubtiermeister under the Abbasid caliphs Hishām and al-Walı̄d II,
and Adham b. Muh

˙
riz al-Bāhilı̄. The work’s title seems to have been quite un-

stable, including, apart from T
˙
ibb al-T

˙
uyūr, also Kitāb Manāfiʿ al-T

˙
ayr waʿIlājāt

dāʾihim.
Whereas Karatay still suspected A 2016 to be a unicum, Möller has identified

quite some other mss.360, and it would seem that the work has also been edited.361

Among the various other copies of T
˙
ibb al-T

˙
uyūr, one is to be found in a con-

volute kept at Topkapı Sarayı Müzesi Kütüphanesi, A 2099 (non vidi), which
includes both the H

˙
ajjāj recension (ff. 77v–156r, i. e. , the T

˙
ibb al-T

˙
uyūr), and the

Iskandar recension (ff. 1v–75r), which represents a later Abbasid modified ver-
sion that is apparently ascribed to al-Ghit

˙
rı̄f alone. The latter work has been

published in facsimile by Fuat Sezgin.362

357 Karatay, Arapça 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. Möller, Studien zur mittelalterlichen arabischen Falknereiliteratur (Berlin, 1965), p. 28.

Unfortunately, al-Sarraf failed to consult Möller’s careful study (“Mamluk Furūsı̄yah Lit-
erature”, pp. 184–185).

360 Möller, Studien zur mittelalterlichen arabischen Falknereiliteratur, pp. 26–29.
361 Adham b. Muh

˙
riz al-Bāhilı̄, Kitāb Manāfiʿ al-T

˙
ayr wa ʿIlājāt dāʾihā, ed. Saʿı̄d Salmān Abu

ʿĀdhira (Abu Dhabi, 1983). However, given the great deal of confusion over the various
works’ titles, this edition’s positive identification as the T

˙
ibb al-T

˙
uyūr remains conjectural.

362 Al-Ghit
˙
rı̄f b. Qudāma al-Ghassānı̄, The Book on Birds of Prey – Kitāb D

˙
awārı̄ l-T

˙
ayr, ed. F.

Sezgin (Frankfurt, 1986). It would seem that the work has also been published in Baghdad in
1990, edited by Nūrı̄ H

˙
ammūdı̄ al-Qaysı̄ & Muh

˙
ammad Nāyif al-Daylamı̄, but, again, this
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➤ Cairo, Dār al-Kutub, T
˙
ibb 741 (non vidi)

A photostat copy of the previous item.

➤ Cairo, Dār al-Kutub, Taymūrı̄ya Furūsı̄ya Ms. 2 (non vidi)

A transcript of the previous item, Dār al-Kutub, T
˙
ibb 741, dated 1323/1915.

(79) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2340 (non vidi)363

Abū ʿAbd Allāh Muh
˙
ammad b. ʿAbd Allāh b. Z

˙
afar al-S

˙
iqillı̄ (d. 565/1169), Sul-

wān al-Mut
˙
āʿ fı̄ʿUdwān al-ʾAtbāʿ , the Sicilian author’s well-known Fürstenspiegel

that deals with various aspects, such as fortitude, patience and contentment. It
was copied in 890/1485–1486 byMuh

˙
ammad al-Aʿraj, a familiar name by now, in

178ff. Whether it was copied for Qānis
˙
awh or merely acquired by him later on

remains to be established.

(80) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2341 (non vidi)364

Najm al-Dı̄n Muh
˙
ammad b. Muh

˙
ammad b. ʿArab al-Qurashı̄ al-T

˙
anbadhı̄ al-

Shāfiʿı̄, Taʿ lı̄q al-Badı̄ʿ ı̄ya li Ibn H
˙
ijja al-H

˙
amawı̄. This is evidently a taʿ lı̄q to Ibn

H
˙
ijja’s al-Badı̄ʿ ı̄ya365 (for a takhmı̄s of him, → 49/3) by an unknown (?) author,

who must have been active in the 15th or early 16th century. The work was copied
for the library of Qānis

˙
awh in 187ff.

As demonstrated by the ʿAlı̄ Emı̄rı̄ms., Qānis
˙
awh himself also tried his hand

at the daunting challenge that is the badı̄ʿ ı̄ya (→ 19).

reference comeswith a proviso. For amodern French translation and further refs. , seeTraité
des oiseaux de vol (VIIIe siècle), Le plus ancient traité de fauconnerie arabe, transl. , introd.
and annot. F. Viré & D. Möller, 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. lxix.

363 Karatay, Arapça Yazmalar, nr. 8280.
364 Karatay, Arapça Yazmalar, nr. 8595.
365 Küçüksarı, İbn Hicce el-Hamevî ve Dîvânı, pp. 209–216.
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(81) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2413 (non vidi)366

Yet another copy of al-Būs
˙
ı̄rı̄’s al-Kawākib al-Durrı̄ya fı̄ Madh

˙
Khayr al-Barı̄ya

for the library of Qānis
˙
awh, now in 22ff. After all, the last copy was 30 items

back…

(82) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2680 (vidi) (→ fig. 30)367

H
˙
usayn b. Muh

˙
ammad al-H

˙
usaynı̄’s Nafāʾis Majālis al-Sult

˙
ānı̄ya fı̄ H

˙
aqāʾiq

Asrār al-Qurʾānı̄ya (sic), which records in 136ff. Qānis
˙
awh’s literary soirees from

Ramad
˙
ān 910 to Rajab 911/February-December 1505.

As stated in the item on the al-Fad
˙
l al-Bārı̄ (→ 61), the frontispiece (bi rasm al-

maqām) is topped by a large golden roundel, while a colophon is lacking. The
work concludes with a lengthy Arabic-Turkic poem byQānis

˙
awh’s hand368, which

366 Karatay, Arapça Yazmalar, nr. 8522.
367 Karatay, Arapça Yazmalar, nr. 5285.
368 For an Arabic v. of Qānis

˙
awh, in which he prefers the beauty of Circassians over those of

Abyssinians, see Azzām, Majālis al-Sult
˙
ān al-Ghawrı̄, p. 63.

Fig. 30: Opening page (f. 1v)
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is particularly well-attested elsewhere (→ 14, 43, 100, etc.). Its opening lines run as
follow:

Yā ilāhı̄ ben günāhkār anta ghaffār al-
dhunūb

❀ ʿAybumı yüzüme urma anta sattār al-
ʿuyūb

K
˙
amu işler saŋa maʿlūm anta ʿallām al-

ghuyūb
❀ Ben fak

˙
ı̄re k

˙
ıl ʿināyet innanı̄ arjū ghināka

Yā ilāhı̄ geçdi ʿömrüm bi l-h
˘
at
˙
āyā wa l-

zalal
❀ Dünyāya meşǧūl oldum gharranı̄ t

˙
ūl al-

amal
Dün u gün şer işlemekdemā ktasab khayr

al-ʿ amal
❀ Senden özge yok

˙
ümı̄düm lā wa lāmawlā

siwāka

O God, I am a sinner, You are the
Pardoner of Sins,

❀ Do not reproach me for my failing, You
are the Veiler of Failings

All deeds are known to You, You are the
Knower of Invisible Things,

❀ Aid this poor one, I hope for Your wealth

O God! My life has passed in slips and in
lapses,

❀ Occupying myself with world(ly affairs),
the hope for a long (life) has deceived me

Doing wickedness day and night, not
acquiring good deeds,

❀ I have no other hope than You, there is no
lord save You!

Published together with al-Kawkab al-Durrı̄ (→ 66) already in 1941 by ʿAbd al-
Wahhāb ʿAzzām, there is no need for any detailed discussion, and further ref-
erences can be found under that item. As already said, while ʿAzzām seems to
have been less selective in his edition of the Nafāʾis as compared to that of al-
Kawkab, it is worth repeating that his edition is partial only.

Of the variousmajālis texts (→ 9, 17, 47, 48, 66, 68), the Nafāʾis is arguably the
most pleasant read, not only as it has retained the lively Q&A format, but also as it
is the onlymajālis text in which the authorial voice (→ 107) is easily discernable.
Indeed, H

˙
usayn 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 waz

˙
ı̄fat al-tas

˙
awwuf in the sultan’s

madrasa.369 It would seem that H
˙
usayn comes to the fore especially towards the

end of the Nafāʾis. Did he and the sultan have a falling out of some sorts?
The importance of the Nafāʾis as one of the oldest sources for anecdotes of

Nasreddin Hoca has also been pointed to already (→ 47, 48).

➤ Cairo, Dār al-Kutub, Maʿārif ʿĀmma 417 (non vidi)

Anon., Nafāʾis al-Majālis al-Sult
˙
ānı̄ya fı̄ H

˙
aqāʾiq al-Asrār al-Qurʾānı̄ya; 272ff.

This is merely a modern copy of the Topkapı ms. (→ 82).

369 ʿAzzām, Majālis al-Sult
˙
ān al-Ghawrı̄, p. 36
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(83) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2798 (vidi)370

Whereas Fehmi Karatay references only the Shajarat al-Nasab, this volume is, in
fact, a convolute of 2 parts:

(83/1) Qānis
˙
awh al-Ghawrı̄, Kitāb Shajarat al-Nasab al-Sharı̄f al-Nabawı̄

(ff. 1v–7r);
(83/2) al-Nuzhat al-Sanı̄ya fı̄ Akhbār al-Khulafāʾ wa l-Mulūk al-Mis

˙
rı̄ya,

copied for the library of Qānis
˙
awh (bi rasm al-khizānat al-sharı̄fa) 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 (taʾlı̄f) by Qānis

˙
awh (→ 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 –
Preußischer Kulturbesitz, Ms. or.fol. 3398 (vidi)371, shows neither author nor
owner nor dedicatee, and was copied by Muh

˙
ammad b. Mah

˙
mūd b. Muh

˙
ammad

b. Mah
˙
mūd al-Munāwı̄ al-H

˙
anafı̄ in 900/1495. At first, the prologue of the Top-

kapı ms. and the Berlin ms. run completely parallel:

Al-h
˙
amdu li llāh alladhı̄ wajaba wujūduhu wa ʿamma l-anām fad

˙
luhu wa jūduhu l-

munazzah ʿan s
˙
āh
˙
ibatin wa ʿan walad l-munfarid fı̄ mulkihi, fa huwa l-wāh

˙
id al-ah

˙
ad

alladhı̄ s
˙
t
˙
afāMuh

˙
ammadan s

˙
allā llāhʿalayhi wa sallamamin khulās

˙
at al-ʿ Arab, fa kāna

nasabuhu fı̄him ashraf nasab lammā s
˙
ah
˙
h
˙
aʿanhu fı̄ s

˙
ih
˙
āh
˙
al-akhbār mimmā rawāhu l-

tuqāt (sic) al-akhyār min qawlihi s
˙
allā llāh ʿalayhi wa sallama “Innā llāh s

˙
t
˙
afā min

Kinānat Qurayshan, wa s
˙
t
˙
afāmin Quraysh Banı̄ Hāshim, wa s

˙
t
˙
afānı̄min Banı̄ Hāshim,

fa anā khiyārmin khiyārmin khiyār” s
˙
allā llāhʿalayhi waʿalā ālihi wa as

˙
h
˙
ābihi al-sādat

al-abrār s
˙
alātan wa salāman dāʾimayni mā khtalafa l-layl wa l-nahār. Ammā baʿ du: fa

hādhihi tuh
˙
fat sharı̄fa wa hadı̄yat munı̄fa takhtas

˙
s
˙
bi l-mans

˙
ib al-mut

˙
ahhar al-nabawı̄

wa l-nasab al-sharı̄f al-ʿ alawı̄ (…) shajara as
˙
luhā l-nabı̄y al-muʿ az

˙
z
˙
am (…) shajara

tafarraʿ at minhā ashjār wa aynaʿ at kull shajara bi athmār fa athmara kull ghus
˙
n bi mā

khus
˙
s
˙
a bihi min al-asrār fa mā kānat fı̄ makān illā wa h

˙
as
˙
ala li ahlihi l-amān wa in

kānat fı̄ khizānat lam tunkabʿalāmamarr al-zamān wa hiya l-amān min kull sharr al-
jāmiʿ a li kull khayr wa nāhı̄ka bi shajarat yakūn as

˙
luhā sayyid al-bashar s

˙
allā llāh

ʿalayhi waʿalā ālihi wa as
˙
h
˙
ābihi mā dāra falak bi qamar wa tamattaʿ atʿayn bi naz

˙
ar wa

udhun bi khabar wa rad
˙
iya llāh taʿ ālā ʿan Abı̄ Bakr wa ʿUmar wa ʿUthmān jāmiʿ al-

Qurʾān waʿAlı̄ b. Abı̄ T
˙
ālib mubı̄d al-shajʿ ān (sic) wa mubaddid shaml ahl al-kufr wa l-

370 Karatay, Arapça 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-ʿ Arabı̄ya al-Mah

˙
fūz
˙
a bi l-Kutubkhānah al-Khidı̄wı̄ya al-Mis

˙
rı̄ya (Cairo, 1308/1891, V:

126).
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t
˙
ughyānwaʿan al-sittat al-bāqiyı̄nwa l-tābiʿ ı̄n lahumbi ih

˙
sān ilā yawmal-dı̄n. Thumma

ʿlam ayyuhā l-nāz
˙
ir fı̄ hādhihi l-shajara al-sharı̄fa: waffaqanı̄ llāh wa iyyāka annahā

mushtamilaʿalāmiʾat wa sabʿ at wa thamānı̄na sman, famā kānamaktūban bi l-dhahab
fa hwamuslimwamāʿadā dhālika fa ghayrmuslim, waʿamūd al-nasab huwa l-asmāʾ al-
maktūba bi l-lāziward372minʿAdnān ilāʿAbd Allāh wa hum abāʾ (sic) al-nabı̄y s

˙
allā llāh

ʿalayhi wa sallama, wa kull khat
˙
t
˙
kharaja min dāʾirat wa ttas

˙
ala bi ukhrā fa man fı̄hā

walad li man qablahu, wa halumma jarran!

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
Muh

˙
ammad, 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 Banū Kināna, and He

372 It should be noted that neither the Berlin ms. nor the Topkapı 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, Dār al-Kutub 1637?).

Fig. 31: The Prophet’s grandfather (Berlin ms., f. 6v)
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has chosen BanūHāshim fromBanūKināna, andHe has chosenMe fromBanūHāshim.
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 overHis family. Had they been [locked away] in a treasury, these
would not have been <poured out>373with 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, andmay God, exalted is He above
all, be pleased with Abū Bakr, ʿUmar, ʿUthmān, collector of the Qurʾān, and ʿAlı̄ b. Abı̄
T
˙
ālib, annihilator of the courageous [Bedouins, who turned down Islam] and scatterer

of the union of the people of disbelief, as well as the remaining Six374, and the Followers,
until the Day of Reckoning.
Now, know,O youwho behold this [genealogical] tree, that God has grantedme 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 ʿAdnān up to ʿAbd Allāh, [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 Berlinms. ends here, the later Topkapıms. has
a crucial addition, in which Qānis

˙
awh claims the authorship (→ fig. 32):

Wad
˙
aʿ ahāʿalā hādhā l-wad

˙
ʿ al-ʿ ajı̄b wa l-uslūb al-gharı̄bmawlānā l-maqāmal-sharı̄f al-

sult
˙
ān al-aʿ z

˙
am wa l-khāqān al-mukarram mālik riqāb al-umam mawlāmulūk al-Turk

wa l-ʿ Ajam sult
˙
ān al-barrayn wa l-bah

˙
rayn khādim al-h

˙
aramayn al-sharı̄fayn al-nāfidh

amruhu al-mālik al-malik al-ashraf Abū l-Nas
˙
r Qānis

˙
awh al-Ghawrı̄ ʿazza nas

˙
ruhu.

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 khāqān, 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 I.e., T

˙
alh
˙
a, Zubayr, ʿAbd al-Rah

˙
mān b. ʿAwf, Saʿd b. Abı̄ Waqqās

˙
, Saʿı̄d b. Zayd and Abū

ʿUbayda b. al-Jarrāh
˙
(see A.J. Wensinck, “al-ʿAshara 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 Abū l-Nas
˙
r Qānis

˙
awh al-

Ghawrı̄, may his victory be strong.

In light of the Berlinms., Qānis
˙
awh’s authorship of the Topkapıms. is doubtful at

best, and things become evenmore complicated when taking into account 5 other
manuscripts, listed here in chronological order:375

1) Dār al-Kutub, Majmūʿ 88/7518, 50ff. (non vidi): copied in 873/1466, cata-
logued as Yashbak’s work;

2) Dār al-Kutub 1637 (non vidi): copied in 883/1478, catalogued as Yashbak’s
work;

3) Alexandria, al-Maktabat al-Baladı̄ya, 3754 (non vidi): copied before 1480,
catalogued as an anonymous work bi rasm al-maqarr al-ashraf al-amı̄r al-
sayfı̄ Yashbak min Mahdı̄376;

4) Azharı̄ya, Kāmila 91259/9196 (non vidi): copied in 1116/1704, catalogued as
Yashbak’s work377;

5) Ankara, Milli Kütüphane, Elazıǧ İl Halk Kütüphanesi 23 Hk 3380n ff. 37v–43r
(non vidi): undated, catalogued as Qānis

˙
awh’s work (→ 1/2).

While a future examination of all mss. will perhaps shed more light on the
authorship, for now this issuemust remain undecided: YashbakminMahdı̄ (→ 3,
115), Qānis

˙
awh, or — most likely perhaps — an anonymous author.

As for the anonymous author, an educated guess would be, again, H
˙
asan Ibn

al-T
˙
ūlūnı̄ (→ 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-T

˙
ūlūnı̄’s al-Nuzhat al-Sanı̄ya: the Topkapı ms.

and the Berlin ms., as well as the Ankara ms. and the two Dār 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
Muh

˙
ammad, including his genealogy in “textual format”; if, however, preceded

by the Shajara, it appears that the Nuzha leaves out the entry on Muh
˙
ammad

altogether and opens with the caliphate of Abū Bakr. As such, it would make

375 Furthermore, the Dār al-Kutub houses three mus
˙
awwarāt, and here too the catalogers

remain undecided: Mus
˙
awwarāt al-Zakı̄ya 57 (anonymous, of unknown provenance), Mu-

s
˙
awwarāt 178 (Qānis

˙
awh, copied from “Istanbul”), and Mus

˙
awwarāt 179 (Qānis

˙
awh, 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/Abāz

˙
a 6684, 1977/H

˙
alı̄m 34031, 3042/46838, 4062/

53595; Dār al-Kutub, Majmūʿ 64 (2763), Majmūʿ 65 (2764). For the 1292/1875–76 Būlāq
edition, see Dār al-Kutub, 1021 h

˙
āʾ/22736 (all non vidi).

376 See Ah
˙
mad Abū ʿAlı̄, al-Maktabat al-Baladı̄ya. Fihris al-ʿ Ulūm al-ʿ Arabı̄ya (Sı̄ra Nabawı̄ya,

Tārı̄khʿĀmm wa Khās
˙
s
˙
, Jughrafı̄ya, Tārı̄kh T

˙
abı̄ʿ ı̄) (Iskandarı̄ya, 1343/1925).

377 This work is apparently catalogued as al-Tuh
˙
fat al-Sharı̄fa wa l-Hadı̄ya al-Munı̄fa, a phrase

that is indeed found in the work’s prologue, following baʿ du.
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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).378

Lest it be forgotten, there is more of interest to the Shajara than its contested
authorship. Following Qānis

˙
awh’s addition at the end of the prose prologue, the

Topkapı 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 ʿAdnān, in a graphic format. As such, the Sha-
jarat al-Nasab stands out not only because of Qānis

˙
awh’s alleged authorship, but

also because of its graphic genealogy. Indeed, it would seem that themushajjar or
genealogical tree is rather rare inMamluk literature. In his detailed survey, Evrim
Binbaş could identify only two Mamluk works that include mushajjars: Ibn
Khaldūn’s (d. 808/1406) Kitāb al-ʿ Ibar, and (a copy dated 801/1398–99) of al-
Dı̄rı̄nı̄’s (d. 694/1294–95) al-Shajara fı̄ Sı̄rat al-Nabı̄ thumma l-ʿ Ashara.379 Bin-

Fig. 32: Addition by Qānis
˙
awh (f. 3r)

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 Muh

˙
ammad…

379 İ.E. Binbaş, “Structure and Function of the Genealogical Tree in Islamic Historiography
(1200–1500)”, in id.&N. Kılıç-Schubel (eds.),Horizons of theWorld. Festschrift for İsenbeke
Togan (İstanbul, 2011), pp. 465–544, here pp. 504–509, 541–542 (figs. 4, 5). For us, the
mushajjar (as against the genealogy in prose, mabsūt

˙
) 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
thewider Islamic world, the genealogical tree seems to have emerged only at the beginning of
the 7th/13th cent.
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baş’s list is short indeed, even when supplemented with a third title: Ibn ʿAbd al-
Hādı̄’s (d. 909/1503) al-Shajarat al-Nabawı̄ya.380 Could the apparent rarity of the
mushajjar format in Mamluk times perhaps explain Qānis

˙
awh’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-Sanı̄ya, the authorship of which stands beyond
doubt: H

˙
asan b. al-T

˙
ūlūnı̄. As Ibn al-T

˙
ūlūnı̄ 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.381While working on theOttoman-Turkish translation-cum-update of the
Nuzha by al-Diyārbakrı̄, Benjamin Lellouch sheds more light on the work. Yet—
this being an excursus in hismonograph after all— he also considered only some
of the mss.382

Second, when writing the Nuzha’s textual history383, a disheartening large
number of mss. needs to be sorted out. Complicating factors are plenty: a faulty
ascription to Ibn Fahd al-Makkı̄ (a lapsus that is difficult to understand yet seems
to originate in Brockelmann’s Geschichte der arabischen Litteratur), or to Ibn
Taghrı̄birdı̄ (a lapsus that is easier to understand, since Ibn al-T

˙
ūlūnı̄’sNuzha is in

fact a reworking of Ibn Taghrı̄birdı̄’s Mawrid al-Lat
˙
āfa fı̄ Man Waliya l-Salt

˙
ana

wa l-Khilāfa384), or a confusion with another work with a similar title, al-Nuzhat
al-Zahı̄ya fı̄ Dhikr Wulāt Mis

˙
r wa l-Qāhira by the 17th-century prolific Ibn Abı̄ l-

Surūr (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 19th-century Ottoman

380 For mss. and eds., see K. Hirschler, A Monument to Medieval Syrian Book Culture. The
Library of IbnʿAbd al-Hādı̄ (Edinburgh, 2019), pp. 45–46, 200. Tentatively, one could add as a
fourth title an “illustrated” (mus

˙
awwar)Nasab al-Nabı̄y,which is registered in the Ashrafı̄ya

library catalogue. In light of the catalogue’s date (670s/1270s), this is a very early reference to
an Arabicmushajjar indeed. See K. Hirschler,Medieval Damascus. Plurality and Diversity in
an Arabic Library. The Ashrafı̄ya Library Catalogue (Edinburgh, 2016), p. 382, nr. 1367.

381 Ed. Muh
˙
ammad Kamāl al-Dı̄n ʿIzz al-Dı̄n ʿAlı̄ (Beirut, 1408/1988).

382 See B. Lellouch, Les Ottomans en Égypte. Historiens et conquérants au XVIe siècle (Leuven,
2006), pp. 127–131. To Lellouch’s list of mss. of Diyārbekrı̄’s translation, one should perhaps
add Ankara, Milli Kütüphane, 06 Mil Yz B 676 (non vidi). For another Ottoman translation,
now made in the 17th 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. Muh
˙
ammad ʿAbd al-ʿAzı̄z Ah

˙
mad (Cairo, 1997). Qāytbāy owned (bi rasm) a copy of

this text: Topkapı Sarayı Müzesi Kütüphanese, A 3038.

A Library Browsed 179

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


sultan ʿAbdü’l-Mecı̄d I.385 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 Topkapı Library, A 1092 andA 3055. As the first of these belonged
to Yashbak min Mahdı̄387, 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 Kitāb al-Qawāʿ id min Majmūʿ al-Madhhab, authored by S

˙
alāh al-Dı̄n

Khalı̄l al-ʿAlāʾı̄, known as Ibn Kaykaldı̄. Whatever its correct location or shelf
markmay be, it should be clear that the Yashbak copy is (one of) the oldestNuzha
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: Muh

˙
ammad (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 bi llāh, 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 (Qāytbāy, Qāni-
s
˙
awh, or further updated?); and the length of the section on the T

˙
ūlūnids.

Finally, returning to the author, a few words on his bibliography. Whereas the
1988 edition and Lellouchmention only 2 works besides theNuzha, Ibn al-T

˙
ūlūnı̄

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:
– Manāqib al-Imām al-Aʿ z

˙
am Abı̄ H

˙
anı̄fa (1 ms. available);

– al-Munqayāt (sic?) min al-H
˙
adı̄th al-Nabawı̄ (1ms. available);

– Nuzhat al-Abs
˙
ār fı̄ Akhbār al-Akhyār, a bulky universal history of 838ff. from

Adam up to the year 1473/877 (1 ms., bi rasm Qāytbāy!);
– Nuzhat al-Abs

˙
ār fı̄ Manāqib al-Aʾimmat al-Arbaʿ at al-Akhyār wa Mazı̄d min

Muʿ jizāt al-Nabı̄y al-Mukhtār (1 ms. available, → 54);

385 As a preliminary list of Nuzhamss., excluding the relevant mss. and lithographs referred in
the other notes and the special case of Dublin, Chester Beatty Library 5479 (→ 17): al-
Azharı̄ya, Kāmila 131445/12081; Berlin, Ahlwardt 9734/4 (extracted from Escorial 1766);
Bibliothèque nationale de France, arabe 1814, 1815, 7108; Chester Beatty Library, 4683; Dār
al-Kutub al-Mis

˙
rı̄: 128/2827, 760 (only partial), Tārı̄kh 115 mı̄m/7545, Tārı̄kh 2253; Escorial

1708/2, 1766 (an early one); Gotha, arab. 695 (only partial); Leiden UB Or. 740 (only partial);
Maʿhad al-Makht

˙
ūt
˙
āt al-ʿArabı̄ya 75/215, 69ff.; Süleymaniye, Reşid Efendi 953/1, Re-

isülküttap 1185 (vidi; dated 1000/1592, and updated up to the accession of sultan Süleymān);
and Topkapı Sarayı Müzesi Kütüphanesi, A 3055, A 3056 (all non vidi).

386 TheNuzhawas printed together with the Shajarat al-Nasab in the two lithographs referred to
above, and also in al-Tuh

˙
fat al-Bahı̄ya wa l-T

˙
arfat al-Shahı̄ya, a collection of 17 titles

mukhtāra minʿuyūn al-adab al-ʿ Arabı̄ (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-Nufūs wa l-Khawāt
˙
ir fı̄Mā Kutiba li l-Muh

˙
ibbı̄n Ghāʾib waH

˙
ād
˙
ir, a

historical work in 2 vols. (1 ms. available);
– Sharh

˙
al-Ājurrūmı̄ya, a grammatical treatise (no ms. found so far);

– Sharh
˙
Muqaddimat al-S

˙
alāt li Abı̄ l-Layth al-Samarqandı̄ (1 ms. available).

Let us now leave themurkywaters of theNuzha’s textual history and return to the
more solid ground offered by thems. at hand. Its concluding entry (onQānis

˙
awh,

as to be expected) and colophon read as follows:

Thumma ttafaqa ārā al-umarā al-akābir wa sā’ir al-ʿ asākir al-mans
˙
ūra wa sa’alū an

takūna l-salt
˙
ana li mawlānā l-maqām al-sharı̄f, al-ghawth li kull miskı̄n wa d

˙
aʿ ı̄f z

˙
ill

allāh fı̄ ard
˙
ihi al-qāʾim bi sunnat nabı̄y allāh wa fard

˙
ihi man manna allāh ʿalayhi wa

taʿ at
˙
t
˙
afa wa jāda bi ayyāmihi ʿalā ʿibādihi wa talat

˙
t
˙
afa wa atāhu mulkahu, fa huwa l-

malik al-ashraf Abū l-Nas
˙
r Qānis

˙
awh (thus vocalized!) al-Ashraf Qāyitbāy (thus vo-

calized!), khallada llāh mulkahu fa naz
˙
ara bi barakatihi wa madadihi junūdahu wa

jaddada lahum fı̄ kull waqt nas
˙
ran wa adāma awāmirahu al-sharı̄fa barran wa bah

˙
ran

wa aʿ azza bihi l-islām wa jaʿ alahu fı̄ kanaf Muh
˙
ammad khayr al-anām wa aqāma bi

nus
˙
ratihi al-dı̄n (…) zāla l-khawf wa l-fazaʿ wa furrija kull d

˙
ı̄q wa ttasaʿ a, fa huwa l-

malik al-shujāʿ wa l-āmir al-mut
˙
āʿ fa lā akhlā llāh minhu mamlakatan wa lā qilāʿ wa lā

zālat bihi al-ayyām zāhira wa mulūkuhu bi nus
˙
ratihi mutafākhira (…) wa nasaba

nafsahu l-sharı̄fa bi l-Ghawrı̄ tabarrukan bi t
˙
abaqatihi allatı̄ bihāmabdaʾ al-saʿ āda (…)

wa qad khas
˙
s
˙
ahu llāh al-ʿ az

˙
ı̄m bi mulkihi wa sammāhu sult

˙
ānan ʿalā l-khalq fı̄ l-fawr,

huwa l-ashraf al-sult
˙
ān wa l-mālik alladhı̄ h

˙
amāhu ilāh al-ʿ arsh min z

˙
ulmat al-jawr fa

ʿish dā’iman yā (…) Wa kānat wilāyatuhu li l-salt
˙
ana al-sharı̄fa fı̄ yawm ʿı̄d al-fit

˙
r wa

huwa yawm al-ithnayn l-mubārak sanat sitt wa tisʾmı̄ya. Wa s
˙
allā llāh ʿalā nabı̄hi

sayyidināMuh
˙
ammadin wa ālihi wa s

˙
ah
˙
abihi waʿitratihi wa sallama. Tamma l-kitāb bi

ʿawn al-malik al-wahhāb sanat tisʿ wa tisʿ mı̄ya.

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 Abū l-Nas

˙
r Qānis

˙
awh al-Ahsraf Qāyitbāy (sic),

may Godmake his rule everlasting, may He consider his armies for His blessing andHis
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 Muh

˙
ammad, 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, andmay his realms not cease to pride themselves upon
his support (…) He traced his noble person, [by assuming the nisba] al-Ghawrı̄, 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
Qānis

˙
awh! (…) He assumed the noble sultanate on the day of the Festival of Breaking

the Fast, a Blessed Monday, [the first of Shawwāl], of the year 906. God bless His
Prophet, Our Lord Muh

˙
ammad, His Family, His Companions and His Progeny, and

grant Them salvation! The book has been completed with the aid of the Munificent
Sovereign.

➤ Cairo, Dār al-Kutub, Mus
˙
awwarāt al-Zakı̄ya 178 (non vidi)

Qānis
˙
awh al-Ghawrı̄, Kitāb Shajarat al-Nasab al-Sharı̄f al-Nabawı̄; 12ff.

Undoubtedly a modern copy of the Topkapı ms. (→ 83/1).

➤ Cairo, Dār al-Kutub, Mus
˙
awwarāt al-Zakı̄ya 179 (non vidi)

Qānis
˙
awh al-Ghawrı̄, Kitāb Shajarat al-Nasab al-Sharı̄f al-Nabawı̄; 12ff.

Presumably a second modern copy of the Topkapı ms. (→ 83/1).

(84) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2823 (non vidi)388

ʿUmar b. Muh
˙
ammad b. Ah

˙
mad al-Maqdisı̄ al-H

˙
anafı̄,Manāqib al-Khulafāʾ al-

Arbaʿ a, copied for the library of Qānis
˙
awh in 206ff. Supposedly an autograph,

which would make the author a contemporary of Qānis
˙
awh. This is in all like-

lihood a unicum.

(85) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 2984 (non vidi)389

Majmūʿ fı̄hi min al-Tārı̄kh min Awwal Ādam ʿAlayhi al-Salām ilā Ākhir Dawlat
al-Malik al-Nās

˙
ı̄r Faraj b. Barqūq, a composite work of 334ff. that was copied or

written in 910/1505 for Qānis
˙
awh390. Karatay described the work as a universal

history from Adam up to the early 15th century, authored by al-Rawh
˙
ı̄, a “9th/15th-

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 15th

cent. and al-Rawh
˙
ı̄ has proven to be a particularly elusive author. In fact, we had

towait until the 2003 ed. of his work for his bio- and bibliography to be sorted out,
and for definitely assigning al-Rawh

˙
ı̄ to the 7th/13th century.

388 Karatay, Arapça Yazmalar, nr. 6058.
389 Karatay, Arapça Yazmalar, nr. 6138.
390 Ohta, “Covering the Book”, p. 549.
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Whereas one could nowexpect the present item to be an anonymous update of
al-Rawhı̄’s Bulghat al-Z

˙
urafāʾ, in reality, as shown by the title itself, we are

dealing with a majmūʿ . Included are:
(85/1) Al-Rawh

˙
ı̄ (d. 660s–670s/1260s–1270s), Bulghat al-Z

˙
urafā fı̄ Tārı̄kh al-

Khulafāʾ391 (→ 127), a work based on the al-Inbāʾ ʿan al-Anbiyāʾ by the 11th-
century author al-Qud

˙
āʿı̄’, and itself an important source on Fatimid history for

later chroniclers, such as al-Maqrı̄zı̄ and Ibn H
˙
ajar al-ʿAsqalānı̄. Only the first

half of the work is included, up to the year 403/1011 (ff. 1–45).
(85/2) Ibn Duqmāq, al-Jawhar al-Thamı̄n fı̄ Siyar al-Mulūk wa l-Salāt

˙
ı̄n392

(ff. 45–245v). This section consists of al-Jawhar al-Thamı̄n (years 1–797/622–
1395, ff. 45–160), followed by an id

˙
āfa 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
Duqmāq died in 809/1407, at least for the second id

˙
āfa another author must have

been involved.
(85/3) An unidentified excerpt from al-Maqrı̄zı̄ (→ 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, Topkapı Sarayı Müzesi Kütüphanesi, A 3032 (vidi)393

Ibn Sayyid al-Nās (d. 734/1334 in Cairo), Kitāb Nūr al-ʿ Uyūn fı̄ Talkhı̄s
˙
Siyar al-

Amı̄n al-Maʾmūn, his own talkhı̄s
˙
of his equally celebrated biography of the

Prophet, the ʿUyūn al-Athar fı̄ Funūn al-Maghāzı̄ wa l-Shamāʾil wa l-Siyar.
Following the basmala, it opens as follows:

391 Ibn Abı̄ l-Surūr al-Rawh
˙
ı̄, Bulghat al-Z

˙
urafāʾ fı̄ Tārı̄kh al-Khulafāʾ, eds. ʿImād Ah

˙
madHilāl,

Muh
˙
ammad H

˙
usnı̄ ʿAbd al-Rah

˙
mān, Suʿād Mah

˙
mūd ʿAbd al-Sattār (Cairo, 2003). This

latest edition supersedes the older editions by S
˙
ālih

˙
Shukrı̄ (Cairo, 11327/1909) and Mu-

h
˙
ammad Zaynahum Muh

˙
ammad ʿAzab (Cairo, 2001), both called Bulghat al-Z

˙
urafāʾ fı̄

Dhikrā Tawārı̄kh al-Khulafāʾ. 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 Topkapı ms. only contains al-Rawh

˙
ı̄’s Bulgha. Karatay’s

statement that the work runs up to the 15th century is dismissed as wrong, and is explained as
an unfortunate mix-up by Karatay of al-Rawh

˙
ı̄ and the 15th-century Ottoman author al-

Rūh
˙
ı̄… To the three mss. identified by Hilāl, one should perhaps add Nuruosmaniye 3055

(272ff. , up to the year 805, copied in 885) (non vidi).
392 Ibn Duqmāq, al-Jawhar al-Thamı̄n fı̄ Siyar al-Khulafāʾ wa l-Mulūk wa l-Salāt

˙
ı̄n, eds. Saʿı̄d

ʿAbd al-Fattāh
˙
ʿĀshūr&Ah

˙
mad al-Sayyid Darrāj (Mecca, 1983).While the editors have used

the present Topkapı ms. as one of their sources, they have only edited the Jawhar itself
(ff. 45–160). Neither have they discussed the preceding item, al-Rawh

˙
ı̄, nor have they edited

the subsequent addenda.
393 Karatay, Arapça Yazmalar, nr. 6025.
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Wa baʿ du fa qad wad
˙
aʿ tu kitābı̄ l-musammāʿUyūn al-Athar fı̄ Funūn al-Maghāzı̄ wa l-

Shamāʾil wa l-Siyar mumtiʿ an fı̄ bābihi mughnı̄yanʿammā siwāhu li qās
˙
idı̄ hādhā l-ʿ ilm

wa t
˙
ullābihi ra’aytu an ulakhkhis

˙
a fı̄ hādhihi l-awrāq minhu mā qaruba ma’khadhuhu

wa naqluhu wa sahula tanāwuluhu wa h
˙
amluhu mimmā awdaʿ tuhu dhālika l-kitāb li

yakūna li l-mubtadı̄ tabs
˙
iratan wa li l-muntahı̄ tadhkiratan wa sammaytuhu Nūr al-

ʿUyūn fı̄ Talkhı̄s
˙
Siyar al-Amı̄n al-Ma’mūn.

Now, I had authoredmy book, calledʿUyūn al-Athar fı̄ Funūn al-Maghāzı̄wa l-Shamāʾil
wa l-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] Nūr al-ʿ Uyūn fı̄ Talkhı̄s

˙
Siyar al-Amı̄n al-Maʾmūn.

It was copied (katabahu) for Qānis
˙
awh (bi rasm) by mamlūk Baktamur al-

Ramad
˙
ānı̄ min T

˙
abaqat al-Ashrafı̄ya al-Malikı̄ al-Ashrafı̄ in 37ff. As the work

enjoys quite some popularity, it has gone through various editions.394

For another talkhı̄s
˙
of Ibn Sayyid al-Nāsʾ ʿUyūn al-Athar, this time by al-

Malat
˙
ı̄, see the latter’s al-Majmūʿ al-Bustān (→ 51-3).

(87) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 41 (vidi)395

An anonymous Qis
˙
s
˙
at Mūsā maʿ a l-Khid

˙
r, the story of Moses and His spiritual

guide as transmitted by Ibn ʿAbbās. The opening line runs as follows:

Ruwiyaʿan IbnʿAbbās rad
˙
iya llāhʿanhumā annahu tamārrā huwa wa l-H

˙
urr b. Qays b.

H
˙
is
˙
n al-Fazārı̄ fı̄ s

˙
āh
˙
ib Mūsā laylat al-salām, fa qāla IbnʿAbbās (…)

It has been transmitted on the authority of Ibn ʿAbbās, may God be pleased with them
both, that he and al-H

˙
urr b. Qays b. H

˙
is
˙
n al-Fazārı̄ walked by His Excellency Moses on

the Night of Salām, and Ibn ʿAbbās said (…)

It was copied (katabahu) for Qānis
˙
awh (bi rasm al-maqām) bymamlūk Barsbāy

min T
˙
ūmān Bāy min T

˙
abaqat al-Arbaʿı̄n al-Malikı̄ al-Amı̄rı̄ 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
mamlūk 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, Bibliothèque nationale de France, Ar. 1947 (→ 126) reads as
follows:

394 E.g. , Ibn Sayyid al-Nās, Nūr al-ʿ Uyūn fı̄ Talkhı̄s
˙
Sı̄rat al-Amı̄n al-Ma’mūn, eds. Muh

˙
ammad

Saʿı̄d ʿAdnān al-Abrash & Muh
˙
ammad Ghassān Nas

˙
ūh
˙
ʿAzqūl (Jidda, repr. 2006).

395 Karatay, Arapça Yazmalar, nr. 5984.
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Bi smi llāhi l-rah
˙
māni l-rah

˙
ı̄m.

Al-mamlūk
[blank line]
yuqabbil al-ard

˙
bayna yaday sayyidināwamawlānā, mālik riqābinā, al-imāmal-aʿ z

˙
am

wa l-humām al-muqaddam, sult
˙
ān al-islām wa l-muslimı̄m, qātil al-kafara al-mush-

rikı̄n,muh
˙
yı̄ al-ʿ adl fı̄ l-ʿ ālamı̄n, abū (sic) al-fuqarāʾwa l-masākı̄n, qātil al-khawārij wa l-

mutatamarridı̄n, mubı̄d al-t
˙
ughāt wa l-māriqı̄n, kahf al-fuqarā al-muh

˙
tājı̄n, muns

˙
if al-

maz
˙
lūmı̄n min al-z

˙
ālimı̄n, malik al-barrayn wa l-bah

˙
rayn, khādim al-h

˙
aramayn al-

sharı̄fayn, al-sult
˙
ān al-mālik al-malik al-ashraf, s

˙
āh
˙
ib al-diyār al-Mis

˙
rı̄ya wa l-bilād al-

shāmı̄ya wa l-aqt
˙
ār al-H

˙
ijāzı̄ya wa l-thughūr al-Sakandarı̄ya, z

˙
ill allāh taʿ ālā fı̄ l-ard

˙
, al-

h
˙
ākim <fı̄hā> bi l-t

˙
ūl wa l-ʿ ard

˙
, al-malik al-Ashraf Abū l-Nas

˙
r Qānis

˙
awh al-Ghawrı̄,

adāma llāh <taʿ ālā> ayyāmahu, <mallakahu> barran wa bah
˙
ran bi Muh

˙
ammadin wa

ālihi.
<Anhā dhālika>, <in shāʾa llāh taʿ ālā, wa l-h

˙
amd li llāh wah

˙
dihi>, h

˙
asbunā llāh wa

niʿma l-wakı̄l.
Wa s

˙
allā llāhuʿalā sayyidināMuh

˙
ammad wa <ālihi> wa s

˙
ahabihi wa sallama kathı̄ran

<dāʾiman ilā yawm al-dı̄n>.

In the Name of God, the Merciful, the Compassionate!
Al-mamlūk
[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 Abū l-Nas

˙
r Qānis

˙
awh al-Ghawrı̄, may

God, exalted is He above all, lengthen his days, and may He grant him power both and
land and on sea, through Muh

˙
ammad and His Family.

He [i. e. , themamlūk] 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 Muh

˙
ammad, 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
reports396: 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.)397, and the conventional obeisance formula (yuqabbil al-
ard
˙
), and it concludes with anhā dhālika 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 anhā dhālika (unlike in the Parisms. , 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 calligraphicmajmūʿ , theKitāb fı̄hi Ah

˙
ādı̄th Sharı̄fa

(→ 114).
One question remains to be answered. The mastery of what second script

Barsbāy min T
˙
ūmān Bāy was demonstrating here? Whereas I initially identified

this second script as tawqı̄ʿ , there is a fair chance that we should rather call it taʿ lı̄q.
Indeed, there is a remarkable similarity with one of the 19 scripts presented by al-
T
˙
ayyibı̄ in his calligraphy manual, the Kitāb Jāmiʿ Mah

˙
āsin Kitābat al-Kuttāb wa

Nuzhat Ūlı̄ al-Bas
˙
āʾir wa l-Albāb (→ 108): the so-called taʿ lı̄q script, “invented” by

al-T
˙
ayyibı̄ himself (wad

˙
ʿ kātibihi), and not to be confused with Persian taʿ lı̄q.398 In

fact, the specimen that al-T
˙
ayyibı̄ used in his manual to illustrate this new script

was, indeed, a petition by himself, in his capacity of muʾaddib al-mamālı̄k bi
T
˙
abaqat al-Rafraf al-Kubrā, submitted to Qānis

˙
awh! In this petition, al-T

˙
ayyibı̄

pleaded with Qānis
˙
awh to be appointed as themukattib in the latter’s madrasa, a

good deed thawāb dhālika fı̄ s
˙
ah
˙
ı̄fat al-wāqif!399

In light of all this, it is not unlikely thatmamlūkBarsbāy hadmastered the skill
of taʿ lı̄q script under al-T

˙
ayyibı̄’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-T
˙
ayyibı̄, ms. f. 21v, ed. p. 75 (→ 108). The editors of the 2013 Riyadh ed. were unable to

read the highly stylised concluding formula anhā dhālika (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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(88) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 71 (non vidi)400

Abū Madyan Shuʿayb b. al-H
˙
asan al-Maghribı̄ al-Tilimsānı̄ al-Maqdisı̄ (d. after

598/1193), al-Qas
˙
ı̄dat al-Istighfārı̄ya, the second of three copies of AbūMadyanʾs

mı̄mı̄ya (→ 23/4b, 38, 104/1). It was copied for Qānis
˙
awh by mamlūk Ulmās

Mazqānı̄ in 19ff.

(89) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 80 (vidi)401

An anonymous Duʿ ā al-S
˙
abāh

˙
wa Adʿ ı̄yat al-Ayyām al-Sabʿ a, consisting of an

elaborate morning prayer (ff. 1v–22v!), followed by the 7 weekly prayers. The
Sunday prayer, e. g. , reads:

Al-duʿ ā fı̄ yawm al-ah
˙
ad: Bi smi llāh al-rah

˙
mān al-rah

˙
ı̄m. Al-h

˙
amdu li llāh al-wāh

˙
id al-

qahhār al-malik al-jabbār alladhı̄ lā yakhfāʿalayhi l-asrār wa lā tudrikuhu l-abs
˙
ār wa

kull shayʾin ʿindahu bi miqdār ʿazı̄z h
˙
akı̄m malik qadı̄m ghafūr allāhumma ghfir

h
˙
awbatı̄ wa kshif kurbatı̄ wa rh

˙
am ghurbatı̄ (…)

Fig. 33: Addendum and tailpiece (ff. 19v–20r)

400 Karatay, Arapça Yazmalar, nr. 5403.
401 Karatay, Arapça 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 andWhom
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 Qānis
˙
awh (bi rasm khizānat mawlānā) bymamlūk

Mughulbāymin <Qabarduq>minT
˙
abaqat al-Rafraf al-Kubrā al-Malikı̄ l-Ashrafı̄

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
onHim (Qurʾān, 2: 186), collections of supplicatory prayers are by nomeans rare.
Apart from other copies for Qānis

˙
awh (→ 90, 93), see. e. g. , Bibliothèque natio-

nale de France, arabe 5890 (bi rasm Qāytbāy) (vidi), and Jerusalem, National
Library of Israel, Yahuda Collection Ms. Ar. 298 (bi rasm Jaqmaq) (non vidi).

(90) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 82 (vidi)402

An anonymousKitāb al-Adʿ ı̄ya, bi rasm al-khizāna al-karı̄mı̄ya…Qānis
˙
awh.As

this work consists of two titles that were copied well before Qānis
˙
awh’s time, it

should be clear that bi rasm Qānis
˙
awh on a particular work by no means implies

that Qānis
˙
awh 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) Muh
˙
ammad b. ʿAlı̄ al-Akhbārı̄ al-Nı̄sābūrı̄ al-Maqtūl’s H

˙
irz al-Yamānı̄

(also known asDuʿ ā al-Sayfı̄). This h
˙
irz, often attributed to ʿAlı̄ b. Abı̄ T

˙
ālib, is still

very popular, especially in Sufi and Shiite circles, and is used for warding off evil.
It opens with Allāhumma anta l-malik al-h

˙
aqq alladhı̄ lā ilāha illā anta…. The

h
˙
irz was copied in 851/1447 in 19ff. (ff. 1v–19r).
As for the Duʿ ā al-Sayfı̄, other Mamluk copies include Washington, Freer|

Sackler, Vever Collection, S1986.29/2 (ff. 29–40: owned by sultan Barsbāy, written
in muh

˙
aqqaq and naskh, with a few Turkic additions) (vidi); Dublin, Chester

Beatty Library 3486/7 (ff. 114v–125: al-Būs
˙
ı̄rı̄’s Burda followed by the Duʿ ā al-

Sayfı̄, copied by Yūsuf b. Ibrāhı̄m 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 Duʿ ā Jawshan and a takhmı̄s of Kaʿb b.
Zuhayr’s Bānat Suʿ ād, owned by sultan Qāytbāy, and copied bymamlūk ʿAlı̄ Bāy

402 Karatay, Arapça Yazmalar, nr. 5707.
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b. H
˙
aydar min T

˙
abaqat al-Ghawr al-Malikı̄ al-Ashrafı̄) (vidi)403; and an item

presumably in a private collection (19ff. , dedicated to sultan Qāytbāy).404

The fact that the Asad Allāh 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 ʿAlı̄ and his sayings was wide-
spread enough to earn itself a variety of appellations, such as “imamophilia”,
“Shiʿi-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).405 While it could be tempting to think that the ʿAlid 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 Duʿ ā al-Sayfı̄ but of
another prayer commonly attributed to ʿAlı̄ and thought to be as useful as a
cuirass for warding off the enemy, al-Jawshan al-S

˙
agh
˙
ı̄r.406 The Dār al-Kutub

(Tas
˙
awwuf 1696, vidi) houses a splendid copy that was copied (bi khat

˙
t
˙
) by Tamur

al-Sharı̄fı̄ (min al-Rafraf al-malikı̄ al-ashrafı̄, tilmı̄dhʿAlı̄ b. Ah
˙
mad b. Amı̄rʿAlı̄)

(for Tamur’s mukattib, ʿAlı̄ b. Ah
˙
mad → 3-1, Chapter Three) for Qāytbāy

(Mimmāʿumila bi rasm khizānat al-maqāmal-sharı̄f mawlānāQāytbāy al-sult
˙
ān

al-mālik al-malik al-Ashraf Abı̄ l-Nas
˙
r). 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 isnād from the 5th/11th

century Shiite scholar Jaʿfar al-Dawrabashtı̄ (sic, for al-Dūryastı̄) all the way back
to the first imam, ʿAlı̄ b. Abı̄ T

˙
ālib407 (→ fig. 35):

(14) al-imām al-saʿ ı̄d sadı̄d al-dı̄n al-H
˙
asan b. al-H

˙
usayn al-Dūrbastı̄ (sic) taghamma-

dahu llāh bi rah
˙
matihi qāla, (13) h

˙
addathanı̄ l-imām al-saʿ ı̄d al-sayyid Abū al-Rid

˙
ā

fad
˙
lu llāh al-H

˙
asanı̄ al-Rāvandı̄ qāla, (12) h

˙
addathanı̄ al-sayyid Abū Turāb al-Murtad

˙
ā

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 Shiʿite works in the Ashrafı̄ya

library (Medieval Damascus, pp. 123–128).
406 Not to be confused with al-Jawshan al-Kabı̄r. As for the contemporary Sunni world, al-

Jawshan al-S
˙
aghı̄r appears to be well known only in Turkey, where it was made popular by

the famous Kurdish theologian, Bediüzzaman Said Nursi (1877–1960). Apart from al-Jaw-
shan al-S

˙
aghı̄r and al-Jawshan al-Kabı̄r, 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 takhmı̄s of Kaʿb b. Zuhayr’s Bānat Suʿ ād and the Duʿ ā al-
Sayfı̄).

407 Unfortunately, as thems. is defective in the beginning, it cannot be established up towhat era
the isnād ran. Perhaps all the way up toQāytbāy’s reign? For an analysis of some other asānı̄d
of this prayer and further refs. , see A. Aydınlı, “The Prayer of Jawshan. A Study of Its
Sources”, Ilahiyat Studies 2/1 (2011): 47–68.
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b. al-Dāʿ ı̄ al-H
˙
usaynı̄ qāla, (11) h

˙
addathanı̄ AbūʿAbd Allāh Muh

˙
ammad b. Wahbān al-

Dubaylı̄ qāla, (10) akhbaranā Harūn b. Mūsā qāla, (9) akhbaranā ʿAbd Allāh b. Mu-
h
˙
ammad al-Madanı̄ qāla, (8) akhbaranā Abū ʿAlı̄ b. Ibrāhı̄m qāla, (7) h

˙
addathanā

ʿAmāra b. Yazı̄d qāla, (6) akhbaranāʿAbd Allāh b. al-ʿ Ulā, (5)ʿan Abı̄ʿAbd Allāh Jaʿ far b.
Muh

˙
ammad al-S

˙
ādiq, (4)ʿan abı̄hi Muh

˙
ammad b.ʿAlı̄ al-Bāqir, (3)ʿan abı̄hiʿAlı̄ b. al-

H
˙
usayn b. Zayn al-ʿ Ābidı̄n, (2) ʿan abı̄hi sayyid al-shuhadāʾ al-H

˙
usayn b. ʿAlı̄, (1)ʿ an

abı̄hi sayyid al-aws
˙
iyā amı̄r al-muʾminı̄n ʿAlı̄ b. Abı̄ T

˙
ālib rad

˙
iya llāh ʿanhum ajmaʿ ı̄n

annahu qāla:
“Yā bunayya, alā uʿ allimuka sirran min asrār allāh taʿ ālā wa min rasūlihi s

˙
allā llāh

ʿalayhi wa sallama, nazala bihi l-rūh
˙
al-amı̄n Jibrı̄l ʿalayhi l-salām, wa hwa kanz min

kunūz allāh taʿ ālā, khas
˙
s
˙
ahu llāh taʿ ālā bihi yataghawwathu bihi l-maz

˙
lūmı̄n ilā llāh

taʿ ālā, wa hwa al-duʿ ā al-maʿ rūf bi Jawshan jaʿ alahu llāh h
˙
irzan wa ʾamānan li man

yadʿ ū bihi min āfāt al-dunyā waʿāhātihā (…)”

Fig. 34: Frontispiece of Qāytbāy’s copy of al-
Jawhsan al-S

˙
aghı̄r

Fig. 35: The 14th and 13th chain of the isnād of al-
Jawshan al-S

˙
aghı̄r

The felicitous imam Sadı̄d al-Dı̄n al-H
˙
asan b. al-H

˙
usayn al-Dūrbastı̄ (sic) (….) on the

authority of his father, the lord of tutors and commander of the faithful, ʿAlı̄ b. Abı̄
T
˙
ālib, 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 h

˙
irz and an

amān 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
ʿAlı̄…

(90/2) An anonymous collection of awrād for the seven days of the week in
42ff. (ff. 20v–62r), in splendid calligraphy, combining larger muh

˙
aqqaq 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-jumʿ a of the present item (→ fig. 36) with the
duʿ ā yawm al-jumʿ a as found in the Kitāb Adʿ ı̄yat Ayyām Sabʿ a (→ fig. 37), a
splendid prayer book copied for Jānbulāt

˙
, who ruled briefly as sultan in 905–906/

1500–1501 (Topkapı Sarayı Müzesi Kütüphanesi, B 70).

Fig. 36: The Friday wird in B 82 (f. 21v) Fig. 37: The Friday duʿ ā 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 15th 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 tah
˙
rı̄rihi fı̄ yawm al-arbaʿ ā thāmin min shahr S

˙
afar khutima bi l-khayr wa

l-z
˙
afar li sanat thamānʿashara wa sabʿ mı̄yat h

˙
āmidan li llāhmus

˙
allı̄yanwamusalliman

wa musʿ ifan. Khadama bi kitābatihi khuwaydim al-masākı̄n Tuqtamur b. ʿAbd al-
Razzāq al-Shihābı̄ al-Sāwajı̄ as

˙
lah
˙
a llāh h

˙
ālahu fı̄ dār al-mulk Kirmān h

˙
amāhā llāh

taʿ ālā.
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The copy was finished onWednesday, the eight of S
˙
afar, 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. ʿAbd al-Razzāq al-Shihābı̄ al-Sāwajı̄, may God improve
his condition, in the capital Kirmān, may God, exalted is He above all, protect it!

Based on Tuqtamur’s nisba (referring to the town of Saveh)408 and the location
and date of copying (Kirmān, 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 Öljeytü’s Hamadān Qurʾān (→ 6). Venturing a guess, it could very well
be that the Awrād and the Hamadān Qurʾān 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 Qānis

˙
awh and relocated to the

Ghawrı̄ya 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 Qurʾanic copies since the late 12th cent. and mastered in
the Ilkhanid period bymaster calligraphers such as ʿAbdAllāh al-S

˙
ayrafı̄: the top,

middle and bottom lines are written in large muh
˙
aqqaq, and these three lines

alternate with two blocks of three lines in smaller naskh.409

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

Fig. 38: Colophon of B 82 (f. 62v)

408 Scribe Tuqtamur may have been related to Abū l-Mah
˙
āsin Muh

˙
ammad b. Saʿd b. Mu-

h
˙
ammad, known as Ibn al-Sāwajı̄ and recorded by Ben Azzouna (Aux origines du classi-

cisme, p. 582). The latter is known to have copied the divan of al-Mutanabbı̄ (dated 714/1313–
14, Khalili Collections MSS 902), al-Zawzānı̄’s Kitāb al-Mas

˙
ādir (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-Laʾālı̄, theMiʾa Kalima, andWas

˙
ı̄yat (→ 89, 93, 94,

95), all by the Rightly Guided ʿAlı̄. 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 Qurʾān copied by al-S
˙
ayrafı̄ in a similar

layout, see M. Farhad, S. Rettig et al. , The Art of the Qurʾan. Treasures from the Museum of
Turkish and Islamic Arts (Washington D.C., 2016), nr. 25 (pp. 208–213) (Türk ve İslam
Eserleri Müzesi, 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:

(f. 20v) Bi smi llāhi l-rah
˙
māni l-rah

˙
ı̄m. Rabbi sahhil wa yassir wa lā tuʿassir.

Chunı̄n rivāyat kunand ʿālimān ʿābidān va imāmān u buzurgān-i māżı̄ rażiya llāh
ʿanhum ki payghāmbar s

˙
alāt allāhʿalayhi va sallama farmūd ki har ān kasi ki ı̄n avrād

bar pāy dārad payvasta dar amān-i khudā-yi tabārak va taʿ ālā bāshad va hargı̄z <vām-
zada> nashavad va bi hı̄ch sakhtı̄ va balāʾı̄ va āfatı̄ dar namānad va bi marg-i mufājāt
namı̄rad va az jawr-i (f. 21r) sult

˙
ān va sharr-i shayt

˙
ān va az makr-i makkārān va az āfat-i

dı̄v va parı̄ ı̄man bāshad, va dar safar va dar h
˙
az
˙
ar tan u jān va māl-i u dar amān-i

khudā-yi tabārak va taʿ ālā bāshad va hı̄ch duzd barvay vamāl-i vay z
˙
afar nayābad va az

dunyā naravad tā jāy-i khvı̄sh dar bahasht nabı̄nad va savāb-i payghāmbarān-i mursal
va farasthagān-i muqarrab yābad va bı̄ h

˙
isāb dar bahasht dar-ravad. Asnād-i ı̄n basyār-

ast va savāb-i khvānanda-yi (f. 21v) ı̄n awrād kası̄ nadānad bi juz-i khudāyı̄ taʿ ālā va bi llāh
al-tawfı̄q.
(Arabic >) Wird-i yawm al-jumʿa: Bi smi llāh al-rah

˙
mān al-rah

˙
ı̄m. Allāhu akbar allāh

akbar ahl al-kibriyāʾwa l-ʿaz
˙
amawamuntahā al-jabarūt wa l-ʿizzawawalı̄y al-ghaythwa

l-rah
˙
ma mālik al-dunyā wa l-ākhira rabb al-arbāb (…)

(f. 28v) (…) (Persian >) Va asnād-i ı̄n awrād bisyār ast ki sharh
˙
bi kitābat rāst nayābad va

har ān kas ki ı̄n awrād az s
˙
afā-y dil va jān khvānda bāshad ham bi dunyā va ākhirat bi

hı̄ch ʿazābı̄ garaftār nashavad va az bı̄m-i dı̄v u parı̄ va dar safar va dar h
˙
azar ı̄man

bāshad va tan u jān va māl-i ū dar amān-i khudā-yi tabārak va taʿ ālā va hı̄ch duzd
barvay va māl-i vay (f. 29r) z

˙
afar nayābad va az dunyā naravad illā āmurzı̄de ve min al-

khilāf-e baʿ da l-olfat allāhumma [crossed out in the original] va faz
˙
ı̄lat-i ı̄n duʿ ā bı̄shtar

āz ān ast ki bi sharh
˙
va vas

˙
f rāst āyad har ki tawfı̄q yāft bi khvānad ı̄n duʿ ā bi gūy <kı̄>

h
˙
ājat bi khvāhad ki man albatta ravā kunam, va agar kası̄ natavānad khvāndan bā

khvud dārad (sic) va bā h
˙
urmat gūsh dārad kay az hama balāhā ı̄man shavad. Va

payghāmbarʿalayhi afżala l-s
˙
alā (f. 29v) va akmala l-tah

˙
ı̄ya farmūda ast ki har ān kas ı̄n

duʿ ā-rā khvār dāshta bāshad khvār <gardad> bi nazd-i khāliq u khalq, va chūn bā
h
˙
urmat dāshta bāshad hamān savāb yābad va llāh al-ghaffūr ar-rah

˙
ı̄m.

Duʿ ā ı̄n-ast: (Arabic >) Bi smi llāh al-rah
˙
mān al-rah

˙
ı̄m. Lā ilāh illā anta mufarrij kull

kurba, lā ilāh illā anta muʿizz kull dalı̄l lā ilāh illā anta mughnı̄ kull faqı̄r lā ilāh illā (f. 30r)

anta quwwat kull karb lā ilāh illā anta muntahā (sic) kull h
˙
āja (….) (f. 55r) Lā ilāh illā llāh

al-ghanı̄y al-h
˙
amı̄d, lā ilāh illā llāh al-qāyim al-dāyim, lā ilāh illā llāh allāh al-h

˙
annān al-

mannān, lā ilāh illā llāh al-h
˙
ayy al-qayyūm, lā ilāh illā llāh al-barr al-rah

˙
ı̄m, lā ilāh illā

llāh al-rah
˙
mān al-rah

˙
ı̄m, lā ilāh illā llāh al-rabb al-ghaffār, lā ilāh illā llāh dhū l-ʿarsh al-

majı̄d, lā ilāh illā llāh l-faʿʿāl li mā yurı̄d (…).

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 ʿulamāʾ, 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 avrād 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 [avrād] are numerous and the recompense of those who recite these avrād 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 avrād are [too] numerous to write down, and
whosoever reads these avrādwith 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 esteemwill immediately be rewarded. God is theMost 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 fromwant, 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 butGod, Occupier of the Exalted Throne, no god butGod, Doer of What
He Wishes (…)

(91) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 84 (non vidi)410

Abū l-Waqt ʿAbd al-Malik b. ʿAlı̄ b. Mubārakshāh al-Bakrı̄ al-S
˙
iddı̄qı̄ al-Makkı̄

Shı̄rāzı̄ (d. 896/1491)’sHadı̄yat al-Muh
˙
ibbı̄n fı̄ l-Adhkār wa l-Awrād, a collection

of adhkār and awrād.

410 Karatay, Arapça Yazmalar, nr. 5675.
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Apparently, Qānis
˙
awh owned two copies of the Hadı̄yat: this one, copied by

mamlūk Timurbughāmin Yūnus 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, Topkapı Sarayı Müzesi Kütüphanesi, B 85 (vidi)411

KitābNatāʾij al-AnbiyāʾʿAlayhimal-Salām (and notTasābı̄h
˙
al-Anbiyāʾ, as given

by Karatay), an anonymous collection of tasābı̄h
˙
(→ 99) of prophets, angels and

others venerated figures, such as Ādam, Shı̄t, Hābı̄l, Idrı̄s, Nūh
˙
, S
˙
ālih

˙
, Ibrāhı̄m,

Ismāʿı̄l, Ish
˙
āq, Mūsā, Dhū l-Qarnayn, ʿĪsā, Jibrı̄l, Isrāfı̄l, Mı̄kāʾı̄l, Khadı̄ja, Yūsuf,

etc. The opening line runs as follows:

Wa baʿ du fa hādhā kitāb yashtamilʿalā tasābı̄h
˙
al-anbiyāʾʿalayhim al-s

˙
alāt wa l-salām

mubāraka in shāʾa llāh taʿ ālā wa bi llāh al-mustaʿ ı̄n waʿalayhi l-tuklān.

Now, this is a book that includes the blessed tasbı̄h
˙
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 Qānis
˙
awh (bi rasm) by mamlūk T

˙
uqt

˙
abāy al-Mu-

h
˙
ammadı̄ min T

˙
abaqat al-Zimāmı̄ya al-Malikı̄ al-Ashrafı̄ in 28ff.

(93) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 88 (vidi)412

Nuzhat al-Anām wa Mis
˙
bāh
˙
al-Z

˙
alām, an anonymous collection of prayers (→

89, 90). Its opening line:

Wabaʿ du fa hādhā kitābmubārakmushtamilʿalā ah
˙
ādı̄th wa adʿ ı̄yamubārakamarwı̄ya

ʿan al-nabı̄ s
˙
allā llāhʿalayhi wa sallamawa sammaytuhuNuzhat al-AnāmwaMis

˙
bāh
˙
al-

Z
˙
alām (…)

[E. g. , a prayer to be uttered when leaving one’s house:]
Qāla Anas: Qāla Rasūl Allāh s

˙
allā llāh ʿalayhi wa sallama: Qāla idhā kharaja min

baytihi: Bi smi llāh tawakkaltuʿalā llāh, lā h
˙
awla wa lā quwwata illā bi llāh…Wa qāla

Umm Salama: Mā kharaja Rasūl Allāh s
˙
allā llāhʿalayhi wa sallamamin baytı̄ illā rafaʿ a

t
˙
arfahu ilā l-samā fa qāla: Allāhumma innı̄ aʿ ūdhu bika an ad

˙
illa aw ud

˙
alla awazilla aw

uzalla aw az
˙
lima aw uz

˙
lama aw ajhala aw yujhala ʿalayya (…)

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-Anām wa Mis

˙
bāh
˙
al-Z

˙
alām (…)

[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, Arapça Yazmalar, nr. 5644.
412 Karatay, Arapça 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….’”UmmSalama 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, ‘OGod! 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 s
˙
iyāh al-diyaka wa nahı̄q al-h

˙
imār wa nibāh

˙
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-Bukhārı̄’s
S
˙
ah
˙
ı̄h
˙
, e. g.:

Idhā samiʿ tum s
˙
iyāh

˙
al-diyaka fa sʾalū llāhmin fad

˙
lihi, fa innahu raʾat malaka; wa idhā

samiʿ tum nahı̄q al-h
˙
imār fa taʿ awwadhū bi llāh min al-shayt

˙
ān, fa innahu raʾā shay-

t
˙
ānan.

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 Qānis
˙
awh (bi rasm al-maqām) by mamlūk

Tamur min Qayt min T
˙
abaqat al-S

˙
andalı̄ya413 al-Malikı̄ al-Ashrafı̄ in 26ff.

(94) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 91 (vidi)414

An anonymous Ādāb al-Mulūk, already the ninth Fürstenspiegel of the list,
packed with the ubiquitous ah

˙
ādı̄th on the justice of the sultan. It was copied

(katabahu) for Qānis
˙
awh (bi rasm khizānat) bymamlūk Bardabak min As

˙
anbāy

min T
˙
abaqat al-Mustajadda al-Malikı̄ al-Ashrafı̄ in 19ff. As the short work has

been edited, no further comments are required.415

Süleymaniye, Mesih Paşa 60 (→ 56) is a second Fürstenspiegel that is called
Ādāb al-Mulūk, but this is a different work altogether.

413 Misread by Karatay as al-Sunbulı̄ya.
414 Karatay, Arapça Yazmalar, nr. 6981. See also Behrens-Abouseif, The Book in Mamluk Egypt

and Syria, p. 101; Flemming, “Literary Activities”, p. 257.
415 Muh

˙
ammad Nas

˙
r Muhannā, “Ādāb al-Mulūk. Katabahu l-mamlūk Bardabak min T

˙
abaqat

al-Mustajidda al-Malikı̄ al-Ashrafı̄. Dirāsa wa tah
˙
qı̄q wa taʿlı̄q”, Annales Islamologiques 22

(1986): 1–9.

A Library Browsed196

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


(95) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 94 (vidi)416

An anonymouswork, entitledHidāyat al-Insān li Fad
˙
lT
˙
āʿ at al-Imāmwa l-ʿ Adl wa

l-Ih
˙
sān. A long introduction, with copious allāhummas, is followed by a collec-

tion of well-known traditions and sayings on the importance of justice and the
circle of justice. The baʿ du section following the introduction reads:

(f. 10r)Wabaʿ du fa hādhā kitāb yusammāHidāyat al-Insān fı̄ Fad
˙
l T
˙
āʿ at al-Imāmwa l-ʿ Adl

wa l-Ih
˙
sān. Ruwiya fı̄ S

˙
ah
˙
ı̄h
˙
ay al-Bukhārı̄ wa Muslim min h

˙
adı̄th Abı̄ Hurayra rad

˙
iya

llāh ʿanhu qāla, qāla Rasūl Allāh s
˙
allā llāh ʿalayhi wa sallama: Sabʿ atun yuz

˙
illuhum

allāh fı̄ z
˙
illihi yawm lā z

˙
ill illā z

˙
illihi: imāmʿādil wa shābb nashā fı̄ʿibādat allāh (…) (f. 14r)

inna fı̄ l-janna qas
˙
ra lahu khamsat ālāf bāb, lā yadkhul illā nabı̄y aw s

˙
iddı̄q aw shahı̄d

aw imāmʿādil (…) (f.17r)min kalāmKisrā: lāmulk illā bi l-jundwa lā jund illā bi l-māl wa
lā māl illā min al-bilād wa lā bilād illā bi l-raʿ āyā wa lā raʿ āyā illā bi l-ʿ adl wa l-salām
(…)

Now, this book is called theHidāyat al-Insān fı̄ Fad
˙
l T
˙
āʿ at al-Imāmwa l-ʿ Adl wa l-Ih

˙
sān.

Transmitted in the S
˙
ah
˙
ı̄h
˙
s of al-Bukhārı̄ and Muslim of the hadith[s] of Abū Hurayra,

may God be pleased with him, is that the Envoy of God, God bless Him and grant Him
salvation, has said, “There are sevenwhomGodwill shelter underHis shadowon the day
when there will no shadowexceptHis: 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, amost righteous one, amartyr, a just leader (…) As said by Khosrow, “Power
requires an army; an army requiresmoney;money requires land; land requires subjects;
subjects require justice and peace (…)

Theworkwas copied (katabahu) forQānis
˙
awh (bi rasm) bymamlūk Jānbirdı̄min

Dawlāt Bāy min T
˙
abaqat al-H

˙
awsh al-Sharı̄f al-Malikı̄ al-Ashrafı̄ in 27ff.

In relation to the author of this work, the following thoughts may be of some
interest. Al-Munāwı̄ al-Sulamı̄ (d. 803/1400) authored a work with the exact same
title,Hidāyat al-Insān li Fad

˙
lT
˙
āʿ at al-Imāmwa l-ʿ Adl wa l-Ih

˙
sān, but since this is a

takhrı̄j of al-Mundhirı̄’sArbaʿ ūnaH
˙
adı̄than fı̄ Fad

˙
l Is
˙
t
˙
ināʿ al-Maʿ rūf li l-Muslimı̄n

(→ 23/1), this cannot be the same work.417 Al-Mundhirı̄ himself supposedly
authored an Arbaʿ ūna H

˙
adı̄than fı̄ Hidāyat al-Insān li Fad

˙
l T
˙
āʿ at al-Imām wa l-

Nadā (or: wa l-ʿ Adl) wa l-Ih
˙
sān. Unless titles and authors got mixed up here, this

could be valid candidate…418

416 Karatay, Arapça Yazmalar, nr. 5286.
417 SeeArbaʿ ūnaH

˙
adı̄than fı̄ S

˙
t
˙
ināʿ al-Maʿ rūf, jamʿ Zakı̄ al-Dı̄n Abı̄Muh

˙
ammadʿAbd al-ʿ Az

˙
ı̄mb.

ʿAbd al-Qawı̄y al-Mundhirı̄, sharh
˙
wa taʿ lı̄q Abı̄ ʿAbd Allāh Muh

˙
ammad b. Ibrāhı̄m al-

Sulamı̄…, ed. Muh
˙
ammad b. Tāwı̄t al-T

˙
anjı̄ (n.p., 1405/1985).

418 Jawāb al-H
˙
āfiz

˙
Abı̄Muh

˙
ammadʿAbd al-ʿ Az

˙
ı̄m al-Mundhirı̄ al-Mis

˙
rı̄ʿan Asʾila fı̄ l-Jarh

˙
wa l-

Taʿ dı̄l, ed. ʿAbd al-Fattāh
˙
AbūGhudda (H

˙
alab, 1411/1991), p. 32. The Egyptian Dār al-Kutub

should hold two copies.
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(96) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 112 (non vidi)419

Abū H
˙
anı̄fa al-Nuʿmān’s (d. 150/767)Was

˙
ı̄yat al-Imām al-Aʿ z

˙
am Abı̄ H

˙
anı̄fa, the

imam’s well-known was
˙
ı̄ya that defines Islamic orthodoxy in 27 articles. It was

copied for Qānis
˙
awh after his accession in 1501 in 21ff.

More specimens of thewas
˙
ı̄ya genre can be found further down the list (→ 101,

102, 104/2, 121).

(97) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 122 (vidi)420

ʿAlı̄ b. Abı̄ T
˙
ālib,Miʾat Kalima fı̄ H

˙
ikam Mukhtalifa min KalāmʿAlı̄, a collection

of 100 maxims of ʿAlı̄ in Arabic421, each with a versified Turkic translation and a
diagonally arranged Persian paraphrase. The work was copied (khidmat) for the
library of Qānis

˙
awh (bi rasm khizānat mawlānā) bymamlūkMans

˙
ūr b. Yūsuf al-

Malikı̄ al-Ashrafı̄ in 18ff. , and has been edited in an exemplary style by one of the
founding fathers of Mamluk-Turkic studies, the Polish Turcologist Ananiasz
Zajączkowski.422

This translation is quite different from the translation of the Miʾat Kalima
copy by Şirvānlı H

˘
at
˙
ı̄b Oǧlu, referred to above (→ 41–3).

As stated before, ʿAlı̄’s wisdom was highly praised, not only by Qānis
˙
awh (→

90/1), but also by otherMamluk sultans. Qāytbāy, e. g. , owned a copy of Kitāb fı̄hi
Nubadh min Kalām al-Imām ʿAlı̄: Berlin, Staatsbibliothek – Preußischer Kul-
turbesitz, Ms. or. fol. 1625; only Arabic (vidi). Moreover, both Qāytbāy and his
son, sultanMuh

˙
ammadb. Qāytbāy, could enjoy the perusal of a lavish copy of the

Kitāb Nathr al-Laʾālı̄min Kalām al-ImāmʿAlı̄ karrama llāh wajhahu: Cairo, Dār
al-Kutub, majāmı̄ʿ 397/1 (ff. 1–11) (non vidi)423; Istanbul, Topkapı SarayıMüzesi
Kütüphanesi, B 123) (vidi).

The latter ms. records over 200 sayings that are murattabatun ʿalā h
˙
urūf al-

muʿ jam (i. e. , arranged in 29 chapters according to their first letter: h
˙
arf al-alif,

h
˙
arf al-bāʾ, etc.), both in the original Arabic and in interlinear Turkic trans-

419 Karatay, Arapça Yazmalar, nr. 4695.
420 Karatay, Arapça Yazmalar, nr. 6922.
421 Almost identical to the list attributed to al-Jāh

˙
iz
˙
, for which see nowal-Qād

˙
ı̄ al-Qud

˙
āʿ ı̄, Dustūr

Maʿ ālim al-H
˙
ikmawaMaʾthūrMakārim al-ShiyamminKalāmAmı̄r al-Muʾminı̄nʿAlı̄ b. Abı̄

T
˙
ālib, wa Yalı̄hi Miʾat Kalimamin KalāmAmı̄r al-Muʾminı̄nʿAlı̄ b. Abı̄ T

˙
ālib, al-Mansūb ilā

l-Jāh
˙
iz
˙
), ed. T. Qutbuddin (New York, 2013), pp. 109–114.

422 A. Zająckowski, Sto sentencyj i apoftegmatów arabskich kalifa ʿAlı̄’ego w parafrazie ma-
melucko-tureckiej (Warszawa, 1968).

423 Interestingly, Qāytbāy’s copy is said to hail from sultan Jaqmaq’s khizāna. 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.424 Quoting from B 123, currently still unpublished, one maxim that must
have appealed to Qānis

˙
awh most strongly: Majlis al-ʿ ilm rawd

˙
at al-janna,

translated asʿİlim meclisi cennet gülistānıdur (f. 17v, → fig. 39).

(98) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 127 (non vidi)425

Al-Būs
˙
ı̄rı̄’s Mantle Ode once more, now in an anonymous collection of 10 (!)

quiniations, takhāmı̄s, or, if you will, pentastichous amplifications, al-Durrat al-
Yatı̄ma fı̄ l-Madāʾih

˙
al-Karı̄ma. Included are the takhāmı̄s of al-Fayyūmı̄, Ibn

ʿUbāda, al-Ghazzı̄, al-Adhraʿı̄, al-Dimyāt
˙
ı̄, al-Mis

˙
rı̄, Ah

˙
mad al-S

˙
āh
˙
ib, al-Anda-

lūsı̄, Ismāʿı̄l al-H
˙
anafı̄, and “al-Qurası̄”(sic). The collection was copied for the

library of Qānis
˙
awh in 890/1485 in 30ff.

There should be a later copy of 43ff. , dated 1027/1618–1619, at theAzhar (shelf
mark 131871/9389) (non vidi).

424 For an older, different translation of theNathr al-Laʾālı̄ for theOttoman sultanMurād II, see
Â. Ceyhan & T. Aydoǧan, “Sultan II. Murad için dizilmiş incileri: Hâfız’ın Nesrü’l-Leâlî
tercümesi (Lü’lü’-i Mendûd)”, Turkish Studies 8/13 (2013): 37–73.

425 Karatay, Arapça Yazmalar, nr. 8584.

Fig. 39: Maxims under h
˙
arf al-mı̄m (B 123, f. 17v)
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(99) (?) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 137 (non vidi)426

ʿAbd Allāh al-Māzinı̄, Tasābı̄h
˙
Naz

˙
m al-Māzinı̄, a collection of versified tasābı̄h

˙
(→ 92), copied by mamlūk Bahrām in 17ff. . While Alison Ohta dated the ms. to
Qānis

˙
awh’s reign, it remains to be established whether Qānis

˙
awh actually owned

this ms.427 For now, its inclusion in the list is tentative at best. On top of that, so
far, the author al-Māzinı̄ has eluded me.

(100) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 138 (vidi)428

Qānis
˙
awh al-Ghawrı̄’s al-Qas

˙
āʾid al-Rabbānı̄ya wa l-Muwashshah

˙
āt al-Sult

˙
ā-

nı̄ya, 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 muwashshah

˙
āt, none of which unique. As usual,

the poems are introduced by their respective naghm: al-nashāwurak, al-h
˙
usaynı̄,

al-mis
˙
rı̄ya, al-ʿ ushshāq al-ʿ Ajam, al-būsalı̄k, al-qāhirı̄ya, al-ʿ Irāq, …. The first

poem opens with:

ʿAbd allāh fı̄ mulk allāh ❀ Z
˙
ill allāh fı̄ ard

˙
allāh,

ʿAwn allāh fı̄ khalq allāh ❀ Yartajı̄ ghufrān allāh

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 Qānis
˙
awh (bi rasm khizānat mawlānā) by

mamlūk Shādbak min Uzdamur min T
˙
abaqat al-H

˙
awsh in 30ff.

The most significant aspect of this work may be the first half of its title: al-
Qas

˙
āʾid al-Rabbānı̄ya, “The Lordly Qasidas”. Perhaps we should not gloss over

the term rabbānı̄ all too quickly, as this may well entail more than an innocent
dictate by sajʿ or a shameless act of a self-conceit. Suffice to refer to one of the
sultan’s poems and its discussion by al-Suyūt

˙
ı̄ (→ 18), where explicit reference is

made to the manāzil al-qurb, the iqbāl al-qalb ʿalā llāh and the taqabbul fı̄
manāzil al-sāyirı̄n min manzil ila manzil. One of these manāzil al-sāyirı̄n, the
“stations of the travellers”, is called precisely this, rabbānı̄. The sāyir first reaches
the station that is h

˙
aqqānı̄ and then the station that is rabbānı̄, in which he is

transformed in a manner through which he is blessed with divine attributes. The

426 Karatay, Arapça Yazmalar, nr. 5643.
427 “Covering the Book”, p. 550.
428 Karatay, Arapça Yazmalar, nr. 8606.
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sāyir himself becomes “lordly” and the divine enters his thoughts. Did Qānis
˙
awh

think of his qas
˙
āʾid as divine incoming thoughts?429

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’smamlūks, side by side with the Qurʾān and
al-Būs

˙
ı̄rı̄’s Ode (!)430:

– Wa jā’at al-mamālı̄k al-sult
˙
ānı̄ya wa l-s

˙
ighār ma‛a fuqahāyihim wa aghawā-

tihim al-kibār, wa jalasū yaqra’ūna l-Qur’ān kamā h
˙
afiz

˙
ūhu min al-riwāyāt,

wa shara‛ū ba‛da qirā’atihim bi qirā’at al-muwashshah
˙
āt allatı̄ rattabahā

mawlānā l-maqām al-sharı̄f ‛alā anwā‛ al-naghamāt (f. 258r)

The royalmamlūks and the cadets came, together with their fiqh [instructors]
and their older āghās. They sat down, reciting the Quran as they had mem-
orized through their readings. Following their [Quran] recitation, they started
to recite themuwashshah

˙
s that our lord, His Noble Excellency, had composed

to [various] tunes.
– Wa minhum man amarahu ʿazza nas

˙
ruhu bi taʿ lı̄m al-adhān bi ah

˙
san al-

alh
˙
ān minhumman taʿ allama al-adhkār wa muwashshah

˙
ātihi l-sharı̄fa wa l-

waʿ z
˙
ı̄yāt (f. 277r)

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, muwashshah

˙
s and ora-

tions.

This brings to mind the ritualized performance of the Turkic poetry of Qāni-
s
˙
awh’s contemporary and founder of the Safavid state, Shāh Ismāʿı̄l. After all,
Ismāʿı̄l’s poetry, written under the nom de plume of Khat

˙
āʾı̄, “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-ʿ Arabi’s Metaphysics of Imagination. The Sufi Path of Knowledge
(New York, 1989), passim, especially pp. 282–283 (takhalluq bi akhlāqi llāh, tashabbuh bi
llāh).

430 For the performative context of al-Būs
˙
ı̄rı̄’s Kawākib, 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-Būs

˙
ı̄rı̄ (d. 1294–1297)”, in id. (ed.), Performing Religion:

Actors, Contexts, and Texts (Würzburg, 2016), pp. 103–126.
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(101) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 176 (non vidi)431

Tuh
˙
fat al-Khawāt

˙
ir wa Nuzhat al-Nawāz

˙
ir, following Abū H

˙
anı̄fa’s bequest (→

96), a second specimen of thewas
˙
ı̄ya genre, in this case some “fatherly advice” of

ʿAlı̄ b. Abı̄ T
˙
ālib to His children, or, if you will, his ethico-political testament. It

was copied for Qānis
˙
awh in the beginning of the 16th 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, ʿUmar b. al-Khat

˙
t
˙
āb.

Apart from the title, B 176 is identical to the next item, Topkapı SarayıMüzesi
Kütüphanesi, B 177 (→ 102).

(102) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 177 (vidi)432

Tuh
˙
fat al-Nāz

˙
ir wa Nuzhat al-Khāt

˙
ir, in spite of the different title, identical to

Topkapı Sarayı Müzesi Kütüphanesi, B 176 (→ 101). Following the basmala, it
opens as follows:

Wa baʿ du fa hādhā kitāb yashtamilʿalā was
˙
ı̄yat al-imāmʿAlı̄ b. Abı̄ T

˙
ālib li waladihi al-

H
˙
usayn rad

˙
ı̄ya llāh ʿanhumā. Aws

˙
ā l-imām ʿAlı̄ b. Abı̄ T

˙
ālib waladahu l-H

˙
asan (…)

Now, this book consists of the will of imam ʿAlı̄ b. Abı̄ T
˙
ālib to his son, al-H

˙
usayn, may

God be pleased with them! ʿAlı̄ b. Abı̄ T
˙
ālib has enjoined on his son, al-H

˙
asan, that (…)

The work was copied (katabahu) for Qānis
˙
awh by mamlūk Qānim min Qāytbāy

min T
˙
abaqat al-Qāʿa al-Malikı̄ al-Ashrafı̄ in 27ff.

For a third copy of ʿAlı̄’s will, see Topkapı Sarayı Müzesi Kütüphanesi, 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, Topkapı Sarayı Müzesi Kütüphanesi, B 178 (vidi)433

Nuzhat al-Nāz
˙
irı̄n fı̄ Akhbār al-S

˙
ālih

˙
ı̄na, an anonymous short collection of

stories of a Sufi vein, opening with the prototypical Sufi, Dhū l-Nūn al-Mis
˙
rı̄:

Qāla Dhū l-Nūn al-Mis
˙
rı̄ rah

˙
mat allāhʿalayhi nazala bı̄ shābb fa aqāmaʿindı̄ thalāthat

ayyām (…)

Dhū l-Nūn al-Mis
˙
rı̄, God’s mercy be upon Him, has said, “A youth stayed with me for

three days (…)”

431 Karatay, Arapça Yazmalar, nr. 6925.
432 Karatay, Arapça Yazmalar, nr. 6926.
433 Karatay, Arapça Yazmalar, nr. 5219.
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The work was copied (katabahu) by mamlūk Uzdamur min Abrak min T
˙
abaqat

al-H
˙
awsh al-Malikı̄ al-Ashrafı̄ in 27ff. for Qānis

˙
awh (bi rasm).

Karatay suggested identifying this work as theNuzhat al-Nāz
˙
irı̄n fı̄Akhbār wa

l-Āthār al-Marwı̄yaʿan al-Anbiyāʾwa l-S
˙
ālih

˙
ı̄n by the 9th-century author ʿAbd al-

Malik b. al-Munā l-Bābı̄ al-H
˙
alabı̄, preacher at the Great Mosque of Aleppo and

known as al-Shaykh al-D
˙
arı̄r. A comparison with the edited work, however,

proves this suggestion wrong.434

(104) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, B 398 (non vidi)435

A convolute of 3 parts:
(104/1) AbūMadyan Shuʿayb b. al-H

˙
asan (d. after 598/1193), the third copy in

the list of the celebrated Istighfāra qasidah of the Shādhilı̄ Sufi (→ 23/4b, 38, 88)
(ff. 1–7r).

(104/2) ʿAlı̄ b. Abı̄ T
˙
ālib, the third and final copy of hiswas

˙
ı̄ya (→ 101, 102) (ff.

7v–18r).
(104/3) ʿAlı̄, Duʿ āʾ Sharı̄f, either a second prayer of the Shı̄r-i Khudā (→ 90/1),

or one of his grandson and infallible fourth imam, Zayn al-ʿĀbidı̄n (ff. 18v–22).
The work was copied for Qānis

˙
awh in the early 16th century in 22ff.

(105) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, EH 90 (non vidi)436

AQurʾān, copied for the library of Qānis
˙
awh bymamlūkMāmāy b. Tamur Bāy in

312ff. Karatay describes this a sancak mushafı, 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 Qurʾān to be affixed to the top of a military standard
when going to battle. Perhaps all Karatay wanted to indicate was themanuscript’s
relatively small size (35 x 25 cm.)?

(106) (P) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, H 1506 (non vidi)437

Firdawsı̄’s Shāh-Nāma, an Aqqoyunlu ms. that was copied in Shı̄rāz by Hibat
Allāh b. Jalāl al-Dı̄n Mah

˙
mūd in 891/1489 in 594ff. , including 52 miniatures.

If the catalogue is to be trusted, this ms. shows no trace of Qānis
˙
awh’s own-

ership. Yet, art historian Nurhan Atasoy has demonstrated beyond doubt that
this particular copy must have served as a model for Qānis

˙
awh’s Turkic Shāh-

434 Ed. Ah
˙
mad Farı̄d al-Mazı̄dı̄ (Beirut, 2008).

435 Karatay, Arapça Yazmalar, nr. 8761.
436 Karatay, Arapça Yazmalar, nr. 251.
437 F.E. Karatay, Topkapı Sarayı Müzesi Kütüphanesi Farsça Yazmalar Kataloǧu, No. 1–940

(İstanbul, 1961), nr. 338.
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Nāma translation (→ 107): a quarter of the latter’s illustrations are unmistakably
copies of this particular Aqqoyunlu model.438

Admittedly, such a model-copy connection alone does not warrant the as-
sumption that the model copy was also in Qānis

˙
awh’s possession. Yet, we know

that Qānis
˙
awh owned several copies of the Persian Shāh-Nāma. Hence, even if

the present ms. was never actually owned by Qānis
˙
awh, 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 15th-century copies that are kept at
the Egyptian Dār al-Kutub (Tārı̄kh Fārisı̄ 59, Tārı̄kh Fārisı̄ 60, Tārı̄kh Fārisı̄ 73)439,
and the (at least) 18 pre-1516 copies that can be found in the Topkapı Sarayı
library (all non vidi).

This item begs an important observation. If this ms. was indeed owned by
Qānis

˙
awh, this would imply that not all books in Qānis

˙
awh’s library weremarked

accordingly and—mutatis mutandis— that we will never be able to reconstruct
Qānis

˙
awh’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, Topkapı Sarayı Müzesi Kütüphanesi, H 1519 (vidi)440

H
˙
usayn b.H

˙
asan b. Muh

˙
ammad al-H

˙
usaynı̄ al-H

˙
anafı̄’s Tercüme-i Şāhnāme, the

oldest known versified translation into Turkic441 of Firdawsı̄’s Shāh-Nāma.
Commissioned by Qānis

˙
awh, H

˙
usayn begun his gargantuan — or, more aptly

perhaps, Sı̄morghian— task in 906/1501. He brought it to an end in 916/1511, a
feat important enough to be recorded in the Nafāʾis al-Majālis (→ 82).442

438 N. Atasoy, “1510 Tarihli Memlūk Şehnamesinin Minyatürleri”, Sanat Tarihi Yıllıǧı 1966–
1968, pp. 49–69; id. , “Un manuscript mamlūk illustré de Šahnama”, Revue des études is-
lamiques 37 (1969): 151–158. See, also, among others, Atıl, “Mamluk Painting in the Later
Fifteenth Century”, pp. 163–169 (with further refs.).

439 Fihris al-Makht
˙
ūt
˙
āt al-Fārisı̄ya allatı̄ Taqtanı̄hāDār al-Kutub h

˙
attāʿām 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. Taʾrikh Farisi 73, Dar al-Kutub, Cairo (796/1393–4)”, Pembroke Papers 5
(2006): 171–188.

440 F.E. Karatay, Topkapı SarayıMüzesi Kütüphanesi Türkçe Yazmalar Kataloǧu, I–II (İstanbul,
1961), nr. 2155.

441 However, as is often the case in Ottoman narrative poetry, the headings are in Persian.
442 ʿAzzām, Majālis al-Sult

˙
ān al-Ghawrı̄, p. 81 (wa kamala Shāh Nāma fı̄ hādhihi l-ayyām.

Qultu: minʿajāʾib dawlat mawlānā l-sult
˙
ān itmāmhādhā l-kitāb bi smihi l-sharı̄f bi l-Turkı̄).
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Fig. 40: Praise of Muh
˙
ammad b. Qāytbāy and of Qānis

˙
awh (I: f. 8r)
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Stuart Cary Welch described the Houghton Shāh-Nāma as “a King’s Book of
Kings”, and this description suits Qānis

˙
awh’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”443 as theHoughton Shāh-
Nāma. As such, it works in perfect tandem with Qānis

˙
awh’s “pocket library”, his

Turkic divan (→ 3). H
˙
usayn’s translation enjoyed quite some popularity, and

even became the prototype for several later Ottoman copies444, which even re-
peated their model’s cycle of paintings445 (based in their own term on an older
Aqqoyunlu prototype, → 106).

Apart from the translation itself446, 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 themajālis he presided over (vv. 56,149–56,204), his court musician IbnQijiq
(vv. 56,160–56,167), his madrasa complex (vv. 56,413–56,494, including the
qubba, the khānqāh, the sabı̄l, 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:

Sikender gibi sen k
˙
ılduŋ aŋa sed ❀ İlüŋ üstinden oldı z

˙
ulm eli red

Let
˙
āfetde sözüŋdür āb-i h

˙
ayyān ❀ Ne idrāk ėder anı degme nādān

Like Alexander, you have put up a dam
against [mischief]

❀ The hand of tyranny repelled from your
people.

In subtlety, your words are like the Water
of Life

❀ Incomprehensible for whatever
ignoramus!

Especially in light of the huge production cost, it should be clear that Qānis
˙
awh

held the Shāh-Nāma 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 Kültüral & Beyreli (Şerîfî Šehnâme çevirisi, I: xxi–
xxiv), we should perhaps add one more that used to be in the private library of Fahri Bilge
(Togan, “Türkiye kütüphanelerindeki bazı 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. Baǧcı, “From Translated Word to Translated Image. The Illustrated Şehnâme-i Türkî
Copies”, Muqarnas 17/1 (2000): 162–176, here p. 166.

446 Dursun Ali Töksel has suggesed that the Tercüme-i Şāhnāme is not a verbatim translation of
the Persian Shāh-Nāma, 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 (“Fuzûlî,
Hâfız’ı Nasıl Çevirmiş idi?”, Okur – Kitap Dergisi 15/Eylül-Ekim-Kasım 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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Mah
˙
mūd of Ghazna’s wish for eternal fame447, there can be little doubt that its

primary function was that of a Fürstenspiegel.448As 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 Qānis

˙
awh’s Turkic divan (→ 3-1), while Barbara Flemming has ten-

tatively suggested that he was related to the author of al-Nafāʾis al-Majālis
(→ 82).449

(108) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, K 882 (vidi)450

Muh
˙
ammad b. H

˙
asan b. Muh

˙
ammad b. Ah

˙
mad b. ʿUmar al-T

˙
ayyibı̄ (apud al-

Sakhāwı̄, and thus not: al-T
˙
ı̄bı̄) al-Shāfiʿı̄ al-Azharı̄’s (active in 877–908/1473–

1502) Kitāb Jāmiʿ Mah
˙
āsin Kitābat al-Kuttāb wa Nuzhat Ūlı̄ al-Bas

˙
āʾir wa l-

Albāb, a work on calligraphy written ( jamaʿ a) by the author for Qānis
˙
awh (bi

rasm khizānat) in 908/1502 in 47ff. (→ fig. 43).451 Included are, among others,
samples of 19 different scripts, such as al-ghubār, al-musalsal, and al-luʾluʾı̄
(→ figs. 41, 42). Of these 19 scripts, 2 were “invented” (wad

˙
aʿ a kātibuhu) by al-

T
˙
ayyibı̄ himself: al-taʿ lı̄q and al-ʿ iqd al-manz

˙
ūm.

447 In the Nafāʾis (→ 82), the well-known wish of Mah
˙
mūd for the baqāʾ ismihi ilā yawm al-

qiyāma is discussed in some detail (ʿAzzām, Majālis al-Sult
˙
ān al-Ghawrı̄, pp. 81–82).

448 See N. Askari, The Medieval Reception of the Shāhnāma as a Mirror for Princes (Leiden/
Boston, 2016).

449 While the pioneering work by A. Zajączkowski’s Turecka Wersja Šāh-nāme z Egiptu Ma-
meluckiego. La version en turc du Šāh-Nāme de l’Égypte mamelouk (Warszawa, 1965) re-
mains indispensible, this must now be supplemented with the full ed., in 4 volumes, of
Kültüral& Beyreli, Şerîfî Šehnâme çevirisi. For a general state of the art and further refs. , see
K. D’hulster, “‘Sitting with Ottomans and Standing with Persians’: The Šāhnāme-yi Türkı̄ 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 Mücahit Kaçar (“Türkçe teʾlı̄f edilmiş bir belâgat kitabı: Şerîfî’nin Hadîkatü’l-
Fünûn isimli eseri”, Türkiyat Mecmuası 21 (2011): 211–237).

450 Karatay, Arapça Yazmalar, nr. 8197.
451 Muh

˙
ammad b.H

˙
asan al-T

˙
ayyibı̄, Jāmiʿ Mah

˙
āsin Kitābat al-Kuttāb wa Nuzhat Ūlı̄ al-Bas

˙
āʾir

wa l-Albāb, 1st ed. S
˙
alāh

˙
al-Dı̄n al-Munajjid (Beirut, 1962); 2nd ed. ʿAbd al-ʿAzı̄z b. Nās

˙
ı̄r al-

Māniʿ (Riyadh, 1434/2013); 3rd ed. Raʿad al-H
˙
usaynı̄ (Cairo, 2013). For the calligrapher, see

Behrens-Abouseif,The Book inMamluk Egypt and Syria, pp. 141–142; Gacek, “Arabic scripts
and their characteristics”, passim; N. Çetin & U. Derman, İslam Kültür Mirasında Hat
San’atı (Istanbul, 1992), pp. 192–193, cat. 50–51.
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Fig. 41: The kāf and its anwāʿ (f.
6v)

Fig. 42: Measurement of the letters sı̄n and s
˙
ād (miʿ yār al-

h
˙
urūf) (f. 3r)452

Whereas the Jāmiʿ Mah
˙
āsin is a celebrated work, edited three times already, what

appears to have remained unnoticed is that, in the very same year, al-T
˙
ayyibı̄

authored a second calligraphic manual: Manchester, John Rylands Library,
Arabic MS 97 (vidi 7 pp.) (→ fig. 44).453 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 ʿAbd al-H

˙
amı̄d with advice to other

scribes, and specimens of naskh, tawāqı̄ʿ , riqāʿ , ghubār, riyāshı̄, … In spite of
overlapping material, Alphonse Mingana’s detailed description makes it clear
that this is not merely a second copy of the Jāmiʿ Mah

˙
āsin but an independent

work altogether.
A prime example ofmaterial that is common to bothworks yet used differently

is the following. In the Jāmiʿ al-Mah
˙
āsin, the riqāʿ script is illustrated by way of an

anonymous text (ff. 39v–41v, Qalam al-riqā, t
˙
arı̄qat al-ustādh Ibn Hilāl sāma-

h
˙
ahu dhu l-jalāl, opening line: Ammā baʿ du, h

˙
afiz

˙
akum allāh yā ahl hādhihi l-

s
˙
ināʿ a). This text has been identified by the editor of the 2013 ed. of the Jāmiʿ al-
Mah

˙
āsin, Ibn Nās

˙
ı̄r al-Māniʿ, as the first part of the well-known Letter to the

Secretaries, authored by the proverbial father of Arabic inshāʾ and secretary to
the late Umayyad caliphs, ʿAbd al-H

˙
amı̄d b. Yah

˙
yā l-Kātib (d. 86/705). This risāla

was widely available among the learnedMamluks, being included, among others,

452 The rombic points (nuqt
˙
) 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 shı̄n is left out of the alphabetically arranged sequence, as it has the same
shape as the sı̄n. 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-Qalqashandı̄’s S
˙
ubh

˙
al-Aʿ shā and Ibn Khaldūn’s Muqaddima.454 As it hap-

pens, we find the same risāla, now in full455, 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, RisālatʿAbd al-H

˙
amı̄d jaʿ alahā ka l-ʿ ahd ilā sāʾir al-

kuttāb). Al-T
˙
ayyibı̄’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-Qalqashandı̄, S
˙
ubh

˙
al-Aʿ shā fı̄ S

˙
ināʿ at al-Inshāʾ, ed. M. ʿA. al-R.

Ibrāhı̄m (Cairo, 1913–1919), I: 85–89. Situating it within the S
˙
ubh
˙
, the risāla is found in the

Muqaddima (Fı̄ l-mabādı̄ llatı̄ yajib taqdı̄muhā qabla l-khawd
˙
fı̄ kitābat al-inshāʾ), 3rd bāb

(Fı̄ s
˙
ifāt al-kuttāb wa ādābihim), 2nd fas

˙
l (Fı̄ ādāb al-kuttāb), 2nd nawʿ (H

˙
usn al-ʿ ishra), 5th

d
˙
arb (Ādāb ʿishrat man yumatt bi h

˙
urmatihi, ka l-jār, wa l-qās

˙
id, wa l-āmil, wa l-mudill bi

h
˙
aqq al-mufāwad

˙
a, wa l-mut

˙
āmaʿa, wa l-muh

˙
ād
˙
ara, wa l-salām wa l-maʿ rifa fı̄ l-s

˙
ibā, wa l-

s
˙
adāqa bayna l-ābāʾ wa ghayr dhālika min al-h

˙
uram allatı̄ lā yat

˙
arrih

˙
uhā ahl al-murūʾāt).

For an English translation of the risāla as given by Ibn Khaldūn, see F. Rosenthal, The
Muqaddimah: 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: ʿAbd al-
H
˙
amı̄d’s ‘Letter to the Secretaries’”, in J. Watkins & K.L. Reyerson (eds.), Mediterranean

Identities in the Premodern Era. Entrepôts, Islands, Empires (London/New York, 2016),
pp. 141–154.

455 The Jāmiʿ al-Mah
˙
āsin includes only the first part of the risāla (S

˙
ubh
˙
al-Aʿ shā, 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-T

˙
ayyibı̄’s hand have been identified: a copy of al-Dimyāt

˙
ı̄ (d. 814/

1411)’s two-volume h
˙
adı̄th work, called Mashāriʿ al-Ashwāq ilā Mas

˙
āriʿ al-ʿ Ush-

shāq, dated 877/1473 and copied for sultan Qāytbāy (Topkapı Sarayı Müzesi
Kütüphanesi, A 649/1-2) (non vidi). We may suspect to find more specimens of
his penmanship to surface in the future.456 For two specimens in al-T

˙
ayyibı̄’s

“invented” taʿ lı̄q script that were penned not by himself but bymamlūks, see the
Qis
˙
s
˙
at Mūsā maʿa l-Khid

˙
r, and the Qis

˙
s
˙
at Idrı̄sʿan Ibn ʿAbbās (→ 87, 126).

(109) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, K 989 (vidi)457

Kitābü’l-Miʿ rāc, a versified account of Muh
˙
ammad’s heavenly journey, with its

common description of heavenly and hellish topography. According to Karatay,
this Turkicmesnevı̄ of at least some 500 vv. in remel is based on the popular work
of Süleymān Çelebi (d. 1422), while Akar proposes Aksaraylı ʿĪsā as its author458.
The opening verses, in praise of God, run as follows:

Evvel allāh adını yād ėdelüm ❀ ʿIşk
˙
ın göŋülde bünyād ėdelüm

Evvel āh
˘
ır oldur dāyim ebed ❀ Her bir işe K

˙
ādir ü küfüven eh

˙
ad

Hı̄ç yoǧ-iken yaratdıʿālemleri ❀ İns ü cān u ādem ü dı̄v ü perı̄
Hem yaratdı yer ü gök ins ü melek ❀ Ay u güneş müşterı̄ çarh

˘
u felek

K
˙
udretile ay u gün doǧar batar ❀ H

˙
ükmin işler her biri buyruk

˙
tutar

S
˙
unʿ ıla ay u gün baǧlar s

˙
ūret ❀ Vėrür aŋaʿak

˙
l u ʿışk

˙
u maʿ rifet

Let us open with the name of God, ❀ Let us establish His love in [our heart].
First and last He is, everlasting and

eternal,
❀ Master of everything, and [none is]

“Equivalent to Him”459

While there was nothing, He created the
Universe,

❀ Mankind and soul, man, devil and fairy.

He created both heaven and earth, man
and angel,

❀ Sun and moon, Jupiter, orbit and
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
making,

❀ It is He who gives them reason, love and
knowledge.

The concluding verse, in Persian, communicates a stock motif, dear to all au-
thors:

456 Our Muh
˙
ammad b. H

˙
asan al-T

˙
ayyibı̄ is not by any chance identical to Muh

˙
ammad b.

Ibrāhı̄m al-T
˙
ayyibı̄, who penned a copy of Kamāl al-Dı̄nMuh

˙
ammad al-Sı̄wāsı̄ al-Iskandarı̄

al-H
˙
anafı̄’s (d. 861/1457) Kitāb al-Musāyara fı̄ l-ʿ Aqāʾid al-Munjı̄ya fı̄ l-Ākhira in 883/1478

(Paris, Bibliothèque nationale de France, Ar. 6558) (vidi)?
457 Karatay, Türkçe Yazmalar, nr. 2303.
458 M. Akar, Türk Edebiyatında Manzum Miʿ râc-nâmeler (Ankara, 1987), p. 159.
459 Quran, 112: 4.

A Library Browsed210

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


Īn navasthtam bi-mānad yādgār ❀ Man namānam ı̄n <bi-mānadū zakār>

I have written this, [in order for] the
memory [of me] to remain,

❀ [While] I myself do not remain, through
its recitation, <this [poem] will>!

The work was copied (katabahu) for Qānis
˙
awh by mamlūk <Qad

˙
ābirdı̄> min

Khāyir Bak min T
˙
abaqat al-Zimāmı̄ya in 23ff. The mesnevı̄ has been edited

twice.460As a narrativemesnevı̄ 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, Topkapı Sarayı Müzesi Kütüphanesi, M 79 (non vidi)461

A Qurʾān in 377ff. that was copied for Qānis
˙
awh around the 10th/16th cent.

(111) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, R 18 (vidi)462

Sūrat al-Fātih
˙
a& Sūrat al-Fath

˙
, two suras of the Qurʾān in exquisite Kufic script

on lacquered paper, copied for Qānis
˙
awh in Istanbul in 909/1503–04 by H

˙
amza

al-Sharafı̄ 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|Sackler463:

“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 themanuscript in the Ottoman
capital. The first three pages and the colophon on the last folio present large veneers in

460 S. Çimen, “15. Yüzyıla Ait AnonimbirMiʿrâc-Nâme”,MA thesis (T.C.MarmaraÜniversitesi,
İstanbul, 2010) (based on the Topkapı ms. and Süleymaniye, Lâleli 3756); H. Develi, “Eski
Türkiye Türkçesi Devresine Ait Manzum Bir Miracnâme”, İstanbul Üniversitesi Edebiyat
Fakültesi Türk Dili ve Edebiyatı Dergisi 28 (1998): 81–229 (identifying two more mss. in
Istanbul).

461 Karatay, Arapça Yazmalar, nr. 480.
462 Karatay, Arapça Yazmalar, nr. 265.
463 “Announcing OttomanVictory: 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-Fathmade 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:

Hādhihi hadı̄yatun ilāhı̄yatun wa tuh
˙
fatun bahı̄yatun. As

˙
bah
˙
tu mulhaman bi kitābat

hātayni l-sūratayn min baʿ da <l-istikhāra> min allāh <bi-karratayn>, thumma ka-
tabtuhumā tatabbuʿ an li l-mutaqaddimı̄n, wa h

˙
arrartuhumā tadhakkuran li l-mutaʾ-

akhkhirı̄n, wa zayyantu bayād
˙
ahāmasarratan li l-nāz

˙
irı̄n, wa<adrajtu> fı̄hā us

˙
ūlanwa

qawānı̄n tamussukan(sic) bi qawlihi ʿazza wa jalla, “Wa lā rat
˙
bin wa lā yābisin illā fı̄

kitāb mubı̄n”, wa tayammunan ʿalā sabı̄l al-tabarruk ilā h
˙
ad
˙
rat z

˙
illi llāh fı̄ l-ard

˙
ayn,

khalı̄fati llāhʿalā l-ʿ ālamı̄n, al-muʾayyad bi l-nas
˙
ri l-ʿ azı̄z wa l-fath

˙
i l-mubı̄n, ghiyāthi l-

h
˙
aqq wa l-khilāfa wa l-dı̄n, sult

˙
āni l-maliki l-ashraf Qānis

˙
awh al-Ghawrı̄, allāhumma

ns
˙
uruhu nus

˙
ratan li l-dı̄n, wa ftah

˙
ʿalayhi abwāb al-h

˙
aqqwa l-yaqı̄n bi l-fātih

˙
awa fath

˙
i l-

mubı̄n, wa jʿ al tuh
˙
fatı̄ hādhihi fı̄ bābihi al-asnā miftāh

˙
li l-fath

˙
i l-al-qarı̄b wa bid

˙
āʿ atı̄

hādhihi wası̄la li qabūl khāt
˙
irihi <l-labı̄bi>. Wa khadama bi kitābat ruqūmihā wa

taqarraba bi rtisām rusūmihā bi dār al-khilāfa Qust
˙
ant
˙
inı̄ya al-faqı̄r H

˙
amzat al-

Sharafı̄, ajrā llāh taʿ ālā qalama l-ʿ afw ʿalā zallātihi, <… > Muh
˙
ammad wa ālihi wa

s
˙
ah
˙
bihi al-<tābiʿ ı̄n> fı̄ malakātihi, sanat tisʿ wa tisʿmı̄ya.

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 theWord of God, powerful and
exalted is He above all, “And no moist or dry [thing] but that it is [written] in a clear
record,”464 [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 Qānis

˙
awh al-Ghawrı̄. O God!

Assist him in the religion, open for him the gates of truth and certainty in the Fātih
˙
a, 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 H

˙
amzat al-Sharafı̄, may God, exalted is He above all, move the pen of

forgiveness over his lapses <…>Muh
˙
ammad, His family, His Companions, who follow

His principles, in the year 909.

Karatay, followed in this by Uǧur Derman465, considered H
˙
amza to have been a

kātib of Qānis
˙
awh. 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 Qurʾān, 6: 59.
465 U. Derman, “Une sourate coranique calligraphiée au XVIe s. en caractères 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 Qānis

˙
awh’s kuttāb?After all, it would seem

thatH
˙
amza was hoping for his tuh

˙
fa at Qānis

˙
awh’s most sublime gate to become

the miftāh
˙
li l-fath

˙
al-qarı̄b, and for his bid

˙
āʿ a (“merchandise”!466) to attain the

qabūl khāt
˙
irihi…Alas, so far no other trace of H

˙
amza 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 Bāyezı̄d II (r. 886–918/1481–1512) and sent as a gift to the newly
enthroned ruler, Qānis

˙
awh al-Ghawrı̄. 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 16th century. As it happens, the
Ottomans have kept fairly itemized lists of the gifts exchanged between Bāyezı̄d II
and Qānis

˙
awh al-Ghawrı̄, so one might hope to find conclusive evidence here.467

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.468

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 toQust

˙
ant

˙
inı̄ya as dār al-khilāfa.

The easiest way out of this conundrum would be to simply treat Revân 18 as a
post-1517 Ottoman forgery, in which the name of the original dedicatee has been
overwritten with that of Qānis

˙
awh. Yet, while this elegant solution, suggested to

me by Carine Juvin469, answers the question of the anachronistic reference to dār
al-khilāfa, it also raises another: why Qānis

˙
awh? Assuming the ms. to have

postdated Qānis
˙
awh (given the dār al-khilāfa), why antedate thems. 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 andExhortation: AnArabic LiteraryOffering to theOttoman Sultan Selı̄mI”,
Journal of Arabic Literature 44 (2013): 181–239, here pp. 199–205.

467 İ. Gök, “Atatürk Kitaplıǧı M.C. 0.71 Numaralı 909–933/1503–1527 Tarihli İnʿâmât Defteri
(Transkripsiyon-Deǧerlendirme)”, PhD thesis (Marmara Üniversitesi, 2014). For refs. to the
relevant ff. , see C. Yüksel 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 Qānis
˙
awh of all people? Second, as anachronistic as dār al-khilāfamay sound

for Bāyezı̄d II’s reign, it remains to be verified whether this was really the case.
According to Selâhattin Tansel, the Krim khan Mengli Giray Khan (d. 921/1515)
already referred to Istanbul as Dār al-Khilāfa.470 Finally, returning to Simon
Rettig’s hypothesis once more, we could understand dār al-khilāfa as an
anachronistic reference that was made by the Ottomans most deliberately, as an
innocent yet ominous “slip of the pen”.

In short, Revân 18 is a puzzling item that presently raises more questions than
it answers…

(112) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, R 191 (non vidi)471

Al-Fad
˙
āʾil al-Jāmiʿ a fı̄ Asrār al-Fātih

˙
a, an anonymous tafsı̄r of the sūrat al-

Fātih
˙
a; the Qurʾān’s “best verse”, the āyat al-Kursı̄; the sūrat Ikhlās

˙
; etc. , and a

mention of their merits. Said to be an exquisite copy with a zigzag layout, written
in the name of Qānis

˙
awh in 34ff.

(113) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, R 729 (non vidi)472

Al-Būs
˙
ı̄rı̄’s al-Kawākib al-Durrı̄ya fı̄Madh

˙
Khayr al-Barı̄ya once more (→ 23, 49,

50/1, 81, 98, …), now copied for Qānis
˙
awh by ʿAlı̄ Bāy min Uzdamur in 29ff.

(114) Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, R 2057 (non vidi)473

Amajmūʿ of calligraphy, entitledKitāb fı̄hi Ah
˙
ādı̄th Sharı̄fa waH

˙
ukmwaWas

˙
āyā

wa Ghayr Dhālika. It was copied (khidmat) for Qānis
˙
awh (bi rasm) by mamlūk

Tānı̄ Bay min Jānim min T
˙
abaqat al-Qāʿat al-malikı̄ al-ashrafı̄. This is by all

means a precious item, which, for whatever reason, Karatay did not catalogue.
One wonders what more uncatalogued volumes the Topkapı library has in
store…

The work itself is undated but can probably be dated to Qānis
˙
awh’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, Arapça Yazmalar, nr. 2078.
472 Karatay, Arapça Yazmalar, nr. 8539.
473 The author owes this reference to ZerenTanındı (UludaǧÜniversitesi, Bursa). See Z. Tanındı,

Harmony of Line and Colour. Illuminated Manuscripts, Documents and Calligraphy in the
Sadberk Hanım Museum Collection, 2 vols. (İstanbul, 2019), I: 73.
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Qalam al-musalsal:
Allāhumma az

˙
illinı̄ tah

˙
taʿarshika yawma lā z

˙
ill illā z

˙
illukawa lā bāqı̄ illāwajhukawa lā

fānı̄ illā khalquka, yā arh
˙
am al-rāh

˙
imı̄n, wa s

˙
allā llāh ʿalā sayyidinā Muh

˙
ammad wa

ālihi wa s
˙
ah
˙
abihi waʿishratihi l-t

˙
āhirı̄n wa sallama kathı̄ran.

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,
Muh

˙
ammad, His Family, His Companions, and Pure Friends, and grant [them] much

salvation!

One can only imagine howmany hoursmamlūkTānı̄Bay had already spent while
bent over choicemodels of calligraphy, thus learning by sensual perception (h

˙
iss)

as the first stage of his training, and howmanymufradāt andmurakkabāt 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…474 As such, the work resonates

Fig. 46: Qalam al-Musalsal (f. 2v)

474 For the training of calligraphers, see Roxburgh, “The Eye is Favored for Seeing theWriting’s
Form”, passim. Mufradāt (“singulars”) and murakkabāt (“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-T
˙
ayyibı̄’s twomanuals (→ 108, especially his specimen ofmusalsal,

K 882, ff. 29v–32r), the calligraphic manual-cum-Fürstenspiegel dealt with below
(→ 131), and the two petitions in taʿ lı̄q script (→ 87, 126).

(115) (X) Istanbul, Türk ve İslam Eserleri Müzesi, 508 (vidi of select ff.)475

A single-volume Qurʾān in 643ff. , copied by an unknown hand. As the com-
missioner of the ms. is referred to as “emir Qānis

˙
awh” (bi rasm khizānat

mawlānā al-maqarr al-ashraf al-karı̄m al-ʿ ālı̄ al-mawlawı̄ al-sayyidı̄ al-<…> al-
makhdūmı̄ al-sayfı̄), Alison Ohta first identified this Qānis

˙
awh as the future

sultan Qānis
˙
awh al-Ghawrı̄.476 However, based on her later examination of the

inscriptions on the binding’s filigree doublures (referring to Qānis
˙
awh as the

amı̄r ākhūr kabı̄r), she has now renounced this identification, and instead
convincingly argues for the ownership of one of Qānis

˙
awh’s numerous name-

sakes who, unlike Qānis
˙
awh al-Ghawrı̄, did hold the office of master of the

stables: Qānis
˙
awh Khamsmiʾa, the short-reigning sultan Abū Saʿı̄d Qānis

˙
awh (r.

903–905/1498–1500) (→ 4, 30).477 This Qurʾān must have been copied sometime
following 886/1481, when he was appointed as amı̄r ākhūr kabı̄r.

What makes this Qurʾān 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 Qurʾān the
only interlinear Turkic Qurʾān 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 – Preußischer 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.478

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.Unustası (ed.), The 1400th Anniversary of the Qurʾan.Museum of Turkish and Islamic Art
Qurʾan Collection (Istanbul, 2010), pp. 99, 266–267 (including pictures of the outside and
inside cover); Farhad& Rettig, The Art of the Qurʾan, pp. 262–265. The ms. is also discussed
in a forthcoming article of Alison Ohta, “Mamluk Qurʾans: Opulence and Splendor of the
Islamic Book” (paper presented at the conference “The Word Illuminated: Form and
Function of Qurʾanic Manuscripts”, 1–3 December, 2016, Washington D.C.).

476 A. Ohta, “Filigree bindings of the Mamluk period”, Muqarnas 21 (2004): 267–276, here
pp. 273–274.

477 Ohta, “Covering the Book”, pp. 317–321.
478 Flemming, “Zum Stand der mamluk-türkischen 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 Kütüphane, 06 Mil Yz A 2848 (vidi): while this has been iden-
tified as a Mamluk Qurʾān translation and commentary, this identification is
tentative at best, since it is based on linguistic grounds only.479

The Qurʾān’s patron, Qānis
˙
awh Khamsmiʾa, was an intimus of sultan Qāytbāy

and a brother-in-lawof the latter’s dawādār, YashbakminMahdı̄, and, clearly, he
shared their interest in Turkic literature: apart from the Qurʾān translation, he
also commissioned a copy (bi rasm khizānat… Qānis

˙
awh amı̄r ākhūr kabı̄r) of

the divan of ʿĀşık
˙
Paşa (→ 3-1), the so-called Ǧarı̄b-Nāme, a long Turkic didactic

mesnevı̄, written in 1330 (Süleymaniye Laleli 1752M1) (non vidi).480 Significantly,
the only other Mamluk copy that we knowof was one commissioned by Yashbak
min Mahdı̄ (2 vols. , Süleymaniye, Lâleli 1752 M, M 2) (non vidi). For com-
pleteness sake, I may supplement these two works owned by Qānis

˙
awh

Khamsmiʾa with five more:
– Muh

˙
ammad b. Abı̄ l-Fath

˙
al-S

˙
ūfı̄ al-Shāfiʿı̄, Kitāb al-S

˙
afwa fı̄ Was

˙
f al-Mam-

lakat al-Mis
˙
rı̄ya (→ 4).

– Perhaps Ibn Balabān’s Kitāb al-Rawd
˙
at al-Sanı̄ya fı̄ Fiqh al-H

˙
anafı̄ya (→ 30).

– At least one vol. of Ibn Taghrı̄birdı̄’s al-Nujūm al-Zāhira fı̄ Mulūk Mis
˙
r wa l-

Qāh
˙
ira: Topkapı Sarayı Müzesi Kütüphanesi, A 2975 (bi rasm).

– al-Būs
˙
ı̄rı̄, al-Kawākib al-Durrı̄ya fı̄ Madh

˙
Khayr al-Barı̄ya: the ubiquitous al-

Būs
˙
ı̄rı̄ copy, auctioned by Christie’s (non vidi). Interestingly, this ms. is said to

have first belonged to the preceding sultan, Muh
˙
ammad b. Qāytbāy (→

Chapter Three).481

– Anon., al-ʿ Izz wa l-Tashrı̄f fı̄ T
˙
āliʿ al-Maqām al-Sharı̄f Mawlānā l-Mālik al-

Malik al-Z
˙
āhir Abū Saʿ ı̄d Qānis

˙
awhʿAzza Nas

˙
ruhu482: the zāyirja or horoscope

for the exact moment of the sultan’s accession: 41° 52’ before the Noon Prayer
on the 18th of Rabı̄ʿ al-Awwal 904. In the first part, the astrologer identifies the
t
˙
āliʿ or ascendant sign (21° in Sagittarius), positions the remaining eleven
Burūj, seven Kawākib, and the Raʾs andDhanab al-Jawzahar (i. e. , the Moon’s
ascending and descending node), and casts several sihām (lots). The typical
12-panel horoscope diagram is conveniently supplemented with two more

479 See F. Bakırcı, “Tefsirü’l-Kur’an (80b–120b). Giriş –Metin –Dizin – Tıpkıbasım”, MA thesis
(T.C. Mimar Sinan Güzel Sanatlar Üniversitesi, 2008); N. Güler Tumkaya, “Tefsirü’l-Kur’an
(40b–80a). Giriş –Metin –Dizin –Tıpkıbasım”, MA thesis (T.C.Mimar SinanGüzel Sanatlar
Üniversitesi, 2009); and D. Selçuk, “Tefsirü’l-Kur’an (1a–40a). Giriş – Metin – Dizin – Tıp-
kıbasım”, MA thesis (T.C. Mimar Sinan Güzel Sanatlar Üniversitesi, 2009).

480 Z. Tanındı, “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 Seemy forthcoming “Misreading the Stars at theMamluk Court: TheHoroscope (Zāyirja) of

al-Malik al-Z
˙
āhir Qānis

˙
awh Khamsmiʾa (r. 903–905/1498–1500)”.
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tables that provide the essential and accidental qualities of the various burūj
and kawākib.
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
Qānis

˙
awh’s family and property, reputation, friends and enemies, and even

death, the anonymousʿālim al-nujūm foretells a kathrat al-saʿ āda wa tarāduf
al-khayrāt for al-Z

˙
āhir Qānis

˙
awh, and the istiqrār qadamihi l-sharı̄f fı̄ l-mulk

bi l-ʿ izza wa l-saʿ āda wa l-farah
˙
wa l-surūr (. .) wa l-t

˙
arab wa kathrat al-h

˙
ubūr

(f. 8v). Yet, it will be recalled that the sultan’s joy only lasted as long as it did.
Either the stars had beenwrong, or the astrologer hadmisread them…Thems.
is preserved as a unicum in 18ff. in theQatar National Library (Maktabat Qat

˙
ar

al-Wat
˙
anı̄ya, HC.MS.01087) (vidi), and stands out for being the only (!) known

horoscope for a Mamluk sultan.483 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.

483 In 1983, David King knew of only one Mamluk individual horoscope, this time for an amir
(“The Astronomy of theMamluks”, 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).

Fig. 47
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On f. 4v (→ fig. 47), there is a marginal addition that summarizes al-Z
˙
āh
˙
ir

Qānis
˙
awh’s horoscope: Sanat 904 fı̄ R ʾ (= Rabı̄ʿ al-Awwal) yawm al-jumʿ a 18,

wa l-bāqı̄ li l-z
˙
uhr 4<3> daraja, al-t

˙
āliʿ h

˙
āʾ (= al-Qaws) Kʾ (= 21°). Interest-

ingly, this addition is topped by another addition that records the date of
accession of Qānis

˙
awh al-Ghawrı̄: Salt

˙
anat al-malik al-Ashraf Abū l-Nas

˙
r al-

Ghawrı̄mustahall Shawwāl sanat 906 <min kitāb….). Unfortunately, for this
date no horoscope is cast.

(116) Jerusalem, National Library of Israel, Yahuda Collection Ms. Ar. 294
(vidi)484

Majmūʿ H
˙
ikāyāt wa Nawādir, an anonymous collection of a variegated nature,

including munājāt of Mūsā, the story of the well-known “drunken” Sufi Abū
Yazı̄d al-Bist

˙
āmı̄, the death of Mūsā, some fatwas, tafsı̄r of some āyāt, etc. Its

opening line runs as follows:

Wa ruwiya ʿan al-nabı̄y s
˙
allā llāh ʿalayhi wa sallama annahu qāla: inna akhı̄ Mūsā

ʿalayhi l-salāmqāla fı̄munājātihi: yā rabb innı̄ akhāf min arbaʿ at ashyāʾ: min al-faqr wa
sakarāt al-mawt wa z

˙
ulmat al-qabr wa ahwāl yawm al-qiyāma. Qāla llāhʿazza wa jalla:

in khifta min al-qabr fa s
˙
alli s

˙
alāt al-d

˙
uh
˙
ā h
˙
attā ūminuka min l-faqr, wa in khifta min

sakarāt al-mawt fa s
˙
alli s

˙
alāt

˙
al-zawāl h

˙
attā “Uhawwinuhāʿalayka”, wa in khifta min

z
˙
ulmat al-qabr wa d

˙
ı̄qatihi fa s

˙
alli mā bayna l-maghrib wa l-ʿ ishāʾ wa hiya s

˙
alāt al-

awābı̄n, wa in khifta min ahwāl yawm al-qiyāma fa s
˙
alli s

˙
alāt al-layl tanjū min ahwāl

yawm al-qiyāma. Qāla l-Nabı̄y s
˙
allā llāh ʿalayhi wa sallama, “Ummatı̄ ʿalā thalāthat

as
˙
nāf: s

˙
inf (sic) yashbahūna l-malāʾika, wa s

˙
inf yashbahūna l-anbiyāʾ, wa s

˙
inf yash-

bahūna l-bahāʾim. Fa ammā lladhı̄na yashbahūna l-malāʾika fa himmatuhum tasbı̄h
˙

wa tah
˙
mı̄d, wa ammā lladhı̄na yashbahūna l-anbiyāʾ fa himmatuhum al-s

˙
alāt wa l-

s
˙
iyām, wa ammā lladhı̄na yashbahūna l-bahāʾim fa himmatuhum al-akl wa l-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] Hismunājāt, ‘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 S

˙
alāt al-D

˙
uh
˙
ā up to “Ūminuka min al-faqr”; if you fear the

agony of death, then pray the S
˙
alāt al-Zawāl up to “Uhawwunukaʿalayka”; 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 S

˙
alāt al-Awābı̄n; and if

you fear the terrors of the Day of Resurrection, then pray the S
˙
alāt 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 TurkishManuscripts 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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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 Qānis
˙
awh (bi rasm khizānat, → fig. 48) by

Yūnus al-Muh
˙
ammadı̄ min T

˙
abaqat al-Ashrafı̄ya al-Malikı̄ al-Ashrafı̄ in 61ff. ,

and appears to be a unicum.

(117) Jerusalem, National Library of Israel, Yahuda Collection Ms. Ar. 295
(vidi)485

Al-Būs
˙
ı̄rı̄’s al-Kawākib al-Durrı̄ya fı̄ Madh

˙
Khayr al-Barı̄ya, copied (katabahu)

bymamlūk Uzbak b. Tānı̄ Bak min T
˙
abaqat al-Qas

˙
r al-sharı̄f al-malikı̄ al-ashrafı̄

(→ fig. 49) for Qānis
˙
awh (bi rasm khizānat mawlānā…) 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

Fig. 48: Frontispiece of Ms. Ar. 294 (f. 2r)

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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inscribed inside Qānis
˙
awh’s mosque-madrasa. This verse is the first of the fol-

lowing five that conclude this celebrated qas
˙
ı̄da’s eighth section, which is entitled

“The Messenger’s Jihād and Campaigns” (vv. 135–139):486

Wa man takun bi rasūli llāhi nus
˙
ratuhu ❀ In talqahu l-usdu fı̄ ājāmihā tajimi

Wa lan tarāmin walı̄yin ghayri muntas
˙
iri ❀ Bihi wa lāminʿadūwin ghayri munqas

˙
imi

Ah
˙
alla ummatahu fı̄ h

˙
irzi millatihi ❀ Ka l-laythi h

˙
alla maʿ a l-ashbāli fı̄ ajami

Kam jaddalat kalimātu llāhi min jadalin ❀ Fı̄hi wa kam khas
˙
s
˙
ama l-burhānu min

khas
˙
imi

Kafāka bi l-ʿ ilmi fı̄ l-ummı̄yi muʿ jizatan ❀ Fı̄ l-jāhilı̄yati wa l-taʾdı̄bi fı̄ l-yutumi

Whoseover is succoured by God’s
Messenger

❀ If lions were to find him in their lair, they
would fall silent.

You will find no friend of his who is not
victorious;

❀ Nor any foe who is not broken.

He settled his community in the
stronghold of his creed,

❀ Like a lion with its cubs in its lair.

How many an opponent did the Words of
God refute,

❀ How many an adversary was vanquished
by the Proof.

It is miracle enough for you that an
illiterate should achieve such knowledge

❀ In the Age of Ignorance, that an orphan
should acquire such refinement.

In Suzanne Stetkevych’s reading, the Qas
˙
ı̄dat al-Burda is as much about the

Prophet Muh
˙
ammad 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 ʿAbbāsid caliphs such as al-Muʿtas

˙
im and their

imperial armies and the Prophet and his Companions as warriors”.

Indeed, she continues,

“(t)he recasting of Sı̄rah-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-

Fig. 49: The kataba finispiece of Ms. Ar. 295

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 ʿAbbasid Age.”487

A similar retrojection must have taken place in the Ghawrı̄ya, now one that
establishes a concordance not between the Abbasid caliphs and the Prophet, but
between Qānis

˙
awh and the Prophet. How far exactly this mythic concordance

went we couldn’t tell, unfortunately… Did Qānis
˙
awh, himself of a mamlūk

background, think of himself as an ummı̄who had turnedʿālim, a yatı̄mwho had
turned muta’addib, not unlike Muh

˙
ammad (v. 139)? Or was, for him, their

concordance limited toMuh
˙
ammad’s role as amilitary 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, Raşid Efendi 204 (vidi)

Al-Durrat al-Mud
˙
ı̄ya fı̄ l-Ah

˙
ādı̄th al-Nabawı̄ya, copied (khidmat) by al-mamlūk

ʿAlı̄ Bāy min Baktamur min T
˙
abaqat al-Zimāmı̄ya for Qānis

˙
awh (bi rasm khi-

zānat) in 31ff. The sultan’s name on the frontispiece is rather blurred, but seems
to read Qānis

˙
awh rather than Qāytbāy.

In the introduction following the basmala and h
˙
amdala (→ fig. 50), the author

(ʿAlı̄ Bāy himself ?) clearly expresses the wish for his writing to be included in the
sultan’s khizāna:

(f. 2v) Ammā baʿ du, ayqaz
˙
anā llāh (…) wa ʿas

˙
amanā min ghawāʾı̄l al-alsina. Fa hādhā

majmūʿ muh
˙
tawinʿalā tadhkı̄r wa adhkār wa riwāyāt wa akhbār wa ah

˙
ādı̄th wa athār,

thamaratuhā li man tadabbarahā s
˙
alāh

˙
qalbihi wa lisānihi li mā yantaz

˙
ir min mujāzāt

rabbihi wa ih
˙
sānihi. Ah

˙
babtu an an (sic) ahdiya dhālika ilā l-khizānat al-sharı̄fat al-

mawlawı̄yat al-malakı̄ya (sic) al-mālikı̄yat al-ʿ ālimı̄yat al-ʿ āmilı̄yat (f. 2r) al-ʿ ādilı̄yat al-
ashrafı̄ya, lā zālat in shāʾa llāh taʿ ālāmaʿmūrat al-ribāʿ maʾhūlat al-intifāʿ khallada llāh
taʿ ālāmulk mālikihā wa thabbata qawāʿ id dawlatihā bi Muh

˙
ammad wa ālihi, lā h

˙
awla

wa lā quwwat ilā bi llāh al-ʿ alı̄y al-ʿ az
˙
ı̄m.

Qāla l-imāmal-Ghazzāli rah
˙
imahu llāh, “Ammā l-h

˙
ikma fa innahāʿat

˙
āʾmin allāhʿazza

wa jalla yuʾtı̄hā man yashāʾ minʿibādihi.”

Now, God has awakened us (…) and has safeguarded us from the dangers of the
tongues. This is a collection that contains tadhkı̄r, adhkār, riwāyāt, akhbār, hadiths and
āthār, 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 Muh

˙
ammad 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-Ghazzālı̄, 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.”

By way of an example, a question posed to ʿAlı̄ b. Abı̄ T
˙
ālib:

(f. 6r) Wa suʾilaʿAlı̄ rad
˙
iya llāhʿanhu, “Mā athqal min al-samāʾ wa mā awsaʿ min al-ard

˙
wa mā aghnā min al-bah

˙
r wa mā ashadd min al-h

˙
ajar wa mā ah

˙
arr min al-nār wa mā

abrad min al-zamharı̄r wa mā amarr min al-samm?” Wa qāla rad
˙
iya llāh ʿanhu, “Al-

buhtānʿalā l-barı̄ʾ athqal min al-samā wa l-khawf awsaʿ min al-ard
˙
wa qalb al-munāfiq

ashadd min al-h
˙
ajar (f. 6v) wa qalb al-qāniʿ aghnā min al-bah

˙
r wa l-sult

˙
ān al-jāyir ah

˙
arr

min al-nār wa l-h
˙
āja ilā l-laʾı̄mabradmin al-zamharı̄r wa l-s

˙
abr amarrmin al-sammwa

qı̄la l-namı̄ma amarr.”

ʿAlı̄, 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?” ʿAlı̄,
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.”

Fig. 50: The author’s preface

A Library Browsed224

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


(119) Leiden, University Library, Or. 303 d (vidi of frontispiece)488

The eight volume of Ibn Wah
˙
shı̄ya’s (late 3rd-early 4th/10th cent.) al-Filāh

˙
at al-

Nabat
˙
ı̄ya, in 221ff. , 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 c and Or. 303 d. As stated in the Catalogus Codicum Ori-
entalium, and as communicated by Boris Liebrenz (Leipzig, personal commu-
nication), Or. 303 c dates from Qānis

˙
aw’s reign, as is suggested (yet not proven,

see Chapter Three!) by the frontispiece489 (bi rasm khizānat al-maqām … Qā-
nis
˙
awh al-Ghawrı̄). According to Lucia Raggetti, the ms. is incomplete at the end

and thus lacks a colophon.490

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)491

Risāle-i Deste-i Gül fı̄ Keyfı̄yet-i H
˘
alk
˙
et-i l-Cinnı̄n ve Tevlı̄dihi, an anonymous

Turkic work in 32ff. dedicated to Qānis
˙
awh, 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 Qānis

˙
awh, the opening line:

(f. 5r) Ammā baʿ du türāb-i bāb-i erbāb-i ūlā’l-elbāb fak
˙
ı̄r-i h

˙
ak
˙
ı̄r-i meksūrü’l-bāl mü-

şevveşü’l-ah
˙
vāl maʿ a k

˙
ılleti’l-biżāʿ at ve kesreti’l-bat

˙
ālet şöyle tak

˙
rı̄r ėder ki (…) tertı̄b-i

bir risāle bel bir mak
˙
āle dür mutażammın-i fevāyid-i ferāyid-i keyfı̄yet-i tevellüd-i benı̄

Ādem ki zübde-i ʿālemdür ki ne t
˙
avır erh

˙
ām-i ümmihātda beslenür … ve ne t

˙
arı̄k

˙
dan

mah
˙
ābis-i menāh

˙
is-i ʿademden k

˙
ażā-i s

˙
ah
˙
rā-i vücūda k

˙
adem bas

˙
ar ve ne tertı̄b birle

medāric-iʿömr-i t
˙
abı̄ʿ ı̄ye çık

˙
ar ve ne yol birle nüzūl ėder tā nihāyet-iʿömr-i t

˙
abı̄ʿ ı̄ye yėter.

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.J. 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.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, III: 282–283; J.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 risāle, or rather, of a mak
˙
āle, [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, inwhat 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 khalq al-
insān.

One can image this deste-i gül (“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 Shāh-Nāma translation and in theDublinmajālis text
(→ 17, 107). In relation to the rose, consider the following anecdote, as recorded
by Ibn Iyās492:

Fa lammā nfad
˙
d
˙
a l-majlis qāma l-sult

˙
ān wa dakhala ilā l-bah

˙
ra llatı̄ anshaʾahā bi l-

maydān wa ʿazama ʿalā l-umarāʾ wa h
˙
ad
˙
ara l-atābakı̄ Qurqmās wa l-umarāʾ al-mu-

qaddimı̄n. Fa lammā takāmala l-majlis ah
˙
d
˙
ara l-sult

˙
ān fūt

˙
a fı̄hā ward min bustān al-

maydān. Fa akhadha min dhālika l-ward warda wa shammahā thumma dafaʿ ahā ilā l-
atābakı̄ Qurqmās, fa akhadhahā wa qāma wa qabbala l-ard

˙
. Thumma akhadha wardat

ukhrā wa shammahā thumma dafaʿ ahā ilā Dawlāt Bāy amı̄r silāh
˙
, fa akhadhahā wa

qāma wa qabbala l-ard
˙
. Thumma akhadha wardat ukhrā wa shammahā thumma da-

faʿ ahā ilā Sūdūn al-ʿ Ajamı̄ amı̄r majlis, fa akhadhahā wa qāma wa qabbala l-ard
˙
.

Thumma farraqa ʿalā jamı̄ʿ al-umarāʾ al-muqaddimı̄n li kull wāh
˙
id warda fa yaʾkhu-

duhā wa yaqūm wa yuqabbil al-ard
˙
. Fa qabbalū lahu l-ard

˙
al-umarāʾ al-muqaddimı̄n

jamı̄ʿuhum fi dhālika l-yawm li ajl al-ward, h
˙
attāʿudda dhālika min al-nawādir.

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 atābakQurqmās 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 hippodromewere
[wrapped]. He took one of the roses, smelled it and handed it over to atābak Qurqmās,
who took it, stood up and kissed the ground. The sultan then took another rose, smelled
it and handed it over to Dawlāt Bāy, the amı̄r silāh

˙
, who took it, stood up and kissed the

ground. The sultan then took another rose, smelled it and handed it over to Sūdūn al-
ʿAjamı̄, the amı̄r 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 Iyās, Badāʾiʿ al-Zuhūr, IV: 176–177.
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This immediately brings to mind the following painting by Nak
˙
k
˙
āş Sinān Bey of

Meh
˙
med II smelling a rose (Topkapı SarayıMüzesi Kütüphanei, H 2153, f. 10r) (→

fig. 51), known first and foremost as a very early example of Western influence in
Ottoman portraiture:

Qānis
˙
awh’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.493

In light of this latter association, Ibn Iyās’s anecdote resonates deeply with the
novel temporal partition coined by Walter Andrews and Mehmet Kalpaklı, the
Age of Beloveds.494 Concluding, given Qānis

˙
awh’s (alleged) interaction with

Ibrāhı̄m-i Gülşenı̄, it is worth pointing out that the rose was a key concept within
the Gülşenı̄ye branch of the Khalwatı̄ya, founded by this very Ibrāhı̄m. Indeed,
the rose lent more to this t

˙
arı̄qa than part of its name. Among others, the acts of

Fig. 51: Meh
˙
med II smelling a rose

493 For the rose in Ottoman culture, rich starting points are provided by B. Ayvazoǧlu, “The
Rose in Ottoman Aesthetics”, in H.C. Güzel 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.J. Roxburgh (ed.), Envisioning Islamic Art and Architecture.
Essays in Honor of Renata Holod (Leiden/Boston, 2014), pp. 223–249.

494 W.G. Andrews & M. Kalpaklı, 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 Kutubhâne 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.”495

(121) London, British Library, Add. 24363 (non vidi)496

Tuh
˙
fat al-Khawāt

˙
ir wa Nuzhat al-Nawāz

˙
ir, according to the catalogers, the last

will of caliph ʿUmar (r. 13–23/634–644) to his son, copied (katabahu) for Qā-
nis
˙
awh al-Ghawrı̄ by al-mamlūkQarākuzmin SūdūnminT

˙
abaqat al-S

˙
andalı̄ya497

al-malikı̄ al-ashrafı̄ in 21ff. in 906/1501.
Could it be that, unlike those of, e. g. , ʿAlı̄ and Abū H

˙
anı̄fa (→ 96, 101, 102, 104/

2), ʿUmar’s was
˙
ı̄ya as an independent title is quite rare? Or are we in fact dealing

not with ʿUmar’s last will, but with ʿAlı̄’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 ʿAlı̄…

(122) London, British Library, Or. 5103 (vidi)498

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 Kitāb al-Arbaʿ ūna
H
˙
adı̄th, and “written by the order of Qānis

˙
awh for Aqbulāt

˙
”.

In reality, we are dealing with an arbaʿ ūna collection authored by IbnH
˙
ajar al-

ʿAsqalānı̄ (→ 49/1b) in the year of his death (851/1447) and called al-Arbaʿ ūna fı̄
Radʿ al-Mujrimʿan Sabb al-Muslim.As to be expected, rather thanwritten for, the
work was copied by (katabahu) al-mamlūk Aq Bulāt

˙
min Qānibak for Qānis

˙
awh

(bi rasm al-maqām al-sharı̄f) in 26ff. The preface and the first h
˙
adı̄th run as

follows:

495 Ayvazoǧlu, “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-Sunbulı̄ya.
498 A.G. Ellis&E. Edwards,ADescriptive List of the ArabicManuscripts Acquired by the Trustees

of the British Museum since 1894 (London, 1912), p. 20.
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(f. 1v) Bi smi llāh al-rah
˙
mān al-rah

˙
ı̄m. Al-h

˙
amdu li llāh rabb al-ʿ ālamı̄n. Ammā baʿ d h

˙
amd

allāh alladhı̄ʿaz
˙
uma qadru man amana (sic) bihi wa aslama, wa l-s

˙
alāt wa l-salāmʿalā

nabı̄hi lladhı̄ sharaʿ a li ummatihi sunan al-dı̄n (f. 2r) wa bayyana lahum sunan al-
muhtadı̄n wa ʿallama, s

˙
allā llāh ʿalayhi wa ʿalā ālihi wa s

˙
ah
˙
bihi, wa sallama lladhı̄na

kānū yatalaqqawna amrahu bi l-qabūl, wa sallim yā dhā l-jalāl wa l-ikrām wa rad
˙
iya

llāhʿan sādātinā as
˙
h
˙
āb rasūl allāh ajmaʿ ı̄na. (f.2v)Wabaʿ du fa hādhihi arbaʿ ūna h

˙
adı̄than

munaqqāt min kutub al-s
˙
ih
˙
āh
˙
wa l-sunan fı̄ taʿ z

˙
ı̄m al-muslim wa l-zajr ʿan sabbihi wa

z
˙
ann al-sūʾ bihi wa taʿ ammud z

˙
ulmihi fı̄ salmihi wa h

˙
arbihi, katabtuhāʿiz

˙
atan li man

basat
˙
a lisānahu wa yadahu fı̄ (f. 3r) l-muslimı̄na intihākan li aʿ rād

˙
ihim wa stikthāran

mimmā yas
˙
ı̄r ilayhi min jawāhirihim wa aʿ rād

˙
ihim (sic) maʿ a qillatʿilmihi waʿwijājihi

wa taʿ arrud
˙
li sakhat

˙
rabbihi wa ghtarra bi h

˙
ilmihi wa stidrājihi,ʿasā llāh an yarzuqahu

(f. 3v) l-tawba wa l-ināba, fa yaqtadi bi l-salaf al-s
˙
ālih

˙
min al-s

˙
ah
˙
āba wa ittibāʿ (sic) al-

s
˙
ah
˙
āba, wa llāh “Yud

˙
ill man yashāʾ wa yahdı̄ man yashāʾ”.

Al-h
˙
adı̄th al-awwal:ʿan Abı̄ Hurayra rad

˙
iya llāhʿanhu, anna Rasūla llāh (f. 4r) s

˙
allā llāh

ʿalayhi wa sallama qāla: “Al-muslim akhā (sic) l-muslim, lā yaz
˙
limuhu wa lā yakhd-

hiluhu (sic) wa lā yah
˙
qiruhu bi h

˙
asb mraʾin min al-sharr an yah

˙
qir akhāhu l-muslim.”

Rawāhu Muslim.
Al-h

˙
adı̄th al-thānı̄: (f. 4v) (…)

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 inHim 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 theMuslims,
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.”499

The first tradition:
[It is related] on the authority of Abū 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
otherMuslim’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 Qurʾān, 74: 31.
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brother Muslim is evil.” Narrated by Muslim.
The second tradition: (…)

In the 1406/1986 edition500, based on a ms. that was copied by Ibn H
˙
ajar’s

grandson, Yūsuf b. Shāhı̄n al-Jamāl (Cairo, Dār al-Kutub Taymūr H
˙
adı̄th 428,

15ff.), the editor’s claim that his was an editio princeps is wrong, since the work
(here entitled Arbaʿ ūna H

˙
adı̄than fı̄ Taʿ z

˙
ı̄m al-Muslim wa l-Zajrʿan Sabbihi501) is

included in a work that was published already in 1329/1911: the Majmūʿ al-
Arbaʿ ı̄na Arbaʿ ı̄na min Ah

˙
ādı̄th Sayyid al-Mursalı̄na, a 40 x 40 h

˙
adı̄th collection,

authored by the late 19th-early 20th century prolific Palestinian scholar, Yūsuf b.
Ismāʿı̄l al-Nabhānı̄ (d. 1350/1932).502

Next to the copies of the British Library and the Dār al-Kutub, at least two
moremss. should be available: Jerusalem, National Library of Israel, Yah. Ar. 147,
ff. 123r–126r (dated 998/1589) (non vidi); Riyadh, Maktabat Jāmiʿat al-Imām
Muh

˙
ammad b. Saʿūd al-Islāmı̄ya, Ms. 8410, 5ff. (non vidi).

(123) London, British Library, Or. 12012 (vidi)503

Al-Suyūt
˙
ı̄’s Kitāb al-Wasāʾil ilā Maʿ rifat al-Awāʾil, a historical work on the

awāʾil, the origin of things, abridged from al-ʿAskarı̄’sKitāb al-Awāʾil.Questions
dealt with include: what was the first building erected on earth (a temple atMecca
by Adam), who invented taxation (Moses), who was the first to wear a turban
(Alexander the Great), … The work was copied (katabahu) for Qānis

˙
awh

˙
(bi

rasm al-maqām) bymamlūk Qānis
˙
awh min Anasbāy min T

˙
abaqat al-Rafraf bi l-

H
˙
awsh al-Sharı̄f al-Malikı̄ al-Ashrafı̄ 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 Qānis

˙
awh’s

khazāʾinı̄ya (hādhā l-kitāb kāna fı̄ khizānat kutub al-sult
˙
ān Qānis

˙
awh), while a

second bi rasm note504 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-H
˙
uwaynı̄ al-Salafı̄ (Beirut, 1406/1986).

501 Apart from these two titles, it would seem that IbnH
˙
ajar’s work is also referrred to asRadʿ al-

Mujrim fı̄ Dhabbʿan ʿIrd
˙
al-Muslim.

502 Published already in Beirut, 1329/1911 (collection 39, pp. 355–360). For a more recent ed.,
see Majmūʿ al-Arbaʿ ı̄na Arbaʿ ı̄na min Ah

˙
ādı̄th Sayyid al-Mursalı̄n, yashtamil ʿalā arbaʿ ı̄na

kitāban kull minhā yashtamilʿalā arbaʿ ı̄na h
˙
adı̄than fı̄ l-mah

˙
āsin wa l-h

˙
ikamwa l-ah

˙
kāmwa

shamāʾilihi s
˙
allā llāhʿalayhi wa sallama wamuʿ jizātihi wa dalāʾil nubūwatihi wa āyātihi wa

khas
˙
āʾis
˙
ihi (…), taʾlı̄f al-Shaykh al-ʿ AllāmaYūsuf b. Ismāʿ ı̄l al-Nabhānı̄, ed. Ah

˙
mad Farı̄d al-

Mazı̄dı̄ (Beirut, 1431/2010), collection 39, pp. 419–427.
503 See A.S. Fulton, “AMamlūk ArabicManuscript”, The BritishMuseumQuarterly 16/4 (1952):

93–95.
504 The name in this second note is illegible, but is clearly not Qānis

˙
awh’s (bi resm- h

˘
izānet-i sı̄dı̄

ve mevlāı̄ ve devletlü efendim <….> Paşa el-muʿ az
˙
z
˙
am dāme sümūvuhu).
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28, 55, 90, Chapter Three). MuhammadWaley’s statement, hesitantly repeated by
Emilie Savage-Smith, that this manuscript was penned by no other than sultan
Qānis

˙
awh himself is clearly wrong.505

(124) Manchester, John Rylands Library, Arabic MS 704 (vidi)506

A Qurʾān in one volume of 470ff. Contrary to previous statements, this ms. was
not copied in Qānis

˙
awh’s mosque around 1500, and was not even commissioned

by Qānis
˙
awh himself.507 In fact, according to Ohta, we are dealing with a late 14th-

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 Qāns

˙
awh al-Ghawrı̄ 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.

Fig. 52: Frontispiece with two ex libris
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century Qurʾān that only “obtained this association with the sultan through the
presence of an ownership stamp in his name”508.

The entire work, fully digitized now509, made its appearance in popular media
as “the world’s largest Qurʾān” (?), 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).

(125) (P) Oxford, Bodleian Library, MS Bruce 70 (vidi)

In an 1842 auction catalogue, the present ms. was described as follows:

“Kissat Beni, Ibráhim fi Assr Cansau el-Gauri Meliki Mesr, a treatise on the Duties and
Performances of the Pilgrimage toMecca and otherHoly Places, as settled in the reign of
Cansau el Gauri, the twenty-second and last Sultân 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 amost superb and elegant large character.
The vowel points and diacritical marks are all inserted, as if it had been the Korân itself.
This manuscript must have been written for the use of a prince; it is bound in an elegant
matter, uniformwith the othermanuscripts, its size is 14 by 10½ inches, in thin folio.”510

A grateful description of the splendour of the present manuscript, but, apart
from that, quite off themark.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/Man4MedievalVC~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.

Fig. 53: The concluding verse of Sūrat al-Qamar and the title of Sūrat al-Rah
˙
mān
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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 Muh

˙
ammad b. Barakāt,

sharı̄f of Mecca in 903/1497. Muh
˙
ammad b. Barakāt had appointed one of his

sons, Barakāt b. Muh
˙
ammad (indeed) as his successor, but his other sons soon

rose to protest. After Qānis
˙
awh’s accession to the throne in 906/1501, matters

only worsened, as the newly appointed commanders in the Hejaz encouraged
Barakāt’s sibling rivals to seize power for themselves (appointing Hazzāʿ in 906/
1501, Ah

˙
mad al-Jāzānı̄ 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 Banū Ibrāhı̄m.511 Not being Mamluk, these were a most
conventient scapegoat indeed! Allying themselves with the emir of al-Yanbuʿ and
with one of rivals for the sharifate, al-Jazānı̄, they attacked and pillaged the Syrian
and Egyptian pilgrimage caravans. In the wake of a large massacre in Mecca in
908/1502, Qānis

˙
awh saw no other option than to forbid the participation of

women in the pilgrimage, and three years later, even nobodymade the pilgrimage
from Egypt, and the kiswa had to be dispatched to Mecca by sea.512 Of course,
these were no smallmatters for Qānis

˙
awh al-Ghawrı̄: as the khādim al-H

˙
aramayn

al-Sharı̄fayn, securing the pilgrimage routes toMecca constituted one of hismost
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
Qānis

˙
awh’s early reign, it is perhaps not a coincidence that the Egyptian pil-

grimage caravan of 917/1511 (the one in which Idrı̄s-i Bidlı̄sı̄ participated,→ 42)
included some of the most distinguished members of Mamluk society, and was
led by no one else but Qānis

˙
awh’s own nephew, T

˙
ūmānbāy (→ 51).

This unsavoury chapter in the history of the Hajj — admittedly, one out of
many — is dealt with in two texts, both written by Ah

˙
mad b. ʿAlı̄ (al-)Marzūqı̄,

whom I have not been able to identify thus far513:
(125-1) Qis

˙
s
˙
at Banı̄ Ibrāhı̄mwaʿUrbān al-H

˙
ijāz <ʿ alā h

˙
usn al-t

˙
āqa fı̄ l-ikhtis

˙
ār

wa l<ı̄jāz> bi Muh
˙
ammadin wa ālihi, a splendid copy in 17ff. that was bi rasm

Qānis
˙
awh (f. 1r). On f. 17r, we find the name of the scribe-cum-author: khidmat

511 As it happens, these were also the source of a small cache of Prophetic relics that came from
al-Yanbuʿ 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 pèlerinage à 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 Kaʿb b. Zuhayr’s Burda authored by Ibn

al-Marzūqı̄ (or: Ibn Marzūqı̄) and copied by ʿAlı̄ b. Nās
˙
ir b. Ah

˙
mad b. ʿAlı̄ al-Dimyāt

˙
ı̄ al-

Shāfiʿı̄ in 890/1485 (Berlin, Hs. or. 14202) (non vidi)?
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al-mamlūk al-marqūqı̄Ah
˙
mad bin ʿAlı̄ al-Marzūqı̄. This first poem is introduced

by the following prose preface (ff. 1v–2r):

(…) wa ayyada llāh taʿ ālā dı̄na l-islām wa nushirat bi dhālika l-aʿ lām bi dawāmi l-
dawlat al-sharı̄fat al-ashrafı̄ya dawlat mawlānā l-malik al-ashraf Qānis

˙
awh (sic!) al-

Ghawrı̄ya (sic!) adāma llāh taʿ ālāʿalā l-islāmwa l-muslimı̄na mulk mālikihā wa sahala
(sic) lahu t

˙
urq al-khayrāt fı̄ sāyir al-ard

˙
wa masālikihā, fa huwa lladı̄ adalla (sic!

adhalla) fi zamānihi farāʿ inat al-mulūk h
˙
attā s

˙
āra kull ah

˙
adinminhum lahuʿabd (f.2r)wa

khādim wa mamlūk.
Wa lammā z

˙
ahara minʿUrbān Banı̄ Ibrāhı̄m al-fussād fı̄ sāyir ard

˙
Makka wa aqt

˙
ār al-

H
˙
ijāz wa l-bilād, wa mtanaʿ aʿan al-h

˙
ajj fı̄ sanat ih

˙
dāʿasharat wa tisʿmı̄ya h

˙
ajj Mis

˙
r wa l-

Shām,wa fı̄ dhālikamin al-fasād al-ghāya, wa qad nas
˙
arahu llāhʿalayhim bi l-ʿ asākir wa

l-junūd nas
˙
ran ʿazı̄zan wa tamayyaza bi dhālika ʿalā sāyir al-mulūk wa l-ʿ asākir ta-

myı̄zan.
Wa qad aktharat al-fus

˙
ah
˙
āwa l-shuʿ arā fı̄ dhālika tas

˙
ānı̄f wa ashʿ ārʿalā h

˙
asab t

˙
āqatihim

fi l-tat
˙
āwul wa l-ikhtis

˙
ār, fa ah

˙
babtu an ajmaʿ mā samiʿ tuhu min qis

˙
as
˙
ihimʿalā namat

˙
al-takhmı̄s mukhālifan lahum fı̄ naz

˙
mihim makhāfatan min al-tadlı̄s, wa ah

˙
babtu an

abdā fı̄ dhālika bi l-asmā al-sharı̄fat al-h
˙
usnā li yah

˙
s
˙
ul bi dhālika ladhāda (sic! lad-

hādhā) li l-sāmiʿ fı̄ l-qawāfı̄ wa l-maʿ nā, wa jaʿ altu dhālika bi rasm al-khizānat al-
Ghawrı̄yat al-sharı̄fa limā fı̄ dhālika min al-tuh

˙
af wa l-maʿ ānı̄ al-z

˙
arı̄fa (…)

MayGod, exalted isHe above all, support the religion of Islam, andmay thus the flags be
hoisted in the perpetuity of the noble, Ashrafı̄yan reign, (that is,) the reign of our Lord,
al-Malik al-Ashraf Qānis

˙
awh al-Ghawrı̄ya (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, [Qānis

˙
awh],

who has subdued the pharaonic rulers of his day, so that each of these became a slave to
him, a servant and a mamlūk.
When the Bedouin [tribe] of the immoral Banū Ibrāhı̄m 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 [Qānis

˙
awh 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 takhmı̄s, [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 Ghawrı̄yan
khizāna, as this [already] holds [so many] presents and [books of] delicate import.

What follows is, indeed, a takhmı̄s of over 400 lines that opens with God’s ninety-
nine names and then switches to a praise of al-asad al-d

˙
irghām, Qānis

˙
awh al-

Ghawrı̄, and his dealings with the Banū Ibrāhı̄m.Aswe learn from the preface, the
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author reworked other poets’ materials into a takhmı̄s format, “for fear that [he
would be accused of] tadlı̄s”, 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).514

Prima facie, this first poem seems to present the same material as the second
poem (→ 125-2), highlighting, among others, the martial prowess of Qānis

˙
awh

and his troops and the mischief wrought by the Banū Ibrāhı̄m (Fiʿ ālu Banı̄
Ibrāhı̄ma fı̄ kull jumlatin ❀ Fiʿ ālu h

˙
arāmin lā tah

˙
illu bi millatin (…) Laqad

uhlikū jamʿ an bi qatlin wa dhillatin ❀ Nakālan lahum idh fı̄ l-taghābun nak-
wāhu). However, it should be said that the takhmı̄s — at least for me — offers
somemuchmore 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 ayd
˙
an adāma llāhu ayyāmahu al-zāhira wa jamaʿ a lahu bayna khayray al-

dunyā wa l-ākhira
Al-qis

˙
s
˙
at al-thānı̄ya <zuhayrı̄ya>515 bi rasm al-khizānat al-sharı̄fa al-Ghawrı̄ya khal-

lada llāh mulk <…> bi Muh
˙
ammad wa ālihi wa s

˙
ah
˙
bihi

Follows (ff. 18v–30v) a more conventional qas
˙
ı̄da in r of 174 vv. by the same

author, who now refers to himself in the concluding lines as Ah
˙
madMarzūqı̄. The

opening v. is as follows:

Al-h
˙
amdu li llāh najmān lanā z

˙
aharā ❀ Min baʿ d najm lahum thālith bihim

dumirā

Praise be to God, [for] two stars have
ascended for us [again],

❀ After [first] having been ruined by them,
for whom a third star [had ascended].

Even though the author has a hard time picking which of Qānis
˙
awh’s many

successes he should deal with (Law rumtu adhkur man bi l-z
˙
ulm dammarahu❀

La t
˙
āla qawlı̄ wa lam adhkur mukhtas

˙
iran), before long he focuses squarely on

the conditions in the Hejaz, which are quickly deteriorating as theʿUrbān prevent
safe pilgrimage (ʿ Alā l-fasād bi Makka wa l-qitāl bihā ❀ Wa manaʿ a h

˙
ajj li Bayt

Allāhwa l-ʿ umarā, Yāwayh
˙
ahum bi fiʿ āl al-sūʾ qad halakū). As soon as Qānis

˙
awh

was informed (Lammā tabayyana fı̄ l-ard
˙
al-fasād lahum ❀ Wa bāna mā qad

khafā min fiʿ lihim jaharā), he swiftly moved, his reputation as khādim al-H
˙
ar-

amayn on the line (Wa jahhaza l-jaysh wa l-fursān ajmaʿ ahum ❀ Wa akkada l-

514 The fifth line of each stanza rhymes in –āhu, which could imply that the author used only
one model poem.

515 A “Zuhayrian” story (i. e. , a poem of praise, as was Kaʿb 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 maʿ a bāsh wa maʿ a umarā). As soon as he bade the troops farewell (Sı̄rū bi
ʿawn allāh tantas

˙
irūʿalā l-liʾāmwa ahl al-baghy!), they set out for al-Yanbuʿ and,

before long, succeeded in restoring order. Now that the road to the Hijaz was
again as safe as it was following the Fat

˙
h
˙
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-qudūm lahum ❀ Aswāq Mis

˙
r wa

amlāk wa muh
˙
takarā, Wa qad raʾaytu ruʾūs al-ʿ Urb ajmaʿ ahā ❀ Fawqa l-jarı̄d

(…) Wa fı̄ Zuwayla kam raʾs lahum ʿuliqat ❀ Wa kull bāb bihi lā laysa yanh
˙
a-

s
˙
irā). From f. 27v onwards, the author devotes some more vv. on Qānis

˙
awh’s

building activities, both in theHejaz and inCairo. In particular, the sultan’s lavish
gardening project in the maydān is highlighted, with their banafsaj, rayh

˙
ān,

ward, narjis, yāsimı̄n, sūsān, and ās 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…

Qānis
˙
awhmust have been the object of a great deal of occasional praise poetry.

While thosemadāʾih
˙
that are part of larger works dedicated to Qānis

˙
awh (→ 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 madı̄h

˙
) that are cer-

tainly still out there and that may or may not have been included in Qānis
˙
awh’s

collection. Two examples may suffice (see Add. 13):
In 908/1502–1503,Walı̄y al-Dı̄n Ibn al-Farfūr (d. 937/1531) composed amadı̄h

˙
in honour of Qānis

˙
awh al-Ghawrı̄ of 47 bayts, its mat

˙
laʿ being:

Laka l-mulk bi l-fath
˙
al-mubı̄n mukhallad

Yours is the power, immortalized through
the clear victory,

❀

❀

Li annaka bi l-nas
˙
r al-ʿ azı̄z muʾayyad516

Because you are supported by the strong
aid!

Walı̄y al-Dı̄n, amember of the powerful Shāfiʿı̄te Damascene Banū Farfūr family,
had composed this poem on behalf of his father, the equally imposing Shihāb al-
Dı̄n Ibn al-Farfūr (d. 911/1505), who stands out for being the only one who
combined the offices of Shāfiʿı̄te qād

˙
ı̄ l-qud

˙
āt of both Damascus and Cairo (!).

Following the Ottoman take-over, Walı̄y al-Dı̄n proved himself a master in

516 Al-Ghazzı̄, al-Kawākib al-Sāʾira bi Aʿ yān al-Miʾat al-ʿ Āshira, ed. Khalı̄l al-Mans
˙
ūr (Beirut,

1418/1997), I: 143–146; Ibn al-ʿImād al-H
˙
anbalı̄, Shadharāt al-Dhahab fı̄ Akhbār Man

Dhahab, ed. Mus
˙
t
˙
afā ʿAbd al-Qādir ʿAt

˙
ā (Beirut, 1998), VIII: 85 (here, the poem is ascribed

not to Walı̄y al-Dı̄n, but to his father, Shihāb al-Dı̄n). Al-Ghazzı̄ quotes the poem from an
unspecified tārı̄kh by Ibn T

˙
ūlūn, which, so far, I have been unable to identify.
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bridging the Mamluk-Ottoman (and Shāfiʿı̄te-H
˙
anafı̄te) transition. Quickly

doing away with his loyalty towards the Mamluk regime, he praised sultan Selı̄m
during the khut

˙
ba in the latter’s presence, and performed a prayer according to

the H
˙
anafı̄te rite.517

In this particular case, there can be no doubt that the poem was actually
presented to Qānis

˙
awh, probably by the father, Shihāb al-Dı̄n, who was received

by the sultan in Cairo in Rabı̄ʿ al-Ākhir 908/1502.518According to the later authors
al-Ghazzı̄ (d. 1061/1651) and Ibn al-ʿImād al-H

˙
anbalı̄ (d. 1089/1679), the sultan

recited the poem in person to those present, and then reciprocated it with a
return madı̄h

˙
in Arabic of 33 bayts. This poem, reproduced by al-Ghazzı̄ in full

and Ibn al-ʿImād al-H
˙
anbalı̄ 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-Ghazzı̄’s eyes, Qānis

˙
awh was clearly an accomplished poet:

Wa lā shakk anna l-qas
˙
ı̄dat al-thānı̄ya aqrab min al-ūlā ilā l-h

˙
usn wa l-riqqa, wa

bayna l-qas
˙
ı̄datayn farq z

˙
āhir…

As a second specimen, there is ʿAlı̄ b. Nās
˙
ir al-Makkı̄ al-H

˙
ijāzı̄’s (d. after 916/

1510) al-Maqāmat al-Ghūrı̄ya wa l-Tuh
˙
fat al-Makkı̄ya (Gotha, arab. 1447, 10ff. ,

incipit: Al-h
˙
amdu li llāh alladhı̄ rafaʿ a manār al-islām bi mawlānā l-sult

˙
ān Qā-

nis
˙
awh al-Ghawrı̄, wa nas

˙
aba aʿ lām al-ı̄mān bi fāyid

˙
fad
˙
lihi al-maʿ nawı̄ wa l-

s
˙
ūrı̄…) (non vidi).519

The author was active as a faqı̄h, an us
˙
ūlı̄ and a mufassir in Mecca, and is

recorded in quite some detail in al-Sakhawı̄’s biographical dictionary.520 He
authored a number of works, including al-Nūr al-T

˙
āliʿ min Ufuq al-T

˙
awāliʿ ,

Madārik al-Us
˙
ūl (or: Maʿ ārik al-Wus

˙
ūl?) fı̄ Sharh

˙
Minhāj al-Wus

˙
ūl li l-Bayd

˙
āwı̄,

and the Idrākāt al-Waraqāt fı̄ l-Us
˙
ūl. This third work, a sharh

˙
of al-Juwaynı̄’s

Waraqāt fı̄ Us
˙
ūl al-Fiqh, is particularly interesting, since al-H

˙
ijāzı̄ dedicated this

work not to a Mamluk sultan, but to the Ottoman sultan, Bāyezı̄d II (r. 886–918/
1481–1512)! In all likelihood, he authored this workwhile briefly sojourning in al-
Rūm in 898/1493.521

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 T
˙
ūlūn,Mufākahat al-Khilān fı̄ H

˙
awādith al-Zamān, ed. Khalı̄d al-Mans

˙
ūr (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-Sakhāwı̄, al-D
˙
awʾ al-Lāmiʿ , VI: 45–47.

521 Preserved as a unicum: Süleymaniye, Ayasofya 997 (non vidi). Himmet Taşkömür identified
the author as the well-known Meccan faqı̄h-cum-chronicler al-Samhūdı̄ (→ 51) an identi-
fication that is, in my view, wrong (“Books on Islamic Jurisprudence, Schools of Law, and
Biographies of Imams from theHanafi School”, in G. Necipoǧlu, C. Kafadar&C.H. Fleischer
(eds.),Treasures of Knowledge: An Inventory of theOttoman Palace Library (1502/3–1503/4),
2 vols. (Leiden, 2019), I: 389–422, here pp. 396, 401).
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Unlike Ibn al-Farfūr’s madı̄h
˙
, it is unclear whether al-H

˙
ijāzı̄’s maqāma ever

caught Qānis
˙
awh’s eye. However, this is not unlikely, since al-H

˙
ijāzı̄ spent some

time in Cairo as well.

(126) Paris, Bibliothèque nationale de France, Ar. 1947 (vidi)522

Qis
˙
s
˙
at Idrı̄s ʿan Ibn ʿAbbās, a succinct anonymous story of the prophet Idrı̄s, as

transmitted by Ibn ʿAbbās, copied (khidmat) for (bi rasm) Qānis
˙
awh bymamlūk

<Jānbulāt
˙
min …. .> in 18ff. Following the basmala:

Khalaqa llāh tabāraka wa taʿ ālā malakan min al-malāʾı̄ka yuqāl lahu l-Rūh
˙
. Lahu

sabʿmı̄yat raʾs, fı̄ kull raʾs sabʿmı̄yat fam, fı̄ kull fam sabʿmı̄yat alf lisān, kull lisān
yusabbih

˙
allāh taʿ ālā bi sabʿmı̄ya alf lugha lā tushbih kull lugha li l-lughat al-ukhrā. Fa

qāla l-Rūh
˙
, “Ilāhı̄wa sayyidı̄wamawlāyā! Hal khalaqta khalqan akthar tasbı̄h

˙
anminnı̄

mimmā usabbih
˙
uka bihi khālis

˙
an li wajhika al-karı̄m?” Fa awh

˙
ā llāh taʿ ālā ilayhi, “Yā

Rūh
˙
! Inna lı̄ʿabdan fı̄ l-ard

˙
wa huwamin anbiyāʾı̄ yusabbih

˙
fı̄ kull sāʿ awāh

˙
ida aktharmā

tusabbih
˙
anta fı̄ jamı̄ʿ h

˙
ayātika, wa huwa khayyāt

˙
yaʿmal fı̄ ʿamal al-qumāsh.” Qāla l-

Rūh
˙
, “Ilāhı̄ wa sayyidı̄ wa mawlāyā, dullanı̄ ʿalayhi!” Fa awh

˙
ā llāh taʿ ālā ilā l-Rūh

˙
an

“Ihbit
˙
ilā l-ard

˙
,” fa habat

˙
a ilā Idrı̄sʿalayhi l-salām, wa huwa fı̄ʿamal la-khiyāt

˙
a wa huwa

yamlaʾ ibratahu thumma yaqif sāʿ atan wa yusabbih
˙
. Fa taʿ ajjaba l-malak min Idrı̄s

ʿalayhi l-salām wa s
˙
abbarahu, fa taqaddama l-Rūh

˙
ilayhi wa huwa ʿalā s

˙
ifat rajul insı̄

(…)

God, blessed and exalted is He above all, has created a particular angel, called al-Rūh
˙
.

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-Rūh

˙
spoke, “My God, my Lord, my

Master! Have You created a creature that praises You more than I do, in terms of
praising Youmerely for Your noble sake?”God, exalted is He above all, then revealed to
the angel, “O Rūh

˙
! 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-Rūh

˙
replied, “MyGod,my Lord,myMaster! Point him out tome!”God, exalted is He

above all, then revealed to al-Rūh
˙
, “Go down to earth!” and the angel went down to Idrı̄s,

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 Idrı̄s, upon Him be peace, and, [indeed] found him to be steadfast [in his praise].
Al-Rūh

˙
then approached Idrı̄s in the shape of a human man (…)

F. 18r has a 9-ll. addendum that is remarkably similar to the addendum in the
elaborate taʿ lı̄q script found in Topkapı SarayıMüzesi Kütüphanesi, B 41 (→ 87,
108). Unlike the scribe of the Topkapı ms., the present scribe has included his

522 W.M. de Slane,Catalogue desManuscrits 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 anhā dhālika phrase at
the end:

Bi smi llāh al-rah
˙
mān al-rah

˙
ı̄m.

Al-mamlūk Jānbulāt
˙
min <T

˙
. .bāy min al-Arbaʿ ı̄n>

yuqabbilu l-ard
˙
bayna yaday mawlānā l-maqām al-sharı̄f, al-imām al-aʿ z

˙
am wa l-

humām al-muqaddam, sult
˙
ān al-islām wa l-muslimı̄n, qātil al-kafara wa l-mushrikı̄n,

muh
˙
yı̄ l-ʿ adl fı̄ l-ʿ ālamı̄n, malik al-barrayn wa l-bah

˙
rayn, khādim al-h

˙
aramanyn al-

sharı̄fayn, al-<ghāzı̄> l-mālik, al-malik <al-ashraf> Abū l-Nas
˙
r Qānis

˙
awh al-Ghawrı̄,

adāma llāh taʿ ālā lahu al-ʿ izz wa l-tamkı̄n wa l-nas
˙
r wa l-z

˙
afar wa l-fath

˙
l-mubı̄n, wa

jaddada lahu fı̄ kull yawm nas
˙
ran, wa mallakahu bisāt

˙
al-ard

˙
barran wa bah

˙
ran bi

Muh
˙
ammadin <wa ālihi wa s

˙
ah
˙
bihi> wa sallama.

Wa s
˙
allā llāh <ʿ alā> sayyidinā Muh

˙
ammad wa ālihi wa s

˙
uh
˙
batihi <wa sallama taslı̄-

man> kathı̄ran dāʾı̄man abadan.

In the name of God, the Merciful, the Compassionate!
Al-mamlūk Jānbulāt

˙
min <T

˙
. .bāy min al-Arbaʿı̄n>

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 Abū l-
Nas

˙
r Qānis

˙
awh al-Ghawrı̄. 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; mayHe grant him the possession of the expanse of the earth, both on
land and at sea, through Muh

˙
ammad, His Family and His Companions; and may He

grant Him salvation!
God bless Our Lord Muh

˙
ammad, His Family, and His Companions, and grant Them

abundant salvation forever and ever.

(127) (?) Paris, Bibliothèque nationale de France, Ar. 2265 (vidi)523

Aq Bughā al-Khās
˙
s
˙
akı̄ al Malikı̄ al-Sayfı̄ dawādār al-sult

˙
ān al-Malik al-Ashraf

Qānis
˙
awh al-Ghawrı̄, Kitāb al-Tuh

˙
fat al-Fākhira fı̄ Dhikr Rusūm Khut

˙
ūt
˙
al-Qā-

hira. This is apparently a topographical description of Cairo, based on al-Maq-
rı̄zı̄’s (→ 85) Khit

˙
at
˙
, by a dawādār of Qānis

˙
awh in 145ff. Following the basmala,

its opening lines:

Wabaʿ du, fa hādhā kitāb jamaʿ tu fı̄hi rusūmal-Qāhira wamā h
˙
tawāʿalayhi dākhilanwa

khārijan min sāyir al-jihāt sammaytuhu l-Tuh
˙
fat al-Fākhira bı̄ Dhikr RusūmKhut

˙
ūt
˙
al-

Qāhira, wa min allāh istamadda l-tawfı̄q wa huwa h
˙
asbı̄.

Nabdaʾ awwalan bi dhikr al-h
˙
ārāt li annahā aʿ z

˙
am al-mah

˙
allāt. Fa min dhālika h

˙
ārat

Bahāʾ al-Dı̄n. Hādhihi l-h
˙
āra kānat qadı̄man khārij Bāb al-Futūh

˙
wa l-ān dākhil Bāb al-

Futūh
˙
alladhı̄ wad

˙
aʿ ahā amı̄r al-juyūsh bi Darb al-Jamālı̄, wa huwa l-mawjūd al-ān, 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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h
˙
add hādhihi l-h

˙
āra ʿard

˙
an min Bāb al-Futūh

˙
ilā Khat

˙
t
˙
Khān al-Wirāqa wa h

˙
adduhā

t
˙
ūlan ilā Khat

˙
t
˙
Bāb al-Qant

˙
ara wa kānat qadı̄man yusammā l-Rayh

˙
ānı̄ya (…)

Now, this is a book inwhich I have collected the parts of Cairo andwhat it comprises, in-
and outside in all directions. I have called it al-Tuh

˙
fat al-Fākhira fı̄Dhikr RusūmKhut

˙
ūt
˙

al-Qāhira. 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 Bahāʾ al-Dı̄n Quarter. This quarter used to be outside the Bāb
al-Futūh

˙
, but now it lies within the Bāb al-Futūh

˙
, which was constructed by the amı̄r al-

juyūsh, at the Darb al-Jamālı̄, currently still there. Widthwise, the border of this quarter
runs from the Bāb al-Futūh

˙
up to the Khat

˙
t
˙
Khān al-Wirāqa; lengthwise, it runs up to the

Khat
˙
t
˙
Bāb al-Qant

˙
ara. It used to be called al-Rayh

˙
ānı̄ya (…)

The question was raised already before, in relation to al-Qalqashandı̄’s S
˙
ubh al-

Aʿ shā (→ 4): why a derivative work only, and not the original? As al-Maqrı̄zı̄’s
Khit

˙
at
˙
, i. e. , his Kitāb al-Mawāʿ iz

˙
wa l-Iʿ tibār bi Dhikr al-Khit

˙
at
˙
wa l-Āthār, was

finished shortly before the author’s death in 845/1442, it might be worthwhile to
verify whether Aq Bughā 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 Qānis

˙
awh, yet, being

written by his dawādār, it may have been part of his library.

(128) (?) Paris, Bibliothèque nationale de France, Ar. 4594 (vidi)524

Nūr al-Dı̄n ʿAlı̄ b. Muh
˙
ammad al-Ghazzālı̄, Kitāb Khālis

˙
at ʿAqd al-Durar min

Khulās
˙
atʿAqd al-Ghurar (withKhālis

˙
at clearly added on top of the title later on).

Al-Ghazzālı̄’s second work (→ 40) in the list is a Fürstenspiegel of 103ff. with a
intricate structure of 16 chapters (3 sections each), in 8 sets of opposite pairs:
karam & lawm,ʿaql & h

˙
umq, fas

˙
āh
˙
a &ʿiyy, etc. The author based his work on al-

Ghurar al-Khas
˙
āʾis

˙
al-Wād

˙
iha wa ʿUrar al-Naqāʾid

˙
al-Qābih

˙
a, a literary an-

thology of Muh
˙
ammad b. Ibrāhı̄m al-Kutubı̄ (d. 718/1318), better known as al-

Wat
˙
wāt

˙
525 (f. 4r).

The Khālis
˙
at is dedicated to al-maqarr Qānis

˙
awh (f. 3r) — probably to be

identified with Qānis
˙
awh al-Ghawrı̄ — or, in the words of al-Ghazzālı̄, heavy on

sajʿ :

mawlānā l-maqarr al-ashraf, al-h
˙
āyiz li mazı̄yatı̄ l-taʿ z

˙
ı̄m wa l-tashrı̄f, Qānis

˙
aw (sic)

aʿ z
˙
am khās

˙
s
˙
al-maqām al-sharı̄f, aʿ azza llāh ans

˙
ārahu wa d

˙
āʿ afa qtidārahu, malik jazı̄l

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, “OnMamluk Anthologies Again: The Case of Jamāl al-Dı̄n al-Wat
˙
wāt

˙
and His

Ghurar al-Khas
˙
āʾis
˙
al-Wād

˙
ihah wa-ʿ Urar al-Naqāʾid

˙
al-Qābih

˙
ah”, Mamlūk Studies Review

17 (2013): 72–99. Al-Wat
˙
wāt

˙
himself used al-Rawh

˙
ı̄’s work as one of his sources (→ 85).
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al-murūwa sharı̄f al-ubūwa, karı̄m al-nujār jalı̄l al-miqdār, ʿālı̄ l-himma wāfir al-h
˙
ish-

ma, z
˙
illuhuʿalā l-raʿ ı̄ya mamdūd (sic) wa fad

˙
luhu li l-barı̄ya mawjūd wa fanāʾuhu min

al-āfāq maqs
˙
ūd wa bābuhuʿan al-khās

˙
s
˙
wa l-ʿ āmm ghayr mardūd (…)

Our Lord, His most noble Excellency, holder of the utmost exaltation and distinction,
Qānis

˙
awh, 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 h
˙
umq:

(f. 25r) Al-bāb al-rābiʿ fı̄ l-h
˙
umq, wa fı̄hi thalāthat fus

˙
ūl.

Al-fas
˙
l al-awwal min hādhā l-bāb fı̄ <dhamm> al-jahāla wa l-junūn wa mā shtamalā

ʿalayhi min al-funūn.
Qāla Rasūl Allāh s

˙
allā llāh ʿalayhi wa sallama, “Lā tazawwajū l-h

˙
amqā, fa inna s

˙
uh
˙
-

batahā balāʾ wa fı̄ waladihā d
˙
ayāʿ wa lā tastard

˙
iʿ ū l-h

˙
amqā fa inna labanahā yughay-

yir.”
Wa qāla ʿUmar rad

˙
iya llāh ʿanhu, “Lam yaqum janı̄n fı̄ bat

˙
n h
˙
amqā tisʿ at ashhur illā

kharaja māyiqan.”
H
˙
add al-h

˙
umq: Qālū huwa qillat al-is

˙
āba wa wad

˙
ʿ al-shay fı̄ ghayr al-mawqiʿ alladhı̄

wud
˙
iʿ a lahu.

Wa qı̄la, “Awh
˙
ā llāh ʿazza wa jalla ilā Mūsā ʿalayhi l-salām, ‘A-tadrı̄ lima razaqtu l-

ah
˙
maq?’ Qāla, ‘Lā, yā rabb.’ Qāla, ‘Li yaʿ lam al-ʿ āqil anna t

˙
alb al-rizq laysa bi l-ijti-

hād.’”(…)
Wa qāla l-Jāh

˙
iz
˙
, “Lā tujālis al-h

˙
amqā fa innahu yuʿ allaq bika min mujālasatihim

yawman min al-fasād (f. 25v) mā lā yuʿ allaq bika min mujālasat al-ʿ uqalā dahran min
al-s
˙
alāh

˙
, fa inna l-fasād ashadd iltih

˙
āman bi l-t

˙
abāyiʿ .”

Wa qāla Abū Yūsuf, “Al-nās thalātha: majnūn, nis
˙
f majnūn waʿāqil, fa l-majnūn anta

maʿ ahu fı̄ rāh
˙
a li tarkika l-ikhtilāt

˙
bihi, wa ammā l-nis

˙
f majnūn fa antamaʿ ahu fı̄ taʿ ab li

d
˙
arūrat al-ih

˙
tiyāj ilayhi, wa ammā l-ʿ āqil faqad kufiyat muʾnatuhu (sic?).”

Wa qāla l-As
˙
maʿ ı̄, “Qultu li ghulām min Abnāʾ al-ʿ Arab, ‘Ayusirruka an yakūn laka

mı̄yat alf dirham wa annaka ah
˙
maq?’ Qāla, ‘Lā wa llāh!’ Qultu, ‘Wa lima?’ Qāla, ‘Akhāf

an yajniya ʿalayya h
˙
umqı̄ jināyat, yudhhib mālı̄ wa yubqı̄ h

˙
umqı̄.’”

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).”
ʿUmar, 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.”
Adefinition of stupidity: It is said that stupidity is to lack in hitting themark and to put a
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thing on a different place than the one designated for it.
It is said, “God, exalted and elevated is He above all, has revealed toMoses, uponHim 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-Jāh

˙
ı̄z 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-As

˙
maʿı̄ 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-Ghazzālı̄’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, Bibliothèque nationale de France, Ar. 5892 (vidi)526

This is the list’s second copy of al-S
˙
iddı̄qı̄’s Kitāb Hadı̄yat al-Muh

˙
ibbı̄n fı̄ l-

Adhkār wa l-Adʿ ı̄ya (→ 91). In all, the work consists of seven chapters: on al-ism
al-aʿ z

˙
am, prayers for specific times and for specific circumstances (when

dressing, when leaving the house, when finishing one’smeal, when seeing the full
moon, whenmounting a horse, etc.), the fad

˙
āʾil al-Qurʾān, the fad

˙
l al-s

˙
alātʿalā l-

nabı̄y… As an example, taken from chapter 3, fı̄mā yuqāl fı̄ awqāt makhs
˙
ūs
˙
a (ff.

10v–11v):

Wayaqraʾ fı̄ l-layl: “Āmana l-rasūlu bimāunzila ilayhimin rabbihi, wa l-muʾminūn kull
āmana bi llāh wa malāʾikatihi wa kutubihi wa rusulihi, lā nufarriq bayna ah

˙
ad min

rusulihi, wa qālū samiʿ nā wa ʾat
˙
aʿ nā ghufrānaka rabbanā wa ilayka l-mas

˙
ı̄r”, “Lā yu-

kallif allāh nafsan illā wusʿ ahā lahā mā kasabat wa ʿalayhā mā ktasabat, rabbanā lā
tuʾākhidhnā in nası̄nā aw akht

˙
aʾnā, rabbanā wa lā tah

˙
mil ʿalaynā is

˙
ran kamā h

˙
a-

maltahuʿalā lladhı̄nmin qablinā, rabbbanāwa lā tuh
˙
ammilnāmā lā t

˙
āqat lanā bihi, wa

ʿfuʿannā wa ghfir lannā wa rh
˙
amnā, anta mawlānā, fa ns

˙
urnāʿalā l-qawm al-kāfirı̄n”

(…)

At night, one recites: “TheMessenger 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.”527 (…)

The Paris copy of the Hadı̄yat was copied (katabahu) bymamlūk Uzdamur min
<Khāyir Bak> min T

˙
abaqat <…> al-Malikı̄ al-Ashrafı̄ for Qānis

˙
awh (bi rasm) in

31ff.
As announced in the first item of al-S

˙
iddı̄qı̄ (→ 91), a few more words re-

garding the author. Hailing from Qazvı̄n, he spent time in the Mamluk lands,
where he enjoyed the support of sultan Qāytbāy (baʿ da ih

˙
sān al-amı̄r Qāytbāy

ilayhi). He then returned to his home country and rose to some prominence with
the Aqqoyunlu ruler, Yaʿqūb b. Uzun H

˙
asan.528 From the introduction to the

Hadı̄ya, we learn that al-S
˙
iddı̄qı̄ in fact based this work on another work of his

(Hādhā nubdha marghūb fı̄ was
˙
lihā muraghghiba fı̄ as

˙
lihā ntakhabtuhā min

kitābı̄ l-musammā bi l-H
˙
abl al-Matı̄n fı̄ al-Adhkār wa l-Adʿ ı̄ya l-Maʾthūr ʿan

Sayyid al-Mursalı̄n), which is preserved as a unicum (?) in Süleymaniye, Esʿad
Efendi, 1385/1 (non vidi). Concluding, it would seem that al-S

˙
iddı̄qı̄ authored at

least one more work, the third in total: al-Arbaʿ ūna H
˙
adı̄than fı̄ l-Nas

˙
h
˙
wa l-ʿ Adl

wa l-Amr bi l-Maʿ rūf wa l-Nahyʿan al-Munkar.Until 2003 at least, there used to be
a copy in Baghdad (Dār al-S

˙
addām, 12516) (non vidi).

(130) Paris, Bibliothèque nationale de France, Ar. 6895 (vidi)529

Al-Suyūt
˙
ı̄’s al-Maqāla al-Wardı̄ya fı̄ l-Rayāh

˙
ı̄n al-Zahrı̄ya. The work was copied

(khidmat) in 30ff. for Qānis
˙
awh (bi rasm) by Ah

˙
mad al-Fayyūmı̄, 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-

proclaimedmujaddid is amunāz
˙
ara, 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-Suyūt

˙
ı̄ — a h

˙
adı̄th specialist through and through — relates this

florid debate on the authority of an impressive string of personified natural
phenomena (f. 2v):

527 Qurʾān, 2: 285–286.
528 For the author, see al-Sakhāwı̄, al-D

˙
awʾ al-Lāmiʿ , V: 86–87.

529 Vajda, Notices de manuscripts arabes, nr. 6895. The ms. is online available through http
s://gallica.bnf.fr.
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H
˙
addathanı̄ al-Rayyān ʿan Abı̄ l-Rayh

˙
ān ʿan Abı̄ l-Wardibān ʿan Bulbul al-Aghs

˙
ān ʿan

Nāz
˙
ir al-Insānʿan Kawkab al-BustānʿanWābil al-Hattān, qāla, “Marartu yawmanʿalā

h
˙
adı̄qatin (…)”

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.530 Even though the work has been available in print at
least since 1298/1881531, allow me to briefly give the floor to its first protagonist,
“created from the perspiration of Muh

˙
ammad, Gabriel and Burāq on the Nightly

Journey”, the rose (→ 120):
(f. 3v) Fa hajama l-ward bi shawkatihi wa najama min bayna l-rayāh

˙
ı̄n muʿ ajjiban bi

ishrāq s
˙
ūratihi wa ifrāq s

˙
awlatihi, wa qāla, “Bi smi llāh al-muʿ ı̄n wa bihi nastaʿ ı̄n! Anā l-

ward malik al-rayāh
˙
ı̄n wa l-wārid munʿ ishan li l-arwāh

˙
wa matāʿ an lahā ilā h

˙
ı̄n, wa

nadı̄mal-khulafāʾwa l-salāt
˙
ı̄n (f. 4r)wa l-marfūʿ abadanʿalā l-usra, lā ajlisʿalā turabwa lā

t
˙
ı̄n, wa l-z

˙
āhir lawnı̄ l-ah

˙
marʿalā azhār al-basātı̄n wa l-ashraf min kull rayh

˙
ān, fakhran

bi annı̄ khuliqtu minʿaraq al-Mus
˙
t
˙
afā wa Jibrı̄l wa l-Burāq laylat al-isrā, wa l-muz

˙
affar

bi quwwat l-shawka wa l-s
˙
awla wa l-mans

˙
ūrʿalāman nāwānı̄ li annı̄ s

˙
āh
˙
ib al-dawla wa

l-ʿ azı̄zʿinda l-nās wa l-muwaddad (sic?) bayna l-jullās li l-ı̄nās wa l-ʿ ādil fı̄ l-mizāj wa l-
s
˙
ālih

˙
fı̄ l-ʿ ilāj. Usakkin h

˙
arārat al-s

˙
afrā wa uqawwı̄ (f. 4v) al-bāt

˙
in min al-aʿ d

˙
ā, wa ut

˙
ayyib

rāyih
˙
ata l-badan, wa man shamma māʾı̄ wa bihi namash aw s

˙
udāʿ h

˙
ārr sakana, wa

uqawwı̄ l-miʿ ad, wa aftah
˙
min al-kabd al-sudad, wa anfaʿ al-ah

˙
shā, wa uqawwı̄ l-aʿd

˙
ā

anā wa māʾı̄ wa duhnı̄ kayfa shāʾa, wa ubarrid anwāʿ al-lahı̄b al-kāʾina fı̄ l-raʾs, wa
rubbamā stakhrijuhāminhu ayd

˙
an bi l-ʿ ut

˙
ās, wa unbit al-lah

˙
m fı̄ l-qurūh

˙
al-ʿ amı̄qa, wa

aqt
˙
aʿ al-thaʾālı̄l kullahā idhā stuʿmilat azrārı̄ (…)

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 Burāq, on the night of the Night
Journey. I am rendered victorious by the power of [my] thorn [or: bravura] and ferocity

530 See J.N.Mattock, “The Arabic Tradition: Origin and Developments”, in G.J. 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 Maqāmāt al-ʿ Allāmat al-Imām Khātimat al-H
˙
uffāz

˙
Jalāl al-Dı̄n ʿAbd al-Rah

˙
mān al-Suyūt

˙
ı̄

al-Shāfiʿ ı̄ (wa hiya adı̄ba t
˙
ayyiba) (sic!) (Qust

˙
ant
˙
inı̄ya, 1298/1881).

A Library Browsed244

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


and am triumphant over he who declaresme his enemy, for I ammighty 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 andmy 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, whenmy buds
are applied, I cut off all warts (…).

(131) Private collection 1 (vidi frontispiece and colophon)532

A first item that was offered for auction in 2010: Kitāb Yashtamilʿalā H
˙
ikam wa

Ādāb. This is a Fürstenspiegel-cum-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-riqāʿ ı̄, qalam al-musalsal, qalam rafiʿ al-naskh,…
The work was copied (katabahu) for Qānis

˙
awh (bi rasm al-maqām) by mamlūk

Kasbāy min Tanam min T
˙
abaqat al-Mustajadda al-Malikı̄ al-Ashrafı̄ 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!Whilemany Islamic rulers,
such as Bāyezı̄d II, were known to be accomplished calligraphers, this “original
autograph”would be the only work to be penned by aMamluk sultan himself…533

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. Fehérvári & 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’ ʿalāma signatures are presumably in their own
hand (→ 31, Chapter Three).
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(132) Private collection 2 (vidi 3ff.)

Al-Fayyūmı̄’s takhmı̄s of al-Būs
˙
ı̄rı̄’s al-Kawākib al-Durrı̄ya fı̄ Madh

˙
Khayr al-

Barı̄ya534, a copy in 54ff. that belonged to Qānis
˙
awh (bi rasm khizānat). This

particular takhmı̄s is by no means rare (→ 49/1a, 49/3, 50/1, 97).
The ms. was sold at Christie’s, Art of the Islamic and IndianWorlds Including

Oriental Rugs and Carpets, London, 26 October 2017, lot 62, sale 14218, for a
whopping 122,500 GBP. Interesting is the fact that themanuscript concludes with
“min kitābat al-faqı̄r Abı̄ l-Fad

˙
l al-Aʿ raj” and a medallion “khidmat al-mamlūk

Yūnus b. al-marh
˙
ūm <Barsbāy al-Yūsufı̄ min T

˙
abaqat al-Qāʿ a al-Malikı̄ al-Ash-

rafı̄>”, thus confirming once more that khidmat and kitābat are two different
acts and thus may involve two different actors (→ Chapter Three).

It is not hard to see why Yūnus would have considered this particular ms. a
most suitable khidma, as al-Aʿraj enjoyed renown as a calligrapher. In fact, Abū l-
Fad

˙
l Muh

˙
ammad b. ʿAbd al-Wahhāb b. ʿAbd al-Lat

˙
ı̄f b. ʿAlı̄ b. ʿAbd al-Kāfı̄ al-

Sunbāt
˙
ı̄ al-Qāhirı̄ al-Shāfiʿi, known as (al-Kātib or al-Mukattib) al-Aʿraj (d. 925/

1519)535, was celebrated enough to merit an entry in the biographical dictionaries
of al-Sakhāwı̄ and al-Ghazzı̄.536 Moreover, he is the only copyist in this list with 5
(or perhaps 6) items, only to be followed at some distance by Muh

˙
ammad al-

Azraqı̄ with 3 items and al-Fayyūmı̄ 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-Aʿraj, thus more than doubling
the list of 8 mss. provided by Alison Ohta (see Adds. 7 and 13):537

(1) Cairo, Muth
˙
af al-Fann al-Islāmı̄, inv. no. 5676 (a copy dated 921/1515) (non vidi).538

(2) İstanbul, Süleymaniye Yazma Eser Kütüphanesi, Ayasofya 1854 (Nūr al-Dı̄n ʿAlı̄ b.
Muh

˙
ammad al-Ghazzālı̄’s (Tah

˙
rı̄r) al-Sulūk fı̄ Tadbı̄r al-Mulūk) (→ 40).

(3) İstanbul, Süleymaniye, Ayasofya 1849 (al-Sakhāwı̄’s al-Sirr al-Maktūm) (non vidi) .
(4) İstanbul, Süleymaniye, Fatih 4381 (vol. 3 of al-Maqrı̄zı̄ʾs Sulūk li Maʿ rifat Duwal al-
Mulūk, 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.539 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-Būs
˙
ı̄rı̄’s Mantle Ode in its original, non-amplified form, as stated in

Christie’s catalogue.
535 As recorded by Ibn Iyās (Badāʾiʿ al-Zuhūr, V: 319), he passed away in Dhū l-Qaʿda 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-Maqrı̄zı̄”, 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-Aʿraj’s work as well…540

(5) İstanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1564 (ʿUmar b. al-Fārid
˙
’s Dı̄wān,

copied in 925/1519, the year of his death) (non vidi).
(6) İstanbul, Topkapı Sarayı Müzesi Kütüphanesi, A 1621 (al-Aqfahsı̄’s Kashf al-Asrār
ʿammā Khafiyaʿan al-Afkār, copied in 911/1505) (→ 72).
(7) İstanbul, Topkapı SarayıMüzesi Kütüphanesi, A 1952 (al-Qūs

˙
ūnı̄’s Kamāl al-Farh

˙
a

fı̄ Dafʿ al-Sumūm wa H
˙
afz
˙
al-S

˙
ih
˙
h
˙
a, copied in 912/1506) (→ 75).

(8) İstanbul, Topkapı SarayıMüzesi Kütüphanesi, A 2340 (Ibn Z
˙
afar al-S

˙
iqillı̄’s Sulwān

al-Mut
˙
āʿ fı̄ʿUdwān al-ʾAtbāʿ , copied in 890/1485–1486) (→ 79).

(9) (?) İstanbul, Topkapı SarayıMüzesi Kütüphanesi, A 2798 (convolute of Shajarat al-
Nasab and Nuzhat al-Sanı̄ya, dated 909/1503) (→ 83).541

(10) İstanbul, Topkapı Sarayı Müzesi Kütüphanesi, K 905 (vol. 1 of al-Maqrı̄zı̄’s Sulūk,
copied in in 879/1474) (non vidi). Thismust be themissing first vol. of Fatih, 4381–4390.
(11) İstanbul, Topkapı SarayıMüzesi Kütüphanesi, K 1008 (a vol. of al-Sakhāwı̄’s al-Tibr
al-Masbūk fı̄Dhayl al-Sulūk, his continuation of al-Maqrı̄zı̄’s Sulūk, copied in 879/1475)
(non vidi).
(12–13) İstanbul, Topkapı SarayıMüzesi Kütüphanesi, R 217 and R 219 (the 3rd and 4th

volume of al-Bukhārı̄’s S
˙
ah
˙
ı̄h
˙
, 347ff. and 348ff.) (non vidi).

(14) İstanbul, Türk ve İslamEserleriMüzesi, 196 (aQurʾān, dated 920/1514) (non vidi)542

(15) İstanbul, Türk ve İslam Eserleri Müzesi, 436 (an undated Qurʾān) (non vidi).
(16) Manisa, Manisa İl Halk Kütüphanesi, 45 Hk 1356 (a vol. of a multi-volume set of al-
Maqrı̄zı̄’s Khit

˙
at
˙
) (non vidi).543

(17) Private collection (al-Fayyūmı̄’s takhmı̄s of al-Būs
˙
ı̄rı̄’s ode) (→ 132).

(133) Private collection 3 (vidi of frontispiece)544

Al-Daʿ awāt al-Mukhtāra ʿinda ziyāratihi s
˙
allā llāh ʿalayhi wa sallama, an

anonymous selection of prayers, ostensibly for the purpose of visiting the
Prophet’s grave inMedina, copied by al-mamlūkKasbāy for Qānis

˙
awh al-Ghawrı̄

(bi rasm al-maqām…).
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 l’Islam et de l’Inde, 26 June
2019, lot 83).545 One year later, it was already reauctioned, now by Christie’s, as a

540 TheMaʿhad al-Makht
˙
ūt
˙
āt in Cairo holds copies of at least two volumes of al-Maqrı̄zı̄’s Sulūk

(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-Aʿraj at least an octogenarian by the time of his death…

541 According to Ohta (“Covering the Book”, p. 230), this was copied by al-Aʿraj, 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 l’Islam et de l’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).

A Library Browsed 247

https://ihodp.ugent.be/bah/mml01%3A000000818
https://www.gazette-drouot.com/lots/10422872
http://www.v-r.de/de


single item, estimated value 8,000 to 12,000£. A quick turnover and a sound
investment indeed…

(134) Private collection 4 (vidi of frontispiece)

At least 6 vols. of the same 30-volume Qurʾān set that Qānis
˙
awh 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 Qurʾān set was transferred from
the Ghawrı̄ya to the Khedival library in the year “84”.546 Yet, somehow, at least
eight out of its 30 ajzāʾ 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”.547

– In 2000, vol. 26 was auctioned by Sam Fogg.548

– In 2019, vol. 16 was offered for sale by Chiswick Auctions.549

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 themss. had been registered in the
Dār al-Kutub. Consequently, the autions were cancelled and the two volumes
could return to Cairo in 2019.550 The remaining six volumes are presumably in
private hands.

It is possible that these Qurʾān vols. actually belong to Mas
˙
āh
˙
if Ras

˙
ı̄d 151, a

Qurʾān set kept at the Egyptian Dār al-Kutub and already entered in this list (→

546 (12)84 (AH) (= 1868 AD) or (18)84 (AD) (= 1301 AH)? Does themonth recorded,Nūfambar,
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 themanuscripts left themosque (of Qānis

˙
awh), 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,551 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 Qānis

˙
awh’s madrasa at 909/1504–

1505), an identical seal of the Khedival Library, an identical additional note of
transfer (Min khazı̄nat Masjid al-Ghawrı̄ fı̄māh-i Nūfambar (sic!) sanat 84), and
what is probably the Khedival library’s numra ʿumūmı̄ya (19214).

(135) Vienna, Österreichische Nationalbibliothek, NF 251 (vidi)552

Makh
˙
ūl al-Nasafı̄ (d. 318/930), Kitāb fı̄ Fad

˙
l Subh

˙
ān Allāh, a short treatise on the

excellence of tasbı̄h
˙
(i. e. , the phrase Subh

˙
ānu llāh) that was copied (katabahu)

for Qānis
˙
awh (bi rasm mawlānā) by mamlūk Jānim min Uzdamur al-Malikı̄ al-

Ashrafı̄min T
˙
abaqat al-Mustajadda al-Malikı̄ al-Ashrafı̄ in 25ff. While the ms. is

carefully executed, the h
˙
arakāt are often off the mark.

What little we know of the author has been summarized first by Ulrich Ru-
dolph and then by Sayyid Bāghjivān. Whereas Rudolph knew of only two of al-
Nasafı̄’s works that have come down to us, the latter author was already aware of
the present, third title.553 The Vienna ms. appears to be a unicum and is still
unpublished. Following the basmala etc. , the treatise opens as follows:

Qāla l-shaykh al-imām Abū Mut
˙
ı̄ʿ Makh

˙
ūl b. al-Fad

˙
l rad

˙
iya llāh ʿanhu wa ard

˙
āhu, ʿan

Ibn ʿAbbās rad
˙
iya llāh ʿanhu wa ard

˙
āhu qāla, qāla Rasūl Allāh s

˙
allā llāh ʿalayhi wa

sallama, “Subh
˙
ān allāh, wa l-h

˙
amd li llāh, wa lā ilāha illā llāh, wa llāhu akbar, wa lā

h
˙
awla wa lā quwwata illā bi llāh al-ʿ alı̄y al-ʿ az

˙
ı̄m. Iʿ lam anna hādhā afd

˙
al al-kalām, wa

fı̄hi ajr ʿaz
˙
ı̄m wa thawāb jası̄m, wa man iʿ taqada h

˙
aqı̄qatahu fa huwa mahdı̄, li anna

hādhihi khams kalimāt kull kalima minhā rukn min arkān al-dı̄n, fa subh
˙
ān allāh

kalimatan (sic) tanzı̄h (…).”
Waʿan BinʿAbbās rad

˙
iya llāhʿanhu qāla, qāla Rasūl allāh s

˙
allā llāhʿalayhi wa sallama:

“Lammā khalaqa llāh al-ʿ arsh khalaqa malikan (sic) min al-nūr wa malikan min al-
rah
˙
ma wa malikan min al-rı̄h

˙
wa malikan min al-māʾ, wa aʿ t

˙
āhum quwwatan quwwat

jamı̄ʿ khalqihi wa amarahum bi h
˙
amlʿarshihi, fa lam yut

˙
ı̄qū, fa laqqanahum ‘Subh

˙
āna

llāh’, qāla, fa h
˙
amalūhu ilā l-kaʿ b, thumma laqqanahum ‘Wa l-h

˙
amdu li llāh’, fa qālū, fa

h
˙
amalūhu ilā l-rukab, thumma laqqanahum ‘Lā ilāh illā llāh wa llāh akbar wa lā h

˙
awla

wa lā quwwat illā bi llāh al-ʿ alı̄ al-ʿ az
˙
ı̄m’, fa qālū, fa h

˙
amalūhu ʿalā aktāfihim aydan

yaqūlūna hādhihi l-kalimāt (…)”

551 This would require to find a source that identifies numra ʿumūmı̄ya 19214 with Mas
˙
āh
˙
if

Ras
˙
ı̄d 151.

552 See Flügel, Die arabischen, persischen und türkischen Handschriften der Kaiserlich-Köni-
glichenHofbibliothek zuWien (Wien, 1867), III: 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-Māturı̄dı̄ and the Development of Sunnı̄ Theology in Samarqand, transl. R.
Adem (Leiden/Boston, 2015), pp. 81–97; S. Bāghjivān, “Abū Mut

˙
ı̄ʿ Makh

˙
ūl b. al-Fad

˙
l al-

Nasafı̄ wa Shakhsı̄yatuhu l-ʿIlmı̄ya”, Mezhep Araştırmaları 5/2 (2012): 31–59.
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Wa qāla ʿalayhi l-s
˙
alāt wa l-salām, “Inna li llāh malikan (sic) fı̄ l-samā shibh t

˙
ayr ʿalā

shafı̄r bah
˙
r, fa idhā qāla l-ʿ abd ‘Subh

˙
ān allāh’, yaqūm dhālika l-t

˙
ayr, wa idhā qāla ‘Al-

h
˙
amdu li llāh’, iftah

˙
a (sic) ajnih

˙
atahu, wa idhā qāla ‘Lā ilāh illā llāh’, dakhala dhālika l-

t
˙
ayr al-bah

˙
r, wa idhā qāla ‘Allāh akbar’, yakhruj min al-bah

˙
r, wa idhā qāla ‘Lā h

˙
awlawa

lā quwwat illā bi llāh al-ʿ alı̄y al-ʿ az
˙
ı̄m’, yunshur (sic) ajnih

˙
atahu fa yaqaʿ u min kull rı̄sha

sabʿ ūn alf qat
˙
ra, yakhluq allāh subh

˙
ānahu wa taʿ ālā min kull qat

˙
ra malikan yas-

taghfirūna li qāʾilihā (…)”

Sheikh imam AbūMut
˙
ı̄ʿMakh

˙
ūl b. al-Fad

˙
l, may God be pleased with him and may He

gratify him, related on the authority of Ibn ʿAbbās, 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] Subh

˙
āna

llāh is the phrase of declaring God free from anthropomorphic elements (…).”
It is related on the authority of Ibn ʿAbbās, mayGod be pleasedwith 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 theywere 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, andwere
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,) uponHim 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 Qānis

˙
awh al-

Ghawrı̄”.
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 Qānis

˙
awh’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 Divriǧi, identifying the original
dedicatee of theRisāle fı̄ l-ʿ Arūż (→ 3-5), to Cairo and theHijaz, where the all-but-
forgotten Ah

˙
mad b. al-T

˙
ūlūnı̄ (→ 83) and T

˙
ūghān Shaykh al-Ashrafı̄ carved out

their existence (→ 52). We have looked back, exploring the Artuqid precursors of
Qānis

˙
awh’s majālis (→ 66), and we have looked forward, following the traces of

Qānis
˙
awh’s literary and genetic Nachlass (→ 18, 19). Parallel to al-Suyūt

˙
ı̄’s Kitāb

al-Wasāʾil ilā Maʿ rifat al-Awāʾil (→ 123), we have identified some awāʾil of our
own: the oldest known copy of al-Suyūt

˙
ı̄’s al-Haʾyat al-Sanı̄ya (→ 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-Būs

˙
ı̄rı̄’s al-Kawākib (→ 50), while we have tentatively identified

the translator of theMuqaddima (→ 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 mamlūk trainees (→ 87), and, together
with master-calligrapher al-T

˙
ayyibı̄, measured the letter sı̄n (→ 108). We have

unearthed texts hitherto unknown, such as al-Majālis al-Mard
˙
ı̄ya and al-Jawāhir

al-Mud
˙
ı̄ya (→ 17, 68), texts hitherto known by title only, such as the ʿUjālat al-

Waqt (→ 70), and texts known already yet never studied, such as al-Suyūt
˙
ı̄’s al-

Munaqqah al-Z
˙
arı̄f and Makh

˙
ūl al-Nasafı̄’s Kitāb fı̄ Fad

˙
l Subh

˙
ān Allāh (→ 18,

135).We have interpreted the epigraphic programme of theGhawrı̄ya (→Chapter
One) in light of the ubiquity of al-Būs

˙
ı̄rı̄’s Mantle Ode (→ 117), and, last but not



least, we have considered the performative context of Qānis
˙
awh’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 Qānis

˙
awh’s ownership?

When and where were these copies made, and where were they kept? Turning our
attention to the copyists, especially the concepts of kitāba, 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 Qānis

˙
awh’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 Qānis

˙
awh al-

Ghawrı̄? Or, rephrasing this question: just how wide is the epistemic leap that
separates our “browsing” through Qānis

˙
awh’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, fromwhat is there, to the negative evidence, towhat is
not there, in a way, this chapter moves from a discussion of Qānis

˙
awh al-Ghawrı̄

(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 More554

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 theMiddle 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 Qānis

˙
awh. 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 + kitāba: 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 majmūʿ that were most probably not Qānis

˙
awh’s but merely bound with

Qānis
˙
awhiana 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-Qānis
˙
awh, they serve as proxies for oldermss. that Qānis

˙
awhmust

have owned.
– (?): sections ofmajāmı̄ʿ 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 Qānis

˙
awh, yet lacking an explicit dedication or ownership note (→

127, 128); non vidimanuscripts for which too little information is available (→
1, 99); al-Suyūt

˙
ı̄’s taʿ lı̄q, 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”:555

– item = shelf mark number, e. g. , (107) = Topkapı SarayıMüzesi Kütüphanesi,
H 1519

– manuscript = physical object that goes with a particular shelf mark number,
e. g. , (77) = the 4th vol. of Ibn Wah

˙
shı̄ya’s Kitāb al-Filāh

˙
a

– volume = the number of volumes of the original and (assumedly) complete
copy, e. g. , (58) = the 1st volume of a multi-volume set of al-Kirmānı̄’s al-
Kawākib al-Darārı̄

– title = an authored work, e. g. , al-Būs
˙
ı̄rı̄’s al-Kawākib

– copy = a single 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-Suyūt
˙
ı̄’s al-Hayʾat al-Sanı̄ya fı̄ l-

Hayʾat al-Sunnı̄ya
– 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, Topkapı SarayıMüzesi Kütüphanesi, H 1519 – al-H

˙
usaynı̄’sTercüme-

i Şāhnāme – 2 mss.
– Yet, sometimes items are incomplete multi-volume sets, and thus it makes

sense to differentiate “ms.” from “vol.”. E. g. , (58) = Istanbul, Süleymaniye
Yazma Eser Kütüphanesi, Süleymaniye 227 bis – al-Kirmānı̄’s al-Kawākib al-
Darārı̄ – 1 ms. – 2 vols.

– As some items are majmūʿ āt or convolutes, we furthermore need to differ-
entiate “item from “title”. E. g. , (43) = Istanbul, Süleymaniye Yazma Eser
Kütüphanesi, Ayasofya 2047 – title 1: al-Ustuwāʾı̄’s ʿAqı̄da & title 2: the
anonymous Qis

˙
s
˙
at ʿAbd al-Rah

˙
mān b. Shādān al-Balkhı̄.

– 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, Süleymaniye Yazma Eser
Kütüphanesi – copy 1 of al-Ūshı̄’s Badʾ al-Amālı̄ ; and (73) = Istanbul, Topkapı
Sarayı Müzesi Kütüphanesi – copy 2 of al-Ūshı̄’s Badʾ al-Amālı̄.

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 majmūʿ āt or
convolute mss. , commonly differentiated into two distinct types556:
– 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 h

˙
adı̄thManuscripts 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.557 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 Qānis

˙
awh’s

accession in 1501, while at least another 26 items are unlikely to predate 1468, the
year of Qāytbāy’s accession.558 This leaves us with only 4 to 6 older 15th-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

Qānis
˙
awh’s ownership stand beyond doubt, as items (33/1) and (33/3) may

have been bound with copies of Qānis
˙
awh only in Ottoman times.

– Pre-15th-century copies: theMus
˙
h
˙
afʿUthmān dates from the 8th cent. , while the

two Ilkhanid works, al-Simnānı̄’s tafsı̄r, and the John Rylands Qurʾān date
from the 14th century (12, 6, 90/2, 55, 124). If not a pseudo-Yāqūt al-Mustaʿ-
s
˙
imı̄, 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 Qānis

˙
awh had them copied prior to his accession, and thus not

merely acquired them once sultan:
– the Sirāj al-Mulūk, copied in Aleppo for Qānis

˙
awh, while he served there as

h
˙
ājib al-h

˙
ujjāb (→ 67)

– the T
˙
ibb al-T

˙
uyūr, said to have been copied for Qānis

˙
awh in 880/1475 (but the

identification of Qānis
˙
awh is problematic) (→ 78)

– a Burda copy, said to have been copied for Qānis
˙
awh’s library in 890/1485 (→

98).

This chronological shallowness is quite striking, and calls for some consid-
eration. Upon his death, sultan al-Z

˙
āhir T

˙
at
˙
ar (r. 824/1421) left a substantial

557 Aswill be argued inmore detail below, a bi rasm (…)Qānis
˙
awh frontispiece is not enough to

date the production of a ms. to Qānis
˙
awh’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 (kitāba or khidma) by a mamlūk and that are bi rasm Qānis

˙
awh to

Qānis
˙
awh’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 mamlūk ms. production only caught on under Jaqmaq’s reign (842–857/1438–
1453), the majority of mss. would still not predate Jaqmaq.

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
khizāna and mawlānā (bi rasm khizānat mawlānā al-maqām al-sharı̄f… , bi rasm al-
maqām al-sharı̄f…, bi rasm khizānat mawlānā…). This exercise, however, is not taken up
here.
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library, “most of which in the Turkic language” (!). He had also asked al-ʿAynı̄ to
translate (sabk, litt. “casting, molding”) a book by al-Qudūrı̄ on Hanafite fiqh
into Turkic,min ghayr taghyı̄r shayʾminmaʿ nāhu wa lā tabdı̄l min abwābihi, but
this translation remains to be found.559 In fact, of the many Turkic books that
once belonged to T

˙
at
˙
ar, unfortunately, so far only one has surfaced: theKitāb fı̄ l-

Fiqh bi Lisān al-Turkı̄, currently housed at the Millet Yazma Eser Kütüphanesi
(Feyzullah, 1046) (vidi) (→ fig. 54). This exquisite unicum was bi rasm T

˙
at
˙
ar, yet

put into waqf by his successor, sultan Barsbāy (r. 825–841/1422–1437). Now,
while this case clearly proves that manuscripts could be transferred from one

Fig. 54: Frontispiece of T
˙
at
˙
ar’s copy (f. 1r)

559 Al-ʿAynı̄, ʿIqd al-Jumān fı̄ Tārı̄kh Ahl al-Zamān, ed. ʿAbd al-Razzāq al-T
˙
ant

˙
āwı̄ al-Qarmūt

˙(Cairo, 1989), p. 157. For another early translation of Qudūrı̄’s work into Turkic, see Y.
Karasoy, Satıraltı Tercümeli Fıkıh Kitabı (Ankara, 2017).

A Newly-Established Library: Locating Manuscripts in Time 257

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


sultan to the next560, we may suspect this to have happened first and foremost in
the case of short-ruling sultans, such as T

˙
at
˙
ar: 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 waqf. Qāytbāy, e. g. , put quite some of his copies into waqf561.
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):

Waqqafa mawlānā l-maqām al-sharı̄f al-
malik al-ashraf Abū l-Nas

˙
r Qāytbāy (…)

hādhā l-kitāb wa huwa Muqaddimat Abū
(sic) l-Layth al-Samarqandı̄ (…) wa jaʿ ala
maqarrahu bi khizānat al-kutub bi
madrasatihi llatı̄ anshāhā bi l-S

˙
ah
˙
rā (…)wa

sharat
˙
a an lā yukhraj min al-madrasat al-

madhkūra bi rahn wa lā bi ghayrihi.

Waqqafa mawlānā l-maqām al-sharı̄f al-
malik al-ashraf Abı̄ l-Nas

˙
r Qāytbāy (…)

hādhā l-juzʾ (…) wa jaʿ ala maqarrahu bi
madrasatihi llatı̄ anshāhā bi l-S

˙
ah
˙
rā al-

sharı̄f wa sharat
˙
a an lā yukhraj min al-

madrasat al-madhkūra ilā bi rahn yūthaq
bihi.

Our Lord, His Noble Excellency, al-Malik al-
Ashraf Abū l-Nas

˙
r Qāytbāy (…) made this

book, that is, the Muqaddimat Abū l-Layth
al-Samarqandı̄, a waqf (…), assigning it to
the library in hismadrasa, which he had built
in al-S

˙
ah
˙
rā (…), and stipulating that it

cannot be taken out of the aforesaid
madrasa, neither with nor without a pawn.

Our Lord, His Noble Excellency al-Malik al-
Ashraf Abı̄ l-Nas

˙
r Qāytbāy (…) made this

volume a waqf (…), assigning it to his
madrasa, which he had built in the noble
S
˙
ah
˙
rā and stipulating that it cannot be taken

out of the aforesaid madrasa, unless [one
leaves] a reliable pawn.

In light of the evidence, a first reason for the chronological shallowness of Qā-
nis
˙
awh’s library may have been the fact that a considerable portion of the older

manuscripts was simply hard to come by: beingmawqūf, 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 Qurʾān
set and the Mus

˙
h
˙
af ʿUthmān (→ 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 waqf note by Qānis

˙
awh: the Ilkhanid Qurʾān set (→ 6), a Qurʾān

copied by Ah
˙
mad al-Fayyūmı̄ shortly following Qānis

˙
awh’s accession (→ 7),

560 Twomore examples of (likely unendowed)mss. that changed sultans’ hands are a copy of the
Nathr al-Laʾālı̄, in an attractive muzkharifa layout, that moved from Jaqmaq’s khizāna to
Qāytbāy’s (→ 96), and a Burda copy that moved from the library of the briefly-reigning
Muh

˙
ammad b. Qāytbāy to that of Qānis

˙
awh Khamsmiʾa (→ 115).

561 Other examples include Topkapı SarayıMüzesi Kütüphanesi, K 883 (Ibn Ajā’s translation of
the Futūh

˙
al-Shām,→ Chapter Five), and K 950 (Mecmūʿ a-i Lat

˙
ı̄f, vidi,→ 3-1); Bibliothèque

nationale de France, Ar. 1724 (Khalı̄l b. Shāhı̄n’s Zubdat Kashf al-Mamālik) (vidi); and Dār
al-Kutub, Tārı̄kh 178 (a vol. of al-Fāsı̄’s al-ʿ Iqd al-Thamı̄n fı̄ Tārı̄kh al-Balad al-Amı̄n) (vidi of
frontispiece).
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another 30-volume Qurʾān set (→ 8, 134), and the first volume of al-Kirmānı̄’s
sharh

˙
of al-Bukhārı̄’s S

˙
ah
˙
ı̄h
˙
that was copied under Jaqmaq’s reign (→ 58). Of

course, the fact that Qānis
˙
awh’s waqfı̄ya charged the khāzin al-kutub of the

mosque-madrasa to make a list of all “bequeathed books” implies that Qānis
˙
awh

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. Themss. of the libraries of the Ashrafı̄ya and of
Ibn ʿAbd al-Hādı̄were both endowed, yet, as observed by KonradHirschler, more
often than not, lack an endowment note that identifies them as such…562

Fig. 55: Frontispiece of Berlin. Ms. or.fol. 1624
(f. 1r)

Fig. 56: Frontispiece of Berlin. Ms. or.fol. 588
(f. 1r)563

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 Qāytbāy 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 Qānis

˙
awh’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”, Qānis
˙
awh’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: Shām (→ 33/3), Mecca

(→ 58), and Aleppo (→ 67).
– 6 or 7 were made without Cairo’s purview: theMus

˙
h
˙
afʿUthmān, the Hejaz (?)

(→ 12); Yāqūt al-Mustaʿs
˙
imı̄’s incomplete Burda copy, Baghdād (?) (→ 49/2);

the two Ilkhanid copies, Hamadān and Kirmān (→ 6, 90/2); the Persian Shāh-
Nāma, Shı̄rāz (→ 106); the lacquered Qurʾān, Istanbul (→ 111); and al-Simnānı̄
Najm al-Qurʾān, S

˙
ūfı̄-Ābād (→ 55)

In line with Barbara Flemming’s findings regarding the “Literary Activities in
Mamluk Halls and Barracks”, many items were copied by mamlūks, an ob-
servation that will be returned to below. As in 49 cases, the mamlūk copyist
identified himself in the colophon also through his respective barracks (t

˙
abaqa),

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 very local book production, indeed! The barracksmentioned are al-
Arbaʿı̄na, al-Ashrafı̄ya, al-H

˙
awsh, al-Mustajadda, al-Qāʿa, al-Rafraf, al-S

˙
anda-

lı̄ya, and al-Zimāmı̄ya. 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 Qānis
˙
awh’s books were kept, the evi-

dence is scanty indeed. In fact, there are only 5 items that we can safely locate564:
first, 2 Qurʾān sets (→ 7, 8) and al-Kirmānı̄’s sharh

˙
of al-Bukhārı̄’s S

˙
ah
˙
ı̄h (→ 58),

all three endowed to the mosque-madrasa in the Ghawrı̄ya complex; second, the

564 Contrary to Daub’s assessment (“Standards and Specifics”, p. 54), it would seem that Sü-
leymaniye Yazma Eser Kütüphanesi, Ayasofya 1451 was put in waqf in Ottoman times only
(→ 33).
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Mus
˙
h
˙
afʿUthmān (→ 12) and the Hamadān Qurʾān (→ 6), both deposited across

the street, in the eastern wing of the Ghawrı̄ya (one in the in the sultan’s qubba,
and one in the adjacent khānqāh).565 Obviously, more mss. must have been kept
there, but which? A unique document, currently at Topkapı SarayıMüzesi Arşivi
(Evrak 6090,→ Chapter Five) suggests that, following the Ottoman take-over, no
less than 469 vols. were found inside the Ghawrı̄ya. 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 Ghawrı̄ya, the sultan undoubtedly kept books at the citadel as
well, but which exactly can only be guessed at.566 Also, the question whether
Qānis

˙
awh’s books may somehow have been functionally distributed between the

Ghawrı̄ya and the Citadel is one that is best left open for now. In relation to the
Ashrafı̄ya 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”.567 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 fiqh vs. Fürstenspiegel, or Arabic vs. Per-
sian & Turkic, e. g. , may be, this is hardly founded.

Manuscripts Copied, Presented, Owned: Kitāba, 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
manymss. were produced by his ownmamlūks.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 Ghawrı̄ya complex, with the exact location of the walk-in khizāna in the madrasa
marked in red. The floor plan also shows the exact location of themih

˙
rāb in the qubba on the

opposite side of the street, with its two flanking khazāʾı̄n (unmarked on the floor plan). For
the three smaller, built-in khazāʾin in the madrasa, see ʿAbd al-Khāliq al-Wakı̄l, Athāth al-
Mus

˙
h
˙
af, pp. 244–246, figs. 121–124.

566 According to its waqfı̄ya, there was a library inside the al-Abyad
˙
Mosque, built by Faraj b.

Barqūq at the Qalʿat al-Jabal in 812/1409 (İ.E. Erünsal,OsmanlıVakıf Kütüphanesi (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-Aʿraj (5 or 6 items in the list,
→ 132); Muh

˙
ammad al-Azraqı̄ (3 items in the list, → 2/1, 27, 28); Ah

˙
mad al-

Fayyūmı̄ (2 items,→ 7, 130); the celebrated Yāqūt al-Mustaʿs
˙
imı̄ (→ 49/2, if not

a pseudo-Yāqūt, a partial copy continued by a later scribe); al-T
˙
ayyibı̄, who

authored a manual on calligraphy (→ 108); Ah
˙
mad b. al-T

˙
ūlūnı̄, copyist-cum-

architect and son of H
˙
asan b. al-T

˙
ūlūnı̄ (→ 69); H

˙
amza al-Sharafı̄, who might

have aspired to become one of Qānis
˙
awh’s kuttāb (→ 111); and, perhaps, ʿAbd

al-Qādir al-Days
˙
at
˙
ı̄ al-Muqrı̄ (→ 30).

– The third and largest group are themamlūks: of the 135mss. discussed, at least
61 (!) were penned by mamlūks. 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…568 These mamlūk copyists
mostly identify themselves as mamlūk + name part 1 + barracks affiliation +
name part 2 (e. g. , mamlūk + Jānim min Uzdamur + min T

˙
abaqat al-Musta-

jaddat+ al-Malikı̄ al-Ashrafı̄→ 135)569, 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 Qānis

˙
awh : one

adds an agha-ı̄nı̄ relationship (min inı̄yāt al-amı̄r Jānbulāt
˙
,→ 22), and two add

a master-pupil relation (tilmı̄dh al-shaykh Mūsā faqı̄h T
˙
abaqat al-Ashrafı̄yat

al-Kubrā, and tilmı̄dh ʿAlı̄ b. Ah
˙
mad b. Amı̄r ʿAlı̄, → 3-1, 22, 90; fig. 57).

As to be expected, the mamlūks’ 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 mamlūks of the Arbaʿı̄na
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 taʿ lı̄q, a script that wa newly “invented” by al-T

˙
ayyibı̄,

himself the author of two calligraphy manuals and a muʾaddib at the Rafraf
Barracks (→ 108). Second, there are the two “calligraphy sample books” (→ 114,
131): whoever their teacher may have been, thesemamlūk copyists were ready to
follow in his footsteps.

In fact, in two cases, the mamlūk copyist identified himself as a tilmı̄dh: once
as the tilmı̄dh of a scribe, whose own pen is also attested (Tamur al-Sharı̄fı̄
tilmı̄dhʿAlı̄ b. Ah

˙
mad b. Amı̄rʿAlı̄; for the pupil’s work→ 90, for themaster’s work

568 Flemming, “Literary activities”.
569 For a detailed analysis of Mamluk names, see D. Ayalon, “Names, titles and ‘nisbas’ of the

Mamlūks”, Israel Oriental Studies 5 (1975): 189–232. In spite of their full name, as a rule,
thesemamlūks 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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→ 3-1), and once explicitly as the tilmı̄dh of a faqı̄h of another barrack than his
own (tilmı̄dh al-shaykh Mūsā faqı̄h T

˙
abaqat al-Ashrafı̄yat al-Kubrā, → 22,

fig. 57). In light of this, it is not unlikely that the two mamlūks of the Arbaʿı̄na
Barracks have studied with al-T

˙
ayyibı̄, even though he was amuʾaddib at another

barrack…570 It is tempting to link thesemamlūks’ exercises in penmanship to the
so-called kuttābı̄ya, a specific group of sultanic mamlūks, who received special
instruction in the barracks for their military and religious duties, and whose
name is said to derive from the noun kuttāb, “school” (cfr. kitāba, “writing”).571

During the sultan’s majālis, mamālı̄k s
˙
ighār are known to have been brought

before the sultan in order to recite the Qurʾān or his own muwashshah
˙
āt (→

Chapter Four), and it is quite possible that their writing exercises were presented
to him in the same performative context of khidma (“rendering service”).572

Fig. 57: A mamlūk self-identifying as a tilmı̄dh

570 For Qānis
˙
awh’s faqı̄h in his barrack days,→ 47. For the function of barracks faqı̄h, and the

training of the mamlūk and his instructors in general, see D. Ayalon, L’Esclavage du
Mamlouk (Jerusalem, 1951), pp. 12–22; H. Rabie, “The Training of theMamlūk Fāris”, 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 Taghrî Birdî’s Chronicles of Egypt
(Berkeley/Los Angeles, 1955), p. 88.

572 See, e. g., ʿAzzām, Majālis al-Sult
˙
ān al-Ghawrı̄, pp. 61 (wa t

˙
alaʿ a l-shaykh ʿAbbās maʿ a

mamlūkayn, wāh
˙
id minhumā h

˙
afiz

˙
aʿIbādāt Madhhab Abı̄ H

˙
anı̄fa (…) wa l-ākhar h

˙
afiz

˙
a l-

Qurʾān), 63 (wa jāʾa ibn ʿifrı̄t maʿ a l-mamālı̄k al-s
˙
ighār wa ʿarad

˙
ahum ʿalā l-maqām al-
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http://www.v-r.de/de


In the previous chapter, I discussed one item against the backdrop of “sus-
pense in the Mamluk scriptorium: the copy of a Fürstenspiegel for Qānis

˙
awh that

clearly had been tampered with (→ 52), by its copyist,mamlūk Jānim min Qānı̄.
Admittedly, this is little more than a case of authorial license on my behalf. In
spite of the seeming institutionalization of mamlūk 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 kitāb-khāne or kutub-khāne, which was both library and
workshop for ms. production.

While Qānis
˙
awh’s reign is easily identified as the zenith of manuscript pro-

duction by mamālı̄k, 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 mamlūks and that predate Jaqmaq’s reign, with only one that is
explicitly linked to a royal patron: a copy of al-Būs

˙
ı̄rı̄’s Burda, bi rasm al-Nās

˙
ir

Muh
˙
ammad b. Qalāwūn.573 However, from Jaqmaq’s reign onwards, we start

witnessing a steady flow of mamlūk-copied mss. , out of the t
˙
ibāq (?) and into

their respective sultans’ khazāʾin. Indeed, the six mss. that Atanasiu referenced
for Jaqmaq’s rule574 can easily be supplemented, with, e. g.:
– Amı̄r ʿAlı̄ Ibn Balabān b. ʿAbd Allāh al-Fārisı̄ (d. 731/1339), Kitāb fı̄hi Mu-

qaddimat fı̄ l-Fiqh ʿalā Madhhab al-Imām al-Aʿ z
˙
am Abı̄ H

˙
anı̄fa rad

˙
iya llāh

ʿanhu, khidmat ofmamlūk Yashbak minH
˙
amza al-Malikı̄ al-Z

˙
āhirı̄. This item

has been discussed previously, since it was bound in onemajmūʿ with an item
copied for Qānis

˙
awh (→ 33/1).

– al-Nasafı̄ (d. 711/1310), Kitāb Kanz al-Daqāʾiq ʿalā Madhhab al-Imām al-
Aʿ z
˙
am Abı̄ H

˙
anı̄fat al-Nuʿmān, khidmat of al-mamlūk Tamur b. ʿAbd Allāh

al-Jamālı̄ al-Malikı̄ al-Z
˙
āhirı̄ (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 consider575:
the act of “copying” or kitāba, the act of “rendering service” (offering a manu-

sharı̄f), 107 (wa jāʾa l-mamālı̄k al-s
˙
ighār wa qaraʾū quddāma mawlānā l-sult

˙
ān jawqan

baʿ da jawqin).
573 Atanasiu, “Le phénomène calligraphique”, pp. 255–256. More examples are bound to turn

up, but probably not that many. Perhaps we could add al-Durr al-Nad
˙
ı̄d, dedicated to al-

Z
˙
āh
˙
ir Barqūq and copied (or authored?) by al-mamlūk Muh

˙
ammad b. ʿAqı̄l (→ 66)?

574 Atanasiu, “Le phénomène 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 kitāba.Used instead are jamʿ , taʾlı̄f, tah
˙
rı̄r,

wad
˙
ʿ, …
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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 takhmı̄s

˙
(→ 132) proves beyond doubt

that kitāba and khidma need to be distinguished, as both potentially come
with their own actor: kitāba by calligrapher al-Aʿraj, and khidma by mamlūk
Yūnus b. al-marh

˙
ūm Barsbāy al-Yūsufı̄.

– Second, consider the tailpiece of a copy of the Mantle Ode that belonged to
Yashbak min Mahdı̄ (Dublin, Chester Beatty Library, 4169) (vidi) (→ fig. 58),
which reads khidmat kātibihi (…)ʿAbd Allāh al-Shirwānı̄. Here, even though
performed by one and the same actor, the acts of kitāba and khidma are clearly
distinguished.576

– Third, there are the colophons of items (15) and (33/1): as these manuscripts
have more than one khidma note, only the older khādim may (or may have
not) copied the work that he subsequently donated, while the later khādim
can’t have.

In brief, it should be clear that kitāba 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 kitāba (…), which seems less explicit
than khidmat kātibihi yet more explicit than a mere kitāba…

Fig. 58: Colophon of Yashbak’s copy of the Mantle Ode (f. 29r) (Dublin, Chester Beatty Library,
4169)
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– Mention of kitāba 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 kitāba and khidma had turned into a pars
pro toto, i. e. , they had come to convey the combined action of kitāba + khidma.
Such is the way in which these concepts have been understood in the present
book: in absence of counter-evidence, kitāba 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.

Turning our attention to the third act in relation to books: the act of owning
books. In appoximately half of the mss. under scrutiny, Qānis

˙
awh’s ownership is

explicated through a bi rasm section on the frontispiece: bi rasm (khizānat/

Fig. 59: Frontispiece of the Kitāb fı̄ Tartı̄b (→ 4) (f. 1r)
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khazāʾin) (al-maqām/al-maqarr) (…)Qānis
˙
awh al-Ghawrı̄ (→ figs. 26, 48, 52, 59,

73, Index 9).577 Often misunderstood, this concept merits some comments.578

While the expressionʿumila bi rasm (often found on objects of material culture
and perhaps less often onmss.) clearly implies an act of production579, bi rasm by
itself does not seem to do so. Consider items 27, 28, 55 and 90 (all bi rasm
Qānis

˙
awh, yet predating Qānis

˙
awh) 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 bemade, next to the subsequent act of owning ams. Instead, it carries the
latter meaning only, and thus merely functions as an ex libris.580 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 forʿumila
bi rasm, thus serving a double purpose.581

577 Item (20) is a notable exception, as it reads bi khizānat 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 François
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): khizānatayn (…) al-marsūm biʿamalihimā bi
rasm al-Mus

˙
h
˙
af (…) wa (…) bi rasm al-āthār al-nabawı̄ya. For mss. , see, e. g. (90):mimmā

ʿumila bi rasm khizānat al-maqām al-sharı̄f mawlānā Qāytbāy.
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 khizāna, bi rasm sharābkhāna,…). It
should be added that two more usages of rasm are documented in Chapter Two, yet none in
relation to Qānis

˙
awh: (49/3) bi rasmmut

˙
ālaʿ at and kutibat bi rasm (twomss. of the Ottoman

sultan Selı̄m); and (71) bi rasm khidmat al-faqı̄r ilā llāh (14th cent.).
581 This assumption comes with important consequences, especially in terms of dating the mss.

(see above). Strictly speaking, to find ams. that is copied (katabahu) by amamlūk and that is
bi rasmQānis

˙
awh does not require Qānis

˙
awh to have commissioned thisms. or to have been

its first owner.Mutatis mutandis, again strictly speaking, this ms. can still predate his rule.
Unfortunately, hardly anyms. that was copied by amamlūk and that has a bi rasmQānis

˙
awh

frontispiece carries a date. There is one notable exception to this: the Tuh
˙
fat al-Khawāt

˙
ir (→

121), copied (katabahu) by a mamlūk for Qānis
˙
awh 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 nowmove over from themanuscripts 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 Qurʾāns, two copies of Kaʿb b. Zuhayr’s Bānat
Suʿ ād, and ʿAlı̄’s maxims, prayers and was

˙
ı̄ya. While the 8th to 9th centuries are

hardly represented, numbers steadily start climbing from the 10th and especially
the 13th century onwards, before peaking under Qānis

˙
awh’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 16th-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 tomake. Yet, here too, it would seem that the books of Qānis

˙
awh are

more than a mere “synopsis-commentary-gloss” ormukhtas
˙
ar-sharh

˙
-h
˙
āshiya582

of Arabo-Islamic classics, and his literaryUmweltmore than amere “addendum”
or taʿ lı̄q 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, Qānis

˙
awh 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?583 – Persian and Turkic texts, and some mixed Arabic-Turkic and Per-
sian-Turkic mulammaʿ āt (i. e. , macaronic or mixed-language poems) are avail-
able as well.584 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 Shāh-Nāma, a
qas
˙
ı̄da by the Ottoman poet-statesman ʿAdnı̄, and the trilingual edition of ʿAlı̄’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 Ah

˙
mad al-Dardı̄r”, PhD thesis

(University of Exeter, 2016).
583 D’hulster, “‘Sitting with Ottomans and Standing with Persians’”, p. 251, quoting from the

Nafāʾis al-Majālis, ed. ʿAzzām, pp. 132–133. As much as the Caucasus was and, to some
extent, still is a veritable jabal al-alsun (apud the 14th-century geographer and historian Abū
l-Fidāʾ) and,mutatis mutandis, monolingualism is the exception rather than the norm there,
it goes without saying that Qānis

˙
awh’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 theMamluk Sultanate by
far, it appears that Turkic literature as a “royal project” reached its apogee
under Qānis

˙
awh’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 “mamlūk project”, from Qāytbāy onwards, the sultan’s court
became an important, if not the most important, Mamluk site for Turkic
literary production and consumption.

– Second, from Qāytbāy 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-ʿ Uqūd al-Jawharı̄ya (→ 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 themost favoured
topics of the earlier stages of Mamluk-Turkic, such as grammars and lexicons,
and works on furūsı̄ya and veterinary sciences, gave way to adab and devo-
tional texts, such as Sufistic poetry, the Shāh-Nāma, and the Kitāb-i Miʿ rāc
(→ 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 14th cent. onwards (ʿAjam Turkic
in Azerbaijan and Iran, Old Anatolian Turkic in AsiaMinor) (→ 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 For amore detailed presentation, seemy forthcoming book,Turkic Literature in theMamluk
Sultanate: A State of the Art.
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– Seventh, there is the fact that theMamluk-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 Żarı̄r and Ibn Bālı̄, and titles such as the Gülistān bi’t-Türkı̄
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 Żarı̄r’s Sı̄retü’n-Nebı̄, 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 bemade were Ottomans, notMamluks. Non-Mamluk
Turkic authors that are included in Qāytbāy’s anthology, K

˙
ayǧusuz Abdāl,

Gülşehrı̄, and ʿĀşık
˙
Paşa (→ 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-ʿ Uqūd al-Jawharı̄ya (→ 47,
48), I explained two seemingly contradictory claims of Qānis

˙
awh – 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 Qānis
˙
awh’s literary output, which, in more

than one way, represents the apex of these diachronic shifts.586 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 mymain 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 Qānis

˙
awh to read/listen to the Shāh-Nāma 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
Fürstenspiegel (→ 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,
Fürstenspiegel, medicine, music, rhetoric, tafsı̄r and furūsı̄ya, 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
Fārābian or Khaldūnian tas

˙
nı̄f al-ʿ ulūmmade to fit all needs…587 Ultimately, the

present author followed the course of ʿAtūfı̄, the cataloger of Bāyezı̄d 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 tas

˙
nı̄f al-ʿulūm, but rather an inventory,

the ordering of which would have been intuitively sensible to the readers he served.”588

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 Qurʾān, with well over 60 or even 90 mss. But of
course, it is quite impossible for any other title to compete with the Qurʾān, with
its two or three 30-volume sets (→ 6, 7, possibly 134), since titles are “one-
volume” copies by default, Indeed, apart from the Qurʾān, 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 Qurʾān 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-Būs

˙
ı̄rı̄’s al-Kawākib al-

Durrı̄ya fı̄ Madh
˙
Khayr al-Barı̄ya (→ 23/5, 49/2, 81, 113, 117). If we count the

badı̄ʿ ı̄ya (→ 19, 80) and the takhāmı̄s (→ 23/2, 49/1, 49/2, 50/1, 132), we even end
up with 12 copies of theMantle Ode, which thus outnumbers the Qurʾān.Most
popular of the takhāmı̄s is clearly al-Fayyūmı̄’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. ,
Fürstenspiegel).

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 takhāmı̄s
collections (→ 49/3, containing 5 takhāmı̄s; 98, containing 10 takhāmı̄s).589

– Included with 3 copies are Abū Madyan’s Qas
˙
ı̄dat al-Istighfār (→ 23/4b, 88,

104/1), and the was
˙
ı̄ya of ʿAlı̄ b. Abı̄ T

˙
ālib (→ 101, 102, 104).

– Al-Mundhirı̄’s arbaʿūna collectin fı̄ stināʿ al-maʿrūf is available twice in its
original format (→ 23/1, 24/1) and twice in al-Sulamı̄’s amplified format (→ 25,
95).

– Available in 2 copies each are al-Ūshı̄’s Badʾ al-Amālı̄ (→ 33/2, 73), al-S
˙
iddı̄qı̄’s

Hadı̄yat al-Muh
˙
ibbı̄n (→ 91, 129), Kaʿb b. Zuhayr’s Bānat Suʿ ād (→ 23/2, 49/2;

both mukhammas), and ʿAlı̄’s Miʾat Kalima (→ 41-3, 97; both with Turkic
transl.).

– Concluding, as for Qānis
˙
awh’s (?) Shajarat al-Nasab al-Sharı̄f al-Nabawı̄, and

Ibn al-T
˙
ūlūnı̄’s al-Nuzhat al-Saniya, included are 1 or perhaps 2 copies (→ 1,

83)590

While al-Būs
˙
ı̄rı̄might have been most popular in terms of copies, his fame rests

on a single title only, theMantle 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.591 While authors in the list are, by default,
“one-title authors”, the following figure more prominent:
– Qānis

˙
awh, with 6 to 7 titles (→ 3-1, 5, 14, 19, 43-2, 100, and possibly 83/1)592

– al-Suyūt
˙
ı̄, with 6 to 7 titles (→ 16, 23/3, 29, 63, 123, 130, possibly 18)

– ʿAlı̄, with 4 titles (theMiʾat Kalima,→ 41-3, 97; theDuʿ ā Sayfı̄,→ 90/1; theDuʿ ā
Sharı̄f, → 104/3; and the was

˙
ı̄ya, → 101, 102, 104/2)593

– Ibn al-T
˙
ūlūnı̄, with 2 or 3 titles (→ 54, 83/2, possibly 17)

589 As innovative as Qānis
˙
awh’s admiration of al-Būs

˙
ı̄rı̄’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-Būs

˙
ı̄rı̄ died (693/1294). Thus far I have identified khazāʾinı̄ copies of

al-Būs
˙
ı̄rı̄ belonging to al-Nās

˙
ir Muh

˙
ammad, al-Ashraf Shaʿbān, al-Ashraf Barsbāy, al-Z

˙
āhir

Jaqmaq, al-Ashraf Īnāl, al-Z
˙
āhir Khushqadam, al-Ashraf Timurbughā, al-Ashraf Qāytbāy

and his son, al-Nās
˙
ir Muh

˙
ammad, al-Z

˙
āhir Qānis

˙
awhKhamsmiʾa, and al-Ashraf T

˙
ūmānbāy.

In other words, we find an almost uninterrupted string of royal Kawākib copies from the
early 1300s up to 1517!

590 Of the Nuzha even three copies, when counting the “reworked” copy embedded in the
Dublin majālis text (→ 17).

591 The Qurʾān and the arbaʿ ūnāt are not considered here.
592 It should be observed that while each of thesemss. comewith their own title, they sharemost

of their material and contain few, if any, unique material. A full collation of all available
material will be offered in a forthcoming article, “Qānis

˙
awh’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 ʿAlı̄ than authored by him, but this distinction has little
bearing on the matter at hand.
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– al-Ghazzālı̄ (not themujaddid of his age, but the 15th-century Nūr al-Dı̄n ʿAlı̄),
al-Samarqandı̄, and AbūMadyan Shuʿayb 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 Qānis

˙
awh’s functioning as a Muslim subject,

i. e. , as someone who submits to God and who follows Muh
˙
ammad: Qurʾān,

devotional texts, doxy & praxy, Burda, Qānis
˙
awh’s own poetry, …

– A second cluster revolves around Qānis
˙
awh’s functioning as a Muslim ruler,

i. e. , as someone who rules subjects: Fürstenspiegel, was
˙
ı̄ya, administration,

encyclopaedia, topography, warfare & furūsı̄ya, …

Sweeping as this viewmay 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 Qānis

˙
awh,

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 Qānis

˙
awh 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…

“WhereHave All Those Books Gone?”OnArguments ex silentio and
Some More Fallacies594

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 I borrow this phrase froma lecture given byKonradHirschler, “WhereHaveAll 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 tafsı̄r, why do we only find al-Simnānı̄’s Sufistic Najm al-Qurʾān
(→ 55)? As the discussions conducted during the sultan’s majālis were often
scholastic to the extent that only mufassirūn 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 tafāsı̄r?

– Why do we find ample ethically oriented Fürstenspiegels (→ 40, 44, …), yet
almost no legally oriented fiqh works (→ 31, 35, 64, 65, 72, …)?

– In terms of h
˙
adı̄th, why do we find plenty of arbaʿ ūnāt (→ 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 S

˙
ah
˙
ı̄h
˙
ayn are included! If sultans such as al-Malik al-Z

˙
āh
˙
ir Khushqadam,

could own a copy of al-Bukhārı̄’s S
˙
ah
˙
ı̄h
˙
595, and even amirs, such as T

˙
urābāy al-

Ashrafı̄ could spend lavishly on a 10-volume set596, where is Qānis
˙
awh’s copy?

Andwhenwe find a commentary on al-Bukhārı̄’s S
˙
ah
˙
ı̄h
˙
, why only al-Kirmānı̄’s

al-Kawākib al-Darārı̄ (→ 58) and not Ibn H
˙
ajar’s celebrated Fath

˙
al-Bārı̄,

which was sought after as far as India?
– Those with an interest in tārı̄kh may be puzzled to find authors such as al-

Rawh
˙
ı̄ (→ 85) and Ibn al-T

˙
ūlūnı̄ (→ 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 Duqmāq’s al-Jawhar al-Thamı̄n and an
unidentified excerpt of al-Maqrı̄zı̄ (→ 85). How come Yashbak min Mahdı̄
owned a multi-volume set of al-Maqrı̄zı̄’s al-Sulūk li Maʿ rifat Duwal al-Mulūk,
and the grandson of sultan al-Ashraf Īnāl, Muh

˙
ammad, a 6-volume set of his

al-Khabar ʿan al-Bashar, but not Qānis
˙
awh?597

– Why do we hardly fine a trace of the corpus būnianum, in spite of the rampant
occultophilia of Mamluk Cairo’s elites?598 Where are the books on oneiro-
mancy, geomancy, physiognomy, and lettrism (→ 52)?

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 ʿArabı̄’s

Fus
˙
ūs
˙
al-H

˙
ikam, al-Maqrı̄zı̄’s Khit

˙
at
˙
, al-Qalqashandı̄’s S

˙
ubh al-Aʿ shā, and al-

Ghazālı̄’s Ih
˙
yāʿUlūm al-Dı̄n, but not the works themselves (→ 4, 69, 70, 127)?

595 Topkapı Sarayı Müzesi Kütüphanesi, A 247; Türk ve Islâm Eserleri Müzesi, 1673.
596 At least 6 vols. are preserved: Kayseri, Râşid Efendi Kütüphanesi, Ms. 1486/3, 4, 7, 8, 9, 10.

From the colophons of vols. 4 and 9, we learn that the work was copied byMuh
˙
ammad b. al-

S
˙
ayrafı̄, while a later addition in vol. 10 reads ʿām 834 (/1431–32).

597 Al-Sulūk: Süleymaniye, Fatih 4380, 4382, 4383, 4384, 4386, 4388, 4389; Topkapı SarayıMüzesi
Kütüphanesi, K 905; Oxford, Bodleian Library, Ms Marsh 260 (all of the same set!); al-
Khabar ʿan al-Bashar: Topkapı Sarayı Müzesi Kütüphanesi, 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 Īnāl’s grandson was better
stocked, since he owned a multi-volume copy of al-Maqrı̄zı̄’s Khit

˙
at
˙
…599

– Why is Ibn Abı̄ Sharı̄f (→ 20), another victim to the cracks of history, included,
while families closer to Qānis

˙
awh, such as the Ibn al-Shih

˙
nas, are not?Why do

we find Ibn al-Farfūr (→ 125), but not Muh
˙
ammad b. Ajā?

– Why do we find Firdawsı̄’s Shāh-Nāma, both in the original Persian and in a
versified Turkic translation (→ 106, 107), and not Saʿdı̄’s Gulistān, 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-Mutanabbı̄’s divan, al-Jawharı̄’s S

˙
ih
˙
āh
˙
, Ibn Mālik’s Alfı̄ya?

Finally, as our third approach, we can compare Qānis
˙
awh’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).600 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 Sı̄rat al-Malik al-Z

˙
āhir Baybars, the

Ah
˙
ādı̄th fı̄ Fad

˙
l al-Muslim, IbnMālik’s book on nah

˙
w, al-Mukhtār fı̄Madhhab

Abı̄ H
˙
anı̄fa, al-Tawh

˙
ı̄dı̄’s al-Bas

˙
āʾir wa l-Dakhāʾir, Ibn Khallikān’sWafayāt al-

Aʿ yān, and al-Maʿarrı̄’sKitāb al-ʿ Aqāʾiq fı̄ Ishārāt al-Daqāʾiq, all of which were
explicitly discussed or even presented to him during his majālis?601

– Why do we find a plethora of Turkic poets quoted in Qānis
˙
awh’s Turkic divan,

but neither any of their divans nor any anthological tezkire that served as its
source (→ 3)? If even Ibn Iyās is aware of Qānis

˙
awh’s Nesı̄mı̄an orientation,

and if the latter’s influence actually shows in the sultan’s poetry (→ 14), where
is the sultan’s copy of Nesı̄mı̄?

– 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 Qāytbāy, which
includes poetry of K

˙
ayǧusuz Abdāl, Gülşehrı̄, and ʿĀşık

˙
Paşa (→ 3-1)? Did

Qānis
˙
awh 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 Süleymaniye, 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 Qānis
˙
awh’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
forQānis

˙
awh to be disinterested in the taqabbulāt al-dahr – the ups and downs of

history’s “little”men”, so painstakingly recorded by Ibn Taghrı̄birdı̄ and co.– and
rather to embrace a “Big Men Approach”: a history unfolding through khulafāʾ
and mulūk only. Or we could explain the absence of Ibn al-Fārid

˙
, the sult

˙
ān al-

ʿāshiqı̄n, through the latter’s takfı̄r, arguing that – unlike al-Būs
˙
ı̄rı̄’s “Sufism

light” – Ibn al-Fārid
˙
was found on the Mamluk equivalent of an Index Librorum

Prohibitorum… How to understand the near-absence of fiqh literature? Doesn’t
this make perfect sense against the backdrop of rising siyāsa sharʿ ı̄ya? As ob-
served by Yossef Rapoport, the reigns of Qāytbāy and Qānis

˙
awh “s(aw) a con-

centration of all jurisdiction in the hands of the sultans, who present themselves
as champions of the shariʿah and openly dispute the formalistic doctrines of the
judiciary.”602 As the sultan’s legal authority or siyāsa “did not come with an
extensive body of literature”, but “was founded on popular notions of equity”603,
what else to expect than a library that is light on fiqh? Did Qānis

˙
awh perhaps

think he could do without, as Qurʾān and Fürstenspiegel, topped with some
Sunna and ilhām (→ 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”604.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
Qānis

˙
awh’s library for proof that their absence was, in fact, the case. The same

goes for Ibn al-Fārid
˙
: we find no trace of manuscript evidence of his inclusion in

the list: ergo, he was absent fromQānis
˙
awh’s library? Before we know it, wemight

end up explaining away this lacuna by bringing in the numerous fatwas against
his qasidas that were issued by ʿulamāʾ such as the Shafiite Burhān al-Dı̄n al-
Biqāʿı̄ and the Hanafite Ibn al-Shih

˙
na.605 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-Suyūt

˙
ı̄wrote pamphlets in his favour, and isn’t

al-Būs
˙
ı̄rı̄’s Mantle Ode itself a muʿ ārad

˙
a of Ibn al-Fārid

˙
’s work?

Let us return to al-Kutub al-Sitta once more. Perhaps the sultan’s library did
not hold a full set, but wemust 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 Iyās, Badāʾiʿ al-Zuhūr, III: 45–46; Muh

˙
yı̄-i Gülşenı̄, Menāk

˙
ıb-i İbrāhı̄m-i

Gülşenı̄, ed. T. Yazıcı (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. Bāyezı̄d II’s library, impressively stocked as it may have
been, held multiple copies only of the S

˙
ah
˙
ı̄h
˙
ayn, whereas only one copy each of

the three Sunans, by Abū Dāwud, al-Nasāʾı̄, and Ibn Māja, and none of al-
Tirmidhı̄’s Jāmiʿ .606 Ibn ʿAbd al-Hādı̄’s personal library, described by Konrad
Hirschler as “a large-scale library that is centred on the field of h

˙
adı̄th to such an

extant that one cay say that its raison d’être 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-Bukhārı̄’s S

˙
ah
˙
ı̄h
˙
!607 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.”608

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-S

˙
afadı̄ and ad-Damāmı̄nı̄”.609

Using al-S
˙
afadı̄’s (d. 764/1363) “exceptional” al-Ghayth al-Musajjam fı̄ Sharh

˙
Lāmı̄yat al-ʿ Ajam, and al-Damāmı̄nı̄’s (d. 827/1424) “emblematic” refutation
thereof, theNuzūl al-Ghayth, as a starting point, Talib raised a deceivingly simple
yet pertinent question in relation to our revisionist research into Mamluk lit-
erature: “Dowe build ourmethodological 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 themap of literary history.While we are
entitled to find al-Ghayth “exceptional” and theNuzūl “emblematic”, and thus to
prefer the former over the latter – Fischer’s green buds and twigs over his dead
branches –wemust try and prevent this presentist preference from distorting our
understanding of the Mamluk literary field.

AdamTalib’s call for awareness of our presentist bias is easily transposed from
the research into the map of literary history to our discussion of Qānis

˙
awh’s

library, or, more broadly, of Mamluk libraries in general. After all, there can be

606 R.G. Göktaş, “On the Hadith Collection of Bayezid II’s Palace Library”, in G. Necipoǧlu, C.
Kafadar&C.H. Fleischer (eds.),Treasures of Knowledge: An Inventory of theOttomanPalace
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-S

˙
afadı̄, 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 S

˙
afadı̄s, with its dead branches, the emblematic, the Dam-

āmı̄nı̄s 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-Fārid

˙
’s “exceptional” al-Tāʾı̄yat al-Kubrā instead of the

umpteenth “emblematic” quiniation of al-Būs
˙
ı̄rı̄’sMantle Ode, for a full set of al-

Kutub al-Sitta instead of the interchangeable arbaʿ ūna collection, or for the opera
omnia of al-Maqrı̄zı̄ instead of an all but forgotten work of Ibn al-T

˙
ūlūnı̄.

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”610, the “fallacy of possible proof”611, the “fallacy of the lonely fact”612, and,
closely related to the latter, the “survivalship fallacy”613. I will quickly gloss over
the so-called “fortuitous fallacy”614 – 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”615, 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 Qānis
˙
awh through his

library. See Fischer, Historians’ Fallacies, p. 49.
611 I.e., 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 I.e., undue generalizations. See Fischer, Historians’ Fallacies, p. 109.
613 I.e., 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 I.e., 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 Qānis

˙
awh’s library? In case we would be looking

at a library the size of the Mughal emperor Akbar – admittedly, a fantastic
scenario –wewould run 23,865 vols. short…616 In the alreadymore likely scenario
that Qānis

˙
awh’s library were to match that of his Ottoman contemporary,

Bāyezı̄d II, we would still be looking at close to another 5,700 items/7,200 titles or
98 % of Qānis

˙
awh’s library unaccounted for…617 Undoubtedly, even this second

match is an unlikely scenario, and we may assume Chapter Two to include more
than a meagre 2 % of Qānis

˙
awh’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,618 what her list teaches us first and foremost is the
fact that we simply cannot estimate just how large Qānis

˙
awh’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 evrāk

˙
, recently identified by Gülru

Necipoǧlu (→ Chapter Five), counts 469 vols. found in the Ghawrı̄ya alone,619 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 questionmust 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 aremore expensive to copy than smaller titles, it is not
unreasonable to assume620 that copies of large items – think of multi-volume
works in tārı̄kh, t

˙
abaqāt and h

˙
adı̄th – 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. Necipoǧlu, “The Spatial Organization of Knowledge in the Ottoman Palace Library: An
Encyclopedic Collection and Its Inventory”, in G. Necipoǧlu, C. Kafadar & C.H. Fleischer
(eds.),Treasures of Knowledge: An Inventory of theOttoman 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 Ghawrı̄ya library with the

Fatih mosque library, which had grown from 838 mss. in the time of Meh
˙
med Fātih

˙
, over

1241 mss. in the time of Bāyezı̄d II, up to 1770 mss. around 967/560. By 1155/1742 some 110
vols. had gone missing. See İ.E. Erünsal, “Fatih Sultan Mehmed: Entelektüel bir Sultanın
Portresi, İlgi Duyduǧu Konular, Kitaplar ve Kurduǧu Kütüphaneler”, in F. Başar (ed.), Fatih
Sultan Mehmed Han (İstanbul, 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 Qānis
˙
awh, and thus easily identified as

belonging to Qānis
˙
awh in the catalogues, while larger items may often have been

second- or third-hand only, and thus identified as belonging to Qānis
˙
awh 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 bymamlūks. As these “barrack copies” are – as a rule – short,
not long, and devotional, not technical, this is an important additional “dis-
torting” factor.621 In a way, the present list is perhaps more revealing in terms of
the mamlūks’ religious curriculum than in terms of Qānis

˙
awh’s literary hori-

zons.622

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 15th

Century ArabicHistoriography inGhent, theBibliotheca Arabica in Leipzig,Ex(-)
Libris ExOriente in Liège, andKITAB in London. Apart from that, there is the fact
that both the positive and the negative evidence of the first instalment – Qāni-
s
˙
awh’s pet authors, titles and copyists, as well as those who are suspiciously
absent or underrepresented –will be helpful in conducting amore targeted search
of catalogues and manuscript repositories. All the same, it should be stressed
that, as long as no catalogue of Qānis

˙
awh’s books turns up, we will never be able

to fully reconstruct his library on the basis of manuscripts alone. Just like en-
dowedmss. often lack or “lo(o)se” awaqf note, so domss. often lack or “loose” an
ownership note.623

621 Konrad Hirschler (Freie Universität Berlin) rightfully questioned my calling this a “dis-
torting factor”. Considering the fact that so many items of Chapter Two were penned by
mamlūks, so he argues, we should rather think of this as a defining trait of Qānis

˙
awh’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
mamlūks, 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 itselfmust 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 theOttomanizedHanafitemedrese curriculumprofile of the defter dealt with in
the Excursus.

623 For a good example, see the Persian Shāh-Nāma (→ 106). For what it’s worth, Bāyezı̄d II’s
library cataloguemight offer another parallel. Of the 5,700mss. registered by defterci ʿAtūfı̄,
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Having reached the end of our profiling of Qānis
˙
awh’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 fiqh, which was, after
all, these libraries’ raison d’être.As such, we can safely say that Qānis

˙
awh’s library

was certainly was not a “madrasa library”. But what was it then?Was it a “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 Qānis

˙
awh, the “Mamluk ruler” from Qānis

˙
awh, the

idiosyncratic individual. By consequence, at least for now, Qānis
˙
awh’s library

must remain precisely that: Qānis
˙
awh’s library.624 Second, while the positive

evidence might not allow us to re-centre Qānis
˙
awh’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”625. Qānis

˙
awh’s court was not the literary barren field that much of the

Arabic and Arabic-centred sources626, produced extra muros, would have us
believe. Instead, it was a rich and vibrant literary site, and a cosmopolitan hub in a
burgeoning Turkic literary ecumene. Within this court, we also need to re-centre
the ruler himself, Qānis

˙
awh: 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 Atbaş and Zeren Tanındı have thus far been able to identify 1,186 (mostly on the
basis of Bāyezı̄d II’s seal: 1,010 currently still in the Topkapı Sarayı library, and 176 relocated
to other libraries). As it is quite unlikely that all of the remaining 4,114mss. simply have gone
missing, this gives us an idea of the number of mss. that was owned by Bāyezı̄d II yet not
marked accordingly (Necipoǧlu, “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
Qānis

˙
awh’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 Qānis

˙
awh’s immediate ownership — that makes

this library his library? What is it in this library that could add to our under-
standing of Qānis

˙
awh or even invite us to reassess him? In short, this chapter

focuses not on the library of theman, but on theman behind the library: the ruler
who funded it, stocked it and owned it, Qānis

˙
awh al-Ghawrı̄.

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 Qānis

˙
awh’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 Ashrafı̄ya 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 Bāyezı̄d II’s library, which has recently been made



available in edition.627 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 Qānis

˙
awh

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.

Qānis
˙
awh as a Turkic Sufistic Poet-Sultan

Perhaps no better way to capture this emerging picture than to juxtaposewhat 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
Qurʾān, the Turkic Shāh-Nāma Translation, and the Berlin Dı̄vān (→ 3, 107,
124)628. By themselves, these already capture much of the diversity found in
Chapter Two:

Qurʾān Shāh-Nāma Dı̄vān
Date of composition 7th cent. 10th–11th 14th–15th

Single- or multiple text Single-text item Single-text item Multiple-text item
Availability Ubiquitous Wide-spread Rare materials
Date of copy 14th-cent. 15th cent. 15th cent.
Original or translated? Original language Translated Mostly original language
Language Arabic Turkic Turkic (& Persian)
Relation to Qānis

˙
awh Appropriated Commissioned Active involvement

When it comes to the ideological underpinnings of Qānis
˙
awh’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. Necipoǧlu, 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.629 As observed by Burzine
Waghmar, “a copy of Firdowsi’s Shahnameh (…) was so indispensable to a
ruler’s library that itmight almost be considered part ofmajestic regalia”. Indeed,
Waghmar continues, it is “hard to imagine two more potent symbols of (…)
ideology” than the Qurʾān and the Shāh-Nāma. Combined, “they exhibited (the
ruler’s) twin language of Irano-Islamic authority.”630

However, I argue that the powerful diptych of Qurʾān & Shāh-Nāma 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 Dı̄vān as a crucial third item. As will be
demonstrated, not only does this allow us to better appreciate Qānis

˙
awh’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 amicro-site of the sultan’s social agency, what
royal persona do we discern Qānis

˙
awh 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 potency631 and who himself
discursively produced his persona through Turkic Sufistic poetry first and
foremost (apart from the Dı̄vān→ 5, 14, 18, 19, 43, 82, 100, 125). Perhaps nobody
captured Qānis

˙
awh’s royal self-image in a single line better than the translator/

author of the Shāh-Nāma. In the fascinating epilogue, he describes Qānis
˙
awh as:

629 Compare this to Tilmann Trausch’s investigation of the onomastics of the rulers of the
Sultanate of Delhi (“Aibak, ʿAlı̄, 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, “AnAnnotatedMicro-History and Bibliography of the Houghton Shahnama”,
in S. Sharma & B. Waghmar (eds.), Firdawsii Millennium Indicum: Proceedings of the
ShahnamaMillenary 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 SurroundingWorld. 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 emphasizedmore than over before. In
this context, the production of a royal illustrated Shah-namehmanuscript was de rigueur.”

631 A somewhat flippant interpretation of s
˙
āh
˙
ib al-sayf wa l-qalam, one of the many titles in

Qānis
˙
awh’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 sult
˙
ān-i cihān cān-i cihāndur ❀ Lisān-i ǧayba göŋli tercümāndur

The sultan of the world is the soul of the
world,

❀ His heart the interpreter of the language
of the unseen.

This single verse632, 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 Qānis

˙
awh’s poems: Wa lahu mimmā ʾal-

hama llāh qalbahu (→ 19, poem nr. 8).
– The title of one of Qānis

˙
awh’s poetry collections: al-Qas

˙
āʾid al-Rabbānı̄ya,

which could indicate that Qānis
˙
awh’s poems were, in fact, divine incoming

thoughts (→ 100).
– The “rose ceremony” recorded by Ibn Iyās (→ 120).
– H

˙
usayn b. Muh

˙
ammad al-H

˙
usaynı̄’s Nafāʾis al-Majālis (→ 82), the only (?)

source that has the sultan dancing (!) during the 911/1512Mawlid ceremony.
Apart fromQānis

˙
awh al-Ghawrı̄, involved also are the elusive awlād al-rifāʿ /al-

riqāʿ .While the ms. clearly reads awlād al-rifāʿ , ʿAzzām either misread this or
silently emended it as riqāʿ , “bits of cloth”, undoubtedly inspired in this by
khirqa and muraqqaʿ further down in the fragment. As rifāʿ seems to lead us
nowhere (apart from, obviously, the Rifāʿ ı̄ya), at present, the only option is to
follow ʿAzzām’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 baʿ da l-ʿ ishā amara h
˙
ad
˙
rat mawlānā l-sult

˙
ān awlād al-rifāʿ 633 bi l-samāʿ . Fa

labisū khirqat wāsiʿ at al-akmām wa l-dhayl, wa raqas
˙
ū ilā nis

˙
f al-layl. Lammā was

˙
ala

(sic) ghulghulat al-raqs
˙
bi masāmiʿ al-malik, fa raqas

˙
a maʿ ahum sukkān s

˙
awāmiʿ al-

falak. Wa labisa shaykh al-falak bi ziyyihim khirqat al-muraqqaʿ al-azraq, wa ta-
shaddada bi shadd al-ah

˙
mar min al-shafaq, wa raqas

˙
a maʿ ahum wa dāra h

˙
awlahum

h
˙
attā t

˙
alaʿ a l-nahār bi amr Fāt

˙
ir al-layl wa l-nahār.

Wa lammā faraghū min al-samāʿ , qurba t
˙
ulūʿ al-shams wa l-irtifāʿ , ijtamaʿ at al-ma-

shāyikh wa l-ʿ ulamāʾ wa l-fuqahāʾ wa l-zuhhād wa l-ʿ ibād wa l-fuqarāʾ, wa qālū: “Al-
lāhumma! Ayyid dawlat hādhā l-sult

˙
ān al-aʿ z

˙
am, wa shayyid arkān maʿ dilat al-khāqān

al-muʿ az
˙
z
˙
am, wa jʿ al rāyātahumarfūʿa fawqa khaymat al-falak al-zarqāʾwa ah

˙
kāmahu

nāfidha ilā as
˙
qāʿ biqāʿ al-ghabrāʾ, bi h

˙
aqq Muh

˙
ammadʿayn aʿ yān al-insān wa ālihi wa

s
˙
ah
˙
bihi as

˙
h
˙
āb al-shuhūd wa l-ʿ iyān!”634

Then, following the evening prayer, His Excellency, Our Lord, the sultan, ordered the
<Sufis> to perform a samāʿ. 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 Kültüral & Beyreli, Şerîfî Šehnâme çevirisi, v. 56057.
633 ʿAzzām read al-riqāʿ , which is contradicted by the ms. (p. 120).
634 ʿAzzām, Majālis al-Sult

˙
ān al-Ghawrı̄, p. 50.
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as the celestial bodies in the firmament]>635. <The master of the circle [around which
the dancers would turn] [i. e. , the sultan?] put on his apparel>636, 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 samāʿ toward the rise of the sun and [its] ascent, the sheikhs,
ʿulamāʾ, fuqahāʾ, zuhhād,ʿibād and fuqarāʾ flocked together, saying, “O God! Support
the rule of this great sultan! Set up the pillars of justice of the exalted khāqān!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 Muh

˙
ammad, the Most Eminent of Men,

His Family, and His Companions, those who were present and who have seen [the
Prophet’s mission].

Fig. 60: A passage highlighted or tampered with?

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 khirqa [of the firmament]”?
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Aquotation 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 kawākib (→ 120).

– Various quotations from the Dublin Manuscript (→ 17), which indicates that
the sultan’smamlūks not only learned how to recite the Qurʾān, but also how
to sing (ʿ alā anwāʿ al-naghamāt) their master’s muwashshah

˙
āt:

– On the performance of the sultan’s poetry: Wa jā’at al-mamālı̄k al-sult
˙
ā-

nı̄ya wa l-s
˙
ighār ma‛a fuqahāyihim wa aghawātihim al-kibār, wa jalasū

yaqra’ūna l-Qur’ān kamā h
˙
afiz

˙
ūhu min al-riwāyāt, wa shara‛ū ba‛da qir-

ā’atihim bi qirā’at al-muwashshah
˙
āt allatı̄ rattabahāmawlānā l-maqāmal-

sharı̄f ‛alā anwā‛ al-naghamāt al-mufakhkhamāt li man huwa ahhalahā637

The sultan’s mamlūks and the novices came, together with their fuqahāʾ
and their older aghas, and sat down to recite the Qurʾān, as they had
memorized from the readings. Following their [Qurʾān] recitation, they
began to recite themuwashshah

˙
s, which our lord, His Noble Excellency, had

composed to a variety of honoured naghamāt, to the one who had made
them possible [i. e. , the sultan himself].

– Regarding the instructors of themamlūks:Waminhumman amarahuʿazza
nas
˙
ruhu bi taʿ lı̄m al-adhān bi ah

˙
san al-alh

˙
ān, minhum man taʿ allama al-

adhkār wa muwashshah
˙
ātihi l-sharı̄fa638

Among them, there was one whom [the sultan,] may his victory be strong,
ordered to teach [to perform] the adhān to the very best tune, and one who
had learnt the dhikrs and his noble muwashshah

˙
s

– More on the muwashshah
˙
āt instructors: Wa mu‛allimuhum al-shaykh

Shihāb al-Dı̄n wa akhı̄hi l-shaykh Abū l-Fath
˙
al-mu‛allimayni li adhkār

mawlānā al-maqām al-sharı̄f al-musharraf bi at
˙
bāq al-qalʿ at al-mah

˙
rūsa

(…) wa jalasū ladayhi wa qaraʾū l-qurʾān al-ʿ az
˙
ı̄m bi riwāyātihim ʿalayhi

wa sharaʿ ū fı̄ l-adhkār wa l-muwashshah
˙
āt (…) wa khutima l-qurʾān al-

ʿaz
˙
ı̄m bi l-daʿ awāt fı̄ s

˙
ah
˙
āyifihi al-musharrafāt639

Their instructor was sheikh Shihāb al-Dı̄n and his brother, sheikh Abū l-
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 Qurʾān, and then they began with the dhikrs
and the muwashshah

˙
s (…) and the Qurʾān recitation was completed with

the invocations in its exalted pages.
– On the whole, the numerous specimens of penmanship of Qānis

˙
awh’s mam-

lūks 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 ʿAlı̄’s aphorisms, Abū Madyan’s Istighfārı̄ya, al-
Būs

˙
ı̄rı̄’sKawākib, al-Ūshı̄’s Badʾ al-Amālı̄, etc. , we also find one small divan of

Qānis
˙
awh’s poetry that was copied by amamlūk: al-Qas

˙
āʾid al-Rabbānı̄ya wa

l-Muwashshah
˙
āt al-Sult

˙
ānı̄ya (→ 100). Perhaps, not only reciting but also

copying the sultan’s poems was an act of devotion in its own right?
– According to al-ʿ Uqūd al-Jawharı̄ya (→ 46), Qānis

˙
awh pursued a deliberate

literary policy already in his pre-sultanic days. Clearly, for him, owning a divan
mattered a great deal:

Qālaʿazza nas
˙
ruhu kānamaqs

˙
ūdı̄ baʿ da T

˙
arsūs tawlı̄yat al-Bı̄ra h

˙
attā yaʿ rifa (sic) ah

˙
wāl

al-ʿ Ajam ayd
˙
an, li annahu h

˙
as
˙
ala lahumaʿ rifat al-ʿ Arabmin al-S

˙
aʿ ı̄dwamaʿ rifat al-Rūm

min T
˙
arsūs. Wa qad kāna mulāzimʿindahu l-shuʿ arāʾ wa l-z

˙
urafāʾ fa nshadda dı̄vān al-

shiʿ r wa jamaʿ ahu fı̄ Malat
˙
ı̄ya.640

[The sultan,] may his victory be strong said, “My objective after [the governorate of]
Tars

˙
ūs was to be appointed as governor of al-Bı̄ra.” [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-S

˙
aʿı̄d, and with Rūm through [his time] in

T
˙
arsūs. Poets and z

˙
urafāʾ were his regular guests, and he has composed a divan of

poetry, which he had collected in Malat
˙
ı̄ya.

Of course, one could object that Qānis
˙
awh’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.641 By composing Su-
fistic poetry and assembling this in a divan in the early 1400s642, Ah

˙
med Jalāyir

had inaugurated a novel, self-authored monarchic script that clearly caught on
anywhere between Istanbul and Agra, Cairo and Saray. In Ah

˙
med Jalāyir’s wake,

the Ottoman Bāyezı̄d, the TimuridH
˙
usayn Bayk

˙
ara, theQaraqoyunlu Jahānshāh,

the Uzbek Shaybānı̄ Khān, the Krim khan Mengli Girāy, the Safavid Shāh Is-
māʿı̄l643 and the Mughal Bābur alike all broke free from their traditional role as

640 II: 88v.
641 As detailed in the discussion of al-ʿ Uqūd al-Jawharı̄ya (→ 47, 48), Circassian remained

meaningful next to Turkic, yet first and foremost within the Mamluk Sultanate.
642 S. Armutlu, “Sultan Ahmed Celâyir. Hayatı, Divanının Tenkitli Metni ve Tahlili”, PhD thesis

(AtatürkÜniversitesi, Erzurum, 1990). For the earliest known copy,made in Baghdad in 809/
1407, see Z. Tanındı, “The Arts of the Book: Patrons and Interactions in Erzincan between
1365 and 1410”, in At the Crossroads of Empires: 14th-15th Century Eastern Anatolia. Pro-
ceedings of the International Symposium held in Istanbul, 4th-6th 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 Ismāʿı̄l offers a particularly strong parallel to
Qānis

˙
awh. While Ismāʿı̄l 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 Qānis

˙
awh stand alone. Much of what Qānis

˙
awh

championed was heralded already by sultan Qāytbāy, who himself, it will be
recalled, authored Turkic Sufistic poetry (→ 3-1, 43)644.

Clearly, while poets and chroniclers continued to discursively bestow their
royal persona on them, the rulers themselves assumed discursive agency. While
Ah
˙
med Jalāyir’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.645 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.”646 As for their medium of choice, this was Sufistic poetry (ghazals, ru-
bāʿ ı̄yāt,muwashshah

˙
āt,…) that was assembled in a divan. Far from idiosyncratic,

Qānis
˙
awh’s conjuncture of Muslim kingship and Turkic poetry was thus very

much in tune with larger transformative trends, which swept throughout the 15th

to 16th-centuries and all across Shahab Ahmad’s Balkans-to-Bengal complex.647

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 Süleymān-i zamān andDārā-i devlet648 (thus
hinging on the two prized items already referred to, Qurʾān and Shāh-Nāma), it

the Iranian epic style and divinely sanctioned ruler than Qānis
˙
awh ever was, as far as I can

tell, it is the only poet-sultan apart from Qānis
˙
awh who had his poetry performed by his

followers (→ 17) (see F. Csirkés, “Messianic Oeuvres in Interaction: Misattributed Poems by
Shah Esmāʿı̄l and Nesimi”, Journal of Persianate Studies 8 (2015): 155–194). Coincidence or
not, just like Qānis

˙
awh, Ismāʿı̄l was a avid reader of the Shāh-Nāma (B. D. Wood, “Shah

Ismāʿı̄l and the Shāhnāma” (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 Qāytbāy owned a collection of
poems by K

˙
ayǧusuz Abdāl, Gülşehrı̄, and ʿĀşık

˙
Paşa, 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 Qānis
˙
awh was ever the object of a sacralisation to the

extent that the early modern period has witnessed. For an excellent discussion of such
“exaggeration” (ghulūw), see Babayan, Mystics, Monarchs, and Messiahs.

648 Kültüral & Beyreli, Şerîfî Šehnâme çevirisi, vv. 56079–56080.
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wasmore than the sumof these two parts. It constituted a novel blend of Qurʾanic
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) Sufism649, and various other strands that would gain
more momentum in the early modern age and that have been masterfully cap-
tured by Walters & Kalpaklı’s “Age of Beloveds”, Azfar Moin’s “Millennial
Sovereign”, Hüseyin Yılmaz’ “redefined caliphate”, and Matthew Melvin-
Koushki’s newly coined “saint-philosopher-king”.650Admittedly, 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 Qānis
˙
awh was not a very religious man651, this

assessment strikes the present author as remarkably off the mark. When mea-
sured against the yardstick of normative Sunni religiosity (whatever thatmay be),
then perhaps Qānis

˙
awh 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 Qānis

˙
awh’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. Qānis

˙
awh’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. Kalpaklı, 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, TheMillennial Sovereign. Sacred Kingship& Sainthood in Islam (New York, 2012); H.
Yılmaz, Caliphate Redefined. The Mystical Turn in Ottoman Political Thought (Princeton,
2018). Unlike these and other post-Mongol forms of religio-political legitimacy (Chingizid
lineage, walāya, 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-Ghawrı̄ and the Arts”, Mamlūk 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 literarymobilities 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.652 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.653

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 towarrant
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 Binbaş, 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 latemedieval and earlymodern and is tentatively set on the 15th and first
half of the 16th century. Its beginning is demarcated by the production of Turkic poetry by
sultan Ah

˙
mad Jalāyir; its end by the regal years of the second- and third generation Safavid

andMughal rulers, underwhose 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 Qānis
˙
awh’s poetry once more.

According to the Dublin Manuscript (→ 17), during night vigils, the sultan’s
mamlūk recruits not only recited the Qurʾān, al-Bukhārı̄’s S

˙
ah
˙
ı̄h
˙
or al-Būs

˙
ı̄rı̄’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 boldmove that suggests great
confidence. Indeed, such strong confidence on Qānis

˙
awh’s behalf may well be

reflected in the title of one of his poetry collections, al-Qas
˙
āʾid al-Rabbānı̄ya,

which could be translated as “The Qasidas Manifesting God’s Lordship”. Clearly,
the founder of the Safavid empire, Shāh Ismāʿı̄l — with as his nom de plume
Khat

˙
āʾı̄, “Sinner”—was not the first ruler to see his poetry adapted as devotional

poetry! Hence, Qānis
˙
awh’s workmust 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

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 PersianateWorld. 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 20th-century area studies paradigms”.

It is only by recalibrating institutional divides that Qānis
˙
awh’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-Ghawrı̄…

In the preceding paragraphs, I used Qānis
˙
awh’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 Qānis

˙
awh al-Ghawrı̄ has

always experienced a retrograde gravitational pull exercised by the Mamluk
Sultanate’s latemedieval past. This pull has been strong enough to drawwhatever
early modern tendencies Qānis

˙
awh 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”Qānis

˙
awh al-Ghawrı̄ not (only) as a late “latemedieval” 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. At last, Qānis

˙
awh’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

655 The same goes for various other strands of legitimation that were cultivated to some extent
by Qānis

˙
awh, such as his claim to tajdı̄d (→ 18), all too often glossed over as merely

formulaic, and his vast gardening project (→ 107).While thesemay seem idiosyncratic when
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Thus recognizing Qānis
˙
awh al-Ghawrı̄ 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 Qānis

˙
awh’s very nisba: al-Ghawrı̄.656 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 Iyās related it to the Ghawr barracks in Cairo (where Qānis

˙
awh received his

training), while others have sought its origins as far as Ghawr Filist
˙
ı̄n in Palestine,

Gori in Georgia (the birthplace of Stalin), and Ghor in Afghanistan.657Obviously,
the simplest solution is the correct one. In fact, Ibn Iyāsʾs explanation is con-
firmed by the unpublished “memoirs” of Qānis

˙
awh (→ 47, 48). From the lengthy

quotation from the second volume of al-ʿ Uqūd al-Jawharı̄ya given earlier, we had
already learnt that Qānis

˙
awh was trained in the Ghawr barracks (together with

other mamlūks, including Jān Bulāt
˙
al-Ghawrı̄), and that in those early days

Qānis
˙
awh was known as Qānis

˙
awh al-S

˙
aghı̄r. Picking up the quotation where we

had left, one day, Qānis
˙
awhwas summoned by the then reigning sultan, Qāytbāy,

to participate in a wrestling competition:

Wa kāna ʿazza nas
˙
ruhu wah

˙
dahu fı̄ l-t

˙
abaqa maʿ a shakhs

˙
shaykh kabı̄r, wa baʿ da tha-

lāthat ashhur akhrajū lahu farasan maʿ a Jān Bulāt
˙
al-Ghawrı̄, wa kāna min mush-

tawarāt al-sult
˙
ān Khushqadam. Thumma baʿ da dhālika jāʿinda l-sult

˙
ān mamlūkān wa

t
˙
alabā l-s

˙
irāʿ , ah

˙
aduhumā smuhu Tanam wa l-ākharu smuhu T

˙
ūmānbāy Samiz. Fa

haraba Tanamwa lam yah
˙
d
˙
ur al-s

˙
irāʿ . Fa qāla l-sult

˙
ān al-marh

˙
ūm, “HātūQānis

˙
awh al-

Ghawrı̄, h
˙
attā yus

˙
āriʿ maʿ a hādhā!” Wa hādhā sabab tasmı̄yatihi ʿazza nas

˙
ruhu bi l-

Ghawrı̄.658

[Qānis
˙
awh,] may his victory be strong, was [left] alone in the barracks, together with

some old sheikh. Threemonths later, he was issued a horse659, together with Jān Bulāt
˙
al-

Ghawrı̄, one of the Royal mamlūks who were first trained by sultan Khushadam. Later,
two mamlūks, one named Tanam and the other one named T

˙
ūmānbāy Samiz, came to

sultan [Qāytbāy] and asked [him permission] for a wrestling match. Yet, Tanam fled
and styated away from the wrestling match. The late sultan said, “Fetch Qānis

˙
awh 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, Qānis
˙
awh, 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 Gavrî’nin Türkçe Dîvânı, p. 46; → 19.
658 Ff. 67r-v.
659 Cfr. D. Ayalon, “Mamlūk”, 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 Mamlūk 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, calledʿit

˙
āk
˙
a (…)”
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Ghawrı̄! Let him wrestle with this [T
˙
ūmānbāy Samiz]!” This [simple mix-up] is the

reason why he called [Qānis
˙
awh,], may his victory be everlasting, al-Ghawrı̄.

Little surprise, Qānis
˙
awh emerged victorious from the wrestling competition,

and was rewarded by Qāytbāy with a promotion to jāmdār, but that story will
have to wait for some other occasion.Whatmatters here is the fact that Qānis

˙
awh

received his name because of simple mix-up of names by Qāytbāy, and that this
nisba relates to the Ghawr barracks. An apt cognomen indeed, for this was the the
place where it all began for Qānis

˙
awh, or, in the words of Ibn al-T

˙
ūlūnı̄ (→ 83/2),

the place fı̄hā mabdaʾ saʿ āda[tihi]. At last, the more exotic explanations of al-
Ghawrı̄ 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-Z

˙
āhir

Jaqmaq, and others do with a simple “laqab + ism”, whereas Qānis
˙
awh decided

on al-Malik al-Ashraf Qānis
˙
awh al-Ghawrı̄ instead? Of course, there is the fact

that Qānis
˙
awh was not the first sultan to go by this particular ism, as a few years

before his accession, another Qānis
˙
awh ruled briefly: al-Malik al-Z

˙
āhir Qānis

˙
awh

(r. 904–906/1498–1500) (→ 98). However, while this explains why Qānis
˙
awh

would find it useful to add a nisba to his name, this still doesn’t explain why he
settled with al-Ghawrı̄, which is, after all, an agnomen that reflects his humble
origins as a not yet franchisedmilitary slave being trained in a t

˙
abaqa.The answer

to this puzzle is, in my view, surprisingly simple. What is (al-)Ghawrı̄? Well, as it
looks like a takhallus

˙
660 and is actually used as a takhallus

˙
(both in his Turkic and

his Arabic poetry!)661, then surely it is a takhallus
˙
!662 By sheer coincidence, Qā-

660 In Classical Arabic poetry, takhallus
˙
refers to the transition between various sections of the

qas
˙
ı̄da. In Persian and Turkic, on the other hand, takhallus

˙
ormakhlas

˙
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 + ı̄”, e. g. ʿAdlı̄, ʿĀrifı̄, ʿAvnı̄,H
˙
aqı̄qı̄, Khat

˙
āʾı̄, Muh

˙
ibbı̄, Murādı̄, Nesı̄mı̄, Shāhı̄,… See

P. E. Losensky, “Linguistic and Rhetorical Aspects of the Signature Verse (Takhallus
˙
) in the

Persian Ghazal”, Edebiyat 8 (1997): 249–271.
661 There is little surprise in the fact thatmany of Qānis

˙
awh’s Turkic ghazals haveGhavrı̄ in 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, “KansuGavrî’ninArapçaDîvânı”, p. 129;Mursı̄, “Dı̄wān al-Sult
˙
ān al-Ghawrı̄”, 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 15th-century
Egyptian poet, Muh

˙
ammad al-S

˙
ūfı̄ (“Arabic takhallus

˙
, Persian Style inMuh

˙
ammad al-S

˙
ūfı̄’s

Poems to Muh
˙
ammad the Prophet”, Journal of Arabic Literature 51 (2020): 325–350).

Homerin tentatively links al-S
˙
ūfı̄’s extensive use of a signature verse to 15th-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 Qānis

˙
awh al-

Ghawrı̄.
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nis
˙
awh didn’t have to look far for a suitable takhallus

˙
. The name of his barracks,

that is, the name by which Qāytbāy had addressed him, proved a most suitable
candidate, as is demonstrated by the following two verses of the Shāh-Nāma
Translation, which pun on the meaning of ghawr, “depth, bottom”663:

H
˙
ikāyet diŋle sult

˙
ān-i cihāndan ❀ Ne k

˙
ıldı Şāh Ǧavrı̄ diŋle andan

Sözüŋ ǧavrine Ǧavrı̄ dür ėrişen ❀ Batuban fikre maʿ nı̄ye dürişen

Listen to the story of the sultan of the
world

❀ Hear what Shāh Ghawrı̄ has done!

Ghawrı̄ is reaching for the depths of
words,

❀ Plunged in thought and toiling over their
meaning!

The fact that Qānis
˙
awh chose to be referred to as Qānis

˙
awh al-Ghawrı̄ 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 Shāh-Nāma 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 Qānis

˙
awh. 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

˙
.664

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 inmore detail in a future publication, that focuses squarely on the letter
ghayn of the sultan’s library shelves: al-Ghawrı̄’s very own poetic output.665 For
now, let me return to the exercise in imagination that opened this book. As
detailed there, next to the Mus

˙
h
˙
af ʿUthmān, the khizāna in Qānis

˙
awh’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-mashhūra kamā ah

˙
abba

wa khtāra (→ fig. 61). As such, which titles the sultan deposited there we cannot

662 As far as I known, Barbara Flemming (“Ein Gazel von Hasan oǧlu”, p. 341) and Robert
Dankoff (Mamlūk Studies Review, 8/1 (2004): 303–307, here p. 303) are the only ones who
have referred to al-Ghawrı̄ as a nom-de-plume, albeit without further elaboration.

663 Kültüral & Beyreli, Şerîfî Šehnâme çevirisi, vv. 428–429. For obvious reasons, he clearly
decided not to stick to Qānis

˙
awh al-S

˙
aghı̄r. In relation to the odd reference to “Qānis

˙
awh al-

Ghawrı̄ al-Rāfid
˙
ı̄” (→ 41), I had first hypothesised that this was an earlier choice of takhallus

˙(cf. the imamophile literature in Chapter Two), which Qānis
˙
awh later replaced with the safer

al-Ghawrı̄, a case of adolescent rashness that is somewhat reminiscent of Ismāʿı̄l’s nom-de-
plume of Khat

˙
āʾı̄. Yet, later on I consulted the ms. itself and found no trace of al-rāfid

˙
ı̄…

664 Apart from the Safavid ruler Ismāʿı̄l (Khat
˙
āʾı̄), (near-)contemporary examples include the

Qara-Qoyunlu ruler Jahān-Shāh (H
˙
aqı̄qı̄), the Timurid H

˙
useyn Bayqara (H

˙
üseynı̄), and the

Ottoman Bāyezı̄d II (ʿAdlı̄).
665 “Qānis

˙
awh’s poetry at Home and Abroad”.
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tell, but it is not hard to imagine that Qānis
˙
awh al-Ghawrı̄ deemed his own verses

worthy…

Fig. 61: The interior decoration of one of the qubba’s khazāʾin
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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 Mus

˙
h
˙
af ’s (→ 12) location in Qānis

˙
awh’s days to within one metre — the

cupboard to the right of the mih
˙
rāb in his qubba — while its current location

remains somewhat shrouded in mystery: the Jāmiʿ Sayyidat Zaynab or the
Mashhad H

˙
usaynı̄? 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 Qānis

˙
awh’s day, their current location stands beyond doubt, cemented

as it is in a precise library shelfmark. 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 Qānis

˙
awh’s Cairo up to their current shelf mark num-

bers.
Before answering the question as to howQānis

˙
awh’smss. ended upwhere 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 Wah

˙
shı̄ya’s Kitāb al-Filāh

˙
a: 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 Topkapı Sarayı Müzesi Kütüphanesi alone and
another 40 in the Süleymaniye. Lagging far behind Istanbul is Cairo with 9mss. , 6
of which deposited in the Dār 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 majmūʿ (→ 114) proves that



the Topkapı library might even be richer in Qānis
˙
awhiana than its current 55

mss. , there is little reason to assume the number of such uncataloguedmss. to be
significant.666 If more mss. are to turn up — a certain event — more likely
candidates are the rich and still underexplored holdings at the Süleymaniye and
other repositories in Istanbul.667 For now, the Egyptian Dār al-Kutub is repre-
sented in the list with 6 items only, a suspiciously low number indeed. In an
internet blog, dated 2016, Muh

˙
ammad Jamāl H

˙
āmid al-Shūrbajı̄ identified 15

works from the khizāna of al-Ashraf Qāytbāy’s mosque-madrasa complex that
are now bound in a number of convolutes.668 None of these works, or any other
title of their respective authors for that matter (mostly Fakhr al-Dı̄n al-Rāzı̄, al-
Kāfiyajı̄, Sibt

˙
al-Mārdinı̄, and al-Qudsı̄) appear in our list. Even more, our list

does not include a single item that is bound in a Dār al-Kutub convolute… As
such, we may expect the current number of Qānis

˙
awhiana in the Dār 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 Kütayha 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 ʿAlı̄ Emı̄rı̄’s copy of one of
Qānis

˙
awh’s divans (→ 19) prove anything, it is that newmanuscripts might turn up

virtually anywhere, be it in institutional repositories or in cherished family archives.

“AThousand Camel Loads of Books”…: The Aftermath ofMarj Dāqib

Ultimately responsible for the high concentration of Qānis
˙
awhiana in Istanbul is

obviously, sultan Selı̄m I (r. 918–926/1511–1520). As he toppled the Mamluk
sultanate, he must have appropriated669 many of Qānis

˙
awh’s books. That said,

however, much remains unclear: how many books did Selı̄m take with him, and
from where did he retrieve these?

666 In relation to this, Konrad Hirschler (Freie Universität 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 hisMedieval 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
Qānis

˙
awhiana, in light of the sheer number of its mss., as well as that of numerous others

(Fatih, Nuruosmaniye, İstanbul Üniversitesi,…), more mss. are bound to come up. Stating
the obvious, the H

˙
amı̄dian catalogues offer little in the way of identifying Qānis

˙
awhiana…

668 “Khizānat Kutub Jāmiʿ al-Sult
˙
ān Qāytbāy al-Muh

˙
ammadı̄”, Majallat al-Muqtat

˙
af (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 Selı̄m took with him “a thousand camel
loads”670 out of Cairo’s libraries (i. e. , whatever item he may have coveted, be it
mawqūf or not). Ideally, this claim could be corroborated or refuted simply by
tallying all of Qānis

˙
awh’s mss. that show the personal seal of Selı̄m. Indeed,

various mss. listed in Chapter Two, such as Süleymaniye, Ayasofya 1854 (→ 40,
fig. 62), show Selı̄m’s mühür on its frontispiece.671

This seal, made of red carnelian, reads: tawakkulı̄ ʿalā khāliqı̄ (4 x around the
centre), sult

˙
ān Salı̄m Shāh (centre). Unfortunately, however, the math is not that

simple. Quite exceptionally, Selı̄m’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 theH

˘
azı̄ne-

i Hümāyūn (Imperial Treasury) until the eighteenth century.672 Put otherwise, to
find Selı̄m’s seal proves no clue whatsoever.

670 Al-Sayyid al-Nashshār claims that “a thousand camels” were required to carry everything
plundered from the libraries (Dirāsāt fı̄ Tārı̄kh al-Kutub wa l-Maktabāt fı̄ Mis

˙
r al-Qadı̄ma

(Alexandria, n.d.), pp. 330–331, quoted in İ.E. Erünsal, “Fethedilen ArapÜlkelerindeki Vakıf
Kütüphaneleri Osmanlılar Tarafından Yaǧmalandı mı?”, Osmanlı Araştırmaları 43 (2014):
19–66, here p. 27).

671 G. Kut&N. Bayraktar, Yazma Eserlerde Vakıf Mühürleri (Ankara, 1984), pp. 22–23. Selı̄mhad
two seals: an oval imperial seal (mühür-i hümāyūn) and a round personal seal, here repro-
duced. As for Selı̄m’s oval seal, this can be found, among others, on the two Maqrı̄zı̄ volumes
penned by al-Aʿraj (Topkapı SarayıMüzesi Kütüphanesi, K 905, f. 397r; K 1008 (ff. 1r, 288r) (→
132).

672 F. Çaǧman& Z. Tanındı, “Remarks on somemanuscripts from the Topkapı Palace Treasury
in the context of Ottoman-Safavid relations”, Muqarnas 13 (1996): 132–148, here p 134.
Selı̄m’s personal seal is still preserved in the Topkapı SarayıMüzesi, and was used until the
palace was turned into a museum in 1924 for sealing the door of the treasury (h

˘
azı̄ne). The

fact that it was his seal that was used for this particular purpose demonstrates the un-
paralleled achievement of Selı̄m in filling the Ottoman treasury…

Fig. 62: seal of Selı̄m I (Ayasofya 1854)
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If not through Selı̄m’s seal, how canwe assess the (Arab nationalist) claimquoted
above? A more feasible approach to the problem is by looking at the contemporary
source evidence, and this is precisely what İsmail Erünsal has done: carefully tracing
the genealogy of this and similar claims, he concluded that no contemporary
sources refer to “100.000manuscripts”, or “most of the books found in themadrasas
andmosques of Cairo”.673 Long as Selı̄m’s qit

˙
ār (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 Qānis

˙
awh, not (only) because Selı̄m took some or

many with him, but (also) because their original number may never have been as
high as imagined. Books share amost 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
Selı̄m appropriated only Qānis

˙
awh’s private books, or also those books that the

Mamluk sultan had previously endowed in a waqf. Erünsal assumed that Selı̄m
only appropriated privately owned books, thus respecting the waqf ’s integrity.674

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 waqf status of books, why would Selı̄m empty the Ghawrı̄ya
bookshelves, yet leave the Öljeytü Qurʾān (→ 6), a desirable object if there ever was
one? Second, how to explain the fact that, of Qānis

˙
awh’s 95 mss. in Istanbul, only

one carries Qānis
˙
awh’s waqf note (→ 58)? Significantly, there are three more items

in Chapter Two that were put in waqf by him (→ 6, 7, 8)675, and these were all left in
situ by the Ottomans. Third and final, there is the fact that we simply don’t know
howmany of his booksQānis

˙
awhhadput inwaqf by 1516.When venturing a guess,

the rampant waqfization of Mamluk society could easily misled us to believe that,
surely, Qānis

˙
awh had endowedmost, if not all of his books. However, an Ottoman

parallel is quite telling in this respect:Meh
˙
med II had endowed only 839 titles to his

mosque complex, far fewer than those contained in this private palace library, while
Bāyezı̄d II, who boasted a private library of thousands of volumes, endowed even
less to his own complex: merely 42 titles!676 Of course, the Mamluk and the Otto-
man sultanate may have known very different levels of waqfization, but the Ot-
toman figures are revealing nonetheless.

Admittedly, counter-arguments to Erünsal’s statement are not hard to come
by. First, there is the simple fact that the absence of awaqf note on the frontispiece

673 “Fethedilen Arap Ülkelerindeki Vakıf Kütüphaneleri Osmanlılar Tarafından Yaǧmalandı
mı?”, passim.

674 Erünsal, Osmanlı Vakıf Kütüphaneleri, 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 Necipoǧlu, “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 Qānis

˙
awh’s

mss. turn up, there is simply no way of knowing whether, and if so, how many
more items in Istanbul were mawqūf… As a third counter-argument, there is a
unique evrak that was recently discovered by Gülru Necipoǧlu and that will
certainly fuel any future discussion. This document, Topkapı Sarayı Müzesi
Arşivi E(vrak) 6090, consists of a single page and reads677:

Sultān Ǧavrı̄ Cāmiʿ inde olan kitāblar:

S
˙
andūq-i evvel: altmız iki cild
S
˙
andūq-i sānı̄: altmış cild
S
˙
andūq-i sālis: altmış cild
S
˙
andūq-i rābiʿ : yetmiş cild
S
˙
andūq-i h

˘
āmis: tok

˙
san cild

S
˙
andūq-i sādis: altmış üç cild
S
˙
andūq-i sābiʿ : k

˙
utıdır, otuz dört cild

K
˙
utı-i diǧer, köhne: yiǧirmi cild

K
˙
utı-i diǧer, küçük: t

˙
ok
˙
uz cild

Kevākibü’l-Dürrı̄ye fı̄ Medh
˙
i’l-Berı̄ye, bir

cild, büyük

Yekūn dört yüz altmış t
˙
ok
˙
uz cild

Books found in the Mosque of Sultan
Ghawrı̄:

Chest 1: 62 volumes
Chest 2: 60 volumes
Chest 3: 60 volumes
Chest 4: 70 volumes
Chest 5: 90 volumes
Chest 6: 63 volumes
Chest 7: a box, 34 volumes
Another box, old: 20 volumes
Another box, small: 9 volumes
Kawākib al-Durrı̄ya fı̄ Madh

˙
al-Barı̄ya,

1 volume, large

In total 469 volumes
Fig. 63: E 6090

677 The author wishes to thank Professor Gülru Necipoǧlu 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 Qānı̄s

˙
awh, a total of 7 chests, 2 boxes and one named volume, 469 vols.

in total.678 One could easily present this document as counter-evidence to
Erünsal’s analysis, i. e. , that Selı̄m did appropriate mawqūf 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, eithermawqūf
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 Ghawrı̄ya of itsmawqūf books; for the other; it will be nothing more
thanwhat 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
Ghawrı̄ya and theft of its holdings. Returning to the question of how many of
Qānis

˙
awh’s books Selı̄mhas taken to Istanbul, where does all this leave us? As all

too often, truthmust be soughtmidway: while “a thousand camel loads of books”
is undoubtedly an exaggeration, the present count of 95 Qānis

˙
awhiana in Is-

tanbul is probably on the low end (see Add. 8, Add. 10).679

Let us now turn our attention to the second question: where did sultan Selı̄m
retrieve Qānis

˙
awh’s books?While the obvious answer would be Cairo, it has been

suggested that Selı̄mappropriated books not only in theMamluk capital, but also
at the citadel of Aleppo. Indeed, when Qānis

˙
awh left Cairo for Marj Dābiq, he

emptied his khazāʾin and the dhakhāʾir of much of its money, weapons and
precious items, and deposited these in the citadel of Aleppo.680 However, apart
from a large number of Qurʾāns (40!), Qānis

˙
awh’s camel loads are nowhere said

to have included books.681 As such, the claim that Selı̄m retrieved books of Qā-
nis
˙
awh from Aleppo also is unwarranted.
In a way, it is a pity that Qānis

˙
awh 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 Dābiq. Already in

678 Necipoǧlu, “The Spatial Organization of Knowledge in theOttoman Palace Library”, p. 69, n.
120.

679 Apart from that, there is the fact that, strictly speaking, not all of Istanbul’s Qānis
˙
awhiana

are necessarily war booty, sinceMamlukmss. have always found their way into the Ottoman
capital. For some examples of mss. that were once owned by Qāytbāy and that had ended up
in Istanbul already during the reign of Bāyezı̄d II, see Z. Tanındı, “Preliminary List of
Manuscripts Stamped with Bayezid II’s Seal and Transferred from the Topkapı Palace Inner
Treasury to Other Library Collections”, in G. Necipoǧlu, 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 Iyās, Badāʾiʿ , V: 46, 75 (al-tuh
˙
af akhrajahā l-Ghawrı̄min al-khazāʾin min dhakhāʾir al-

mulūk al-sālifa minʿahd mulūk Banı̄ Ayyyūb al-Akrād wa ghayrihā wa min mulūk al-Turk
wa l-Jarākisa).

681 Ohta, “The Bindings of Qansuh al-Ghawri”, p. 222.

A Library Shattered304

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


2008, İsmail Erünsal referred to an Ottoman defter that is dated Jumādā l-Ākhira
923/June-July 1517 (so less than a year following the battle of Marj Dābiq), and that
records the books that were found in citadel of Aleppo.682 In case Qānis

˙
awh had

stashed some of his books in the Aleppo citadel, this defterwould have provided us
with a unique list of additional Qānis

˙
awhiana! However, while it may not provide

uswith somemoreQānis
˙
awhiana, thisdefter 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 notMamluk, and itmight not even dealwith a library per
se. Still, it provides us with an additional yardstick against which to measure the
current list of Qānis

˙
awhiana. Second, it is highly informative regarding the Otto-

man appropriation of Mamluk books, and, as such, allows us to problematize the
meaning of the evrâk 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 Qāni-
s
˙
awhiana to sultan Selı̄m I. For now, how many books exactly Selı̄m took from
Egypt, andwhich ones exactly remain two questions that are difficult to answer. Yet,
one wonders what more evrak and defters the Topkapı Palace archives have in
store…

Seals, Waqf Notes and Signatures: Stocking Libraries in 18th-Century
Istanbul

With its 55 mss. , Topkapı SarayıMüzesi Kütüphanesi has already been identified
as the single richest repository when it comes to Qānis

˙
awhiana. Its predom-

inance, however, used to be even greater. Of the 40 mss. that are currently kept at
an Istanbul institution other than the Topkapı Sarayı, at least 29 were originally
kept at the Topkapı.683 As can be learned from the frontispieces, when the Ot-
toman sultan Mah

˙
mūd 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.684 In short, while the current Topkapı library685 with its current 55

682 İsmail E. Erünsal, 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 byM. İnbaşı (“Yavuz Sultan Selim’inMısır
Seferi Sırasında Haleb Kalesinde Tespit Edilen Kitaplar”, in N. Alkan Günay (ed.), Yavuz
Sultan Selim Dönemi ve Bursa (Bursa, 2018), pp. 508–525).

683 Mah
˙
mūd I’s seal and/or waqf 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 Erünsal, Ottoman Libraries, pp. 54–58; S. Can & E. Yıldız

Altunbaş, “Ayasofya I. Mahmud Kütüphanesi ve Geçirdiǧi Onarımlar”, Atatürk Üniversitesi
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volumes, is still very much a hotspot for Qānis
˙
awhiana, its dominance used to be

even larger, with at least 84mss. in the past!We can retrace the relocation of these
29mss. by way of two waqf seals and a waqf note on their frontispiece. First, there
is the seal of Mah

˙
mūd himself, which reads (→ fig. 64):686

Al-h
˙
amdu li llāhi lladhı̄ hadānā li hādhā, wa mā kunnā li-nahtadiya law lā an hadānā

llāhu.
Waqf Mah

˙
mūd Khān b. Mus

˙
t
˙
afā Shāh al-muz

˙
affar dāʾimā.

“Praise to Allah, who has guided us to this; andwewould never have been guided if Allah
had not guided us.”687

A waqf of Mah
˙
mud Khān b. Mus

˙
t
˙
afā Shāh, forever victorious.

Next, there is a seal and awaqf note of the official in charge of the waqf procedure.
The waqf note on those mss. that were relocated to the Ayasofya library, pre-
sumably already in 1152/1740, reads (→ fig. 65):

Qad waqqafa hādhihi l-nuskha sult
˙
ānunā l-aʿ z

˙
am wa l-khāqān al-muʿ az

˙
z
˙
am, mālik al-

barrayn wa l-bah
˙
rayn, khādim al-h

˙
aramayn al-sharı̄fayn, al-sult

˙
ān b. al-sult

˙
ān, al-

sult
˙
ān al-ghāzı̄ Mah

˙
mūd Khān, waqfan s

˙
ah
˙
ı̄h
˙
an sharʿ ı̄yan, h

˙
arrarahu l-faqı̄r Ah

˙
mad

Shaykh-Zāda al-mufattish688 bi awqāf al-h
˙
aramayn al-sharı̄fayn, ghufira lahumā.

Made this manuscript a sound and legal waqf our greatest sultan and our exalted
khāqān, 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 Mah

˙
mūd Khān. Has written this the poor

Ah
˙
mad Shaykh-Zāda, inspector of the waqfs of the Two Noble Harams. May both of

them be forgiven!

Güzel Sanatlar Enstitüsü Dergisi 35 (2015): 181–222; for the Fatih library, see T. Keleş
Ocakcan, “Sultan I. Mahmut Kütüphanesi 2007–2012 Restorasyonu”, Vakıf Restorasyon
Yıllıǧı 7 (2013): 127–143. Were books also taken from Topkapı’s main library at that time,
i. e. , the so-called Enderūn or Ah

˙
med III’s library, or merely from the remaining smaller

stocks on the palace grounds?
685 The current Topkapı Sarayı Müzesi Kütüphanesi 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(h

˙
med III Library), and various other pavilions and dormitories, such as

B(aǧdat), E(manet) H(azine), K(oǧuşlar), and R(evân). For a brief apercu of its history, see
Necipoǧlu, “The Spatial Organization of Knowledge in the Ottoman Palace Library”, pp. 14–
24.

686 Kut & Bayraktar, Yazma Eserlerde Vakıf Mühürleri, pp. 31–34. Not all seals found on the
mss. are dealt with here. The calligraphy-cum-h

˙
adı̄th manual (→ 114), e. g. , has the seal of

Mah
˙
mūd I’s successor, his younger brother ʿOsmān III (r. 1167–1170/1754–1757).

687 Qurʾān, 7: 43.
688 Diacritics lacking, one could also read al-muʿ ayyan.
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Fig. 64: Mah
˙
mūd’s I seal

(Ayasofya 3313, f. 1r)
Fig. 65: Waqf note and seal of
Ah
˙
mad Shaykh-Zāda

(Ayasofya 1860, f. 1r)

Fig. 66: Waqf note and
seal of Darwı̄sh Mus

˙
t
˙
afā

(Fatih 4516, f. 1r)

Underneath the note, Ah
˙
mad Shaykh-Zāda has added his own seal, which reads

(in Persian):

Yā rabb, az tu tawfı̄q tamannā kunad Ah
˙
mad

O Lord! Ah
˙
mad 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, Ah

˙
mad Shaykh-Zāda

had been replaced with Darwı̄sh Mus
˙
t
˙
afā as inspector of the waqfs of the Holy

Cities (→ fig. 66):

H
˙
arrarahu l-faqı̄r Darwı̄shMus

˙
t
˙
afāmufattish awqāf al-H

˙
aramayn al-muh

˙
taramayn al-

mukarramayn.

Has written this the poor Darwı̄shMus
˙
t
˙
afā, inspector of thewaqfs of the TwoHonoured

and Revered H
˙
arāms.

For at least for 9 mss. , it is possible to add another chapter to their afterlife, now
between the reigns of Selı̄m and Mah

˙
mūd I. It is worth pointing out that, apart

from the seals and waqf notes discussed above, these 9 items689 have an identical
signature on the frontispiece (→ figs. 67, 68, 69). As the first thing that these
various mss. have in common is Qānis

˙
awh’s previous ownership, I initially hy-

pothesized that we might be dealing with Qānis
˙
awh’s ʿalāma signature.690 This

689 Süleymaniye, Ayasofya 1854, 2875 bis, 3144, 3312–3313, 3393; Süleymaniye, Fatih 3502, 4516;
Topkapı Sarayı A 2680 (→ 40, 45, 46, 47, 48, 49, 54, 82).

690 I.e., his signature that he himself inscribed, unlike the t
˙
ughrāʾ, i. e. , his signature that was

inscribed by a specialized clerk.
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first hypothesis, however, quickly received two fatal blows.691 First, there is the
fact that this signature shows no resemblance whatsoever to a signature that is
definitely Qānis

˙
awh’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 Qānis

˙
awh whatsoever.692Nowonemust

ask: apart from Qānis
˙
awh’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 Topkapı
library, sometime between the late 1510s (when Qānis

˙
awh’s books arrived at the

palace, be it piecemeal or en bloc), and the 1740s (when Mah
˙
mūd I had some of

these mss. relocated from the Topkapı palace to the Ayasofya library).

Fig. 67: Ayasofya 3312 Fig. 68: Fatih 4516 Fig. 69: Topkapı Sarayı,
A 2680

Fig. 70: Qānis
˙
awh’s sig-

nature on a scroll

Hence, this signature must have been inscribed by a Topkapı palace official who
was involved in the palace book collections during those years, and, narrowing
this time span further down, probably at a timewhen these variousmss. 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 imżā or
“tail-like signature”693— remains undeciphered. Still, venturing a guess, perhaps
the most valid candidate is the chief librarian (h

˙
āfız

˙
-i kütüb or khāzin-i kütüb) of

the library of Ah
˙
med III (r. 1115–1143/1703–1730). In 1131/1719, it will be re-

called, sultan Ah
˙
med 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 themmore easily accessible for the servants of the enderūn.694 Whereas up

691 In this respect, Boris Liebrenz, İsmail Erünsal and Zeren Tanındı proved excellent catalysts.
692 E.g. , Süleymaniye, Ayasofa 3186, 3187, 3341; Topkapı Sarayı Müzesi Kütüphanesi A 3468.

Plenty of other examples are available in Necipoǧlu, 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. Kütükoǧlu, Osmanlı Belgelerinin Dili (Diplomatik) (İstanbul, 1994), pp. 79–83.
694 G. Bilecik & Ö. Türk, “Masraf Defterleri Işıǧında topkapı Sarayı III. Ahmed (Enderun)

Kütüphanesi”, Art-Sanat 11 (2019): 1–12; Erünsal, Ottoman Libraries, pp. 49–51, with ref. to
the relevant archival materials; L. Uluç, “The Perusal of the Topkapı 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 Treasury”695,
the Tulip Sultan ordered the construction of a new, freestanding library building
to centralize (part of) the collections, the Enderūn 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–
1740.696 For now, however, this must remain a hypothesis. Particularly prob-
lematic is Zeynep Atbaş’s statement that the library collection of Ah

˙
med III is

“preserved in its entirety today”.697 This would imply that the Ayasofya and Fatih
mss. that show this particular signature were taken not from the Enderūn Library
but from the older “sub-collections”, and, hence, that the signature cannot be
that of the chief librarian of the Enderūn (see Add. 9)…

In relation to this, it is worthwhile repeating that not all books on the palace
grounds were relocated to Ah

˙
med III’s newly established library. The Persian

Shāh-Nāma 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
Ajāʾs translation of the Futūh

˙
al-Shām (→ 3-1, figs. 71, 72)698, once put in waqf by

Qāytbāy, has K 883 as its shelf mark, yet also carries the seal of the H
˘
azı̄ne-i

Hümāyūn, 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 Ah

˙
med’s

library but to K(oǧuşlar).
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 enderūn or inner
courtyard.

695 Necipoǧlu, “The Spatial Organization of Knowledge in the Ottoman Palace Library”, p. 23.
696 For the functions of the Ottoman librarian, see İ.E. Erünsal, “Personnel Employed in Ot-

toman Libraries”, İslâm Araştırma 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 Topkapı Palace Museum Library”, in G. Necipoǧlu, 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 İstanbul, Süleymaniye, Reisülküttâb Mus

˙
t
˙
afā Efendi 684 (owned by the mudabbir al-

mamlakat al-sharı̄fa amı̄r ustādār Ibn al-Baqrı̄, dated 879/1474).
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Fig. 71: The seal of theH
˘
azı̄ne-i Hümāyūn and

the Koǧuşlar shelf mark on the inside cover of
K 883

Fig. 72: Frontispiece of K 883, with Qāytbāy’s
waqf note

No better way to conclude our discussion of the afterlife of Qānis
˙
awh’s mss. in

Istanbul than by considering a z
˙
ahrı̄ya or frontispiece of one such ms., e. g. ,

Süleymaniye, 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) Qānis
˙
awh’s ex libris in the lower central panel → location at Qānis

˙
awh’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 Topkapı palace official at the left bottom → location at Topkapı
Sarayı, 922–1152/1516–1740 (probably to be narrowed down to 1131–1155/1719–1742)
(4) The seals of Mah

˙
mūd I and of DervişMus

˙
t
˙
afā and awaqf note at the left→ relocation

from Topkapı Sarayı to the Fātih
˙
library around 1155/1742

(5) The Fātih
˙
library shelf mark 4517 at the left bottom→ location at the Fātih

˙
library,

1155–1375/1742–1956
(6) Not showing on the frontispiece → relocation from Fātih

˙
to Süleymaniye in 1374/

1956
(7) Not showing on the frontispiece → location at the Süleymaniye
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(8) The electronic watermark of Türkiye Yazma Eserler Kurumu (TÜYEK) → the in-
stitutional reorganization in 1431/2010

What’s Beyond Istanbul? More Istanbul, and a Bit of Cairo

Turning out attention briefly to the Qānis
˙
awhiana currently inWestern holdings,

at least twomss.— and probably a greatmanymore—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–

Fig. 73: The history of a manuscript in a glance
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1665).699This particularms. was originally part of a eight-volume set, of which the
Topkapı library currently holds two vols. (→ 59, 76, 77). Clearly, books from the
Ottoman palace library — even if mawqūf — did find their way to the private
market…700 As a second example, Vienna, Österreichische Nationalbibliothek,
NF 251 (→ 135), leaves no doubt about its former whereabouts, as its frontispiece
has the seals of both Selı̄m I and Mah

˙
mūd I (see Add. 13).

Yet, however important a hub for Qānis
˙
awhiana Istanbul may have been, let it

be clear that manuscripts could still be acquired elsewhere. Consider, e. g. , the
Bodleianms. (→ 125), which is one of the rare items that has a reader’s note at the
end:

Sāqahu l-qadr ilā<…> ad
˙
ʿaf al-bashar al-sayyid Yaʿ qūb b. al-sayyidʿAbd al-Qādir b. al-

sayyid Ibrāhı̄m b. al-sayyid al-shaykh Sharaf al-Dı̄n al-Kı̄lānı̄ nasaban al-H
˙
amawı̄

mawlidan wa l-Rūmı̄ wat
˙
anan.

<…> the weakest of men, al-sayyid Yaʿqūb b. al-sayyid ʿAbd al-Qādir b. al-sayyid
Ibrāhı̄m b. al-sayyid al-shaykh Sharaf al-Dı̄n, Gı̄lānı̄ by descent, H

˙
amawı̄ by birth and

Rūmı̄ by residence.

The note itself is undated, but as Yaʿqūb’s elder brother, Ish
˙
āq b. ʿAbd al-Qādir b.

Ibrāhı̄m b. Sharaf al-Dı̄n Abū Yaʿqūb, lived in 12th/18th-century Damascus,701 we
may assume this manuscript’s history to have included an 18th-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 theNile. 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 themss. thatWarner acquired in Istanbul may have
reached him fromAleppo (see J. Schmidt, “AnOstrich Egg for Golius. TheHeymanPapers 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 Erünsal, Ottoman Libraries, p. 50, n. 33; id. (ed.),
Kütüphanecilikle ilgili Osmanlıca Metinler ve Belgeler, 2 vols. (İstanbul, 1982–1989), II: 139;
id. , Osmanlılarda Sahhaflık ve Sahhaflar (İstanbul, 2013), passim; Uluç, “The Perusal of the
Topkapı Albums”, pp. 143–44.

701 Al-Murādı̄, Sulk al-Durar fı̄ Aʿ yān al-Qarn al-Thānı̄ ʿAshar, ed. Muh
˙
ammad ʿAbd al-Qādir

Shāhı̄n, (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 Kitāb al-Tuh
˙
fat al-Fākhira fı̄ Dhikr Rusūm

Khut
˙
ūt
˙
al-Qāhira (→ 127), the inside cover of which reads: “Ce volume a été

aporté du Caire par S. Munk en 1840”.702 It was thus still possible to find Qāni-
s
˙
awhiana 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, theKutubkhāna-i Khidı̄wı̄ya al-Mis

˙
rı̄ya, became available

on the book market.
Finally, a particularly notorious case is offered by eight azjāʾ of a 30-volume

Qurʾān set that once belonged to Qānis
˙
awh and that had been registered by the

EgyptianDār al-Kutub. In 1998 and 2000— in tempore non suspecto— seven juzʾ
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).

Khazāʾinı̄ 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 Qānis

˙
awh 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 qumāsh
pocket, as it is still crisp and clean. What we are dealing with are representation
copies first and foremost, that is, quite literally, khazāʾı̄nı̄ volumes.

In relation to this, Imight add that there is one item in the list that has a doodle
(→ fig. 74). On a blank page preceding the frontispiece of al-Suyūtı̄’s al-Hayʾat al-
Sanı̄ya (→ 16), we find a charming little picture of 10x10 cms. Given the strong
parallels with Mamluk depictions of mamlūk furūsı̄ya exercises (→ fig. 75)703,

702 SalomonMunk (1803–1867) was aGerman-born Jewish-French orientalist, who purchased a
large number of manuscripts in Cairo on behalf of the Bibliothèque nationale de France
(Schwab, M., “Munk, Salomon”, in I. Singer et al. (eds.), The Jewish Encyclopedia, 12 vols.
(New York, 1901–1906), IX: 110–111).

703 This image is taken from Nās
˙
ir al-Dı̄n al-T

˙
arābulusı̄’s Kitāb al-Makhzūn li Arbāb al-Funūn.

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-bornemamlūk approaching a
birjās, or, perhaps, at the sultan’smud

˙
h
˙
ik ( jester) posing as such.704Ascribing this

charming doodle to a naughty Muh
˙
ammad b. Qānis

˙
awh (→ 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-
brary, 4205

Fig. 75: A mamlūk practising (Paris, Bibliothèque na-
tionale de France, Ar. 2826, f. 45v)

doodles are not uncommon…(Nallı̄ H
˙
annā, Thaqāfat al-T

˙
abaqat al-Wust

˙
ā fı̄ Mis

˙
r al-

ʿUthmānı̄ya (Q. 16 M – Q. 18 M) (Cairo, 2003), p. 136).
704 An important part of the furūsı̄ya training were the bunūd or “lance exercises”. One of these

exercises consisted of hurling one’s spear at a birjās, “a wooden target consisting of seven
fragments, one placed on the other with the seventh reaching the height of the horse, and
topped by ametal ring fixed to a piece of wood” (Rabie, “The Training of theMamlūk Fāris”,
p. 156, and especially plate 1).
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Excursus.
The Library of the Citadel of Aleppo, Anno 1518

On what Topkapı SarayıMüzesi Arşivi, D 9101 Could Have Been Yet
is Not…

Some time following Jumādā l-Ākhira 923/July 1517, a defterwas presented at the
Sublime Porte, and then probably forwarded to the chief palace librarian.705 This
small document, a mere 4 pp. and currently kept at the Topkapı SarayıMuseum
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 Dābiq, rating these in terms of desirability for inclusion in the palace library,
withmust-have items at the higher end and barely saleable remaindered books at
the bottom. Just as was the case for the 1290/1873 evrâk on the alleged discovery
of Qānis

˙
awh’s grave close to Aleppo (→ 19), the defter concludes with a request

for further instructions: Ol bābda her ne vechile emr olunur ise işāret 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 H

˘
azı̄ne.

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 thesemss. come from? In the best-case scenario— that is, the one that I
would have preferred for plain reasons—Qānis

˙
awh would have taken these with

him from Cairo, on his way to Marj Dābiq, and would have stored them safely
inside the citadel of Aleppo706. In short, this defter would provide us with a
lengthy list of additional titles that were once part of Qānis

˙
awh’s library, and

705 The editio princeps by Mehmet İnbaşı has already been referred to (“Yavuz Sultan Selim’in
Mısır Seferi Sırasında Haleb Kalesinde Tespit Edilen Kitaplar”). Serpil Baǧcı (Hacettepe
Üniversitesi) and Zeynep Yürekli Görkay (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 As it happens,Qānis
˙
awh knew the placewell, since he had served as h

˙
ājib al-h

˙
ujjāb of Aleppo

for some time. Moreover, he also had some construction works done at the Citadel.



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 Qānis

˙
awh’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 itsmain resident, the nāʾib al-qalʿ a of Aleppo. Prima
facie, this is possible, for the very simple reason that amirs owned books. In 808/
1404–1406, e. g. , the nāʾib al-qalʿ a of Aleppo, amı̄r Jānim al-Sayfı̄, owned a
splendid copy of Ah

˙
medı̄’s Turkic Iskender-Nāme (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 nāʾib al-qalʿ a, mostly amedium-
ranking amir of 50 with a fairly short tenure. Of course, just like Damascus, next
to a nāʾib al-qalʿ a, Aleppo had a nāʾib al-salt

˙
ana, 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-Būs

˙
ı̄rı̄’sMantle Ode that was owned by the nāʾib al-

salt
˙
ana in 802/1400.707But here again, and in spite his higher rank, it remains hard

to imagine an Aleppan nāʾib al-salt
˙
ana 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” (vāk
˙
iʿ 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)…708

707 Interestingly, the frontispiece reads bi rasm al-khizānat (…) nāyib al-salt
˙
anat al-sharı̄fa bi

Qalʿ at H
˙
alab al-Mah

˙
rūsa, which suggests that the dichotomy of nāʾib al-qalʿ a in the citadel

vs. nāʾib al-salt
˙
ana 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.J. 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. Şen (eds.), The Mamluk-Otto-
manTransition. Continuity and Change in Egypt and Bilād al-Shām 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-Ghazzı̄, Kitāb Nahr
al-Dhahab (with a ref. to Ottoman warehouses in the later citadel, p. 39); and Ibn al-Shih

˙
na,

al-Durr al-Muntakhab fı̄ Tārı̄kh Mamlakat H
˙
alab, ed. ʿAbd Allāh Muh

˙
ammad al-Darwı̄sh

(Dimashq, 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 16th 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 Qānis

˙
awh’s Mamluk court library,

being an inventory rather than a catalogue, tenuously related toQānis
˙
awh at best,

Ottoman instead of Mamluk, and not even dealing with a library per se…But one
must concede that both the Ashrafı̄ya library catalogue and Ibn ʿAbd al-Hādı̄’s
personal library catalogue are (much less but still quite) remote from the ideal
Qānis

˙
awhiana catalogue. The Ashrafı̄ya catalogue, e. g. , predates Qānis

˙
awh’s

reign some two and a half centuries, while Ibn ʿAbd al-Hādı̄’s catalogue is the
catalogue of what is presumably a fairly idiosyncratic collection. After all, Ibn
ʿAbd al-Hādı̄ was by all means a h

˙
adı̄th-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.
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Bibliography to the Rescue! From an Editio Princeps towards an
Editio Maior709

While the documentwas referred to a first time by İsmail Erünsal in 2008710 (if not
earlier), we had towait until 2018 for a first edition to appear, andMehmet İnbaşı,
the editor, is to be complimented for his full transcription.711 However, as the
defter is written in the fairly demanding Ottoman cursive script (rik

˙
ʿa,→ figs. 83,

84), İnbaşı’s transcript is not without its flaws.712 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.713 While it is certainly possible that
there may have been an author called “Ibn Peykâr”, who has authored a work
calledMüfredāt, the more likely reading for the author’s name in entry (2/8) (→
fig. 78) is, obviously, the famous 13th-century Andalusian pharmacist Ibn al-
Bayt

˙
ār. Entry (1/8) (→ fig. 79) was read by İnbaşı as “Kitâbu Menâhici’l-fikr ve

Mebâhici’l-ayn”, and the rik
˙
ʿa graphemes could indeed be read as such. Yet, once

you try and identify the actual work, it becomes apparent that wemust be dealing
with Jamāl al-Dı̄n al-Wat

˙
wāt

˙
al-Kutubı̄’s famous encyclopaedia of natural sci-

ences and geography, the Mabāhij al-Fikar wa Manāhij al-ʿ Ibar, and, mutatis
mutandis, that we should read al-ʿ ibar instead of “al-ʿayn”. A slightly more
troublesome example is entry (3/45) (→ fig. 80), which İnbaşı tentatively read as
“Kitabu Teʾnîs-i’n-Nazar li-Ebu’l-beyt?”. Emendating “Te’nîs” as Taʾsı̄s leads us
to Taʾsı̄s al-Naz

˙
ar, a title that is found in the bibliographies of (at least) two

authors, al-Dabbūsı̄ and al-Samarqandı̄. Al-Dabbūsı̄ is unlikely, since his kunya,
Abū Zayd, is graphically too remote. Reading Abū l-Layth, the kunya of al-
Samarqandı̄, 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 Mısır Seferi Sırasında Haleb Kalesinde Tespit Edilen Kitaplar”,

pp. 521–524.
712 Neither is İnbaşı’s analytical section (pp. 512–517) flawless. Particularly deplorable is his

interpretation of the author’s identity of entry (1/10), H
˙
asan b. H

˙
üseyin et-T

˙
ūlūnı̄ (→ 66/2),

as H
˙
asan b. H

˙
usayn, hailing “from Toulon, in southern France” …

713 Other examples include items (3/20) (reading “al-Nus
˙
ra” instead of al-Tabs

˙
ira), (3/26)

(reading “Ibn H
˙
ajar” instead of Ibn H

˙
ijja), 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”714 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).715

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.716

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

˙
ʿa). 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 nūn of yakūn in the category’s entry count significantly
elongated.

714 I.e. , “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 Mah
˙
rūse-i H

˙
aleb K

˙
alʿ asında Vāk

˙
iʿ Olan Kitāblardır

ki Esāmı̄leri ile Zikr Olunur el-Vāk
˙
iʿ fı̄ Evāʾil-i āh

˘
iri l-cemādiye Sene 923, “List of

Books Found at the Citadel of Aleppo, theWell-Protected, withMention of Their
Name, Dated the Beginning of Jumādā l-Ākhira of the Year 923”, lists a number
of mss. that were found (vāk

˙
iʿ olan) inside the citadel of Aleppo in Jumādā l-

Ākhira 923/July 1517, and assigns these to 4 categories, depending on their
desirability or suitability for inclusion in the Ottoman palace library717:

(1) Mes
˙
āh
˙
if-i Kerı̄meniŋ ve Kütüb-i Nefı̄se ki H

˘
ızāne-i āmireye lāyık

˙
dır anı

beyān eder, “NobleMus
˙
h
˙
afs and Valuable Books That Befit the Palace Library”:

Listed are 25 works in 43mss. , 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 Qurʾāns; 2 items each of tafsı̄r, history, fatwas,
fiqh and adab; and one item each of hadith commentary, natural sciences and
geography, oneiromancy, furūsı̄ya, Islamic doctrine, and prosopography.

(2) İǧen nefı̄s 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 27mss. , 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, tafsı̄r and Sufism.

(3) Kütüb-i müteferrik
˙
a-i diǧer, “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. ,718 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 fiqh, followed at considerable distance by sı̄ra and history (up to 8

717 Compare to sultan Selı̄m’s policy vis-à-vis the library of the late Müʾeyyed-Zāde ʿAbdu’r-
Rah

˙
mān, a former intimate companion of Bāyezı̄d II: Selı̄m 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 Müʾeyyed-Zāde (Necipoǧlu, “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), tafsı̄r and poetry
(3 items each), and Sufism and non-Hanafite fiqh (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 mezkūrlardan ǧayrı̄ otuz üz k
˙
ıtʿ a vardır ki baʿ żı H

˘
atme-i Kerı̄me ve

baʿ żı nıs
˙
ıf ve baʿ żı rubʿ ve baʿ żı cüzʾ ve baʿ żı edʿ ı̄yedir, köhne olup s

˙
atılmaması vech

görüldi. (4b) Ve yüz otuz mücelled kitāb dah
˘
ı̄ vardır ki baʿ żı nāk

˙
ıs ve baʿ żı ǧayr-i

müstaʿmel ve baʿ żı tah
˙
te’l-minberı̄yātdır, s

˙
atılmak

˙
dan ǧayrı̄ye yaramaz s

˙
ak
˙
la-

maǧa k
˙
ābil deǧildir, “(4a) Apart from the aforesaid [books], there are thirty-three

fragment[ary works], some of which Noble Khatmas [i. e. , complete copies],
someNis

˙
fs, someRubʿ s and some Juzʿ 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 166mss. 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 Qurʾān mss. and prayer books that are
labelled “old” and (hence?) “not suitable for being sold” (köhne olup s

˙
atılmaması

vech görüldi).
(4b) Second, there are another 130 bound mss. that are “defective” (nāk

˙
ıs),

“unused” (ǧayr-i müstaʿmel) (> no longer in use, or rather unusable?), or “in-
complete/dilapidated (?)” (tah

˙
te’l-minberı̄yāt)719, and hence “of no use except for

being sold” (s
˙
atılmak

˙
dan ǧayrı̄ye yaramaz).

The anonymous inspector concludes his account with the request for further
orders: Ol bābda her ne vechile emr olunur ise işaret 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 Masʾala Minbarı̄ya, an “inheritance puzzle”
that was submitted to caliph ʿAlı̄ while preaching from the minbar (hence the name of the
puzzle). This puzzle deals with a complicated inheritance division, in shares of 1/27, among a
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 İsmail Erünsal
(“Molla Lütfi Zındıklık İthamıyla Mı Öldürüldü?”, Marmara Üniversitesi Hukuk Fakültesi
Hukuk Araştırmaları Dergisi 21 (2015): 21–37, here p. 34). Erünsal also struggled with it,
tentatively reading: “ekser nefâyis kitâbların ki ekser mevâlî ve gayr muttaliʿlerdir tahte’l-
minber bât [?] ile tebdîl ve taǧyîr idüp kıymet ve bahâda yüzbinlikden ziyâde meblaǧı belʿ
idüp”. Here, it would seem that books that are tah

˙
te’l-minberı̄yāt are set against books that

are nefâyis (“valuable”),mevâlî (“lords” > “fit for lords”?), and gayr muttaliʿ (“unused, not
looked into”?). So, perhaps, what is meant by books tah

˙
te’l-minberı̄yāt 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 khazāʾinı̄ 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 1 to 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 Ashrafı̄ya library catalogue, but is shared with Ibn ʿAbd al-
Hādı̄’s personal library catalogue. Arguably, every nowand then onemight suspect
a small topical or linguistic cluster720, 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 thewhole, 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:721

(a) Author & (short) title & topic
E.g. , **Şerh

˙
ü’l-Buh

˘
ārı̄ el-mevsūm bi’l-Feth

˙
i’l-Bārı̄ li İbn-i l-H

˙
acer (1/6)

(b) Author & (short) title
E.g. , **El-Ah

˙
kām fı̄ l-Evk

˙
āf, li l-Khas

˙
s
˙
āf (3/43), *El-evvel ve l-sānı̄mine’n-Tabs

˙
ira,

li İbni’l-Cevzı̄ (3/20), Dı̄vān-i Müferrih
˙
(1/17)

(c) Author & topic
E.g. , **Kitābu Şerh

˙
ü’l-Kenz, li l-Zeyleʿ ı̄, fı̄ cild vāh

˙
id (1/13), *Dı̄vān-i Nevāyı̄, fı̄ l-

k
˙
ıt
˙
ʿati’l-<kebı̄re> (1/16), K

˙
ıt
˙
ʿa min Tārı̄h

˘
-i Şeyh

˘
İbn-i Ebı̄ Zerr (3/32)

(d) Author alone
E.g. , **Buh

˘
ārı̄-i sānı̄, selāse mücelledāt (3/3)

(e) (Short) title & topic
E.g. , **Kitābu Menāhici’l-Fiker ve Mebāhiji’l-ʿ İber (1/8), *El-cüzʾü’l-evvel ve l-
sānı̄ mine’l-Tah

˙
k
˙
ı̄k
˙
fı̄ l-Us

˙
ūl (3/21), Şerh

˙
ü’l-Vāfı̄ mine’l-Kāfı̄ (3/51)

720 Qurʾāns, tafsı̄r 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. **Münyetü’l-Müftı̄, mücelled (3/47), İskender-Nāme (1/11), El-sādis mine’l-
Tezkire (3/56)

(g) Topic alone
E.g. , risāle-i furūsı̄ye, ʿArabı̄ (1/20)

(h) Physical description alone
E.g. , mecmūʿ a-i t

˙
avı̄l, 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 şerh

˙
i’l-Buh

˘
ārı̄, li Şeyh

˘
Bur-

hāneddin, (3/39) as Burhān al-Dı̄n Sibt
˙
Ibn al-ʿAjamı̄’s al-Talqı̄h

˙
li Fahm al-Qārı̄

l-S
˙
ah
˙
ı̄h
˙
li l-Bukhārı̄. 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” (köhne, 2/2), “il-
lustrated” (mus

˙
avver, 1/11), time of writing (kāne teʾlı̄fühü fı̄ zemān-i Ǧavrı̄, 1/

10), the name of the copyist (bi h
˘
at
˙
t
˙
-i K

˙
ād
˙
ı Yūsuf Şāfiʿ ı̄, 3/2), the presence of a

waqf note (üzerine vak
˙
f k
˙
ayd olunmuşdur, 3/3), the binding (tamāmına cild 1/1,

nıs
˙
fına cild, 1/2), the paper and paper size (dimeşk

˙
ı̄ (?), 1/1, fı̄ l-k

˙
ıt
˙
ʿati’l-<kebı̄re>,

1/16), and book format (h
˙
amāyil gibi t

˙
ūmār dürülmüşdür, 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 mücelledāt fı̄ l-as

˙
l sebʿ a mücelledāt, nok

˙
s
˙
ān

mücelled vāh
˙
id, (2/7), El-evvel ve l-sānı̄ 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 Topkapı and
elsewhere.722 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 theywere once part— little if anythingmay be
expected to result from such a cumbersome exercise. Copies of al-Nasafı̄’sKanz, al-
Bayd

˙
āwı̄’s Anwār and the S

˙
ah
˙
ı̄h
˙
ayn run in the hundreds for Istanbul repositories

alone…Admittedly, for a handful of entries, such as al-Maqrı̄zı̄’s al-Khabarʿan al-
Bashar and al-Qalqashandı̄’s S

˙
ubh
˙
al-Aʿ shā,723 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-Nāme (→ 3-1) registered twice in (1/11) and (2/13). First,
there is the issue of title identification. Statistically speaking, wemay expect to be
dealing with Ah

˙
medı̄’s Iskender-Nāme, but— fallacy alert!— other possibilities

cannot be ruled out. Topkapi has various copies of Ah
˙
medı̄’s work, with at least

one predating 1518, but also other versions, including a Turkic translation of
Niz

˙
āmı̄’s Persian Iskandar-Nāme…
As such, we have to settle with a single-asterisked Ah

˙
medı̄’s *Iskender-Nāme.

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 Ah

˙
medı̄’s Iskender-Nāme, dated

891/1486 and made in Aleppo: Baltimore, Walters Art Museum, Ms. W. 664
(→ fig. 81).724 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 Ah

˙
medı̄’s Turkic Iskender-

Nāme that was owned by the nāʾib al-qalʿ a of Aleppo, amı̄r Jānim al-Sayfı̄
(→ fig. 82) (see Add. 12).

Fig. 81: Walters Art Museum, W. 664, f. 245r Fig. 82: Dār al-Kutub, Adab Turkı̄ 316, f. 1r

724 http://www.thedigitalwalters.org/Data/WaltersManuscripts/html/W664/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 fiqh,
with over 20 titles. Poetry, h

˙
adı̄th and its auxiliaries, and history take second

place, with some 10 items each, followed by tafsı̄r, fatwa collections and works of
adab, with some 5 items each. Following three Qurʾān mss. , the list concludes
with one to two works on medicine, natural sciences, oneiromancy, furūsı̄ya,
philology and logic, an administrative manual, and a biographical dictionary,
when processing category (4a) as well, fiqh has to make room at the top of the list
for the conglomerate of Qurʾāns and prayer books, with at least 33 mss.

Of the 22 works on fiqh (both us
˙
ūl or furūʿ al-fiqh), 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 (fiqh)
and Shafiites (tafsı̄r and h

˙
adı̄th, not fiqh) are less than a handful. Admittedly,

Toru Miura has calculated that, by the 15th century, Hanafism had grown slightly
stronger than Shafiism in Aleppo (unlike in Damascus), with 24 Hanafite ma-
drasas against 22 Shafiite madrasas.725 That said, however, it is most unlikely that
by the 16th 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 Süleymān. 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 S
˙
ālih

˙
iyya Quarter from the

Twelfth to the Twentieth Centuries (Leiden/Boston, 2016), p. 45.
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edited and analysed by ShahabAhmed andNenad Filipovic, for example, 10 titles
are shared with the defter726:

Curriculum727 Defter

tafsı̄r (5) (3/1), (3/29) + (1/4)?
H
˙
adı̄th and auxiliaries (13), (16), (17), (23), (24) (3/2), (3/3), (1/6), (2/2), (2/1), (3/4)

Hanafite us
˙
ūl al-fiqh (28), (29) (3/33), (1/13)

Hanafite furūʿ al-fiqh (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-S

˙
ih
˙
āh
˙
, e. g. , there is no reason to

doubt that we are dealing with al-Jawharı̄’s celebrated Tāj al-Lugha wa S
˙
ih
˙
āh al-

ʿArabı̄ya (3/23), since that is the work referred to as such in the curriculum and
other relevant sources.728 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-Kāfı̄ (3/38) is al-Nasafı̄’sKāfı̄ Sharh

˙
al-Wāfı̄, a work

of Hanafite fiqh. Yet, the fact remains that the Hanbalite al-Maqdisı̄ and the
Shafiite al-Isnawı̄ also authored a work called al-Kāfı̄…

When it comes to “chronological profiling”, we may “safely”729 say that the
defter reflects the “Post-Classical” stage, with authors such as Ibn Abı̄ H

˙
ajala, Ibn

726 Sh. Ahmed & N. Filipovic, “The Sultan’s Syllabus: A Curriculum for the Ottoman Imperial
medreses prescribed in a fermān of Qānūnı̄ I Süleymān, 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, whichwere taught at the lower levels. If wewere 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 H

˙
anafı̄ 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 Meh

˙
med the Conqueror to the

“Eight Medreses of the Yard” (M. İnbaşı & T. Hazırbulan, “Fatih Sultan Mehmed’in Sahn-i
SemânMedreselerineVakfettiǧi Kitaplar”, in F.M. Emecen, A. Akyıldız& E.S. Gürkan (eds.),
Osmanlı İstanbulu VI. Uluslararası Osmanlı Sempozyumu Bildirileri 11–13 Mayıs 2018,
İstanbul 29 Mayıs Üniversitesi (İstanbul, 2019), pp. 61–104). Also revealing is the output of
the professional scribe ʿAbd al-Razzāq al-Tirmidhı̄, active in Timurid Central Asia during
the reigns of Shāhrukh and Ulugh Beg. Of the 54 titles/categories that al-Tirmidhı̄ re-
peatedly, 7 to 8 occur in the defter as well, and again the Hanafite profile is striking: al-
ʿImādı̄’s Fus

˙
ūl, al-Bukhārı̄’sKhulās

˙
a, etc. (M. Arıkan, “The Reproduction and Circulation of

Knowledge in Islamic Civilization: An Example from Fifteenth-Century Samaqand”, 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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ʿArabshāh, Ibn H
˙
ijja, al-Nasafı̄, and al-Qalqashandı̄. Of al-Kutub al-Sitta, only

the S
˙
ah
˙
ı̄h
˙
ayn are included. (Near-)contemporary authors, on the other hand, are

relatively few: Ah
˙
medPaşa, IbnAbı̄ Sharı̄f, Ibn al-T

˙
ūlūnı̄, Nevāʾı̄, and, perhaps, al-

Suyūt
˙
ı̄.

In terms of language, as to be expected, Arabic is the language by default.
Included nonetheless are at least 4 mss. in Persian730 and 3 to 7 mss. in Turkic731.
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 Ah

˙
med Paşa and the Iskender-Nāme we already knew that

these were circulating among the Mamluks (→ 3). As for the Bat
˙
t
˙
āl-Nāme, the

Kitāb-i Güzı̄de and Nevāʾı̄, 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 themss.
found inside the citadel to be as murky and as unsettled as the time in which the
defterci browsed through them… Byway 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 themss. found inside the citadel of
Aleppo and the library of Qānis

˙
awh al-Ghawrı̄.732Admittedly, the defter includes

one author, Ibn al-T
˙
ūlūnı̄ (1/10), whomust have been close to Qānis

˙
awh, but that

doesn’t even come close to the kind of “possible proof” that could bemistaken 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 tafsı̄r that are explicitly labelled Fārisı̄ (1/17, 1/19, 2/12, 2/14), we
should probably add Saʿdı̄’sGulistān (2/10), and perhaps evenNevāʾı̄’s unspecified divan (1/
16).

731 To theKitāb-i Güzı̄de and the two Bat
˙
t
˙
āl-Nāme copies that are explicitly labelled Türkı̄ (1/21,

1/22, 1/23), we should probably add Ah
˙
med Paşa’s divan (1/24), the two Iskender-Nāme

copies (1/11, 2/13), and Nevāʾı̄’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 (fiqh, mostly Hanafite vs. Fürstenspiegels and al-Būs

˙
ı̄rı̄’sMantle

Ode). See mainly Chapter Three, A Library Profiled, for more details.

Title Identification, Manuscript Matching, Defter Profiling 327

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


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 (fiqh, mostly Hanafite vs. Fürstenspiegels and al-
Būs

˙
ı̄rı̄’sMantle Ode). While comparing the Ashrafı̄ya Library catalogue and Ibn

ʿAbd al-Hādı̄’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.”733

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?734

Edition, Supplemented with Title Identification and Manuscript
Matching735

(p. 1)Defter-i Mah
˙
rūse-iH

˙
alebK

˙
alʿ asında Vāk

˙
iʿ Olan Kitāblardır ki Esāmı̄leri ile Zikr Olunur

el-Vāk
˙
iʿ fı̄ Evāʾil-i āh

˘
iri l-cemādiye Sene 923

(1) Mes
˙
āh
˙
if-i Kerı̄meniŋ ve Kütüb-i Nefı̄se ki H

˘
ızāne-i āmireye lāyık

˙
dır anı beyān eder:

H
˘
atme-i kerı̄me k

˙
ıt
˙
ʿası, dimeşk

˙
ı̄, tamāmına cild

**(1/1) Section of the Qurʾān (Qurʾān).
= (1/2), (1/3), (4a)
> Over 1600 Qurʾān vols. in TSMK.

Diǧer h
˘
atme-i kerı̄me k

˙
ıt
˙
ʿası, nıs

˙
fına cild

**(1/2) = (1/1), (1/3), (4a)
Diǧer h

˘
atme-i kerı̄me, h

˙
amāyil gibi t

˙
ūmār dürülmüşdür, cild

**(1/3) = (1/1), (1/2), (4a)
Tefsı̄r-i K

˙
ād
˙
ı, kāmil, fı̄ cild-i vāh

˙
id

*(1/4) Most probably Qād
˙
ı̄ Bayd

˙
āwı̄’s (d. 716/1315) Anwār al-Tanzı̄l wa Asrār al-Taʾwı̄l,

even though the works is referred to elsewhere in the list as Tefsı̄ru’l-K
˙
ād
˙
ı el-Beydāvı̄

(tafsı̄r).
= (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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Kitābü’l-Medāriki’t-Tenzı̄l, fı̄ l-tefsı̄r, cild-i vāh
˙
id, kāmil

**(1/5) al-Nasafı̄’s (d. 711/1310) Madārik al-Tanzı̄l wa H
˙
aqāʾiq al-Taʾwı̄l (tafsı̄r).

> Numerous copies in TSMK.
Şerh

˙
ü’l-Buh

˘
ārı̄ el-mevsūm bi’l-Feth

˙
i’l-Bārı̄ li İbn-i l-H

˙
acer, isnāʿaşer mücelledāt

**(1/6) Ibn H
˙
ajar al-ʿAsqalānı̄’s (d. 852/1449) Fath

˙
al-Bārı̄ fı̄ Sharh

˙
S
˙
ah
˙
ı̄h
˙
al-Bukhārı̄

(hadith commentary).
> Some 60 vols. in TSMK.

Kitābü’l-H
˘
aberʿani’l-Beşer, fı̄’l-tevārı̄h

˘
, teʾlı̄fü’l-şeyh

˘
el-Mak

˙
rı̄zı̄, sitte mücelledāt

**(1/7) al-Maqrı̄zı̄’s (845/1442) al-Khabar ʿan al-Bashar (history).
> Seven vols. in TSMK, of which 6 (A 2926/1–6) constitute a six-volume set.736

Kitābu Menāhici’l-Fiker ve Mebāhiji’l-ʿ İber fı̄ beyān-i eh
˙
vāl-i mevcūdāt, cildeyn

**(1/8) Jamāl al-Dı̄n al-Wat
˙
wāt

˙
al-Kutubı̄’s (d. 718/1318)Mabāhij al-Fikar wa Manāhij

al-ʿ Ibar (natural sciences)
> Various copies in TSMK.

Kitābü’l-Taʿ bı̄r
(1/9) An unidentified book on oneiromancy (oneiromancy).

Tevārı̄h
˘
u Mıs

˙
ır, min teʾlı̄f-i H

˙
asan b. H

˙
üseyin et-T

˙
ūlūnı̄, fe kāne teʾlı̄fühü fı̄ zemān-i Ǧavrı̄,

cild
*(1/10) A work by H

˙
asan b. al-T

˙
ūlūnı̄ (d. 923/1517) (Chapter Two, → 77), either his al-

Nuzhat al-Sanı̄ya fı̄Akhbār al-Khulafāʾwa l-Mulūk al-Mis
˙
rı̄ya, or, less likely, hisNuzhat

al-Abs
˙
ār fı̄ Akhbār al-Akhyār, or his Nuzhat al-Nufūs wa l-Khawāt

˙
ir fı̄ mā Kutiba Li l-

Muh
˙
ibbı̄n Ghāʾib wa H

˙
ād
˙
ir (history).

> Vols. of the first and third in TSMK, and a (unique?) copy of the second in Süley-
maniye, Fātih

˙
.

İskender-Nāme, mus
˙
avver, cild

*(1/11) Of the at least 8 different Iskender-Nāmes, we are probably dealing with Ah
˙
-

medı̄’s (d. 812/1410) Turkic Iskender-Nāme (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.

Fetāvā-i Bezzāzı̄ye, kāmil, fı̄ cild vāh
˙
id

**(1/12) al-Bazzāz al-Kurdı̄’s (d. 827/1424) al-Fatāwā l-Bazzāzı̄ya (Hanafite fatwa
collection).
= (3/42)
> Three complete copies in TSMK.

Kitābu Şerh
˙
ü’l-Kenz, li l-Zeyleʿ ı̄, fı̄ cild vāh

˙
id

**(1/13) Fakhr al-Dı̄n ʿUthmān al-Zaylaʿı̄’s (d. 743/1342) Tabyı̄n al-H
˙
aqāʾiq, his com-

mentary of al-Nasafı̄’s (d. 711/1310) Kanz al-Daqāʾiq (Hanafite law).
> Various vols. in TSMK, and some 60 in Süleymaniye…

736 For mss. in Süleymaniye, see F. Bauden, “Al-Maqrı̄zı̄”, 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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Fus
˙
ūl-iʿİmādı̄
**(1/14) Zayn al-Dı̄n al-ʿImādı̄’s (d. 670/1271), Fus

˙
ūl al-Ih

˙
kām fı̄ Us

˙
ūl al-Ah

˙
kām (Ha-

nafite fatwa collection).
= (3/31)
> Various copies in TSMK.

Kitābü’l-Nāfiʿ , fı̄ l-fık
˙
h

*(1/15) Of the various books called al-Nāfiʿ etc. , the most likely candidate is probably
Muh

˙
ammad b. Yūsuf al-Samarqandı̄’s (d. 656/1258) al-Fiqh al-Nāfiʿ fı̄ Sharh

˙
Mukhtas

˙
ar

al-Qudūrı̄, his commentary of al-Qudūrı̄ (d. 428/1037)’s al-Mukhtas
˙
ar (Hanafite fiqh).

Less likely perhaps is al-Asnawı̄’s al-Nāfiʿ , which is commentary to al-Maws
˙
ilı̄’s (d. 671/

1272) al-Taʿ jı̄z (in its turn a mukhtas
˙
ar of al-Ghazzālı̄’s al-Wajı̄z).

= (3/35)?
> Copy in TSMK.

Dı̄vān-i Nevāyı̄, fı̄ l-k
˙
ıt
˙
ʿati’l-<kebı̄re>

*(1/16) Either of one Nevāʾı̄’s (d. 906/1500–01) four Turkic divans, or his Persian divan.
> Various copies of all five in TSMK.

Dı̄vān-i Müferrih
˙
, Fārisı̄

(1/17) No poet called Mufarrih
˙
seems to fit…We are not simply dealing with a dı̄vān-i

müferrih
˙
by any chance? (poetry)

Dı̄vān-i Ebū T
˙
ayyib, ʿArabı̄

*(1/18) Undoubtedly al-Mutanabbı̄ ‘s (d. 354/965) Dı̄wān (poetry).
> Various copies in TSMK.

Dı̄vān-i Mevlānā Rükneddı̄n Mesʿ ūd, Fārisı̄
*(1/19) Venturing a guess, we might be dealing with Rukn al-Dı̄n Masʿūd-i Saʿd-i
Salmān, a famous Ghaznavid poet of the 11th century (poetry).
> One copy in TSMK.

Risāle fı̄ l-furūsı̄ye,ʿArabı̄
(1/20) An unidentified Arabic treatise on horsemanship (military arts).

Kitāb-i Güzı̄de, Türkı̄
*(1/21) Rather than Muh

˙
ammad b. Mah

˙
mūd Şirvānı̄’s (9th cent./15th cent.), Kitāb-i

Sult
˙
ānı̄ye (or: Kitāb-i Güzı̄de), we are probably dealing withMeh

˙
med b. Bālı̄’s (8th cent./

14th cent.) Kitāb-i Güzı̄de, his translation of a work by Abū l-Nas
˙
r b. T

˙
āhir al-Sarakhsı̄

(11th-13th cent.?) on the tenets of Islam (Islamic principles).
> Various mss. , but none in TSMK?

K
˙
ıs
˙
s
˙
a-i Seyyid Bat

˙
t
˙
āl Ǧāzı̄, Türkı̄, cild

*(1/22) The popular Bat
˙
t
˙
āl-Nāme, which celebrates the exploits of Sı̄dı̄ Bat

˙
t
˙
āl Ghāzı̄.

Most probably we are dealing with the prose version, which is apparently the oldest
(biography).
= (1/23)
> No copies in TSMK?737

Diǧer Seyyid Ǧāzı̄, Türkı̄, cild
*(1/23) = (1/22)

737 A survey of mss. is offered by H. Köksal, “Battalnâmelerde Tip ve Motif Yapısı”, PhD thesis
(Atatürk Üniversitesi Erzurum, 1983), pp. 8–12.

Excursus. The Library of the Citadel of Aleppo, Anno 1518330

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


Dı̄vān-i Ah
˙
med Paşa b. Velı̄yüddı̄n, cild

**(1/24) Ah
˙
med Paşa’s (d. 902/1496–97) (Chapter Two, → 3) Dı̄vān (poetry).

> At least 2 copies in TSMK.
Kitābu Fevāti’-Vefeyāt, li İbni’l-Şākir, mücelledeyn

**(1/25) S
˙
alāh

˙
al-Dı̄n Muh

˙
ammad al-Kutubı̄’s (d. 764/1363), Fawāt al-Wafāyāt, a dhayl

to Ibn Khallikān’s Wafayāt al-Aʿ yān (biographical dictionary)
> Various vols. in TSMK.

Yekūn 43 mücelledāt.

(p. 2) (2) İǧen nefı̄s olmayub vasat
˙
olanlar bunlar ki zikr olunur:

S
˙
ah
˙
ı̄h
˙
-i Müslim, kāmil, erbaʿ a mücelledāt

**(2/1) Muslim b. H
˙
ajjāj’s (d. 259/874) S

˙
ah
˙
ı̄h
˙
(hadith collection).

> Multiple copies in TSMK.
Mes

˙
ābih

˙
, köhne mücelled, vāh

˙
id

**(2/2) al-H
˙
usayn b. Masʿūd Ibn al-Farrāʾ’s (d. 516/1122) Mas

˙
ābı̄h

˙
al-Sunna (hadith

collection).
> Multiple copies in TSMK.

Kitābu Takhrı̄ci’l-Eh
˙
ādı̄s, li İbni’l-H

˙
acer, cild

*(2/3) Ibn H
˙
ajar al-ʿAsqalānı̄ (d. 852/1448) produced various takhārı̄j al-ah

˙
ādı̄th, such

as al-Kāfı̄ l-Shāfı̄ fı̄ Takhrı̄j Ah
˙
ādı̄th al-Kashshāf, Hidāyat al-Ruwāh ilā Takhrı̄j Ah

˙
ādı̄th

al-Mas
˙
ābı̄h wal –Mishkāh, al-Talkhı̄s

˙
al-Khabı̄r fı̄ Takhrı̄ja Ah

˙
ādı̄th al-Rāfiʿ ı̄ l-Kabı̄r,…

> Copies of at least the first two in TSMK.
Tevārı̄h

˘
-i Selāt

˙
ı̄n-i Mıs

˙
ır, köhne cild

(2/4) An unidentified history of the rulers of Egypt (history).
Tevārı̄h

˘
-i Tı̄mūr, li İbn-iʿArabşāh,ʿArabı̄, cild

**(2/5) Ibn ʿArabshāh’s (d. 854/1450) ʿAjāʾib al-Maqdur fı̄ Nawāʾib Taymūr (biogra-
phy).
> Various copies in TSMK.

Mücelled, muh
˘
tas
˙
ar-i’<l-Mevsūm> Müheyyā

(2/6) An abridgement entitledMuhayyā? IbnH
˙
ājib’s (d. 646/1249)Mukhtas

˙
arMuntahā

l-Sūl wa l-Amal might require too much emendation…
Kitābu S

˙
ubh

˙
-i’l-Aʿ şā fı̄ Kitābeti’l-İnşā, li l-K

˙
alk
˙
aşandı̄, sitte mücelledāt, fı̄ l-as

˙
l sebʿ a mü-

celledāt, nok
˙
s
˙
ān mücelled vāh

˙
id

**(2/7) al-Qalqashandı̄’s (d. 821/1418) S
˙
ubh
˙
al-Aʿ shā fı̄ S

˙
ināʿ at al-Inshāʾ (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?

Müfredāt-i İbnü’l-Bayt
˙
ār, cild

**(2/8) Ibn al-Bayt
˙
ār’s (d. 646/1248) Jāmiʿ Mufradāt (medicine).

> Various copies in TSMK.
Kitābü’l-Sükkerdān, cild

*(2/9) Most probably Ibn Abı̄ H
˙
ajala’s (d. 776/1375) Sukkardān al-Sult

˙
ān. Much less

likely is Uways b. ʿAbd Allāh al-H
˙
amawı̄ al-Dimashqı̄’s (d. 910/1510) Sukkardān al-
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ʿUshshāq wa Manārat al-Asmāʿ wa l-Āmāq (adab).
> Copies of both in TSMK.

Gülistān-i Şeyh
˘
Saʿ dı̄, cild

**(2/10) Saʿdı̄’s (d. 690/1291) Gulistān, presumably in its Persian original (poetry).
> Multiple copies in TSMK.

Cild min al-tevārı̄h
˘
,ʿArabı̄

(2/11) An unidentified volume on history in Arabic (history).
Tefsı̄r, Fārisı̄, cild

(2/12) An unidentified volume of tafsı̄r in Persian (tafsı̄r).
İskender-Nāme, cild

*(2/13) = (1/11)
Dı̄vān-i Selmān, Fārisı̄

**(2/14) Salmān-i Sāvajı̄’s (d. 778–779/1376–1377) Dı̄vān (poetry).
> Copy in TSMK.

Mecmūʿ a-i ensāb,ʿArabı̄
(2/15) A convolute on genealogies in Arabic (history).

Fütūh
˙
ü’l-Ǧayb fı̄ʿilmi’t-tas

˙
vı̄f (sic), cild

*(2/16) ʿAbd al-Qādir al-Jı̄lānı̄ ‘s (d. 561/1166) Futūh
˙
al-Ghayb (Sufism)?

> One copy in TSMK, copied in 837/1433 in Arabic naskh.
Kitābu Şerh

˙
i Lāmı̄yeti’l-ʿ Acem, mücelledeyn

*(2/17) As there is a 228 pp. monograph on commentaries to al-T
˙
ughrāʾı̄ (d. 515/1121),

Lāmı̄yat al-ʿ Ajam, it should be clear that options are plenty.738 Statistically speaking, the
most likely candidate is al-S

˙
afadı̄’s (d. 1363) Kitāb al-Ghayth al-Musjam fı̄ Sharh

˙
Lā-

mı̄yat al-ʿ Ajam (poetry).
> Various commentaries in TSMK, including a 2-volume set of al-S

˙
afadı̄’s sharh

˙
.

Kitābu Tevʿ ı̄yeti’l-T
˙
ullāb, mücelled vāh

˙
id

(2/18) The reading is uncertain, but statistics suggest reading tevʿ ı̄yet rather than İn-
başı’s “Terʿiyyet”…

Yekūn vasat
˙
27 mücelledāt.

(3) Kütüb-i müteferrik
˙
a-i diǧer:

Tefsı̄ru’l-K
˙
ād
˙
ı el-Beydāvı̄, selāse mücelledāt

**(3/1) Qād
˙
ı̄ Bayd

˙
āwı̄’s (d. 716/1315) Anwār al-Tanzı̄l wa Asrār al-Taʾwı̄l (tafsı̄r).

= (3/29), = (1/4)?
> Over 30 copies in TSMK alone…

Buh
˘
ārı̄-i kāmil, bi h

˘
at
˙
t
˙
-i K

˙
ād
˙
ı Yūsuf Şāfiʿ ı̄, erbaʿ a mücelledāt

**(3/2) al-Bukhārı̄’s (d. 256/870) al-Jāmiʿ al-S
˙
ah
˙
ı̄h
˙
(hadith).

> Multiple copies in TSMK.
Buh

˘
ārı̄-i sānı̄, selāse mücelledāt, nāk

˙
ıs
˙
cild-i vāh

˙
id, üzerine vak

˙
f olunmuşdur

**(3/3) = (3/2)

738 Ibrāhı̄m Muh
˙
ammad Mans

˙
ūr, Shurūh

˙
Lāmı̄yat al-ʿ Ajam: Dirāsa Tah

˙
lı̄lı̄ya Naqdı̄ya (Cairo,

1998).
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Şerh
˙
ü’l-Müslimi’l-Nevāvı̄ (sic), rabʿ mücelledāt

**(3/4) Yah
˙
yā b. Sharaf al-Nawawı̄’s (d. 676/1277) al-Minhāj fı̄ Sharh

˙
S
˙
ah
˙
ı̄h
˙
Muslim, his

commentary of al-Muslim’s S
˙
ah
˙
ı̄h
˙
(Shafiite hadith commentary).

> Various copies in TSMK.
Şerh

˙
ü’l-Kenz, li l-Mekkı̄, cild

*(3/5) Of the numerous authors who commented on al-Nasafı̄’s Kanz al-Daqāʾiq, thus
far I have identified only one with the appropriate nisba: Ibn al-D

˙
iyāʾ al-Makkı̄ (d. 858/

1450), known first and foremost for his Tārı̄kh Makkat al-Musharrafa wa l-Masjid al-
H
˙
arām wa l-Madı̄nat al-Sharı̄fa wa l-Qabr al-Sharı̄f and his al-D

˙
iyāʾ al-Maʿ nawı̄yaʿalā

l-Muqaddimat al-Ghaznawı̄ya (Hanafite fiqh compendium).
> No copy located so far… In fact, the only ref. to this work appears to beH

˙
ājjı̄Khalı̄fa’s

Īd
˙
āh al-Maknūn…

Kitābü’l-Kenz, cild
**(3/6) H

˙
āfiz

˙
al-Dı̄n al-Nasafı̄’s (d. 711/1310) Kanz al-Daqāʾiq fı̄ Furūʿ al-H

˙
anafı̄ya

(Hanafite fiqh).
> Multiple copies in TSMK.

Kitābu Us
˙
ūl-i İbni’l-H

˙
ācib ve ǧayrihi, cild

*(3/7) Awork by Ibn al-H
˙
ājib (d. 646/1249), either hisMuntahā al-Wus

˙
ūl (or: al-Suʾl)wa

l-Amal fı̄ʿIlmay al-Us
˙
ūl wa l-Jadal, or, more likely, his own abridgement of the latter, the

Mukhtas
˙
ar al-Muntahā (Malikite fiqh). This is bound together with another work.

> One (?) copy of the Mukhtas
˙
ar in TSMK.

Mücelledeyn min Şerh
˙
i’l-Kenz, li l-Rāzı̄

*(3/8) Of the numerous authors who commented on al-Nasafı̄’sKanz al-Daqāʾiq, I have
thus far identified only one with the appropriate nisba: ʿIzz al-Dı̄n Yūsuf b. Mah

˙
mūd al-

Rāzı̄ al-T
˙
ihrānı̄’s (d. 794/1392) Kashf al-Daqāʾiq fı̄ Sharh

˙
Kanz al-Daqāʾiq, (Hanafite

fiqh compendium).
> No copy in TSMK?

Bidāyetü’l-<H
˘
ılk
˙
at>, fı̄ cildeyn

(3/9) An unidentified Bidāyat al-Khilqat (history or natural sciences?)
El-Terǧı̄b ve l-Terhı̄b, fı̄ cildeyn

*(3/10) Of the options, most likely is al-Mundhirı̄’s (d. 656/1258) al-Targhı̄b wa l-Tarhı̄b
(h
˙
adı̄th).

> Various copies in TSMK.
H
˙
āşiye ve l-ʿ Ak

˙
āʾid, li İbn-i Ebı̄ Şerı̄f, cild

*(3/11) Of the various authors who went by the name Ibn Abı̄ Sharı̄f, who first comes to
mind isMuh

˙
ammad IbnAbı̄ Sharı̄f al-Maqdisı̄ (d. 906/1500), as he authored a h

˙
āshiya to

al-Taftāzānı̄’s (d. 743/1343) Sharh
˙
al-ʿ Aqāʾid al-Nasafı̄ya, itself a commentary of Najm

al-Dı̄n al-Nasafı̄’s (d. 537/1142) al-Aqāʿ ı̄d (Islamic tenets).
> Various copies in TSMK.

Mücelled-i lat
˙
ı̄f, fı̄ l-siyer

(3/12) An unidentified work on siyar (biography).
Kitāb veʿilmü’l-h

˙
adı̄s, cild

(3/13) ?
Şirʿ etü’l-<Muh

˙
āl>, cild

(3/14) ?
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Kitāb-i Tebyı̄n-i Reşşād, li İbn-i l-ʿ İmād, cild
(3/15) Following the title’s (risky) lead, we should be dealing with the commentary of
some Ibn al-ʿImād to a work called al-Rashshād, which— statistically speaking, that is
— we may expect to be a commentary to one of the various work called al-Irshād…

El-cüzʾü’l-sālis min Tuh
˙
feti’l-ʿ İbād, cild

*(3/16) At least four different authors authored a title that starts with Tuh
˙
fat al-ʿ Ibād,

three of which worked before 1518. Of these, perhapsmost likely is IbnDāwud’s (d. 856/
1452) Tuh

˙
fat al-ʿ Ibād fı̄ Sharh

˙
Durr al-Muntaqā l-Marfūʿ fı̄ Awrād al-Yawm wa l-Layla

wa l-Usbūʿ , his commentary of Abū Bakr Taqı̄ al-Dı̄n Abū l-S
˙
afāʾ’s (d. 806/1403) al-Durr

al-Muntaqā l-Marfūʿ fı̄ Awrād al-Yawm wa l-Layl wa l-Usbūʿ ) (Sufism).
> TSMK holds a copy in one volume and the third volume (!) of an incomplete set,
copied in 851/1447.

El-nıs
˙
f min Şerh

˙
i’l-Bedı̄ʿ ı̄ya, cild

*(3/17) As S
˙
afı̄ al-Dı̄n al-H

˙
illı̄’s work was widely commented, options are plenty. The

most likely candidate perhaps is Ibn H
˙
ijja al-H

˙
amawı̄’s (d. 837/1433) Sharh

˙
al-Badı̄ʿ ı̄ya

(poetry).
= (3/26)?
> Various copies of IbnH

˙
ijja’s commentary in TSMK, including some incomplete sets.

El-cüzʾü’l-sānı̄ min <Tuh
˙
afi’l-Mecālı̄s> (sic), cild

(3/18) As no work appears to be called Tuh
˙
af al-Majālis, we are perhaps dealing with al-

Suyūt
˙
ı̄’s (d. 911/1505) Tuh

˙
fat al-Majālis wa Nuzhat al-Jālis, or with Ibn al-Athı̄r’s (d.

630/1233) Tuh
˙
fat al-Ajāʿ ib wa T

˙
urfat al-Gharāʾib (natural sciences).

> A copy of the latter in TSMK.
Şerh

˙
ü’l-Mecmeʿ , cildeyn

(3/19) Given the popularity of book titles starting withMajmaʿ , identifying this sharh
˙
is

quite impossible. Statistics suggest that we might be dealing with a commentary on Ibn
al-Sāʿātı̄’s (d. 696/1296) Majmaʿ al-Bah

˙
rayn wa Multaqā l-Nayyirayn, either the one

written by himself or by the Aydinid scholar IbnMalak (better known as Ferişteoǧlu) (d.
797/1395 or 830/1427?). Less likely candidates include Ibn al-D

˙
iyāʾ al-Makkı̄ (d. 858/

1450) and al-ʿAyntābı̄ (d. 767/1365).
= (3/63)?
> Copies of the first two works in TSMK.

(p. 3) El-evvel ve l-sānı̄ mine’n-Tabs
˙
ira, li İbni’l-Cevzı̄

*(3/20) Awork authored by Ibn al-Jawzı̄ (d. 597/1201), either hisTabs
˙
irat al-Mubtadı̄wa

Tadhkirat al-Muntahı̄, or, less likely perhaps, his al-Tabs
˙
ira fı̄ Ah

˙
wāl al-Mawtā wa l-

Ākhira.
> TSMK has the second vol. of an incomplete set of the Tabs

˙
irat al-Mubtadı̄.

El-cüzʾü’l-evvel ve l-sānı̄ mine’l-Tah
˙
k
˙
ı̄k
˙
fı̄ l-Us

˙
ūl

*(3/21) Books called al-Tah
˙
qı̄q are very numerous indeed, but an educated guess would

be ʿAbd al-ʿAzı̄z al-Bukhārı̄’s (d. 730/1330) al-Tah
˙
qı̄q, his commentary on Abū ʿAbd

Allāh
˙
al-Akhsı̄kathı̄’s (d. 644/1246) al-Muntakhab fı̄ Us

˙
ūl al-Madhhab) (Hanafite fiqh).

> At least one copy in TSMK.
Mücelled muh

˘
telifu’d-devāyāt

(3/22) An unidentified work on various medicines (medicine).
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Cüz’ mine’l-S
˙
ih
˙
āh
˙
, cild

** (3/23) Undoubtedly al-Jawharı̄’s (d. 393/1003) Tāj al-Lugha wa S
˙
ih
˙
āh
˙
al-ʿ Arabı̄ya

(lexicography).
> Multiple copies in TSMK.

Şerh
˙
ü’l-Menār fı̄ Us

˙
ūli’l-Fık

˙
h, cild

(3/24) Clearly a commentary on al-Nasafı̄’s (d. 710/1310) Manār al-Anwār fı̄ Us
˙
ūl al-

Fiqh, but whose? The one written by himself, by al-Bābartı̄ (d. 786/1384), by Ferişteoǧlu
(d. 797/1395 or 830/1427?), by Ibn al-ʿAynı̄ (982/1487), or by others still (Hanafite fiqh)?

El-Cāmiʿ ü’l-S
˙
aǧı̄r, cild

*(3/25) Probably Muh
˙
ammad al-Shaybānı̄’s (d. 187/805) al-Jāmiʿ al-S

˙
aghı̄r, or, less

likely, al-Suyūt
˙
ı̄’s (911/1505) work with the same title.

= (3/53)
Şerh

˙
ü’l-Bedı̄ʿ a, li İbn-i <H

˙
ijja>, cild

**(3/26) Ibn H
˙
ijja al-H

˙
amawı̄’s (d. 837/1433) commentary of S

˙
afı̄ al-Dı̄n al-H

˙
illı̄’s

Badı̄ʿ ı̄ya (poetry).
= (3/17)?
> Various copies in TSMK

Kitāb min us
˙
ūli’l-H

˙
anefı̄ye

(3/27) An unidentified work (Hanafite fiqh).
Mücelledeyn, Şerh

˙
ü’l-Hidāye

(3/28) One of the numerous commentaries to al-Marghinānı̄’s (d. 593/1197) al-Hidāya
fı̄ l-Furūʿ (itself a commentary on his own Bidāyat al-Mubtadiʾ), without further
identification (Hanafite law). Most likely candidates include al-S

˙
ighnāqı̄’s (d. 711/1311)

al-Nihāya fı̄ Furūʿ al-Fiqh al-H
˙
anafı̄, al-Itqānı̄’s (d. 758/1356) Ghāyat al-Bayān wa

Nādirat al-Aqrān, and al-Bābartı̄’s (d. 786/1384) al-ʿ Ināya fı̄ Sharh
˙
al-Hidāya.

= (3/33)?
K
˙
ıt
˙
ʿa min Tefsı̄ri’l-K

˙
ād
˙
ı el-Beydāvı̄

** (3/29) = (3/1)
El-evvel ve l-sānı̄ min Meʿ ānı̄’l-Asār

*(3/30) Probably al-T
˙
ah
˙
āwı̄’s (d. 321/933) Maʿ ānı̄ al-Āthār (or: Mushkil al-Āthār fı̄

Ah
˙
ādı̄th al-Nabı̄y al-Mukhtār) (Hanafite, h

˙
adı̄th).

> Various volumes in TSMK.
Fus
˙
ūlu’l-ʿ İmād, cild
** (3/31) = (1/14)

K
˙
ıt
˙
ʿa min Tārı̄h

˘
-i Şeyh

˘
İbn-i Ebı̄ Zerr

(3/32) Given the Aleppo connection, not by any chance a lapsus for AbūDharr Sibt
˙
b. al-

ʿAjamı̄’s (d. 884/1470) (3/39) Kunūz al-Dhahab fı̄ Tārı̄kh H
˙
alab?

> No copy in TSMK.
El-evvel min Şerh

˙
i’l-Hidāye, li Ekmeleddı̄n

**(3/33) al-Bābartı̄’s (d. 1384–85) al-ʿ Ināya fı̄ sharh
˙
al-Hidāya, his commentary on al-

Marghı̄nānı̄’s (d. 593/1197) Hidāya fı̄ l-Furūʿ (Hanafite fiqh).
= (3/28)?
> Various copies in TSMK, and some 50 in Süleymaniye…

El-sānı̄ mine’l-H
˘
ülāsa, cild

**(3/34) T
˙
āhir b. Ah

˙
mad al-Bukhārı̄’s (d. 543/1147) Khulās

˙
at al-Fatāwā (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 Süleymaniye.

El-Nāfiʿ fı̄’l-Fık
˙
h, cild

*(3/35) = (1/15)
Cevāhirü’l-K

˙
urʾān, cild

**(3/36) Undoubtedly al-Ghazālı̄’s (d. 505/1111) Jawāhir al-Qurʾān wa Duraruhu
(tafsı̄r).
> One copy in TSMK.

El-Muh
˘
tas
˙
ar fı̄ Ah

˘
bāri’l-Beşer, li İbni’l-Verdı̄

**(3/37) Ibn al-Wardı̄’s (d. 749/1394)’s Tatimmat al-Mukhtas
˙
ar fı̄Akhbār al-Bashar, his

continuation of Abū l-Fidā’s al-Mukhtas
˙
ar fı̄ Akhbār al-Bashar (history).

> One copy in TSMK.
Mecmūʿ -i lat

˙
ı̄fi’l-Kāfı̄, erbaʿ a mücelledāt

*(3/38) Of the various options, most likely perhaps is al-Nasafı̄’s (d. 710/1310) al-Kāfı̄
Sharh

˙
al-Wāfı̄, his commentary on his own al-Wāfı̄ fı̄ l-Furūʿ (Hanafite fiqh). As for non-

Hanafite works, there are, e. g. , al-Isnawı̄’s (d. 772/1370) Kāfı̄ l-Muh
˙
tāj ilā Sharh

˙
al-

Minhāj, his commentary on al-Nawawı̄’s (d. 676/1277)Minhāj al-T
˙
ālibı̄n (Shafiite fiqh),

and al-Maqdisı̄’s (d. 620/1223) al-Kāfı̄ fı̄ Fiqh al-Imām Ah
˙
mad b. H

˙
anbal (Hanbalite

fiqh).
= (3/51)?
> Various copies in TSMK (including a four-volume set of the second, copied in 860/
1456).

K
˙
ıt
˙
ʿa min şerh

˙
i’l-Buh

˘
ārı̄, li Şeyh

˘
Burhāneddin

*(3/39) Probably Burhān al-Dı̄n Sibt
˙
Ibn al-ʿAjamı̄’s (d. 841/1437) commentary on al-

Bukhārı̄’s al-Jāmiʿ al-S
˙
ah
˙
ı̄h
˙
, al-Talqı̄h

˙
li Fahm al-Qārı̄ l-S

˙
ah
˙
ı̄h
˙
li l-Bukhārı̄ (Hanafite

hadith commentary)?
> Two vols. in TSMK.

El-sānı̄ mine’l-Siyer
(3/40) The second volume of an unidentified work on siyar (biography).

İh
˘
tilāfü’l-<Eʾimme, li l-Kāşı̄>, mücelledeyn
(3/41) Of the various authors called al-Kāshı̄, none appears to have authored an Ikhtilāf
al-Aʾimma…

Fetāvā-i Bezzāzı̄, cildeyn
**(3/42) = (1/12)

El-Ah
˙
kām fı̄ l-Evk

˙
āf, li l-Khas

˙
s
˙
āf, cild

**(3/43) al-Khas
˙
s
˙
āf ’s (d. 261/875) Ah

˙
kām al-Awqāf (or: Ah

˙
kām al-Waqf) (Hanafite

fiqh).
> Copy in TSMK.

Mücelled fı̄ Tārı̄h
˘
-i İbn-i Cezerı̄

*(3/44) Ibn al-Jazarı̄ (d. 739/1338)’s H
˙
awādith al-Zamān wa Anbāʾihi wa Wafayāt al-

Akābir wa l-Aʿ yān min Abnāʾihi, or, less likely, his Jawāhir al-Sulūk fı̄ l-Khulafāʾ wa l-
Mulūk (history).

Kitāb <Teʾnı̄si>’l-Naz
˙
ar, li Ebū l-<Beyt>, cild

*(3/45) To be emendated as Abū l-Layth al-Samarqandı̄’s (d. 393/1003), Taʾsı̄s al-Naz
˙
ar

al-Mukhtalif bayna As
˙
h
˙
āb al-Fiqh (Hanafite fiqh)?

> Copy in TSMK.
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Tārı̄h
˘
-i Mekke-i Belāzurı̄, cild

(3/46) The alternative title of one of al-Balādhurı̄’s (d. 278–79/892) two multi-volume
works, either his Ansāb al-Ashrāf or his Futūh

˙
al-Buldān (history)?

Münyetü’l-Müftı̄, mücelled
**(3/47) Al-Sijistānı̄’s (7th/13th cent.) Munyat al-Muftı̄ (Hanafite fiqh).
> Copy in TSMK.

K
˙
amʿ u’l-Nüfūs, li l-<H

˙
ası̄n>, cild

**(3/48) Undoubtedly al-H
˙
is
˙
nı̄’s (or: al-H

˙
us
˙
nı̄) (d. 829/1426) Qamʿ al-Nufūs wa Ruqyat

al-Maʾyūs.
> Copy in TSMK.

Şerh
˙
ü Elfı̄ye, li İbn-i Mālik, cild

(3/49) One of numerous various commentaries on Ibn Mālik’s (d. 672/1274) al-Alfı̄ya
(grammar).

Şerh
˙
ü Esmāʾi’l-H

˙
üsnā, cild

(3/50) If a proper title, we could be dealing with Bahāʾ al-Dı̄n Zāda’s (d. 951/1544) Sharh
˙

al-Asmā al-H
˙
usnā, or with al-Būnı̄’s (d. 622/1225)ʿAlam al-Hudā (also known as Sharh

˙
al-Asmāʾ Allāh al-H

˙
usnā). If a descriptive title, options run in the several dozens…

(Sufism).
> Two copies of Bahāʾ al-Dı̄n-Zāda’s work are included in TSMK, but al-Būnı̄’s work is
not (however, Süleymaniye holds several copies).

Şerh
˙
ü’l-Vāfı̄ mine’l-Kāfı̄

(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-Nasafı̄’s al-Kāfı̄ (Hanafite fiqh).
= (3/38)?
> Various copies in TSMK.

Sirācı̄ye ve şerh
˙
uhā, cild

*(3/52) Sajāwandı̄’s (d. 600/1203) al-Farāʾı̄d al-Sirājı̄ya and an anonymous sharh
˙

(Hanafite inheritance law).
> Numerous copies in TSMK.

Cāmiʿ ül-S
˙
aǧı̄r, cild

*(3/53) = (3/25)
Ǧāyetü’l-Tah

˙
rı̄r fı̄ us

˙
ūl, cild

*(3/54) Most likely Yūsuf b. Ibrāhı̄m al-Wānūghı̄ al-Maghribı̄’s (d. after 838/1434)
Ghāyat al-Tah

˙
rı̄r al-Jāmiʿ wa Kifāyat al-Nih

˙
rı̄r al-Māniʿ al-mukhtas

˙
ar min Fus

˙
ūl al-

Badāʾiʿ li Shams al-Dı̄n al-Fanārı̄, his abridgment of al-Fanārı̄’s (d. 834/1431) Fus
˙
ūl al-

Badāʾiʿ fı̄ Us
˙
ūl al-Sharāʾiʿ (Hanafite fiqh).

> One copy in TSMK.
Kitāb mücelled fı̄ l-bast

˙
i’l-ek

˙
ālı̄m

(3/55) An unidentified work (geography?)
El-sādis mine’l-Tezkire

(3/56) Clearly this short title was self-evident for Ottoman library officials in the early
16th cent. , but less so for the present author. What comes to mind firt is Nās

˙
ir al-Dı̄n al-

T
˙
ūsı̄’s (d. 672/1274) al-Tadhkirat al-Nas

˙
ı̄rı̄ya fı̄ l-Hayʾat, 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 Ottomanmadrasas. 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-Jurjānı̄, Fath

˙
Allāh al-Shirwānı̄, …). In light of this, the most

likely candidate might be Ibn H
˙
amdūn’s (d. 562/1168) Tadhkira (fı̄ l-Siyāsa wa l-Adab

al-Malikı̄ya).
> Various copies of al-T

˙
ūsı̄ and vols. of Ibn H

˙
amdūn in TSMK.

(p. 4) Kitāb fı̄ʿilmi’l-felek, cild
(3/57) An unidentified on astronomy (astronomy).

Kitābu Tārı̄h
˘
-i İbn-i <Şemne>, cild

(3/58) ? Not by any chance to be emendated as Ibn al-Shih
˙
na (d. 890/1485)?

Kitābü’l-Leʾālı̄ ve’l-Dürer, cild
*(3/59) Likely to be al-Thaʿālibı̄’s (d. 429/1039) Ah

˙
san Mā Samiʿ tu (or: al-Laʾālı̄ wa l-

Durar) (adab).
Kitābü’l-Ferāyiż, cild

(3/60) An unidentified work, either on religious duties or on the laws of inheritance
distribution (fiqh).

Kitābu Siyer ʿÖmer b.ʿAbdü’l-ʿ Azı̄z, cild
(3/61) Themost valid options are Ibn al-Jawzı̄’s (d. 597/1201) Sı̄rat waManāqibʿUmar b.
ʿAbd al-ʿ Azı̄z, and Ibn ʿAbd al-H

˙
akam’s (d. 214/871) Sı̄rat ʿUmar b. ʿAbd al-ʿ Azı̄z (bi-

ography).
> Copies of both in TSMK.

Fetāvā’l-K
˙
ād
˙
ıh
˘
ān, cild

**(3/62) Qād
˙
ı̄ Khān’s (d. 592/1196) Fatāwā Qād

˙
ı̄khānı̄ya (Hanafite fatwa collection).

> Various copies in TSMK.
El-evvel min Şerh

˙
i Mecmeʿ i’l-Bah

˙
reyn

(3/63) = (3/19)?
Mecmūʿ a-i t

˙
avı̄l, cild

(3/64) A long convolute in one volume…
Kitābu Menāsiki’l-H

˙
acc, cild

(3/65) An unidentified work on the Hajj rituals (Islamic ritual).
Dı̄vānu İbnü’l-H

˙
icca’l-H

˙
amāwı̄, cild

**(3/66) Ibn al-H
˙
ijja al-H

˙
amawı̄’s (d. 837/1434) divan, called al-Thamarāt al-Shahı̄ya fı̄

l-Fawākih al-H
˙
amawı̄ya wa l-Zawāʾid al-Mis

˙
rı̄ya (poetry).

> Copy in TSMK.
Īsāǧūcı̄ ve şerh

˙
uhu, cild

*(3/67) al-Abharı̄’s (d. 663/1264) Īsāghūjı̄, 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 H
˙
usām al-Dı̄n al-Kātı̄ (d. 760/1359) (logic).

> Various copies of al-Īsāghūjı̄ and of al-Kātı̄’s sharh
˙
in TSMK.

Mücelled lat
˙
ı̄f fı̄’l-<h

˙
āl mustanad al>-istibdāl, cild

(3/68) ? (Grammar? Waqf management?)

Yekūn 94 cild.

(4) (4a) Bu mezkūrlardan ǧayrı̄ otuz üz k
˙
ıtʿ a vardır ki baʿ żı H

˘
atme-i Kerı̄me ve baʿ żı nıs

˙
ıf ve

baʿ żı rubʿ ve baʿ żı cüzʾ ve baʿ żı edʿ ı̄yedir, köhne olup s
˙
atılmaması vech görüldi. (4b) Ve yüz
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otuz mücelled kitāb dah
˘
ı̄ vardır ki baʿ żı nāk

˙
ıs ve baʿ żı ǧayr-i müstaʿmel ve baʿ żı tah

˙
te’l-

minberı̄yātdır, s
˙
atılmak

˙
dan ǧayrı̄ye yaramaz s

˙
ak
˙
lamaǧa k

˙
ābil deǧildir.

Ol bābda her ne vechile emr olunur ise işaret buyurula.
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Facsimile

Fig. 83: Pp. 1–2 of Defter 9101
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Fig. 84: Pp. 3–4 of Defter 9101
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˙
ı̄h
˙
atWulāt al-Umūr byNūr al-
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Sözlük-Tıpkıbasım (İstanbul, 2005).
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˙
awh’s Poetry at Home and Abroad: From a Strategy of Distinction

with the Mamluk Sultanate to a Strategy of Inclusion within the Turkic Literary Ecu-
mene” (forthcoming article).

D’hulster, K., Turkic Literature in the Mamluk Sultanate: A State of the Art (forthcoming
monograph).

D’hulster, K. , & Van Steenbergen, J. , “Family Matters. The “Family-In-Law” Impulse in
Mamluk Marriage Policy”, Annales islamologiques 47 (2013): 61–82.

Dinler, F., “Ebu’l-Leys es-Semerkandi ve Mukaddimetü’s-Salat İsimli Eserinin Tahkiki”,
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Eroǧlu, C. , et al. (eds.), Osmanlı Vilayet Salnamelerinde Halep (Ankara, 2012).
Ersoy, E., “XIV.-XVI. Yüzyıllar Arasında Yazılmış Bazı Şiirleri İhtiva Eden bir Mecmua ve

İbn-i Ömer’in Şiirleri”, Turkish Studies 8/1 (2013): 249–266.
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(1999): 91–123.
Erünsal, İ.E. , Osmanlı Vakıf Kütüphanesi (Ankara, 2008).
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Resimler”, in Necati Lugal Armaǧanı (Ankara, 1968), pp. 248–263.

Farhad, M., Rettig, S. , et al. , The Art of the Qurʾan. Treasures from the Museum of Turkish
and Islamic Arts (Washington D.C., 2016).

Fehérvári, G., & Safadi, Y.H., 1400 years of Islamic Art: A Descriptive Catalogue (London,
1981).

Fihris al-Kutub al-ʿ Arabı̄ya al-Mah
˙
fūz
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(Ankara, 2017).
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ā fı̄Mis

˙
r al-ʿ Uthmānı̄ya (Q. 16M –Q. 18M) (Cairo,

2003).
Haskins, Ch.H., Studies in the History of Mediaeval Science (Cambridge, 1924).
Heinen, A.M., Islamic Cosmology. A Study of as-Suyūt
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˙
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ajar al-ʿAsqalānı̄, al-Arbaʿ ūna fı̄Radʿ al-Mujrimʿan Sabb al-Muslim, ed. al-Shaykh al-

H
˙
uwaynı̄ al-Salafı̄ (Beirut, 1406/1986).

Ibn H
˙
ajar al-Haytamı̄, al-Fatāwā al-H
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afā ʿAbd
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tanbul, 1962–1969).
Kavak, Ö., “XV. Yüzyılda Kahire’de Siyaset, Hukuk ve Ahlakı Birlikte Düşünmek: Ali

Gazzali’nin Tahrîrü’l-Sülûk fî tedbîri’l-mülûk İsimli Risalesi”, Dîvân. Disiplinlerarası
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ūr al-Wust

˙
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āʾis
˙
ihi, 1st ed. (Beirut, 1329/1911), 2nd

ed. Ah
˙
mad Farı̄d al-Mazı̄dı̄ (Beirut, 1431/2010).
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Özgüdenli, O.G., “İstanbul Kütüphanelerinde Bulunan Farsça Yazmaların Öyküsü: Bir
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Mehârici’l-Hurûf” İsimli Tecvid Risalesi”, Recep Tayyip Erdoǧan Üniversitesi Sosyal
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Rudolph, U., Al-Māturı̄dı̄ and the Development of Sunnı̄ Theology in Samarqand, transl.

R. Adem (Leiden/Boston, 2015).
Saba, E.G., Harmonizing Similiarities. A History of Distinctions Literature in Islamic Law

(Berlin/Boston, 2019).

Bibliography 359

http://www.v-r.de/de
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āʿid b.Muh

˙
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ammad, “Risāla fı̄ Tartı̄b Mamlakat al-Diyār al-Mis

˙
rı̄ya wa Umarāʾihā wa
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Indices

Regarding the indices, the following remarks are in order.

Contents:
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only cover the 135 items of Chapter Two, while the other idices cover the whole
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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 withKitāb,Majmūʿ , 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 (Qānis
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awh), a kunya (Abū H
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anı̄fa), a nasab (Ibn Iyās), a nisba (al-
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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
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Index 4: Languages
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Abū ʿAbd Allāh Muh

˙
ammad b. ʿArafāt al-

Andalusı̄ (14th or 15th cent.), (98)
Abū l-ʿAlāʾ S

˙
aʿı̄d b. Muh

˙
ammad b. Ah

˙
mad

b. ʿAbd Allāh al-Ustuwāʾı̄ (d. 431/1041),
(2/1)

Abū Bakr b. al-H
˙
asan b. Abı̄ Bakr al-Mul-

tānı̄ (14th cent.), (15/2)
Abū Dardāʾ (6th-7th cent.), (23/4d)
Abū H

˙
āmid al-Qudsı̄ (d. 888/1483), (52)

Abū H
˙
anı̄fa al-Nuʿmān (d. 150/767), (96)

Abū l-Layth al-Samarqandı̄, (d. 372/983),
(15/1), (22), (34), (83/2), (Ch. 3), (Ex-
cursus)

Abū Madyan Shuʿayb b. al-H
˙
asan al-

Maghribı̄ al-Tilimsānı̄ (d. after 598/
1193), (23/4b), (38), (88), (104/1)

Abū l-Mawāhib (?), (43-1)
Abū Saʿı̄d Shaʿbān b. Muh

˙
ammad al-Qur-

ashı̄ (d. 828/1425) (98)
Adham b. Muh

˙
riz al-Bāhilı̄ (8th cent.), (78)

ʿĀdil b. ʿAlı̄ b. ʿĀdil H
˙
āfiz

˙
(fl. 889/1484),

(41-3)
ʿAdnı̄ (d. 878/1474), (3-7)
Ahmad (ibn ʿAlı̄ al-)Marzūqı̄ (fl. c. 913/

1508), (125)
Ah
˙
mad al-S

˙
āh
˙
ib, Badr al-Dı̄n (d. 788/

1386), (98)
Ah
˙
mad al-Tifāshı̄ (d. 651/1253), (74)

Ah
˙
med Paşa (d. 902/1497), (3-1), (3-2), (3-
8), (18), (Excursus)

Ah
˙
medı̄ (d. around 812/1410), (3-3), (3-9),
(Excursus)

Ah
˙
medı̄ (same as previous?), (3-1)

ʿAlāʾ al-Dawla Simnānı̄ (d. 736/1336), (55)
ʿAlā al-Dı̄n ʿAlı̄ b. al-Amı̄n Sālim al-Ghazzı̄

(first half 15th cent.), (98)

ʿAlı̄ b. Abı̄ T
˙
ālib (d. 40/661), (41-3), (90/1),

(97), (101), (102), (104/2), (104/3)
ʿAlı̄ Bāy min Baktamur min T

˙
abaqat al-

Zimāmı̄ya (late 15th-early 16th cent.),
(118)

ʿAlı̄ al-H
˙
alabı̄ (14th or 15th cent.), (49/3)

ʿAlı̄ b. Nās
˙
ir al-Makkı̄ al-H

˙
ijāzı̄ (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 Bughā al-Khās
˙
s
˙
akı̄ al malikı̄ al-sayfı̄

dawādār al-sult
˙
ān al-Malik al-Ashraf

Qānis
˙
awh al-Ghawrı̄ (late 15th-early 16th

cent.), (127)
al-Aqfahsı̄, Shibāb al-Dı̄n Abū l-ʿAbbās

Ah
˙
mad b. ʿImād al-Dı̄n al-Mis

˙
rı̄ (d. 808/

1405), (72)
al-Armayūnı̄ (or: al-Urmayūnı̄, al-Ur-

miyūnı̄), Jamāl al-Dı̄n Yūsuf (d. 958/
1551?), (21), (62)

ʿĀşık
˙
Paşa (d. 732/1332), (3/1), (115)

al-ʿAynı̄ (d. 855/1451), (30)
al-Bāʿūnı̄, Muh

˙
ammad b. Ah

˙
mad Shams al-

Dı̄n (2nd half 15th cent.), (69)
al-Biqāʿı̄, Burhān al-Dı̄n (d. 884/1480),

(Ch. 3)
al-Bishbı̄shı̄, Ah

˙
mad b. ʿAbd al-Lat

˙
ı̄f (d.

1096/1684), (66)
al-Bukhārı̄ (d. 256/870), (18), (58), (132),

(Ch. 3), (Excursus)
al-Būs

˙
ı̄rı̄ (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-Dimyāt

˙
ı̄ , Muh

˙
ammad b. al-Nah

˙
h
˙
ās al-

Dimashqı̄ (d. 814/1411), (108)
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al-Dı̄rı̄nı̄ (d. 694/1294–95), (83)
Erzurumlu Żarı̄r (d. 795/1393), (Ch. 3)
al-Fāsı̄, Taqı̄ al-Dı̄n (d. 832/1428), (Ch. 3)
al-Fayyūmı̄, Nās

˙
ir (or: Shams?) al-Dı̄n

Muh
˙
ammad (mid-14th cent. at the lat-

est) (49/1a), (49/3), (50/1), (98), (132)
Firdawsı̄ (d. 410/1020), (106), (107), (Ch. 4)
al-Ghazālı̄ (d. 505/1111), (56), (69)
Al-Ghazzı̄ (d. 1061/1651), (18), (125)
al-Ghit

˙
rı̄f b. Qudāma al-Ghassānı̄ (8th

cent.), (78)
Gülşehrı̄ (late 13th-early 14th cent.), (3-1)
al-H

˙
ājirı̄, ʿĪsā b. Sanjar (d. 632/1235), (43)

H
˘
alās

˙
ı̄ (?), (3-1)

H
˙
asan Oǧlı (i. e. , Pūr-i H

˙
asan) (14th cent.),

(3-1), (18)
H
˙
usayn b. H

˙
asan b. Muh

˙
ammad al-H

˙
u-

saynı̄ al-H
˙
anafı̄ (late 15th-early 16th

cent.), (3-1), (107)
H
˙
usayn b. Muh

˙
ammad al-H

˙
usaynı̄ (late

15th-early 16th cent.), (82)
Ibn Abı̄ H

˙
ajala (d. 776/1375), (2/1), (11),

(Excursus)
Ibn Abı̄ l-Dunyā (d. 281/894), (63)
Ibn Abı̄ l-ʿIzz al-H

˙
anafı̄ (d. 792/1390), (65)

Ibn Abı̄ Randaqa (d. 520/1126), (67)
Ibn Abı̄ Sharı̄f, Ibrāhı̄m al-Maqdisı̄ (d. 923/

1517–18), (20)
Ibn Abı̄ l-Surūr (d. 1071/1661), (83/2)
Ibn ʿAbı̄d (14th cent. or 15th cent.), (49/3)
Ibn Ah

˙
mad al-Muʿtadhir ʿAbd al-ʿAzı̄z (?),

(1/3)
Ibn Ajā, Mah

˙
mūd (d. 925/1519), (3)

Ibn Ajā, Muh
˙
ammad (d. 881/1476), (3),

(Ch. 3), (Ch. 5)
Ibn Akhı̄ H

˙
izām al-Khuttalı̄ (d. late 9th

cent.), (53)
Ibn ʿArabı̄ (d. 637/1240), (70)
Ibn ʿAt

˙
ā Allāh (d. 709/1309), (23/4c)

Ibn Aydughmish (d. 808/1406), (34)
Ibn Balabān, ʿAlāʾ al-Dı̄n ʿAlı̄ b. ʿAbd Allāh

al-Fārisı̄ (d. 731/1339), (30), (33/1),
(Ch. 3)

İbn-i Bālı̄, İbrāhı̄m (fl. 893/1488), (Ch. 3)
Ibn al-Bayt

˙
ār (d. 646/1248), (Excursus)

Ibn Duqmāq (d. 809/1407), (85/2)

Ibn Fahd al-Makkı̄ (d. 954/1547), (52),
(83/2)

Ibn al-Fārid
˙
, ʿUmar b. ʿAlı̄ (d. 631/1234),

(132), (Ch. 3)
Ibn al-Farfūr, Walı̄y al-Dı̄n (d. 937/1531),

(125)
Ibn Ghānim al-Maqdisı̄ (d. 678/1280),

(43-1)
Ibn Ghannām, Ibrāhı̄m b. Yah

˙
yā (6th or 7th

cent./13th or 14th cent.), (47), (48)
IbnH

˙
ajar al-ʿAsqalānı̄, al-H

˙
āfiz

˙
Abū l-Fad

˙
l

(853/1449), (49/1), (122), (Ch. 3)
Ibn H

˙
ajar al-Haytamı̄ (d. 973/1566), (20)

Ibn H
˙
ijja al-H

˙
amawı̄ (d. 837/1434), (49/3),

(80), (Excursus)
Ibn al-Humām, Kamāl al-Dı̄n Muh

˙
ammad

al-Sı̄wāsı̄ al-Iskandarı̄ al-H
˙
anafı̄ (d. 861/

1457), (108)
Ibn al-ʿImād al-H

˙
anbalı̄ (d. 1089/1679),

(18), (125)
Ibn al-Jazarı̄ al-Dimashqı̄ al-Shāfiʿi (d. 833/

1429), (26)
Ibn Kaykaldı̄, S

˙
alāh

˙
al-Dı̄n Khalı̄l al-ʿAlāʾı̄

(d. 761/1440), (83/2)
Ibn Khaldūn (d. 808/1406), (83), (108)
Ibn Mankalı̄ (or: Manjalı̄) (d. 784/

1382), (45)
Ibn (al-)Marzūqı̄ (15th cent.?), (125)
Ibn al-Nah

˙
wı̄ (d. 513/1119), (23/4a)

Ibn al-S
˙
āʾigh (14th cent.), (49/3)

Ibn Sayyid al-Nās (d. 734/1334), (51-3), (86)
Ibn Shāhı̄n, Khalı̄l (d. 873/1468–69), (4),

(Ch. 3)
Ibn Shams al-Khilāfa, Jaʿfar (d. 622/

1225), (71)
Ibn Sharaf al-Dı̄n, Shams al-Dı̄n Mu-

h
˙
ammad b. Ah

˙
mad al-Madanı̄ al-Shāfiʿı̄

al-Shushtarı̄ (d. 905–910/1499–
1504), (10)

Ibn al-Shih
˙
na, Muh

˙
ibb al-Dı̄n (d. 815/

1412), (3-5)
Ibn Taghrı̄birdı̄ (d. 874/1470), (83/2), (115)
Ibn T

˙
alh
˙
a (d. 652/1254), (24/2), (31)

(40), (66)
Ibn T

˙
ūlūn (d. 955/1548), (125)
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Ibn al-T
˙
ūlūnı̄, Ah

˙
mad (d. after 923/1517)

(17), (83/2)
Ibn al-T

˙
ūlūnı̄, H

˙
asan b. H

˙
usayn b. Ah

˙
mad

(d. after 909/1503), (1/1), (17), (54), (83/
1), (83/2), (Excursus)

Ibn ʿUbāda, Shams al-Dı̄n b. Muh
˙
ammad

b. Mans
˙
ūr (14th or 15th cent.?), (98)

Ibn Wah
˙
shı̄ya (9th-10th cent.), (59), (76),

(77), (119)
Ibn Z

˙
afar al-S

˙
iqillı̄ (d. 565/1169), (79)

Ibn Zunbul (d. 960/1552?), (19)
Idrı̄s al-Bidlı̄sı̄ (d. 926/1520), (42)
Ismāʿı̄l b. Yūsuf al-Samarqandı̄ al-ʿAjamı̄

al-H
˙
anafı̄ (884/1479), (34)

Jāmı̄ (d. 897/1492), (41-2), (70)
Jānim min Qānı̄ min T

˙
abaqat al-Musta-

jadda al-Ashrafı̄ (late 15th-early 16th

cent.), (52)
al-Jawharı̄ (d. 393/1003?), (Excursus)
Kaʿb b. Zuhayr (d. 41/662), (23/2), (50/2),

(52), (125)
K
˙
ād
˙
ı̄ (?), (3-1)

K
˙
ād
˙
ı Burhān ed-Dı̄n (d. 800/1398), (3-10)

Kātib Oǧlı (?), (3-1), (18)
K
˙
ayǧusuz Abdāl (d. 847/1444), (3-1)

K
˙
āżı̄ ʿAbd Allāh (1st half 15th cent.), (3-5)

al-Khwārizmı̄, Abū l-Muʾayyad Mu-
h
˙
ammad b. Muh

˙
ammad (d. 665/1266),

(27), (28)
K
˙
ırşehirli Yūsuf b. Niz

˙
ām ed-Dı̄n el-Mev-

levı̄ (d. around 828/1425), (3-6)
K
˙
ork

˙
ud (d. 919/1513), (18)

al-Lakhmı̄, Muh
˙
ammad b. ʿAbd al-ʿAzı̄z al-

Warrāq al-Qurt
˙
ubı̄ (d. 679/1281), (50/2c)

Lālı̄ (or Leʾālı̄) Seyyid Ah
˙
med b. Mus

˙
t
˙
afā

S
˙
arukhānı̄ (d. 971/1563), (50/1)

Mah
˙
mūd b. Qād

˙
ı̄-i Mānyās al-Uskūbı̄ al-

Rūmı̄ al-ʿUthmānı̄ (active under Murād
II), (51)

Makh
˙
ūl al-Nasafı̄ (d. 318/930), (135)

Manyasoǧlu (active under Murād II), (51)
al-Maqrı̄zı̄ (d. 845/1442), (85), (127), (132),

(Ch. 3), (Excursus)
Marqūkı̄ (?), (125)
al-Māwardı̄ (d. 450/1058), (40), (44)

Muh
˙
ammad b. Abı̄ Bakr al-Rāzı̄ al-H

˙
anafı̄

(7th or 8th/13th or 14th cent.?), (33)
Muh

˙
ammad b. Abı̄ l-Fath

˙
Muh

˙
ammad al-

S
˙
ūfı̄ al-Shāfiʿı̄ (d. 950/1543), (4), (115)

Muh
˙
ammad b. ʿAlı̄ al-Akhbārı̄ al-Nı̄sābūrı̄

al-Maqtūl (?), (90/1)
Muh

˙
ammad b. al-Khid

˙
r al-Nāsikh (8th/14th

cent.), (71)
Muh

˙
ammad b. Yūsuf al-Kirmānı̄ al-Shāfiʿı̄

(d. 786/1384), (Ch. 1), (58), (Ch. 3)
al-Mundhirı̄ (d. 656/1258), (23/1), (24/1),

(25), (95)
Najm al-Dı̄n al-Kubrā (d. 618/1221), (55)
Najm al-Dı̄nMuh

˙
ammad b. Muh

˙
ammad b.

ʿArab al-Qurashı̄ al-T
˙
anbadhı̄ al-Shāfiʿı̄

(15th to early 16th cent.), (80)
al-Nasafı̄ (d. 711/1310), (Ch. 3), (Excursus)
Nas

˙
ı̄bı̄ (?), (3-1)

Nās
˙
ir (?), (3-1)

Nās
˙
ir al-Dı̄n al-T

˙
arābulusı̄ (8th/14th cent.),

(Ch. 5)
al-Nawawı̄ (d. 676/1277), (22-1)
Naz

˙
mı̄ (d. 950s–960s/1540s–1550s), (18)

Nesı̄mı̄ (d. 820/1417), (3-1), (14), (Ch. 3)
Nevāʾı̄ (d. 906/1501), (Excursus)
Niz

˙
āmı̄, Qaramānlı (d. 843/1440), (3-1)

Nūr al-Dı̄n ʿAlı̄ b. Muh
˙
ammad Ghazzālı̄ (d.

877/1473–1474), (40), (128)
Nūr al-Dı̄n al-Dimyāt

˙
ı̄ (14th cent.), (98)

Pervāne Bey (d. after 968/1560–1561), (18)
al-Qād

˙
ı̄Majd al-Dı̄n Ismāʿı̄l al-H

˙
anafı̄ (14th

or 15th cent.?), (98)
al-Qād

˙
ı̄ al-Qud

˙
āʿı̄ (d. 454/1062), (71),

(85), (97)
al-Qalqashandı̄ (d. 821/1418), (4), (108),

(Excursus)
Qānis

˙
awh al-Ghawrı̄ (d. 923/1516), (Ch. 1),

(1/2), (3-1), (5), (14), (18), (19), (43-2),
(47), (48), (82), (83/1), (100), (125), Ch. 4)

Qarājāmin T
˙
abaqat al-Arbaʿı̄n (2n half 15th

cent.), (3-1)
Qays

˙
ūnı̄-Zāda (or: al-Qūs

˙
ūnı̄), Mu-

h
˙
ammad b. Muh

˙
ammad Badr al-Dı̄n (d.

931/1524), (75)
Qāytbāy (d. 901/1496), (19), (43-1)

Indices368

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


al-Qūs
˙
ūnı̄ (or: Qays

˙
ūnı̄-Zāda), Mu-

h
˙
ammad b. Muh

˙
ammad Badr al-Dı̄n (d.

931/1524), (75)
al-Rawh

˙
ı̄, Abū l-H

˙
asan ʿAlı̄ b. Muh

˙
ammad

b. Abı̄ l-Surūr b. ʿAbd al-Rah
˙
mān (13th

cent.), (85)
al-Rāzı̄, Zayn al-Dı̄n Muh

˙
ammad b. Abı̄

Bakr b. ʿAbd al-Muh
˙
sin H

˙
asan (d. 666/

1268), (64)
Rūh

˙
ı̄ (2nd half 15th cent.), (3-1)

Rustam al-H
˙
alabı̄ al-Shāfiʿı̄, (36-1)

Saʿd al-Junaydı̄ (or: al-Juwaynı̄), (36-1)
Saʿdı̄ (Persian poet), (3), (51), (Ch. 3),

(Excursus)
Sadı̄d al-Dı̄n al-Kāshgharı̄ (d. 705/

1305), (57)
S
˙
afı̄ al-Dı̄n al-H

˙
illı̄ (d. 750/1349), (19), (43)

al-Sakhāwı̄ (d. 902/1497), (69), (132)
S
˙
alāh

˙
ı̄ (?), (3-1)

Salāma b. Jandal (d. around 600), (49)
al-Samhūdı̄, (d. 911/1506), (52), (125)
Şerı̄f(ı̄) (late 15th-early 16th cent.), (107)
Seyf-i Sarāyı̄ (2nd half 14th cent.), (3-1)
Şeyh

˘
Mekkı̄ Efendi, Abū l-Fath

˙
Mu-

h
˙
ammad b. Muz

˙
affar al-Dı̄n al-S

˙
iddı̄qı̄

(d. around 926/1519), (70)
Şeyh

˘
Oǧlı (?) (3-1)

Şeyh
˘
ı̄ (?) (3-1)

Shihāb al-Dı̄nAbū l-ʿAbbāsAh
˙
madb. ʿAbd

Allāh al-Muh
˙
ammadı̄ al-Mis

˙
rı̄ al-H

˙
a-

nafı̄ al-Mālikı̄ al-Z
˙
āhirı̄, (52)

Shihāb al-Dı̄n Ah
˙
mad b. Sālim al-Adhraʿı̄

(14th cent.), (98)
Sibt

˙
Ibn al-ʿAjamı̄, Burhān al-Dı̄n (d. 884/

1470), (Excursus)
al-S

˙
iddı̄qı̄, Abū l-Waqt ʿAbd al-Malik b.
ʿAlı̄ b. Mubārakshāh al-Bakrı̄ al-Makkı̄
Shı̄rāzı̄ (d. 896/1491), (91), (129)

Şı̄rāzı̄, Şeyh
˘
Elvān-i Şı̄rāzı̄ (late 14th-early

15th cent.), (3-1), (18)

Sirāj al-Dı̄n b. ʿAbd al-Lat
˙
ı̄f b. Ah

˙
mad al-

Mis
˙
rı̄ (14th or 15th cent.?), (98)

Şirvānlı H
˘
at
˙
ı̄b Oǧlu H

˙
abı̄b Allāh (late 15th-

early 16th cent.), (41)
al-Sulamı̄ (d. 803/1400), (25), (95)
al-Suyūt

˙
ı̄ (d. 910/1505), (16), (18), (20), (23/

3), (29), (49), (51), (63), (71), (62), (123),
(130), (Excursus)

al-Tabrı̄zı̄, Muh
˙
ammad b. ʿAbd Allāh

Khat
˙
ı̄b (d. 741/1341), (21)

al-T
˙
ayyibı̄, Muh

˙
ammad b. H

˙
asan b. Mu-

h
˙
ammad b. Ah

˙
mad b. ʿUmar al-Shāfiʿı̄

(alive in 908/1502–03), (108)
T
˙
ūghān Shaykh al-Ah

˙
madı̄ al-Ashrafı̄ (d.

881/1477), (52)
al-T

˙
ughrāʾı̄ (d. 515/1121), (33/3)

al-T
˙
urt
˙
ūshı̄, Abū Bakr Muh

˙
ammad Ibn Abı̄

Randaqa (d. 520/1126), (67)
ʿUbayd Allāh Mah

˙
mūd b. Muh

˙
ammad b.

Mah
˙
mūd (8th/14th cent.?), (71)

ʿUmar b. al-Khat
˙
t
˙
āb (d. 23/644), (121)

ʿUmar b. Muh
˙
ammad b. Ah

˙
mad al-Maq-

disı̄ al-H
˙
anafı̄ (late 15th-early 16th

cent.?), (84)
al-Ūshı̄, Sirāj al-Dı̄n ʿAlı̄ b. ʿUthmān (d.

after 569/1173), (33/2), (73)
al-Wat

˙
wāt

˙
, Muh

˙
ammad b. Ibrāhı̄m al-Ku-

tubı̄ (d. 718/1318), (128), (Excursus)
al-Witrı̄, Muh

˙
ammad al-Baghdādı̄ (d. 662/

1264), (50/2)
YashbakminMahdı̄ (d. 885/1480) (1/2), (3-

1), (83/1)
Yūnus b. Taghrı̄birdı̄ (late 15th-early 16th

cent.), (61)
Yūsuf b. Ismāʿı̄l al-Nabhānı̄ (d. 1350/1932),

(122)
Z
˙
arı̄fı̄ (?), (3-1)
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2. Index of Titles (excluding defter ed.)

Aʿ cebü’l-ʿ Ucāb, (51)
Ādāb al-Mulūk, (56)
Ādāb al-Mulūk, (94)
al-Adhkār al-Muhimmāt fı̄ Mawād

˙
iʿ wa

Awqāt, (51-9)
Ah
˙
ādı̄th fı̄ Fad

˙
l al-Muslim, (Ch. 3)

al-Ah
˙
kām al-Sult

˙
ānı̄ya, (40)

ʿAjāʾib al-Qalb, (69)
ʿAqı̄da, (2/1)
al-Arbaʿ ūna fı̄ Radʿ al-Mujrim ʿan Sabb al-

Muslim, (121)
Arbaʿ ūna H

˙
adı̄than fı̄ Fad

˙
l al-Jihād, (23/3)

al-Arbaʿ ūna H
˙
adı̄than fı̄ l-Nas

˙
h
˙
wa l-ʿ Adl

wa l-Amr bi l-Maʿ rūf wa l-Nahyʿan al-
Munkar, (129)

Arbaʿ ūna H
˙
adı̄than fı̄ Taʿ z

˙
ı̄m al-Muslim wa

l-Zajrʿan Sabbihi, (122)
Arbaʿ ūna al-Mutaʿ allaqa (or: Tataʿ allaq) bi

Sūrat al-Ikhlās
˙
, (62)

Asrār Arkān al-Islām, (42)
AsrārʿIbādat al-S

˙
iyām, (42)

Asrār al-Kawn, (16)
ʿAyn al-H

˙
ayāt, (55)

Badʾ al-Amālı̄, (33/2), (73)
Badāyiʿ al-Sih

˙
r fı̄ S

˙
anāyiʿ al-Shiʿ r, (3-3)

al-Badı̄ʿ ı̄ya, (19), (80)
Bānat Suʿ ād, (23/2), (50/2), (52), (125)
al-Bas

˙
āʾir wa l-Dakhāʾir, (Ch. 3)

Bulghat al-Z
˙
urafāʾ fı̄ Tārı̄kh al-Khula-

fāʾ, (85)
Bulūgh al-Murād fı̄ Takhmı̄s Bānat Suʿ ād,

(23/2)
Al-Burhān fı̄ Fad

˙
l al-Sult

˙
ān, (52)

Bustān al-ʿ Ārifı̄n fı̄Maʿ rifat al-Dunyā wa l-
Dı̄n, (50/2c)

D
˙
awʾ al-S

˙
ubh
˙
al-Musfir wa Ghany al-Dawh

˙
al-Muthmir, (4)

Al-Daʿ awāt al-Mukhtāraʿinda ziyāratihi
s
˙
allā llāhʿalayhi wa sallama, (133)

Defter-i Mah
˙
rūse-i H

˙
aleb K

˙
alʿ asında Vāk

˙
iʿ

Olan Kitāblardır ki Esāmı̄leri ile Zikr
Olunur el-Vāk

˙
iʿ fı̄ Evāʾil-i Cumādā l-

Āh
˘
ire Sene 923, (Excursus)

Dı̄vān-i mevlānā s-sult
˙
ān el-meliki’l-eşref

K
˙
ānis

˙
avh Ǧavrı̄, (3-1), (Ch. 4)

Dı̄vān, Nevāʾı̄, (Excursus)
Dı̄vān-i Rūh

˙
ı̄, (3-1)

Dı̄wān, Ibn al-Fārid
˙
, (132)

Dı̄wān Masārih
˙
al-ʿ Azlān al-H

˙
ājirı̄ya, (43)

Dı̄wān, Salāma b. Jandal), (49)
Duʿ āʿAz

˙
ı̄mat al-Shaʾn, (71)

Duʿ ā al-S
˙
abāh

˙
wa Adʿ ı̄yat al-Ayyām al-

Sabʿ a, (89)
Duʿ ā al-Sayfı̄, (90/1)
Duʿ ā Sharı̄f, (104/3)
Durar al-Sulūk fı̄ Siyâsat al-Mulūk, (44)
al-Durr al-Nad

˙
ı̄d fı̄ Manāqib al-Malik al-

Z
˙
āhir Abı̄ Saʿ ı̄d, (66)

Al-Durrat al-Mud
˙
ı̄ya fı̄ l-Ah

˙
ādı̄th al-Na-

bawı̄ya, (118)
al-Durrat al-Yatı̄ma fı̄ l-Madāʾih

˙
al-Karı̄-

ma, (98)
Esmā-i H

˙
üsnā Şerhi, (41-1)

al-Fad
˙
āʾil al-Jāmiʿ a fı̄ Asrār al-Fātih

˙
a,

(112)
Fad
˙
l al-Bārı̄ fı̄ mā Yah

˙
tāju ilayhi l-Muqrı̄

wa l-Qārı̄, (61)
al-Faraj baʿ da l-Shidda, (63)
Fas
˙
l fı̄ mā yajibʿalā l-sult

˙
ān, (71)

Fas
˙
l fı̄ shay min shiʿ rı̄ al-rakı̄k alladhı̄ huwa
fı̄ l-d

˙
aʿ f li jismı̄ sharı̄k yatad

˙
amman baʿ d

˙
fawāyid tanfaʿ wa tudhkar, (51)

al-Fatāwā al-H
˙
adı̄thı̄ya, (20)

Fath
˙
al-Bārı̄, (49/1b), (Ch. 3), (Excursus)

Fath
˙
al-Raʾūf fı̄ Taʾz

˙
ı̄m Asmāʾ Allāh wa l-

H
˙
urūf, (52)

Fus
˙
ūs
˙
al-H

˙
ikam, (70)

Futūh
˙
al-Shām, (3-1), (Ch. 3), (Ch. 5)

Ǧarı̄b-Nāme, (115)
Ghāyat al-Sūl fı̄ Sı̄rat al-Rasūl, (51)
Ghurar al-Khas

˙
āʾis
˙
, (128)

Ghurar al-Mathānı̄ wa Durar al-Maʿ ānı̄,
(33/3)

Gulistān, (3-1), (51), (Ch. 3)
Gülistān bi’t-Türkı̄, (3-1), (Ch. 3)
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al-H
˙
abl al-Matı̄n fı̄ al-Adhkār wa l-Adʿ ı̄ya l-

Maʾthūrʿan Sayyid al-Mursalı̄n, (129)
Hādhihi al-Qas

˙
āʾid wa Baʿd

˙
Abyāt min

Naz
˙
m (…) Abū l-Nas

˙
r Qānis

˙
awh al-

Ghawrı̄, (5)
H
˙
adı̄s-i Arbaʿ ı̄n, (41-2)

Hadı̄yat al-Muh
˙
ibbı̄n fı̄ l-Adhkār wa l-

Awrād, (91), (129)
al-Hayʾat al-Sanı̄ya fı̄ l-Hayʾat al-Sun-

nı̄ya, (16)
Hidāyat al-Insān li Fad

˙
l T
˙
āʿ at al-Imām wa

l-ʿ Adl wa l-Ih
˙
sān, (25), (95)

Hidāyat min al-Iʿ tiqād, (33-2)
al-H

˙
ikāyāt al-Mustat

˙
āba min Dı̄wān al-

S
˙
abāba li Ibn Abı̄ H

˙
ajala, (11)

H
˙
irz al-Yamānı̄, (90/1)

Idrākāt al-Waraqāt fı̄ l-Us
˙
ūl, (125)

al-Ih
˙
sān fı̄ Taqrı̄b S

˙
ah
˙
ı̄h
˙
Ibn H

˙
ibbān, (30)

Ih
˙
yāʾʿUlūm al-Dı̄n, (69)

al-Inbāʾʿan al-Anbiyāʾ, (85-1)
al-ʿ Iqd al-Farı̄d li l-Malik al-Saʿ ı̄d, (40), (66)
al-ʿ Iqd al-Thamı̄n fı̄ Tārı̄kh al-Balad al-

Amı̄n, (Ch. 3)
İskender-Nāme, (3-3), (Excursus)
al-Istighfār, (23/4b), (88), (104/1)
al-ʿ Izz wa l-Tashrı̄f fı̄ T

˙
āliʿ al-Maqām al-

Sharı̄f Mawlānā l-Mālik al-Malik al-
Z
˙
āhir Abū Saʿ ı̄d Qānis

˙
awhʿAzza Nas

˙
-

ruhu, (115)
Jāmiʿ al-Masānı̄d al-Imām al-Aʿ z

˙
am,

(27), (28)
al-Jānib al-Gharbı̄ fı̄ H

˙
all Mushkilāt al-

Shayk Muh
˙
yı̄ al-Dı̄n b. al-ʿ Arabı̄, (70)

al-Jawāhir al-Mud
˙
ı̄ya fı̄ l-Masāʾil al-Sult

˙
ā-

nı̄ya, (68)
al-Jawhar al-Thamı̄n fı̄ Siyar al-Mulūk wa

l-Salāt
˙
ı̄n, (85-2)

al-Jawshan, (90/1)
al-Jawshan al-S

˙
agh
˙
ı̄r (a different work),

(90/1)
al-Kāfı̄, (Excursus)
Kāfı̄ Sharh

˙
al-Wāfı̄, (Excursus)

Kamāl al-Farh
˙
a fı̄ Dafʿ al-Sumūm wa H

˙
afz
˙

al-S
˙
ih
˙
h
˙
a, (75)

Kashf al-Asrārʿammā Khafiyaʿan al-
Afkār, (72)

al-Kawākib al-Darārı̄ fı̄ Sharh
˙
S
˙
ah
˙
ı̄h
˙
al-

Bukhārı̄, (Ch. 1), (58)
al-Kawākib al-Durrı̄ya fı̄ Madh

˙
Khayr al-

Barı̄ya, (Ch. 1), (17), (19), (23/5), (42),
(49), (50/1), (81), (90/1), (98), (113),
(115), (117), (132), (Ch. 3), (Excursus)

al-Kawākib al-Sāʾira bi Aʿ yān al-Miʾat al-
ʿĀshira, (18), (125)

al-Kawkab al-Durrı̄ fı̄ Ajwibat al-Ghaw-
rı̄, (9)

al-Kawkab al-Durrı̄ fı̄ Awjibat Masāʾil al-
Ghawrı̄, (66)

al-Khabar ʿan al-Bashar, (Ch. 3), (Ex-
cursus)

Khawās
˙
s
˙
Kitāb al-ʿ Azı̄z, (60)

Khit
˙
at
˙
, (127), (132), (Ch. 3)

K
˙
ırk
˙
H
˙
adı̄s Tercümesi, (41-2)

K
˙
ıs
˙
s
˙
a-i Seyyid Bat

˙
t
˙
āl Ǧāzı̄, (Excursus)

Kitāb al-Ādāb, (71)
Kitāb al-Adʿ ı̄ya, (90)
Kitāb Adʿ ı̄yat Ayyām Sabʿ a, (90/2)
Kitāb al-ʿ Aqāʾiq fı̄ Ishārāt al-Daqāʾiq,

(Ch. 3)
Kitāb al-Araj fı̄ l-Faraj, (63)
Kitāb Arbaʿ ı̄na H

˙
adı̄than fı̄ Fad

˙
l (or: Fa-

d
˙
āʾil) Sūrat al-Ikhlās

˙
, (62)

Kitāb al-Arbaʿ ı̄n H
˙
adı̄th al-Sharı̄f al-Na-

bawı̄, (22-1), (22)
Kitāb al-Arbaʿ ı̄na H

˙
adı̄th al-Sharı̄f al-Na-

bawı̄ li l-Nawawı̄waKitābMuqaddimat
Abı̄ l-Layth wa Masāʾil H

˙
ātim al-

As
˙
mam, (22)

Kitāb al-Arbaʿ ı̄n H
˙
adı̄th al-Sharı̄f al-Na-

bawı̄, taʾlı̄f al-imām al-ʿ allāmat Abı̄
Zakariyā Yah

˙
yā al-Nawawı̄, (22)

Kitāb al-Arbaʿ ı̄na H
˙
adı̄than fı̄ S

˙
t
˙
ināʿ al-

Maʿ rūf li l-Muslimı̄n wa Qad
˙
āʾ H

˙
awāʾij

al-Mahlūfı̄na, (23/1), (24/1), (25)
Kitāb al-Arbaʿ ūna H

˙
adı̄th, (122)

Kitāb Asmāʾ Allāh al-H
˙
usnā manz

˙
ūma wa

thalāthūna mawʿ iz
˙
a h
˙
asana, (36)

Kitāb al-Badr al-Munı̄r fı̄ l-S
˙
alātʿalā l-Ba-

shı̄r al-Nadhı̄r, (21)
Kitāb Buzūgh al-Hilāl fı̄ l-Khis

˙
āl al-Mūjibat

al-Z
˙
ilāl, (49)

Kitāb D
˙
awārı̄ l-T

˙
ayr, (78)
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Kitāb al-Durr al-Munaz
˙
z
˙
am fı̄ l-Sirr al-

Aʿ z
˙
am, fı̄ʿilm al-jafr, (24/2)

Kitāb fı̄ Fad
˙
l Subh

˙
ān Allāh, (135)

Kitāb fı̄hi Ah
˙
ādı̄th Sharı̄fa wa H

˙
ukm wa

Was
˙
āyā wa Ghayr Dhālika, (114)

Kitāb al-Filāh
˙
at al-Nabat

˙
ı̄ya, (59), (76),

(77), (119)
Kitāb fı̄ l-Fiqh bi Lisān al-Turkı̄, (Ch. 3)
Kitāb fı̄ Khas

˙
āyis

˙
Yawm al-Jumʿ a, (29)

Kitāb fı̄ Tartı̄b Mamlakat al-Diyār al-Mis
˙
-

rı̄ya wa Umarāʾihā wa Arkānihā wa
Arbāb al-Waz

˙
āʾif, (4)

Kitāb fı̄hi Muqaddimat fı̄ l-Fiqhʿalā
Madhhab Abı̄ H

˙
anı̄fa, (33/1), (Ch. 3)

Kitāb fı̄hi Nubadh min Kalām al-Imām
ʿAlı̄, (97)

Kitāb fı̄ʿIlm al-H
˙
urūb wa Fath

˙
al-

Durūb, (45)
Kitāb al-Furūsı̄ya wa l-Bayt

˙
ara, (53)

Kitāb-i Güzı̄de, (Excursus)
Kitāb H

˙
isn al-H

˙
as
˙
ı̄n min Kalām Sayyid al-

Mursalı̄n, (26)
Kitāb al-H

˙
iyal fı̄ l-H

˙
urūb wa Fath

˙
al-Ma-

dāʾin wa H
˙
ifz
˙
al-Durūr, (45)

Kitāb al-ʿ Ibar, (83-1), (108)
Kitāb Jāmiʿ Mah

˙
āsin Kitābat al-Kuttāb wa

Nuzhat Ūlı̄ al-Bas
˙
āʾir wa l-Albāb, (108)

Kitāb al-Kamāl fı̄ l-Furūsı̄ya wa Anwāʿ al-
Silāh

˙
wa Ādāb al-ʿ Amal bi Dhālika wa

S
˙
ifāt al-Suyūf wa l-Rimāh

˙
, (53)

Kitāb Kanz al-Daqāʾiqʿalā Madhhab al-
Imām al-Aʿ z

˙
am Abı̄ H

˙
anı̄fat al-Nuʿmān,

(Ch. 3)
Kitāb Khālis

˙
atʿAqd al-Durar min Khulās

˙
at

ʿAqd al-Ghurar, (128)
Kitāb al-Makhzūn li Arbāb al-Funūn,

(Ch. 5)
Kitāb Manāfiʿ al-T

˙
ayr waʿIlājāt dāʾi-

him, (78)
Kitāb Masāʾil Abā (sic) H

˙
āzim, (32)

Kitāb Masāʾil fı̄ l-Fiqh wa Ajwibatihā min
al-ʿ Iqd al-Farı̄d li l-Malik al-Saʿ ı̄d, (31)

Kitāb Mat
˙
laʿ al-Badrayn fı̄ Man Yuʾtā Aj-

rahu Marratayn, (49)
Kitāb al-Mawāʿ iz

˙
wa l-Iʿ tibār bi Dhikr al-

Khit
˙
at
˙
wa l-Āthār, (127), (132)

Kitāb Muqaddima-i Abū Layth al-Sa-
marqandı̄ʿalā madhhab al-imām Abı̄
H
˙
anı̄fa, (34)

Kitāb al-Muqaddima fı̄ l-Fiqhʿalā Madh-
hab al-ImāmAbı̄ H

˙
anı̄fa, taʾlı̄f al-imām

al-ʿ ālim al-ʿ allāmat Abı̄ l-Layth al-Sa-
marqandı̄, (22)

Kitāb al-Musāyara fı̄ l-ʿ Aqāʾid al-Munjı̄ya
fı̄ l-Ākhira, (108)

Kitāb Natāʾij al-AnbiyāʾʿAlayhim al-
Salām, (92)

Kitāb Nathr al-Laʾālı̄ min Kalām al-Imām
ʿAlı̄ karrama llāh wajh

˙
ahu, (97)

Kitāb Nūr al-ʿ Uyūn fı̄ Talkhı̄s
˙
Siyar al-

Amı̄n, (86)
Kitāb al-Qawāʿ id minMajmūʿ al-Madhhab,

(83/2)
Kitāb Rawd

˙
al-Rayyāh

˙
ı̄n fı̄ Akhbār al-S

˙
āl-

ih
˙
ı̄n, (39)

Kitāb al-Rawd
˙
at al-Sanı̄ya fı̄ Fiqh al-H

˙
a-

nafı̄ya, (30)
Kitāb Risālat Abū Madyan fı̄ l-Ta-

s
˙
awwuf, (38)

Kitāb al-S
˙
afwa fı̄ Was

˙
f al-Mamlakat al-

Mis
˙
rı̄ya, (4), (115)

Kitāb Sayf al-Mulūk wa l-Salāt
˙
ı̄nʿalā l-

Bughāt wa l-Muh
˙
āribı̄n, (52)

Kitāb al-Shihāb fı̄ l-Amthāl wa l-Mawāʿ iz
˙

wa l-Ādāb, (71)
Kitāb Taʿ bı̄r al-Ruʾyā, (47), (48)
Kitāb al-Tuh

˙
fat al-Fākhira fı̄ Dhikr Rusūm

Khut
˙
ūt
˙
al-Qāhira, (127)

KitābʿUmdat al-Mulūk wa Tuh
˙
fat al-

Mamlūk, (52)
Kitāb al-Wasāʾil ilā Maʿ rifat al-Awāʾil,

(123)
Kitāb Yaqūl al-ʿ Abd fı̄ʿIlm al-Tawh

˙
ı̄d,

(33/2)
Kitāb Yashtamilʿalā H

˙
ikamwa Ādāb, (131)

Kitābü’l-Miʿ rāc, (109)
Khulās

˙
at al-Sharāʾiʿ wa l-Shaʿ āʾir wa

Maʿ rifat al-S
˙
aghāʾir wa l-Kabāʾir, (15/2)

Laka l-mulk bi l-fath
˙
al-mubı̄n mukhallad,

(125)
Lāmı̄yat al-ʿ Ajam, (33/3)
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al-Luʾlu al-Manthūr fı̄ Nas
˙
ı̄h
˙
at Wulāt al-

Umūr, (52)
Mabāhij al-Fikar wa Manāhij al-ʿ Ibar,

(Excursus)
Madārik al-Us

˙
ūl (or: Maʿ ārik al-Wus

˙
ūl?) fı̄

Sharh
˙
Minhāj al-Wus

˙
ūl li l-Bayd

˙
āwı̄,

(125)
al-Majālis <al-Mard

˙
ı̄ya>, (17), (Ch. 4)

Majmūʿ al-Arbaʿ ı̄na Arbaʿ ı̄na min Ah
˙
ādı̄th

Sayyid al-Mursalı̄n, (122)
al-Majmūʿ al-Bustān al-Nawrı̄ li H

˙
ad
˙
rat

Mawlānā l-Sult
˙
ān al-Ghawrı̄, (51)

Majmūʿ fı̄hi min al-Taʾrı̄kh min Awwal
Ādam ilā Dawlat al-Malik al-Nās

˙
ir

Faraj b. Barqūq, (85)
Majmūʿ H

˙
ikāyāt wa Nawādir, (116)

Majmūʿ Mubārak fı̄hi Adhkār wa Mu-
washshah

˙
āt li (…) Qāytbāy (…) wa li

(…) Qānis
˙
awh, (43)

Mā l-Sirr wa l-h
˙
ikma fı̄ Kawn al-Khams

S
˙
alawāt, (51-7)

Manāqib al-Imām al-Aʿ z
˙
am Abı̄ H

˙
anı̄fa,

(83/2)
Manāqib al-Khulafāʾ al-Arbaʿ a, (84)
Manāsik al-H

˙
ajj li l-H

˙
anafı̄ya, (35)

al-Manfaʿ a fı̄ (Sirr) Kawn al-Wud
˙
ūʾ,

(51-11)
Manhaj (or: Minhāj?) al-Sulūk fı̄ Sirat al-

Mulūk, (52)
al-Maqāla al-Wardı̄ya fı̄ l-Rayāh

˙
ı̄n al-

Zahrı̄ya, (130)
al-Maqāmat al-Ghūrı̄ya wa l-Tuh

˙
fat al-

Makkı̄ya, (125)
Maqās

˙
id al-Nah

˙
wı̄ya fı̄ Sharh

˙
Shawāhid al-

Alfı̄ya, (30)
Masāʾil H

˙
ātim al-As

˙
amm rah

˙
imahu llāh,

(22-2), (22)
Masāʾil al-Ihtimām bi Mā Warada fı̄ l-

Ah
˙
kām, (65)

Masāʾil Munyat al-Mus
˙
allı̄ fı̄ l-Fiqhʿalā

Madhhab al-Imām al-Aʿ z
˙
am Abı̄ H

˙
an-

ı̄fat al-Nuʿmān, (57)
Masāʾil Saʾalahā Hārūn al-Rashı̄d li l-

Imām al-Shāfiʿ ı̄, (71)
Masāʾil wa Jawābāt fı̄ l-Siyāsawa l-H

˙
arbwa

l-Akhlāq, (71)

Mashāriʿ al-Ashwāq ilā Mas
˙
āriʿ al-ʿ Ush-

shāq, (108)
al-Mashāriʿ wa l-Mut

˙
ārah

˙
āt, (52)

Mawāhib al-Lat
˙
ı̄f fı̄ Fad

˙
l al-Maqām al-

Sharı̄f (fı̄ Manāqib al-Sult
˙
ān Qānis

˙
awh

al-Ghawrı̄), (10)
al-Mawāhib al-Mudhakhkhara fı̄ Tafsı̄r

Khawātim Sūrat al-Baqara, (20)
Mawrid al-Lat

˙
āfa fı̄ Man Waliya l-Salt

˙
ana

wa l-Khilāfa, (83/2)
Mecmaʿ u’n-Nez

˙
āʾir, (18)

Mecmūʿ a-i Lat
˙
ı̄f, (3-1)

Miʾat Kalima fı̄ H
˙
ikam Mukhtalifa min

KalāmʿAlı̄, (41-3), (49), (97)
Min kalām al-sayyid Tāj al-Dı̄n b.ʿAt

˙
ā

Allāh, (23/4c)
Min muʿ jizāt al-nabı̄y s

˙
allā llāhʿalayhi wa

sallama, (71)
Min naz

˙
m al-maqām al-sharı̄f mawlānā l-

sult
˙
ān al-malik al-ashraf Abū l-Nas

˙
r

Qānis
˙
awh al-Ghawrı̄, (14)

Mishkāt al-Mas
˙
abı̄h

˙
, (21)

Mıs
˙
ır Meliki-i Merh

˙
ūm Sult

˙
ān-i Eşref

K
˙
āns
˙
ūh-i Ǧavrı̄niŋ Baʿ ż-ı Eşʿ ārı, (19),

(Ch. 4)
Müfredāt, (Excursus)
al-Mukhtār fı̄Madhhab Abı̄ H

˙
anı̄fa, (Ch. 3)

al-Munaqqah
˙
al-Z

˙
arı̄f fı̄ l-Muwashshah

˙
al-

Sharı̄f, (18), (20)
al-Munfarija, (23/4a)
al-Munfarija wa al-Istighfār wa l-Adʿ ı̄ya,

(23/4)
al-Munqayāt (sic?) min al-H

˙
adı̄th al-Na-

bawı̄, (83/2)
Munyat al-Mus

˙
allı̄ wa Ghunyat al-Mubta-

diʾ, (57)
Münyetü’l-Ǧuzāt, (53)
Muqaddima, (83-1), (108)
Al-Muqaddima al-Sult

˙
ānı̄ya fı̄ l-Siyāsa al-

Sharʿ ı̄ya, (52)
Mus

˙
h
˙
afʿUthmān, (Ch. 1), (12), (17)

Muwashshah
˙
āt li l-malik al-ashraf Qāni-

s
˙
awh al-Ghawrı̄, (43-2)

Nafāʾis Majālis al-Sult
˙
ānı̄ya fı̄ H

˙
aqāʾiq

Asrār al-Qurʾānı̄ya, (82), (Ch. 4)
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Al-Nafh
˙
at al-Fāyih

˙
a fı̄ Tafsı̄r Sūrat al-Fā-

tih
˙
a, (51-1)

Najm al-Qurʾān, (55)
Najm al-Shukr, (51-13)
al-Nujūm al-Zāhira fı̄ Mulūk Mis

˙
r wa l-

Qāh
˙
ira, (115)

al-Nūr al-T
˙
āliʿ min Ufuq al-T

˙
awāliʿ , (125)

Nuzhat al-Abs
˙
ār fı̄ Akhbār al-Akhyār,

(83/2)
Nuzhat al-Abs

˙
ār fı̄ Manāqib al-Aʾı̄mmat

al-Arbaʿ at al-Akhyār wa Mazı̄d min
Muʿ jizāt al-Nabı̄y al-Mukhtār, (54),
(83/2)

Nuzhat al-Albāb Mukhtas
˙
ar Aʿ jab al-ʿ Ujāb,

(51-8)
Nuzhat al-AnāmwaMis

˙
bāh
˙
al-Z

˙
alām, (93)

Nuzhat al-Asāt
˙
ı̄n fı̄Man Waliya Mulk Mis

˙
r

min al-Salāt
˙
ı̄n, (51-6)

Nuzhat al-Nāz
˙
irı̄n fı̄ Akhbār al-S

˙
ālih

˙
ı̄na,

(103)
Nuzhat al-Nufūs wa l-Khawāt

˙
ir fı̄ Mā Ku-

tiba li l-Muh
˙
ibbı̄n Ghāʾib wa H

˙
ād
˙
ir,

(83/2)
al-Nuzhat al-Sanı̄ya fı̄ Akhbār al-Khulafāʾ

wa l-Mulūk al-Mis
˙
rı̄ya, (1/1), (17), (47),

(48), (83/2)
al-Nuzhat al-Zahı̄ya fı̄ Dhikr Wulāt Mis

˙
r

wa l-Qāhira, (83/2)
al-Qas

˙
āʾid al-Rabbānı̄ya wa l-Muwash-

shah
˙
āt al-Sult

˙
ānı̄ya, (100), (Ch. 4)

al-Qas
˙
āʾid al-Witrı̄ya, (50/2c)

Qas
˙
ı̄dat al-Baghdādı̄ya, (50/2)

al-Qas
˙
ı̄dat al-Istighfārı̄ya, (88)

Qas
˙
ı̄dat Kaʿ b b. Zuhayr bi Madh

˙
al-Nabı̄y,

(50/2)
Qas

˙
ı̄dat Yaqūlu l-ʿ Abd, (33/2), (73)

al-Qawl al-H
˙
azm (or Jazm?) fı̄ l-Kalāmʿalā

l-Anbiyā Ūlā l-ʿ Azm, (51)
al-Qawl al-Khās

˙
s
˙
fı̄ Tafsı̄r Sūrat al-Ikhlās

˙
,

(51-4)
al-Qawl al-Mashhūd fı̄ Tarjı̄h

˙
Tashahhud

Ibn Masʿ ūd, (51-10)
Qis
˙
s
˙
atʿAbd al-Rah

˙
mān b. Shādhān al-Bal-

khı̄, (2/2)
Qis
˙
s
˙
at Banı̄ Ibrāhı̄m waʿUrbān al-H

˙
ijāz,

(125-1)

Qis
˙
s
˙
at Idrı̄sʿan IbnʿAbbās, (126)

Qis
˙
s
˙
at Mūsā maʿ a l-Khid

˙
r, (87)

Qurʾān, (Ch. 1), (6), (7), (8), (90/2), (105),
(110), (111), (115), (124), (132), (134),
(Ch. 3), (Ch. 4)

Radʿ al-Mujrim fı̄DhabbʿanʿIrd
˙
al-Muslim,

(122)
Rawd

˙
al-Manāz

˙
ir fı̄ʿIlm al-Awāʾil wa l-

Awākhir, (3-5)
al-Rawd

˙
at al-Murabbaʿ a fı̄ Sı̄rat al-Khulafā

al-Arbaʿ a, (51-5)
Risāle fı̄ l-ʿ Arūż, (3-3)
Risāle fı̄ l-ʿ Arūż, (3-5)
Risāle-i ʿArūż ez Güftār-i Mut

˙
ahhar, (3-4)

Risāle-i Deste-i Gül fı̄ Keyfı̄yet-i H
˘
alk
˙
et-i l-

Cinnı̄n ve Tevlı̄dihi, (120)
Rujūʿ al-Shaykh ilā S

˙
ibāh fı̄ l-Quwwaʿalā l-

Bāh, (74)
S
˙
ad Kalima-i ʿAlı̄, (41-3)
Safı̄nat al-Najāh wa l-Shifā li Man Irta-

jāh, (52)
al-S

˙
ah
˙
ı̄h
˙
(58), (132), (Ch. 3), (Excursus)

Shadharāt al-Dhahab fı̄ Akhbār Man
Dhahab, (18), (125)

Shāh-Nāma, (106), (107), (Ch. 4)
al-Shajara fı̄ Sı̄rat al-Nabı̄ thumma l-

ʿAshara, (83/1)
al-Shajara fı̄ Was

˙
f al-Nabı̄ wa l-ʿ Ashara,

(1/3)
Shajarat al-Nasab al-Sharı̄f, (1/2), (83/1)
Sharh

˙
al-Ājurrūmı̄ya, (83/2)

Sharh
˙
Muqaddimat al-S

˙
alāt li Abı̄ l-Layth

al-Samarqandı̄, (83/2)
al-S

˙
ih
˙
āh, (Excursus)

Sirāj al-Mulūk wa l-Khulafāʾ waMinhāj al-
Wulāt wa l-Umarāʾ, (67), (Ch. 3)

Sı̄rat al-Malik al-Z
˙
āhir Baybars, (Ch. 3)

Sı̄retü’n-Nebı̄, (Ch. 3)
al-Sirr al-Maktūm, (132)
S
˙
ubh
˙
al-Aʿ shā, (4), (108), (Excursus)

Sult
˙
ān H

˘
it
˙
ābı Hacc Kitābı, (41)

al-Sulūk fı̄ Tadbı̄r al-Mulūk, (40)
al-Sulūk li Maʿ rifat Duwal al-Mulūk, (132),

(Ch. 3)
Sulwān al-Mut

˙
āʿ fı̄ʿUdwān al-ʾAtbāʿ , (79)

Sūrat al-Fātih
˙
a & Sūrat al-Fath

˙
, (111)
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al-Tabs
˙
ira, (Excursus)

Tadhkirat al-Mulūk ilā Ah
˙
san al-

Sulūk, (46)
Tafsı̄r al-Āyatayn wa l-H

˙
adı̄th, (20)

al-Tahdhı̄b li Dhihn al-Labı̄b, (65)
Tah
˙
rı̄r al-Sulūk fı̄ Tadbı̄r al-Mulūk, (40)

Tāj al-Lugha wa S
˙
ih
˙
āh al-ʿ Arabı̄ya, (Ex-

cursus)
takhmı̄s of al-Qas

˙
āʾid al-Witrı̄ya, (50/2)

takhmı̄s of a qas
˙
ı̄da, (50/2a)

takhmı̄s of Qas
˙
ı̄dat Bānat Suʿ ād, (50/2)

takhmı̄s of Qas
˙
ı̄dat al-Burda li l-Būs

˙
ı̄rı̄, (49/

1), (49/3), (50/1), (98), (132)
Taʿ lı̄q al-Badı̄ʿ ı̄ya li Ibn H

˙
ijja al-H

˙
ama-

wı̄, (80)
al-Talqı̄h

˙
li Fahm al-Qārı̄ l-S

˙
ah
˙
ı̄h
˙
li l-Bu-

khārı̄, (Excursus)
Tārı̄kh al-Anbiyāʾ al-Akābir Mā Bayna Ūlā

ʿAzm Minhum, (51)
Tārı̄kh al-Sult

˙
ān Salı̄m maʿ a Qānis

˙
awh al-

Ghawrı̄, (19)
al-T

˙
arı̄q al-Maslūk fı̄ Siyāsat al-Mulūk, (71)

Tasābı̄h
˙
Naz

˙
m al-Māzinı̄, (99)

Taʾsı̄s al-Naz
˙
ar, (Excursus)

al-Tawd
˙
ı̄h
˙
fı̄ Sharh

˙
al-Muqaddima, (34)

Tercüme-i Şāhnāme, (107), (Ch. 4)
Al-thalāthūna mawʿ iz

˙
a, (36-2)

T
˙
ibb al-T

˙
uyūr, (61), (Ch. 3)

al-Tibr al-Masbūk fı̄ Dhayl al-Sulūk, (132)
Tuh
˙
fat al-Anām fı̄Manāqib al-Aʾimmat al-
Arbaʿ at al-Aʿ lām, (15/1)

al-Tuh
˙
fat al-Bahı̄ya wa l-T

˙
arfat al-Shahı̄ya,

(83/2)
Tuh
˙
fat al-Khawāt

˙
ir wa Nuzhat al-Nawāz

˙
ir,

(101)
Tuh
˙
fat al-Khawāt

˙
ir wa Nuzhat al-Nawāz

˙
ir

(a different work), (121)
Tuh
˙
fat al-Mamlūk waʿUmdat al-
Mulūk, (52)

Tuh
˙
fat al-Mulūk (ʿ alā Madhhab Abı̄ H

˙
anı̄-

fa), (64)
Tuh
˙
fat al-Nāz

˙
ı̄r wa Nuzhat al-Khāt

˙
ir, (102)

Tuh
˙
fat al-Rafı̄q wa Miskat al-T

˙
arı̄q, (35)

Tuh
˙
fat al-Sāʾil fı̄ Ajwibat al-Masāʾil, (66)

al-Tuh
˙
fat al-Sanı̄ya bi Ajwibat al-Masāʾil

(or: al-Asʾilat) al-Murd
˙
ı̄ya, (66)

al-Tuh
˙
fat al-Sanı̄ya fı̄ l-Ajwibat al-Sanı̄ya

ʿan al-Asʾilat al-Mard
˙
ı̄ya, (66)

ʿUddat al-H
˙
is
˙
n al-H

˙
as
˙
ı̄n, (26)

ʿUjālat al-Waqt, (70)
ʿUmdat al-Udabāʾ li Dafʿ al-T

˙
āʿ ūn wa l-

Wabāʾ, (10)
Unmūdhaj al-Qitāl fı̄ Naql al-ʿ Awāl, (2/1)
Uns al-Wah

˙
ı̄d wa Nuzhat al-Murı̄d, (38)

untitled arbaʿ ūna (122)
untitled evrâk, (Ch. 5)
untitled manual of calligraphy, (108)
untitled mecmūʿ a, (18)
untitled naz

˙
ı̄re mecmūʿ ası, (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 risāle on music (3-6)
untitled takhmı̄s on a qas

˙
ı̄da, (36-1)

untitled takhmı̄s on a qas
˙
ı̄da, (125)

al-ʿ Uqūd al-Jawharı̄ya bi l-Juyūd al-Mash-
rafı̄ya, (66)

al-ʿ Uqūd al-Jawharı̄ya fı̄ l-Mah
˙
āsin al-

Dawla al-Ashrafı̄ya l-Ghawrı̄ya, (47),
(48), (Ch. 4)

al-ʿ Uqūd al-Jawharı̄ya fı̄ l-Nawādir al-
Ghawrı̄ya, (47), (48), (Ch. 4)

al-ʿ Uqūd al-Mufas
˙
s
˙
ala fı̄ l-Jamʿ bayna l-

Qudūrı̄ wa l-Takmila, (66)
ʿUyūn al-Athar fı̄ Funūn al-Maghāzı̄ wa l-

Shamāʾil wa l-Siyar, (86)
Wafayāt al-Aʿ yān, (Ch. 3)
waqfı̄ya Qānis

˙
awh, (Ch. 1), (12), (13)

Was
˙
ı̄yatʿAlı̄ b. Abı̄ T

˙
ālib, (101), (102),

(104/2)
Was

˙
ı̄yat al-Imām al-Aʿ z

˙
am Abı̄ H

˙
anı̄-

fa, (96)
al-Witrı̄yāt wa Maʿ din al-Anwārāt, (50/2)
al-Wus

˙
la fı̄ Masʾalat al-Qibla, (51-14)

Yüz Söz Tercümesi, (41-3)
Zahr al-Basātı̄n bayna Yaday al-Mulūk wa

l-Salāt
˙
ı̄n, (52)

al-Zahr al-Maqt
˙
ūf fı̄ Makhārij al-H

˙
urūf,

(51-12)
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Ziyādaʿalā Jāmiʿ al-S
˙
aghı̄r, (62)

Zubdat Kashf al-Mamālı̄k, (4), (Ch. 3)
al-<Zuhayrı̄ya>, (125-2)

3. Index of Dates of Composition (only items of Chapter Two)

7th cent.: (6), (7), (8), (12), (23/4d), (50/2b),
(97), (101), (102), (104/2), (104/3), (105),
(110), (111), (115), (121), (124), (134)

8th cent.: (78), (96)
9th cent.: (53)
9th cent-10th cent.: (45)
10th cent.: (15/1), (34), (59), (76), (77), (119),

(135)
11th cent.: (2/1), (23/4a), (44), (69), (71),

(106)
12th cent.: (23/4b), (33/2), (33/3), (38), (67),

(73), (79), (88), (104/1)
13th 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)

14th cent.: (3-3), (3-9), (3-10), (15/2), (30),
(33/1), (45), (49/1), (50/1), (55), (58),
(65), (71), (72), (86), (132)

14th-15th cent.: (3-6), (11), (26), (49/3), (85/
2), (85/3), (98)

15th cent.: (3-2), (3-5), (3-6), (3-7), (3-8), (4),
(40), (52), (85), (91), (109), (122)

late 15th/early 16th: (16), (23/3), (29), (43-1),
(54), (63), (80), (83/1), (123), (128),
(129), (130), (131)

Qānis
˙
awh’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 Qānis

˙
awh, (10), (17),

(47), (48)
Biology, (120)
Burda & Takhmı̄s, (23/5), (49), (50/1), (81),

(98), (113), (117), (132)

Calligraphy, (108), (114), (131)
Cosmology, (16)
Devotional Texts (dhikr, duʿ ā, h

˙
irz, tasbı̄h

˙
,

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
Qānis

˙
awh, Qurʾān
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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)
Fiqh, (15/2), (33/1), (34), (57), (64),

(65), (72)
Fürstenspiegel, (10), (31), (40), (44), (46),

(52), (56), (67), (71), (79), (94), (95),
(114), (128), (131) → Was

˙
ı̄ya

H
˙
adı̄th, (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) → Sı̄ra of Muh

˙
ammad, Bi-

ography of Qānis
˙
awh

Linguistics, (51-12)
Majālis, (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
Qānis

˙
awh, Shāh-Nāma

Poetry of Qānis
˙
awh, (3), (5), (14), (18),

(19), (43), (82), (100)
Prosody & Rhetoric, (3-3), (3-4), (3-5),

(19), (80)
Qirāʾa, (61)
Qurʾān, (6), (7), (8), (12), (105), (110),

(111), (115), (124), (134)
Sexuality, (11), (74)
Shāh-Nāma, (106), (107)
Sı̄ra of Muh

˙
ammad, (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 Qānis

˙
awh

Tafsı̄r, (20), (51-1), (51-2), (55), (58), (60),
(72), (112), (116)

Topography, (127)
Veterinary Sciences, (78)
Waqfı̄ya, (13)
Warfare & Furūsı̄ya, (45), (53)
Was

˙
ı̄ya, (96), (101), (102), (104/2), (114),
(121)

6. Index of Copyists

ʿAbd Allāh al-Shirwānı̄, (Ch. 3)
ʿAbd al-Bāsit

˙
al-Malat

˙
ı̄, (51)

ʿAbd al-Qādir b. Ibrāhı̄mb.Muh
˙
ammad al-

Dimashqı̄ al-Shāfiʿı̄, (67)
Abū l-Fad

˙
l Muh

˙
ammad al-Aʿraj, (40), (72),

(75), (79), (132), (Ch. 3)
Ah
˙
mad (b. ʿAlı̄) al-Fayyūmı̄, (7), (130)

Ah
˙
mad b. H

˙
asan al-T

˙
ūlūnı̄ (or: Tulūnı̄) al-

Miʿmār, (69)
Ah
˙
mad b. Khwāja Yah

˙
yā, (50/1)

ʿAlı̄ b. Ah
˙
mad b. Amı̄r ʿAlı̄ <al-Hāʾı̄/al-

Hāyiʾ> al-Mukattib, (3-1), (90), (Ch. 3)
ʿAlı̄ Bāy min Uzdamur, (113)
ʿAlı̄ b. Hilāl, (49)

ʿAlı̄ b. Nās
˙
ir b. Ah

˙
mad b. ʿAlı̄ al-Dimyāt

˙
ı̄ al-

Shāfiʿı̄, (125)
H
˙
amza al-Sharafı̄, (111)

Hibat Allāh b. Jalāl al-Dı̄n Mah
˙
mūd, (106)

H
˙
usayn b. H

˙
asan b. Muh

˙
ammad al-H

˙
u-

saynı̄, (107)
Ibn al-Bawwāb, (49)
<Janmard> min Uzdamur min T

˙
abaqat al-

Ashrafı̄ya, (71)
K
˙
ād
˙
ı Yūsuf Şāfiʿı̄, (Excursus, 3/2)

mamlūkAbā Yazı̄d b. ʿAbd Allāhmin ʿAbd
al-Karı̄m min T

˙
abaqat al-T

˙
āzı̄ya, (22)

al-mamlūk ʿAbd al-Qādir al-Days
˙
at
˙
ı̄ al-

Muqrı̄, (30)
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mamlūk ʿAlı̄ Bāy b.H
˙
aydarminT

˙
abaqat al-

Ghawr al-Malikı̄ al-Ashrafı̄, (23/2), (50/
2b), (90/1)

mamlūk ʿAlı̄ Bāy min Baktamur min T
˙
a-

baqat al-Zimāmı̄ya, (118)
mamlūk Aq Bulāt

˙
min Qānibak, (122)

mamlūk Asanbāy min Sūdūn min T
˙
abaqat

al-Ashrafı̄ya al-Kubrā, (34)
mamlūk Bahrām, (99)
mamlūk Baktamur al-Ramad

˙
ānı̄ min T

˙
a-

baqat al-Ashrafı̄ya al-Malikı̄ al-Ashra-
fı̄, (86)

mamlūk Bardabak min As
˙
anbāy min T

˙
a-

baqat al-Mustajadda al-Malikı̄ al-Ash-
rafı̄, (94)

mamlūk Bardabak min Tānı̄ Bak min T
˙
a-

baqat al-Qas
˙
r al-Malikı̄ al-Ashrafı̄,

(33/2)
mamlūk Bardabak min <Yilbāy> min T

˙
a-

baqat al-Rafraf al-Malikı̄ al-Ashra-
fı̄, (16)

mamlūk Barsbāy min T
˙
ūmān Bāy min T

˙
a-

baqat al-Arbaʿı̄n al-Malikı̄ al-
Amı̄rı̄, (87)

mamlūk Baybirdı̄ min <Qilij> min al-
Mustajadda, (50/2)

mamlūk Iskandar min Abrak min T
˙
abaqat

al-H
˙
awsh al-Sharı̄f al-Malı̄k al-Ashra-

fı̄, (38)
mamlūk Jān Tamur min Urkmās min T

˙
a-

baqat al-Zimāmı̄ya al-Malikı̄ al-Ashra-
fı̄, (46)

mamlūk Jānbirdı̄ min Dawlāt Bāy min T
˙
a-

baqat al-H
˙
awsh al-Sharı̄f al-Malikı̄ al-

Ashrafı̄, (95)
mamlūk <Jānbulāt

˙
min T

˙
…bāy min al-

Arbaʿı̄n>, (126)
mamlūk Jānı̄ Bak min Tanmur al-Khās

˙
s
˙
a-

kı̄, (73)
mamlūk Jānim min ʿAllān min T

˙
abaqat al-

Rafraf bi l-Duhaysha al-Sharı̄fa al-Ma-
likı̄ al-Ashrafı̄, (36)

mamlūk Jānim min Qānı̄ min T
˙
abaqat al-

Mustajadda al-Ashrafı̄, (52)
mamlūk Jānim min T

˙
uqt

˙
amish min T

˙
aba-

qat al-H
˙
awsh al-Malikı̄ al-Ashrafı̄, (29)

mamlūk Jānim min Uzbak min T
˙
abaqat al-

Rafraf al-Malikı̄ al-Ashrafı̄, (53)
mamlūk Jānim min Uzdamur al-Malikı̄ al-

Ashrafı̄ min T
˙
abaqat al-Mustajadda al-

Malikı̄ al-Ashrafı̄, (135)
mamlūk Jānqilij al-Z

˙
āhirı̄ min T

˙
abaqat al-

Rafraf min inı̄yāt al-amı̄r Jānbulāt
˙
al-

Malikı̄ al-Ashrafı̄, (22)
mamlūk Jāntamur min Urkmās min T

˙
aba-

qat al-Zimāmı̄ya al-Malikı̄ al-Ashra-
fı̄, (32)

mamlūk Kasbāy, (133)
mamlūk Kasbāy min Aqbirdı̄ min T

˙
abaqat

al-Rafraf bi l-Maydān al-Malikı̄ al-Ash-
rafı̄, (4)

mamlūk Kasbāy min Tanam min T
˙
abaqat

al-Mustajadda al-Malikı̄ al-Ashrafı̄,
(131)

mamlūk<Maks>minQānı̄minT
˙
abaqat al-

Qāʿa al-Malikı̄ al-Ashrafı̄, (23/4)
mamlūk Māmāy min Bardibak min T

˙
aba-

qat al-H
˙
awsh al-Malikı̄ al-Ashrafı̄, (31)

mamlūk Māmāy b. Tamur Bāy, (105)
mamlūkMāmāy min T

˙
abaqat al-H

˙
awsh al-

Malikı̄ al-Ashrafı̄, (2/2)
mamlūk Māmāy al-Muh

˙
ammadı̄ min T

˙
a-

baqat al-Zimāmı̄ya al-Malikı̄ al-Ashrafı̄,
(23/1)

mamlūk Mans
˙
ūr b. Yūsuf al-Malikı̄ al-

Ashrafı̄, (97)
mamlūk Mughulbāy min <Tanam> min

T
˙
abaqat al-Rafraf al-Malikı̄ al-Ashra-

fı̄, (26)
mamlūk Muh

˙
ammad b. Ah

˙
mad al-Man-

s
˙
ūrı̄, (15)

mamlūk Muh
˙
ammad b. ʿAqı̄l, (66)

mamlūk Mughulbāy b. Birdibak, (49)
mamlūkMughulbāymin <Qabarduq>min

T
˙
abaqat al-Rafraf al-Kubrā al-Malikı̄ l-

Ashrafı̄, (89)
mamlūk <Qad

˙
ābirdı̄>min Khāyir Bak min

T
˙
abaqat al-Zimāmı̄ya, (109)

mamlūk Qānim min Qāytbāy min T
˙
abaqat

al-Qāʿa al-Malikı̄ al-Ashrafı̄, (102)
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mamlūk Qānis
˙
awh min <Anasbāy> min

T
˙
abaqat al-Rafraf bi l-H

˙
awsh al-Sharı̄f

al-Malikı̄ al-Ashrafı̄, (123)
mamlūk Qānis

˙
awh min Anasbāy min T

˙
a-

baqat al-Zimāmı̄yat al-Malikı̄ al-Ashra-
fı̄, (21)

mamlūk Qarākuz al-Ashrafı̄, (49/1)
mamlūk Qarākuz min Sūdūn min T

˙
abaqat

al-S
˙
andalı̄ya al-malikı̄ al-ashrafı̄, (121)

mamlūk Qāytbāy min Qānis
˙
awh min T

˙
a-

baqat al-S
˙
andalı̄ya al-Malikı̄ al-Ashrafı̄,

(24/1)
mamlūk Qāytbāy min Uzdamur min al-

Qāʿa al-Malikı̄ al-Ashrafı̄, (23/5)
mamlūk Shādbak min Uzdamur min T

˙
a-

baqat al-H
˙
awsh, (100)

mamlūk Tamur b. ʿAbd Allāh al-Jamālı̄ al-
Malikı̄ al-Z

˙
āhirı̄, (Ch. 3)

mamlūk Tamur min Qayt min T
˙
abaqat al-

S
˙
andalı̄ya al-Malikı̄ al-Ashrafı̄, (93)

mamlūk Tānı̄ Bak min Dawlāt Bāy min
T
˙
abaqat al-Qas

˙
r al-Malikı̄ al-Ashrafı̄,

(23/2)
mamlūk Tānı̄ Bay min Jānim min T

˙
abaqat

al-Qāʿat al-malikı̄ al-ashrafı̄, (114)
mamlūk Timurbughā min Yūnus, (91)
mamlūk T

˙
ūmānbāy min Qānbardı̄ min

T
˙
abaqat al-Rafraf al-Kubrā al-Malikı̄ al-

Ashrafı̄, (39)
mamlūk T

˙
uqt

˙
abāy al-Muh

˙
ammadı̄ min

T
˙
abaqat al-Zimāmı̄ya al-Malikı̄ al-Ash-

rafı̄, (92)
mamlūk Tuqt

˙
amish min Marjānbardı̄, (62)

mamlūk Ulmās Mazqānı̄, (88)
mamlūk Urkmās min Yilbāy min T

˙
abaqat

al-Rafraf bi l-Maydān al-Malikı̄ al-Ash-
rafı̄, (22)

mamlūkUzbak b. Tānı̄ Bakmin T
˙
abaqat al-

Qas
˙
r al-Sharı̄f al-Malikı̄ al-Ashrafı̄,

(117)
mamlūk Uzbardı̄ min Iyās min T

˙
abaqat al-

Rafraf, (25)

mamlūk Uzdamur min Abrak min T
˙
abaqat

al-H
˙
awsh al-Malikı̄ al-Ashrafı̄, (103)

mamlūk Uzdamur min <Khāyir Bak> min
T
˙
abaqat <…> al-Malikı̄ al-Ashrafı̄,

(129)
mamlūk Yakhshibāy al-Muh

˙
ammadı̄ min

T
˙
abaqat al-Zimāmı̄ya al-Malikı̄ al-Ash-

rafı̄, (63)
mamlūk Yashbak al-Faqı̄h min Mus

˙
t
˙
a-

fā, (37)
mamlūk Yashbak min H

˙
amza al-Malikı̄ al-

Z
˙
āhirı̄, (33/1), (Ch. 3)

Muh
˙
ammad b. Ah

˙
mad al-Mah

˙
allı̄, (54)

Muh
˙
ammad b. Ah

˙
mad b.Muh

˙
ammad, (45)

Muh
˙
ammad b. ʿAlı̄ al-Azraqı̄, (2/1),

(27), (28)
Muh

˙
ammad b. H

˙
asan b. Muh

˙
ammad b.

Ah
˙
mad b. ʿUmar al-T

˙
ayyibı̄ al-Shāfiʿı̄,

(108)
Muh

˙
ammad b. Mah

˙
mūd b. Muh

˙
ammad b.

Mah
˙
mūd al-Munāwı̄ al-H

˙
anafı̄, (83/1)

Muh
˙
ammad b. al-S

˙
ayrafı̄, (Ch. 3)

Muh
˙
ammad b. Sūdūn al-Qas

˙
rawı̄, (52)

Muh
˙
ammad b. Suʿūd al-Kātib al-Di-

mashqı̄, (49/2)
Sharaf b. al-Amı̄r, (33/3)
Tamur al-Sharı̄fı̄min al-Rafraf al-malikı̄ al-

ashrafı̄, tilmı̄dh ʿAlı̄ b. Ah
˙
mad b. Amı̄r

ʿAlı̄, (3-1), (90/1)
T
˙
uqt

˙
amish min Uzdamur min al-Ra-

fraf, (11)
Tuqtamur b. ʿAbd al-Razzāq al-Shihābı̄ al-

Sāwajı̄, (90/2)
ʿUthmān Mullā l-H

˙
alabı̄, (78)

Yāqūt al-Mustaʿs
˙
imı̄, (49/2)

Yūnus al-Muh
˙
ammadı̄ min T

˙
abaqat al-

Ashrafı̄ya al-Malikı̄ al-Ashrafı̄, (116)
Yūsuf b. Ibrāhı̄m, (90/1)
Yūsuf b. Shāhı̄n al-Jamāl (grandson of Ibn

H
˙
ajar al-ʿAsqalānı̄), (122)

Yūsufshāh al-Harawı̄, (49)
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7. Index of Places of Copying (only items of Chapter Two)

Aleppo, (67)
Baghdād (?), (49/2)
Jāmiʿ al-Nūr (in Qalʿat S

˙
ūfı̄-Ābād, Simn-

ān), (55)
Hamadān, (6)
Hijāz (?), (12)
Kirmān, (90/2)
Mecca, (58)
Qubbat Amı̄r Yashbak (Cairo), (107)
Qust

˙
ant
˙
inı̄ya (dār al-khilāfa) (111)

Shām, (33/3)
Shı̄rāz, (106)
T
˙
abaqat al-Arbaʿı̄n, (87), (126)

T
˙
abaqat al-Ashrafı̄ya, (71/1), (86), (116)

(=?) T
˙
abaqat al-Ashrafı̄ya al-Kubrā, (34)

T
˙
abaqat al-H

˙
awsh, (2/2), (29), (31), (38),

(95), (100), (103), (123)

T
˙
abaqat al-Mustajadda, (50/2), (52), (56),
(94), (131), (135)

T
˙
abaqat al-Qāʿa, (23/4), (23/5), (102), (114)

T
˙
abaqat al-Qas

˙
r, (23/2), (33/2), (117)

T
˙
abaqat al-Rafraf, (16), (22), (25), (26), (53)

(=?) T
˙
abaqat al-Rafraf bi l-Duhaysha al-

Sharı̄fa, (36)
(=?) T

˙
abaqat al-Rafraf bi l-H

˙
awsh, (123)

(=?) T
˙
abaqat al-Rafraf bi l-Maydān,

(4), (22)
(=?) T

˙
abaqat al-Rafraf al-Kubrā, (39), (89)

T
˙
abaqat al-S

˙
andalı̄ya, (24/1), (93), (121)

T
˙
abaqat al-T

˙
āzı̄ya, (22)

T
˙
abaqat al-Zimāmı̄ya, (21), (23/1), (32),
(46), (63), (92), (109), (118)

8. Index of Dates of Copying (only items of Chapter Two)

8th cent.: (12)
13th cent.: (49/2)
14th cent.: (6), (55), (90/2), (124)
Barsbāy’s reign: (33/3)
Jaqmaq’s reign: (27), (28), (33/1), (90/1)
Īnāl’s reign: (58)
1468–1501: (2/1), (22), (67), (79), (106),

(115)
1468–1516 (either before or after Qāni-

s
˙
awh’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 Qānis
˙
awh’s Involvement (only items of Chapter Two)

Ownership through bi rasm + kitāba: (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 Qānis

˙
awh: (24/2), (35), (49/

3), (115)

10. Index of Other Indivuals, Localities, and Keywords (excluding defter ed.)

Abd al-Rah
˙
mān Bāshā al-T

˙
uwayshı̄ (bey-

lerbey of Egypt), (66)
ʿAbdü’l-Mecı̄d I (Ottoman sultan), (83/2)
Abū H

˙
āzim Salama b. Dı̄nār al-Aʿraj (d.

140/757 or 164/781), (32)
Abū l-Saʿı̄d b. Öljeytü (Ilkhanid sultan), (6)
adwār (poetic stanzas), (3-6), (18)
Ah
˙
mad Jalāyir (Jalāyirid ruler), (Ch. 4)

Ah
˙
mad al-Jazānı̄ (Meccan notable), (125)

Ah
˙
mad Shaykh-Zāda (Ottoman official),
(21), (Ch. 5)

Ah
˙
med III (Ottoman sultan), (Ch. 5)

Āl al-Ghawrı̄ (prominent Syrian fam-
ily), (19)

ʿalāma (signature), (31), (Ch. 5)
Aleppo, (19), (75), (103), (Ch. 3), (Ch. 5),

(Excursus)
Alexander/Dhū l-Qarnayn, (3), (45), (92),

(107), (123), (Excursus)
ʿAlı̄ (Rightly Guided Caliph), (41-3), (49),

(60), (90/1), (97), (101), (102), (104/2),
(Ch. 3)

ʿAlı̄ Emı̄rı̄ Efendi (Ottoman 19th cent. bib-
liophile), (19)

ʿAlı̄ Paşa (Ottoman governor of
Egypt), (55)

al-Amı̄n al-Aqsarāʾı̄, (52)
amı̄r al-rākizı̄n, (52)
Aqqoyunlu dynasty, (91), (106), (107),

(129), (Ch. 3)
arbaʿ ūna (collection of 40 hadiths), (23/1),

(23/3), (41-2), (62), (95), (122), (129)
Aristotle, (45)
aristolect, (Ch. 4)
arithmetic, (51)
Ashrafı̄ya Barsbāy (complex), (52)
al-Āthār al-Nabawı̄ya (Prophet’ s Relics),

(Ch. 1), (12), (17-4), (Ch. 3)
autograph, (Ch. 3)
Ayasofya Library, (Ch. 5)
Azhar Mosque & University, (5), (17),

(66), (62)
Bābā Bayrām (tekke near Aleppo), (19)
badı̄ʿ ı̄ya, (19), (80), (Ch. 3)
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Banū Ibrāhı̄m (Bedouin tribe in Hijaz),
(125)

Banū Shahrı̄ (family of notables around
Divriǧi), (3-5)

Barqūq (Mamluk sultan), (3), (66)
Barsbāy (Mamluk sultan), (33/2), (34), (52),

(90/1), (Ch. 3)
Baybars II (Mamluk sultan), (30)
Bāyezı̄d 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)
birjās (furūsı̄ya exercise), (Ch. 5)
bi rasm (ex libris), (12), (27), (28), (49/3),

(55), (71), (90), (123), (Ch. 3)
al-Bist

˙
āmı̄ (lettrist), (52)

browsing, (Ch. 1)
al-Būnı̄ (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 mamlūks, (Ch. 3), in Otto-

man medreses (Excursus)
Damurdāsh al-Nās

˙
irı̄ T

˙
abaqat al-Ashrafı̄ya

(sic), (33/1)
Darwı̄sh Mus

˙
t
˙
afā (Ottoman official),

(Ch. 5)
date palms (Medina), (52)
decline, literary, (Ch. 3)
Divriǧi (Central Anatolia), (3-5)
doodle, (Ch. 5)
dūbayt (quatrain), (18)
Emı̄rı̄-Zāde Bahāʾ al-Dı̄n Efendi (a notable

of late 19th-century Aleppo, related to
Qānis

˙
awh), (19)

Enderūn (Ah
˙
med III Library), (Ch. 5)

ethnonym, (47), (48), (Ch. 3)
eye disease of Qānis

˙
awh, (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)

faqı̄h (instructor in the barracks), (47),
(Ch. 3)

Fātih
˙
Library, (Ch. 5), (Excursus)

Fāt
˙
ima (granddaughter of Qānis

˙
awh), (19)

fatwa, (Ch. 3), (Excursus)
forgery, (49), (52), (111)
fortuitous fallacy, (Ch. 3)
genealogical tree (mushajjar), (1/2), (19),

(83-1)
Ghawrı̄ (nisba), (Ch. 4)
Ghawrı̄ya (complex in Cairo), (Ch. 1), (7),

(12), (13), (17), (58), (90/2), (117), (134),
(Ch. 3), (Ch. 5)

grave of Qānis
˙
awh, (19)

grave visiting, (133)
al-H

˙
ajjāj (8th cent.), (78)

h
˙
ājib al-h

˙
ujjāb of Damascus, (67), (71)

H
˙
ajj (pilgrimage), (42), (51), (125)

Hanafism, (15/2), (34), (52), (57), (64),
(125), (Excursus)

H
˙
arı̄rı̄ b. Muh

˙
ammed (Persian-Turkic

translator), (3-6)
Hārūn al-Rashı̄d, (71)
H
˙
ātim al-As

˙
amm (d. 237/851–852), (22-2)

Hishām (Abbasid caliph), (78)
H
˙
urūfism, (52), (66)

h
˘
azāʾinı̄, (123), (Ch. 3), (Ch. 5)

H
˘
azı̄ne-i Hümāyūn (Ottoman palace li-
brary), (Ch. 5)

Ibn al-Baqrı̄ (Mamluk ustādār), (Ch. 5)
Ibn Qijiq (Mamluk musician), (17-4), (47),

(48), (107)
idiosyncracy, (Ch. 1), (Ch. 3), (Ch. 4)
Ilkhānı̄d dynasty, (6), (90/2)
imamophilia, (41-3), (90/1), (97), (101),

(102), 104/2), (104/3), (Ch. 3)
imżāʾ (signature), (47), (48), (Ch. 5)
inı̄ (mamlūk term), (22), (Ch. 3)
inscriptions, (Ch. 1), (117)
inshāʾ (prose style), (42), (108)
Ish
˙
āq b. ʿAbd al-Qādir b. Ibrāhı̄m b. Sharaf
al-Dı̄n Abū Yaʿqūb, (125)

Ismāʿı̄l (Safavid shah), (51), (100) (Ch. 5)
Jaʿfar al-Dawrabashtı̄ (5th/11th cent.), (90/1)
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Jalāl al-Dı̄n al-Suyūt
˙
ı̄, (7), (20), (51), (62),

(Ch. 3), (Excursus)
James Bruce of Kinnaird (1730–1794),

(125)
Jānbulāt

˙
(Mamluk sultan), (90/2)

Jānim al-Sayfı̄ (nāʾib al-qalʿ a of Aleppo),
(Excursus)

Jaqmaq (Mamluk sultan), (30), (33/1), (47),
(48), (89), (97), (Ch. 3)

kabı̄kaj (protecting mss.), (71)
katabahu/kitāba, (4), (15), (33/1), (132)

(Ch. 3)
khadama/khidmat, (15), (33/1), (132),

(Ch. 3)
khat

˙
t
˙
al-mansūb (script), (49)

Khayr al-Dı̄n al-Asadı̄ (20th-cent. Syrian
historian), (19)

khāzin al-kutub (librarian), (Ch. 1), (Ch. 3)
Khedival Library (Cairo), (8), (134)
khitāmuhu misk, (51)
khizāna, (Ch. 1), (Ch. 5)
kitāb-khāna/kutub-khāna, (Ch. 3)
Kubrāwı̄ya (Sufi branch), (55)
Kufic (script), (Ch. 1), (13), (111)
kunya, (Ch. 1)
kuttābı̄ya (sultan’s mamlūks), (Ch. 3)
al-Kutub al-Sitta, (Ch. 3)
lacquer, (111)
Lālā Mus

˙
t
˙
afā Paşa (Ottoman grand vi-

zier), (19)
lettrism, (52), (66)
library types, (Ch. 1), (Ch. 3), (Excursus)
madı̄h

˙
(praise poetry), (17), (41), (69),

(107), (109), (125)
madrasa library, (Ch. 3), (Ch. 5)
Mah

˙
mūd I (Ottoman sultan), (21), (Ch. 5)

Mah
˙
mūd al-Mans

˙
ūrı̄ (professor at the

Azhar in the 20th cent.), (5)
Mah

˙
mūd Paşa Angelović (Ottoman grand

vizier), (3-7)
majmūʿ (convolute), (Ch. 3)
mamlūk Yūnus b. al-marh

˙
ūm <Barsbāy al-

Yūsufı̄minT
˙
abaqat al-Qāʿa al-Malikı̄ al-

Ashrafı̄>, (132), (Ch. 3)
Mamluk-Turkic language & literature,

(Ch. 3)

Mardam Bak (prominent Syrian fam-
ily), (19)

Marj Dābiq, (75), (Ch. 5), (Excursus)
marthı̄ya (elegy), (51)
Mashhad H

˙
usaynı̄ (Cairo), (12)

mausoleum of Baktamur (Cairo), (6),
(90/2)

Mawlid (Prophet’s Birth), (Ch. 4)
al-Maws

˙
ilı̄ (badı̄ʿ ı̄ya poet), (19)

Meh
˙
med II (Ottoman sultan), (3-2), (18),

(40), (Ch. 5), (Excursus)
mesnevı̄, (3-5), (109), (115)
al-Mih

˙
rāb al-Sulaymānı̄ya (Medina), (52)

miniature, (3), (106), (107)
misk (musk), (51)
monarchic script, (Ch. 3), (Ch. 4)
muʾaddib (instructor), (87), (Ch. 3)
muʿammā (riddles), (3-11)
Muh

˙
ammad (Prophet), (17-3), (21), (51-3),

(71), (83/1), (86), (109)
Muh

˙
ammad b. Ah

˙
mad b. Īnāl, (Ch. 3)

Muh
˙
ammad b. Barakāt (sharı̄f of Mecca),

(125)
Muh

˙
ammad b. Qānis

˙
awh, (19), (51), (78)

Muh
˙
ammad b. Qāytbāy (Mamluk sultan),

(22), (41-1), (97), (107), (115), (Ch. 3)
muh

˙
aqqaq (script), (90/1), (90/2)

mukhtas
˙
ar, (51-1), (51-8), (64), (75)

mulammaʿ (mixed language-poem), (3-1),
(14), (19), (43-2), 82)

mühür (seal), (Ch. 5)
multiple-text manuscript (MTM), (Ch. 3)
Munk, Salomon (19th -cent. orientalist),

(Ch. 5)
Murād II (Ottoman sultan), (51), (97)
Murād III (Ottoman sultan), (3)
Mūsā (Moses), (36-2), (87), (116)
Mūsā (faqı̄h T

˙
abaqat al-Ashrafı̄yat al-

Kubrā), (22)
musalsal (script), (108), (114), (131)
Mustadām Bak (mamlūk of Qāni-

s
˙
awh), (19)

al-Mustamsik bi llāh (caliph), (17-4)
al-Mustanjid bi llāh (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)

nāʾib al-qalʿ a (Aleppo), (Excursus)
nāʾib al-salt

˙
ana (Aleppo), (Excursus)

Najm al-Dı̄n Ghāzı̄ (Artuqid ruler), (66)
Nasreddin Hoca, (47), (48), (82)
al-Nās

˙
ı̄r Faraj b. Barqūq (Mamluk sul-

tan), (85)
al-Nās

˙
ir Muh

˙
ammad b. Qalāwūn (Mamluk

sultan), (6), (Ch. 3)
naskh (script), (49), (87), (90/1), (90/2),

(108), (111), (131), (Ch. 3)
nāz
˙
ir al-Masjid al-H

˙
arām, (52)

naz
˙
ı̄ra (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
Öljeytü (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)
Qānis

˙
awh (name), (19), (Ch. 4)

Qānis
˙
awh’s offspring, (19), (51), (61), (78)

Qānis
˙
awh Khamsmiʾa (Mamluk sultan),

(4), (115)
Qānis

˙
awhminTamurbāy (or:minT

˙
arābāy)

al-maʿ rūf bi Kurt, (35)
qas
˙
ı̄da, (3), (14), (19), (23/4), (33/3), (43),
(49), (50), (73), (88), (117), (125-2)

Qāytbāy (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)

rabbānı̄ (spiritual stage), (100), (Ch. 4)
Rāʾif al-Ghawrı̄ Abū Qāns

˙
ūh (descendant

of Qānis
˙
awh), (19)

raqs
˙
(dancing), (120), (Ch. 4)

Rashı̄d al-Dı̄n, (Ilkhanid vizier), (6)
rasm, see bi rasm, (Ch. 3)
regalia, (Ch. 4)
representativeness, (Ch. 3)
rik
˙
ʿa (Ottoman cursive script), (Excursus)

risāla, (3-3), (3-4), (3-5), (3-6), (108), (120)
Safı̄ (S

˙
ūfı̄) al-Dı̄n ʿAbd al-Munʿim al-Ur-

mawı̄ (Abbasid musician), (3-6)
al-S

˙
ah
˙
ı̄h
˙
ayn, (Ch. 3)

al-Samhūdı̄ (Meccan faqı̄h), (52), (125)
S
˙
ārū Kurz (S

˙
arı Görez, Ottoman ju-

rist), (66)
Sayyida Zaynab Mosque (Cairo), (12)
scribe, professional, (Ch. 3)
scriptorium, (Ch. 3)
secret alphabet, (52)
Selı̄m I (Ottoman sultan), (18), (49/3), (66),

(69), (70), (75), (125), (Ch. 5), (Ex-
cursus)

serendipity, (Ch. 1)
al-Shāfiʿı̄, (51-10), (52), (71/2)
Shafiism, (125), (Excursus)
shamsa (layout item), (61), (66), (82),

(Ch. 3)
Shaqı̄q al-Balkhı̄, (22-2)
Shaqrāʾ (wife of Muh

˙
ammad b. Qāni-

s
˙
awh), (19)

sharh
˙
, (34), (42), (51-2), (58), (62), (70), (83-

2), (125), (Excursus)
sharı̄f of Mecca, (125)
Shihāb al-Dı̄n Ibn al-Farfūr (d. 911/1505)

(Shāfiʿı̄te qād
˙
ı̄ l-qud

˙
āt), (125)

Sı̄bāy (last Mamluk governor of Dam-
ascus), (19)

siyāsa sharʿ ı̄ya, (40), (52), (Ch. 3)
Şāh Mans

˙
ūr-i Şehrı̄, (3-5)

Shukur (celestial body), (51)
socionym, (47), (48), (Ch. 3)
al-Suhaylı̄ (Sufi), (52)
al-Suhrawardı̄ (Sufi), (52)
t
˙
abaqāt (military barracks), (Ch. 3)
tadlı̄s (fraud), (125-1)
tah
˙
ı̄ya (testimony of faith), (51-10)

takhallus
˙
(nom de plume), (3-1), (18), (58),

(Ch. 4)
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takhmı̄s (poetic amplification), (23/2), (36-
1), (49/1), (49/3), (50/1), (50/2), (98),
(125), (132)

tah
˙
te’l-minberı̄yāt, (Excursus)

talkhı̄s
˙
, (34), (63), (86)

taʿ lı̄q (literary addendum), (18), (71), (79)
taʿ lı̄q (script), (50) (87), (108), (114), (126),

(Ch. 3)
taqabbulāt al-dahr, (Ch. 3)
tārı̄kh (chronogram), (61)
tashahhud (testimony of faith), (51-10)
tas
˙
nı̄f al-ʿ ulūm, (Ch. 1), (Ch 3)

T
˙
at
˙
ar (Mamluk sultan), (Ch. 3)

tawqı̄ʿ (script), (87)
tilmı̄dh, (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)

T
˙
ūlūnid dynasty, (17-4), (83/2)
T
˙
ūmānbāy (last Mamluk sultan), (3), (42),
(51), (125)

T
˙
urābāy al-Ashrafı̄, (Ch. 3)

Turkic literary ecumene, (Ch. 3), (Ch. 4)
ʿumila bi rasm, (Ch. 3)
ʿUthmān (Rightly Guided Caliph), (12)

ʿUthmān, al-Mans
˙
ūr (Mamluk sultan),

(30), (47), (48)
Venus, (51)
Walı̄d II (Abbasid caliph), (78)
waqf, Introduction, (6), (7), (8), (12), (13),

(18), (19), (33), (58), (134), (Ch. 3),
(Ch. 5)

ward (rose), (120), (130), (Ch. 4)
Warner, Levinus (17th cent. orientalist),

(Ch. 5)
Yaʿ qūb b. al-sayyid ʿAbd al-Qādir b. al-

sayyid Ibrāhı̄m b. al-sayyid al-shaykh
Sharaf al-Dı̄n al-Kı̄lānı̄ nasaban al-H

˙
a-

mawı̄ mawlidan wa l-Rūmı̄ wat
˙
anan,

(125)
Yashbak al-Faqı̄h (dawādār), (37)
Yashbak min Mahdı̄ (dawādār under

Qāytbāy), (3-1), (3–5), (83), (115),
(Ch. 3)

yuqabbil al-ard
˙
(opening line of petitions),

(87), (126)
al-Z

˙
āh
˙
ir Khushqadam (Mamluk sultan),

(3-3), (17), (52), (Ch. 3)
al-Z

˙
āhir Yilbāy (Mamluk sultan), (3-3)

z
˙
ahrı̄ya (frontispiece), (Ch. 5)
zangūle (musical mode), (3-6)
zāyirja (horoscope), (115)

11. Index of Manuscripts (excluding Defter ed.)

Aleppo, Āl al-Ghawrı̄ family archive, (19)
Alexandria, al-Maktabat al-Baladı̄ya, 3754,

(63/2)
Ankara, Başbakanlık Osmanlı Arşivi,

Maarif Nezareti Mektubi Kalemi 20/142
29 Rajab 1290/10 Eylül 1874 (19)

Ankara, Milli Kütüphane, Elazıǧ İl Halk
Kütüphanesi 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-ʿAbbāsı̄ya, 73/2/hāʾ
(15/2)

Berlin, Staatsbibliothek – Preußischer
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), Abāz
˙
a 7219

(5), Kāmila 91259/9196 (83-2), Kāmila
131445/12081 (83)

Cairo, Dār al-Kutub, Adab Turkı̄ 316 (3-3,
Excursus), Fiqh H

˙
anafı̄ 1726 (52),

Maʿārif ʿĀmma 417 (82), Majāmı̄ʿ 397/1
(97), Majmūʿ 88/7518 (83-1), Mas

˙
āh
˙
if

Ras
˙
ı̄d 72 (6), Mas

˙
āh
˙
if Ras

˙
ı̄d 73 (7),

Mas
˙
āh
˙
if Ras

˙
ı̄d 151 (8), Mus

˙
awwarāt al-

Zakı̄ya 178 (83-1), Mus
˙
awwarāt al-Za-

kı̄ya 179 (683-1), Tafsı̄r 258 (9), Tafsı̄r
1117 (9), Tārı̄kh 178 (Ch. 3), Taʾrı̄kh 115
mı̄m/7545 (83-2), Taʾrı̄kh 2253 (83-2),
Taʾrı̄kh 2398 (46), Taʾrı̄kh Fārisı̄ 59
(106), Taʾrı̄kh Fārisı̄ 60 (106), Taʾrı̄kh
Fārisı̄ 73 (106), Taʾrı̄kh Khalı̄l Aghā 29
(10), Taymūrı̄ya Furūsı̄ya 2 (78), Tay-
mūrı̄ya H

˙
adı̄th 428 (122), Tas

˙
awwuf

1696 (90/1), Tas
˙
awwuf Turkı̄ 1697 (43-

1), Tas
˙
awwuf Turkı̄ 1698 (43-1), T

˙
ibb

741 (78), T
˙
ibb 779 (75), 128/2827 (83-2),

760 (83-2), 1637 (83-1), 11857 zāʾ (11),
12144 zāʾ (11)

Cairo, Jāmiʿ al-Sayyida Zaynab, (no shelf-
mark) (12)

Cairo, Maʿhad al-Makht
˙
ūt
˙
āt al-ʿArabı̄ya,

75/215 (83-2)
Cairo, Muth

˙
af al-Fann al-Islāmı̄, 5676

(132)
Cairo, Wizārat al-Awqāf, waqfı̄ya 883 (13)
Cambridge, MA, Harvard University,

Houghton Library, MS Arab 296 (34)
Copenhagen, Royal Danish Library, Cod.

Arab. 280 (14)
Damascus, Dār al-Kutub al-Z

˙
āh
˙
irı̄ya,

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, Başbakanlık OsmanlıArşivi, (19)
Istanbul, Beyazit Devlet Kütüphanesi,

Nâdir Eserler 5200 (52)
İstanbul, İstanbul Üniversitesi Nadir

Eserler Kütüphanesi, TY 6044 (3-3)
Istanbul, Millet Yazma Eser Kütüphanesi,

Ali Emiri Arabî 4639 (19), Feyzullah
1046 (Ch. 3)

Istanbul, Nuruosmaniye, 3055 (85), 4222
(18), 4915 (18)

Istanbul, Süleymaniye Yazma Eser
Kütüphanesi, 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),
Ayasofya 888 (27), Ayasofya 889 (28),
Ayasofya 997 (125), Ayasofya 1149 (29),
Ayasofya 1186 (30), Ayasofya 1432 (31),
Ayasofya 1433 (32), Ayasofya 1446 (33),
Ayasofya 1448 (34), Ayasofya 1451 (34),
Ayasofya 1470 (35), Ayasofya 1651 (36),
Ayasofya 1666 (37), Ayasofya 1810 (38),
Ayasofya 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), Esʿad
Efendi 1385/1 (139), Esʿad 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-
moǧlu Ali Paşa 54 (55), Lâleli 1752 M1
(115), Lâleli 1752 M (115), Lâleli 1752
M2 (115), Lâleli 3756 (109), Mesih Paşa
60 (56), Reisülküttap 402 (57), Re-
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isülküttâb 523 (66), Reisülküttâb 684
(Ch. 5), Reisülküttâb 1185 (83/2), Reşid
Efendi 953/1 (83/2), Süleymaniye 227
bis (58), Turhan Sultan 264 (59), Yeni
Cami 1074 (30)

Istanbul, Topkapı Sarayı Müzesi Arşivi, D
9101 (Ch. 5), (Excursus), E 6090 (Ch. 3),
(Ch. 5)

Istanbul, Topkapı Sarayı Müzesi
Kütüphanesi, 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, Türk ve İslam Eserleri Müzesi,
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, Raşid 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 İl Halk Kütüphanesi, 45
Hk 1356 (132)

Medina, University Library, ʿĀrif H
˙
ikmet,

al-fiqh al-h
˙
anafı̄ 190 (66)

Mı̄zāb (M’zab), al-Khizānat al-ʿĀmma,
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, Bibliothèque 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 Qat
˙
ar al-Wat

˙
anı̄ya,

HC.MS.01087 (115)
Rabat, al-Maktabat al-Wat

˙
anı̄ya li l-Mam-

lakat al-Maghribı̄ya, 43 (45), 285 (45)
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Riyadh, Maktabat Jāmiʿat al-Imām Mu-
h
˙
ammad b. Saʿūd al-Islāmı̄ya, Ms. 8410

(122)
Riyadh, Markaz al-Malik Fays

˙
al, 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-T

˙
aht

˙
āwı̄, (no shelf-

mark) (18)

Tokyo, Insitute of Oriental Culture, Daiber
ms. 130 (62)

Tunis, Dār al-Kutub al-Wat
˙
anı̄ya, (old

shelfmark) Khizānat Jāmiʿ al-Zaytūna
adab 4763 (18)

Vienna, Österreichische 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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Addenda

Addendum 1, to p. 33

The ruler depicted in one of the Mamluk copies of Ah
˙
medı̄’s Iskender-Nāme

(İstanbul Üniversitesi Nadir Eserler Kütüphanesi, 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 Ahmedî, İskendernâme, eds. Akdoǧan Y.
et al. (İstanbul, 2019), p. 1013.

Addendum 2, to p. 35

Venturing a guess, Z
˙
arı̄fı̄ is not by any chance to be identified as Mathnavı̄

commentator and poet Z
˙
arı̄fı̄ H

˙
asan Efendi (Serez 882/1477-Istanbul 984/1576)?

Arguments in favour are the fact that he was associated to Ibrāhı̄m-i Gülşenı̄, and
even came to visit him in Cairo. For this Z

˙
arı̄fı̄, see İ. Kunt, Hasan-ı Zarîfî’nin

Mesnevî Şerhi Kâşif ’l-Esrâr ve Matlaʾu’l-Envār (Konya, 2015). While our un-
derstanding of the relation between Qānis

˙
awh and İbrāhı̄m-i Gülşenı̄ 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 Muh

˙
yı̄-i Gülşenı̄’s Menāk

˙
ib-i İbrāhı̄m-i Gülşenı̄ (with ample refs. to

Z
˙
arı̄fı̄ H

˙
asan Efendi) still has not been exploited to its fullest potential. See my

“Killed in Action or Died a Coward? The Death of Qānis
˙
awh al-Ghawrı̄ according

to the Menāqib-i Ibrāhı̄m-i Gülshenı̄” (paper presented at CHESFAME, Ghent
University, 2008).



Addendum 3, to p. 37

Serpil Baǧcı and Zeynep Yürekli (personal communication) recently identified a
fourth Mamluk Iskender-Nāme copy: Bratislava, University Library, Bašagić
Collection of Islamic Manuscripts, TC 20. The work was copied in 891/1468, in a
place called Sabʿ ʿUyūn (near Damascus?), by a copyist called Z

˙
arı̄fı̄ for

Khushkaldı̄, dawādār of Tānı̄bak, and was bound by the son of a Khalvatı̄ sheikh.
As pointed out by Bacǧı and Yürekli, it seems unlikely, though not impossible,
that this is the same Z

˙
arı̄fı̄ (→ 3-1, Excursus, Addendum 2) whose poems are

included in Qānis
˙
awh’s divan.

Addendum 4, to p. 38

Most recently, another work by ʿAbd Allāh has surfaced: a Turkish trsl. of an
Arabic qas

˙
ı̄da by the Ghaznavid poet Abū l-Fath

˙
al-Bustı̄, dated 850/1446. Önder

Yaşar discovered and edited the text, but failed to see its connection to the Risāle.
Unfortunately, this newly found text hardly sheds more light on the author’s
identity. In the Arabic versified preface, ʿAbd Allāh refers to himself as follows:

Anā l-musammā biʿAbdi llāh wa l-qād
˙
ı̄ ❀ Bi Divrikı̄ munshı̄yan li man lahu l-shān

See Ö. Yaşar, “Abdullâh el-Kâdî ed-Divriǧi’nin Kasîdetü’n-Nûniyye tercümesi”,
RumileDe Dil ve Edebiyat Araştırmaları Dergisi 18 (2020): 417–434.

Addendum 5, to pp. 126, 260

In the preface to his al-Majmūʿ al-Bustān (→ 51, ff. 7v–8r), al-Malat
˙
ı̄ makes the

following interesting observation regarding the provenance of some of Qāni-
s
˙
awh’s book:

(…) khizānat al-kutub allatı̄ h
˙
awat min al-kutub al-nafı̄sa mā takhallafa ʿan ithnayn

(added above the line: bal thalātha) min raʿ ı̄yatihi min ghayr māʿilm minhu nas
˙
aruhu

llāh, wa lā khut
˙
ūra bi bāl wa lā takallafa bi shirāʾihā wa jamʿ ihā wa naskhihā, wa law

<tat
˙
āyala> min al-māl. Ah

˙
aduhum māta wa khalafahāmatawwafirat al-ʿ adad nusakh

gharı̄ba ʿajı̄ba nādira lā yumkin bi tah
˙
s
˙
ı̄lihā fı̄ muddat madı̄da min al- al-mudad.

H
˙
umilat ilayhi min dār man khalafahā ʿalā nah

˙
w al-ʿ ishrı̄n min al-h

˙
ammālı̄n wa l-

h
˙
imārı̄n (sic?)wa l-bighāl. Wa tarikat ukhrā h

˙
umilat ilayhiʿalā nah

˙
wal-ʿ ashara min al-

h
˙
ammālı̄n. Wa lam yakun bayna h

˙
amlihimā illā mudda yası̄ra wa azminat qas

˙
ı̄ra

(added in the left margin: wa l-thālitha bi kathrat ayd
˙
an).
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A somewhat odd statement to be found in the preface to a book dedicated to
Qānis

˙
awh, odd since it could easily misunderstood… Was this perhaps the

reasonwhy al-Malat
˙
ı̄ felt the need to explicate that these “transfers of ownership”

happenedmin ghayr māʿilmminhu? 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 Yürekli.

Addendum 7, to p. 246

At least in 1914, the Kevorkion Collection held a Qurʾān copy by al-Aʿraj that is
dated 882/1477 and that concludes with a prayer on behalf of al-Ashraf (Qāyt-
bāy). This date suggests that we are dealing with yet another copy by al-Aʿraj, but
I haven’t been able to establish its present whereabouts. See Exhibition of Mu-
hammedan-PersianArt. 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 Ismāʿı̄l that the Ottoman appropriated following the
Battle of Chaldiran. See V. Genç, “From Tabriz to Istanbul: Goods and Treasures
of Shāh Ismāʿı̄l”, 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 s

˙
ah
˙
h
˙
a or s

˙
ah
˙
(ı̄)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 checkmark (✓)must have been added
by a librarian, when, for example, checking catalogue entries against the actual
works. For an example of still recognizable s

˙
ah
˙
ı̄h
˙
and a more elaborate version,

compare, e. g. , the following two (Z. Şık,Âkifiyye yahud Risâle-i Kavâlib. Osmanlı
Arşivlerinde En Çok Kullanınan Kalıplar (n.p., [2021]), pp. 56–57):

S
˙
ah
˙
h
˙
a

Telh
˘
ı̄s
˙
i mūcibince h

˙
avāle olunmak

˙buyruldu fı̄ 9 R sene 110

S
˙
ah
˙
h
˙
a

İʿ lāmımūcibince emri ıs
˙
dār olunmak

˙
buyruldu fı̄ 9 R sene

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, thismuch is suggested by Idrı̄s-i
Bidlı̄sı̄’s Selı̄m-Nāme. Numerous Selı̄m-Nāmes have been authored, and the
Persian one authored by Idrı̄s-i Bidlı̄sı̄ (started by him yet finished by his son)
sheds some more light on the Ottoman appropriation of Mamluk property. See
Idrîs-i Bidlîsî, Selîm Şah-Nâme, ed. H. Kırlangıç (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 Paşa 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. , Selı̄m) (…) In order to defend the country and the citadel, responsible governors
and officials were summoned: the sancak of Aleppo was entrusted to Karaca Paşa
Ahmed Bey, who had been sent previously as an envoy to sultan Ghavrı̄; the judicial
affairs of Aleppo were given to Çölmekçizade Kemal Çelebi; while the appropriation of
the property of the (Mamluk) sultanate to Abdullah Oǧlu Abd Çelebi. 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 fromMalatya—
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, let him
tie, let him give

❀ Let this be all that the auspicious
sovereign ever does!

What he must conquer, the lands; what
he must give, the people’s right;

❀ What he must tie, the enemies’ hands;
what he must conquer, the citadels.

Addendum 11, to p. 321

It would seem that tah
˙
te’l-minberı̄yāt 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
16th century Ottoman author Lat

˙
ı̄fı̄ describes the fate of works of forgotten au-

thors as follows:

Zı̄rāmurūr-i rūzgār veʿubūr-i leyl ü nehār ile nice şāʿ ir-i fażı̄let-iştih
˘
āruŋ ebyāt u eşʿ ārı

ve ʿalāmāt-i āsārı nesyen münsiyyen ferāmūş olup nām u nişānları cihān-i fānı̄de nā-
bedı̄d ü nāyāb olmışdur ve ol efkārında leyl ü nehār fikār olup ʿömr-i rūzgār h

˘
arc

itdükerli defter ü dı̄vānlar ve dāstān- dil-sitānlar besān evrāk
˙
-i ebter der zı̄r-i minber

mesābesinde künc-i h
˘
amūl ü h

˘
afāda perı̄şān u pāymāl olum k

˙
almışdur.

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 zı̄r-i minber clearly corresponds to our tah
˙
te’l-minberı̄yāt,

and its context suggest that “underneath theminbar”was the designated location
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— not to say genizah — for books that were no longer considered useful. See
Lat
˙
ı̄fı̄, Tezkiretü’ş-Şu’arâ ve Tabsıratu’n-Nuzamâ (Tenkitli Metin), ed. R. Canım

(Ankara, 2018), p. 69.

Addendum 12, to p. 324

As for the other Iskender-Nāme copy in the list dealt with in the Excursus, (1/11),
Serpil Bacǧı and Zeynep Yürekli (personal communication) argue for matching
this with İstanbul Üniversitesi Nadir Eserler Kütüphanesi, TY 6044. Their argu-
ments are not conclusive, but strong nonetheless: TY 6044 is the only Iskender-
Nāme copy found so far that has a Mamluk connection and that is provided with
miniatures, and it was originally kept at the Topkapı Palace Library.

Addendum 13, to pp. 29, 36, 73, 236, 246, 312

(2bis) (P) Baghdād, Maktabat al-Muth
˙
af al-ʿIrāqı̄, 274 (non vidi)

Al-Nās
˙
irı̄ Muh

˙
ammad b. Qānis

˙
awh min S

˙
ādiq (d. after 928/1522), al-Sih

˙
r al-

H
˙
alāl min Ibdāʿ al-Jalāl, copied by Abū l-Fad

˙
l Muh

˙
ammad al-Aʿraj in 915/1510 in

244ff. From the preface, we learn that this work is an ikhtis
˙
ār made by Ibn

Qānis
˙
awh of his own dı̄wān, called Ibdāʿ al-Jalāl fı̄ l-Sih

˙
r al-H

˙
alāl739.As the author

refers to his teacher as “the late al-Suyūt
˙
ı̄”, the work must have been written

between 1505 and 1510740. The work consists of fivemuqaddimāt and five abwāb.
The five muqaddimāt are inscribed as follows:
1) fı̄ fad

˙
l al-ʿ aql wa mā warada fı̄ sharafihi min al-naql

2) fı̄ʿulūm al-adab wa mā warada min al-qawl al-muntakhab
3) fı̄mā rawat fı̄hi l-s

˙
ah
˙
ābamin al-h

˙
adı̄th wa kharajatminhu l-qadı̄mbi l-h

˙
adı̄th

4) fı̄ nubdha mimmā ntakhabtuhu min baʿd
˙
al-qas

˙
āʾid wa l-maqāt

˙
ı̄ʿ al-h

˙
isān

allatı̄ hiya fı̄ jayyid al-zamān ka farāʾid al-durr wa qalāʾid al-ʿ iqyān
5) fı̄ baʿd

˙
qas
˙
āʾid mubdiʿ a wa muʿ ārad

˙
atı̄ lahā bi qas

˙
āʾid badı̄ʿ a mukhtariʿ a

As for the subsequent five chapters, these deal with qas
˙
ı̄das;muwashshah

˙
āt and

mukhammasāt; alghāz and mut
˙
ārah

˙
āt; marāthı̄; and maqāt

˙
ı̄ʿ .

In his description of the ms., Yousef Ghanı̄ma refers to qas
˙
ı̄das of the author

in praise of Qānis
˙
awh al-Ghawrı̄, an elegy to kātib al-sirrMah

˙
mūd Ibn Ajā (→ 3),

and another poem in relation to Shihāb al-Dı̄n Ibn al-Farfūr (→ 125). Apart from

739 An older or alternative title of Ibn Qānis
˙
awh’s Marātiʿ al-Albāb 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-Sih
˙
r al-H

˙
alāl is also said to include a qas

˙
ı̄da of Qā-

nis
˙
awh al-Ghawrı̄ himself.741

While there is no compelling reason to assume this ms. to have been part of
Qānis

˙
awh’s library, it deserves mention, as it combines many of the threads that

run through this volume. First, it allows us to add a 17th item to the output of
copyist al-Aʿraj, detailed above (→ 132). Second, in the discussion of al-Mu-
naqqah al-Z

˙
arı̄f by Ibn Qānis

˙
awh’s teacher, al-Suyūt

˙
ı̄, I have already referred to

Ibn Qānis
˙
awh as an excellent case in point for demonstrating the Arabic-cen-

teredness of Mamluk literary production, as his anthology al-Rawd
˙
al-Bahı̄j,

doesn’t contain a single line of Turkic poetry. However, we must credit Ibn
Qānis

˙
awh for having included at least some of the sultan’s Arabic poetry in al-

Sih
˙
r al-H

˙
alāl, a rare feat in itself. In fact, al-Sih

˙
r al-H

˙
alāl is the second example

only — following al-Suyūt
˙
ı̄’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 Ghanı̄ma’s description that the
Baghdadms., donated to theMaktabat al-Salām in Baghdād in 1920 by the family
of Şevket Paşa (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-Sih

˙
r al-H

˙
alāl:742

(1) Aleppo, Maktabat al-Ah
˙
madı̄ya, 1162, 117ff. , dated 909/1503 (?).

(2) Damascus, Maktabat al-Asad, Awqāf H
˙
alab, 14449: a modern copy of the

Aleppo ms.
(3) London, British Library, India Office, Islamic 2873: an incomplete and un-

dated (18th- or 19th-cent.?) copy in 119ff. , containing only the 5 muqaddi-
māt.743

741 Yūsuf Rizq Allāh Ghanı̄ma, “Nuskhat Khat
˙
t
˙
ı̄yat Thamı̄na min Kitāb al-Sih

˙
r al-H

˙
alāl min

Ibdāʿ al-Jalāl”, al-Muqtat
˙
af 72 (1928): 201–204 (http://ima.bibalex.org/IMA/presentation

/periodic/list.jsf). A summary of this is provided by Kūrkı̄s ʿAwwād, al-Dhakhāʾir al-
Sharqı̄ya, ed. Jalı̄l al-ʿAt

˙
ı̄ya (Beirut: Dār al-Gharb al-Islāmı̄, 1999), IV: 310–311 (ms. 147) (in a

footnote, ʿAwwād 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-Sih

˙
r al-H

˙
alāl

ms. is reproduced inH
˙
asanQāsimH

˙
abash al-Bayātı̄,Rih

˙
lat al-Mus

˙
h
˙
af al-Sharı̄f min al-Jarı̄d

ilā l-Tajlı̄d (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 muqaddimāt.744

Ibn Qānis
˙
awh was a member of the awlād al-nās who successfully made the

transition fromMamluk toOttoman rule, changing the object of his praise poetry
fromQānis

˙
awh al-Ghawrı̄ to the sultan Selı̄mand other Ottomans, such as sultan

Suleiman and governor Khāyir Beg later on. The succinct descriptions by Carl
Brockelmann, Nasser Ismail and Adam Talib745 are now finally supplemented
with a much more thorough treatment by Muh

˙
ammad Fath

˙
ı̄ ʿAbd al-Fattāh

˙
al-

Aʿs
˙
ar746.

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 Awlād al-Nās”, Quaderni di Studi
Arabi 12 (2007): 69–86, here pp. 83–84; How Do You Say “Epigram” in Arabic, pp. 251–252,
280.

746 “Juhūd al-ʿAllāmat Muh
˙
ammad b. Qānis

˙
awh al-Adabı̄ya maʿa Tah

˙
qı̄q Muwashshah

˙
ihi l-

Makht
˙
ūt
˙
a”,Kullı̄yat al-Lughat al-ʿ Arabı̄ya bi Asyūt

˙
al-Majallat al-ʿ Ilmı̄ya 39 (2020): 222–261.

Al-Aʿs
˙
ar is currently preparing an edition of al-Sih

˙
r al-H

˙
alāl, and also refers to a another

poem by Ibn Qānis
˙
awh, which certainly merits further exploration: Kawākib al-Alfāz

˙
al-

Sanı̄ya fı̄ Samāʾ al-Nisbat al-Jarkası̄ya, a qas
˙
ı̄da in 4ff. on the genealogy of the Circassian

rulers, linking them to the BanūGhassān. TheMaktabatMarkaz Jumʿat al-Mājid li l-Thaqāfa
wa l-Turāth 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 Kawākib, the exact location remains to be verified.
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