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“The Forgotten of the Obscure zawiya”: Loyalty and Humility in the Supplications
of Miram Siyah Qazvini’s Insha’ (ca. 900 AH/1500 AD)
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Abstract
This article is a historical study of the Insha’ (epistolary) collection authored
by Miram Siyah Qazvini. Miram Siyah Qazvini was a Malamatt Sufi who
lived in Iran and Central Asia during the late Timurids era (end of the 9th and
beginning of the 10th century AH/end of 15th and beginning of 16th century
AD). His letters have been copied in a few manuscripts; however, they remain
unpublished and little-studied. The oldest known manuscript dates back to
the 11th century AH/17th century AD and is the chief source of this study.
The letters are addressed to important figures of the time, such as Babur,
Sultan Husayn Bayqara, Shah Isma‘il, and Nagshbandi Sufi shaikhs. This
article used the institutional history approach advocated by Alexandre Papas
to study this source. It analyzed the epistolary language used by Miram Siyah
Qazvini to increase and maintain a wide geographical and social network
and obtain protection from sovereigns or religious leaders. It argued that the
Sufi discourse on poverty and humility could be strategically reinvested as
rhetorical patterns to acquire protection from powerful figures in troubled

times.
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Introduction

In Eastern Iran and Central Asia, the period of the late Timurids (end of the 9th and
beginning of the 10th century AH/end of the 15th and beginning of the 16th century AD) was
characterized by the rise and institutionalization of Sufi networks, the most powerful being the

Nagshbandi tariga'? (also known as Khwajagan). One of the first Western-language studies

* Ecole des Hautes Etudes en Sciences Sociales (EHESS, CETOBaC) and Institut Francais d’Islamologie (IFI)

1 In the transliteration of Arabic and Persian words, we use the system of the International Journal of Middle East
Studies. In cases where Arabic words appear in a Persian text, we transliterate according to the Persian system. We preserve
the Turkish form of Turkish proper names and terms. Toponyms and terms that have entered the English language, such as
“dervish,” are given in the more easily recognizable English form, without diacritics.

2 The word tariga literally means a “path.” It refers to the method a specific Sufi master (a shaikh)
teaches his disciples for achieving perfection and becoming closer to God. By extension, it refers to the
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that focused on the organizational aspects of Sufism was John Spencer Trimingham’s The
Sufi Orders in Islam [Trimingham 1971]. In contrast to an intellectual tradition that narrowed
down Sufism to “Islamic mysticism,” Trimingham acknowledged the importance of its social
dimension. However, he held a declinist view of the growing institutionalization of Sufism in
the post-Mongol era, arguing that “this development can be regarded as the beginning of the
process whereby the creative freedom of the mystic was to be channeled into an institution”
[Trimingham 1971: 11].

Later scholars took a genuine interest in the social and organizational aspects of
Central Asian post-Mongol Sufism. In a series of groundbreaking publications, Jirgen Paul
investigated the close relationships between the doctrine, the spiritual practices, and the social
and economic organization of the Nagshbandiyya in the 9th/15th and 10th/16th centuries AD
[Paul 1991a, 1991b, 1998, 2007, 2011, 2017]. Paul successfully demonstrated that spiritual
practices, such as rabita (distance bonding with the shaikh), facilitated the development and
extension of a wide network of protection. This network formed the basis of the social and
economic power of shaikhs, such as Khwaja ‘Ubaidullah Ahrar. Building on similar studies,
Nile Green recently suggested that Sufism should be conceptualized as a “tradition” rather than
“mysticism” [Green 2012: 4-8]. Conceptualizing Sufism as a “tradition” would enable the
research to focus on periods and spaces and avoid neglecting the social, material, and political
dimensions of Sufism.

However, Alexandre Papas drew attention to a risk inherent to an approach that narrowed
down Sufism to a purely social and economic phenomenon and deliberately ignored or
minimized its religious and spiritual aspects [Papas 2020a: 11-13]. Two pitfalls were to be
avoided by historians. One was studying Sufism solely based on doctrines disconnected
from their real social world. The other was writing a history of Sufi survival and success that
neglected what Sufis believed, practiced, and valued, thereby failing to fully understand them.
Therefore, Papas proposed a “third way,” the institutional history approach. Here, “institution”
was defined, based on French sociologist Emile Durkheim, cited by Papas, as “all the beliefs
and modes of behavior instituted by the collectivity.” Thus, institutional history encompassed
religious thoughts and social organizations. None of them was more valuable or determining
than the other. They were entangled, and one could not be fully understood without paying
attention to the other.

This article aimed to write a piece of institutional history. It discussed the case of Miram
Siyah Qazvini, a Malamati Sufi who lived in Eastern Iran and Central Asia at the end of the

9th/15th century. Some of his letters, written to important figures of his time, have survived

group or community constituted by this shaikh, his successors, and their followers and associates. There is
no satisfactory translation of the word tariga. The words “order,” “brotherhood,” and “network” have been
proposed; however, none is fully satisfactory. This article shall mostly use the word “network” because it is apt
for describing the social and organizational aspects of a Sufi group, as highlighted by epistolary sources.
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in a collection titled /nsha’. Little is known about him and there has been no study of this
epistolary collection that remains unpublished. Hence, this article purported to connect the
institutional history of Sufism with a discussion of the relevance of the /nsha’ literary genre as
a historical source.

In the medieval and early modern Islamic world, /nsha’ collections were collections
of private or chancellery model letters. They aimed to provide professional secretaries
and cultivated men with samples of exemplary epistolary prose that they could imitate. As
mentioned, Paul was one of the first to stress the value of Insha’ collections beyond literary
analysis [Paul 1995]. A few studies have used epistolary collections for a better understanding
of social organizations and networks. Evrim Binbag showed that letters were the remains of
past informal networks that characterized the first half of the Timurid century [Binbas 2016:
9-10]. Furthermore, by connecting ‘AlT Shir Nawa’1’s literary work with the letters he received
from ‘Abd al-Rahman Jami and Khwaja Ahrar, Marc Toutant highlighted the existence of an
influential Nagshbandi network in the late Timurid court [Toutant 2015].

This research examined the role of Sufi thoughts and language in a society dominated
by patronage and protection systems. Specifically, this article assessed how the Sufi Malamatt
discourse on poverty and humility was reused as a rhetorical strategy to declare allegiance and
acquire protection from powerful actors in troubled times.

As we know, many Sufis called themselves paupers (fugard’), indicating that they valued
spiritual goods more than material ones, and they only needed God. This article suggested that
these spiritual categories were reinvested as rhetorical patterns to seek protection and express
allegiance. The paper unfolds as follows. The first section describes the chief source utilized in
this analysis, a 11th/17th-century manuscript of Qazvini’s /nsha’. The following section details
what we know about its author and the troubled political context of the late Timurid era. The
article reconstructs the reach of Qazvini’s geographical and social networks. The remaining
sections are devoted to an analysis of the language of the letters: the typical structure of a letter
(Section 4) and the Sufi elements of language that Qazvini reinvests as rhetorical patterns to

express loyalty and seek protection.

1 The Source

The Storey catalogue of Persian literature mentions five manuscripts of Miram Siyah Qazvini’s
Insha’ collection [Storey 1927, vol. I1I: 268], to which we can add a 1198/1784 manuscript
listed in the online British Fihrist catalogue. The oldest manuscript was copied in 1055/1645
and is held in the Pote Collection of King’s College Library in the University of Cambridge
(England). A second 17th-century AD manuscript is preserved in the Khuda Bakhsh Oriental

Library in Bankipur (India). Three manuscripts containing Qazvini’s Insha’ were kept in the
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India Office Library and transferred to the British Library after 1947 AD. They are dated to
1107/1695 (reference: 10 1972), 1144/1732 (10 1748), and 1198/1784 (10 3958). Another
18th-century AD manuscript is present in Princeton.

We have multiple manuscripts for Qazvini’s work; however, reading them requires
significant time investment. Therefore, I decided to focus on the oldest available manuscript by
assuming it to be the closest to the original text. I read by referring to the very clean 1198/1784
manuscript held in the British Library (I0 3958). However, one should remember that these
manuscripts are products of times and places that are not the same wherein Qazvint’s original
work was created.

The chief manuscript that this study utilizes is held in the Pote Collection in Cambridge
University Library, under the reference King’s Pote 27. According to the identification form
provided by the Fihrist online catalogue [Mihan n.d.], and to my observations, the codex of
King’s Pote 27 contains 193 folios (29.3 x 20.3 centimeters), with a written surface of 23.5 x
14 centimeters (16 to 18 lines per page). The cover is in leather, adorned with marbled paper,

and bears the number 36, its reference in the Polier/Pote collection (Figure 1).

Figure 1. Front cover of the manuscript containing the Insha-yi Qazvini, King’s Pote 27,
Cambridge University Library.
Source: photograph by Danielle Zwarthoed
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The text starts after seven flyleaves. It is written on light, creamy beige, and slightly
grainy paper. The sheets are in fairly good condition; however, their damaged edges have been
trimmed, and some sheets show signs of later repairs. The paper is dotted with small holes
caused by insects. To the weary reader, these holes merge with the dots of Arabic letters. The
manuscript is neither foliated nor paginated.

This is a multi-text manuscript that contains three late Timurid /nshda’ collections written
in Persian. Qazvini’s letters are copied in the first 34 folios, followed by two better-known
epistolary collections. One is the Insha-yi Bayani. Bayani is the takhallus (pen name) of
Shihab al-Din ‘Abdallah Marwarid, and his Insha’ is a collection of official correspondence.’
The other is the Insha-yi Jami, a collection of private letters by the renowned Sufi poet Nir
al-Din ‘Abd al-Rahman Jami (d. 898/1492).* The three texts were likely written by the same
person and reflect their interest in bringing together epistolary accomplishments of the late
Timurids era.

The layout is clean (Figure 2) and accounts for didactic considerations specific to the
Insha’ genre. The text is not ruled; however, it is justified on both sides. Letters are written in
a pleasant Indian nasta ‘lig. Rubrics enable the reader to see where each letter begins, with the
words ruq ‘a (or riq ‘a) akhar? written in red. Red rubrics signal the beginning of verses. Verses
are separated by three red dots. Space is spared without sacrificing readability. Most letters are

dotted. Omitted words are signaled by a red dot and added in the margin.

3 Marwarid’s Insha’ collection, or munsha’at, was partly translated in German and commented upon by
Hans Roemer [Marwarid and Roemer 1952] and has been recently reedited in Iran [Marwarid 2019].

4 This collection has been edited several times. The latest edition includes letters from Jami researchers
found in other collections [Jam1 2019].
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Figure 2. Insha-yi Qazvin, f 2b, King’s Pote 27, Cambridge University Library.
Source: photograph by Danielle Zwarthoed

The colophon is written upside-down in the right margin of the last page. The margin has
been trimmed, and a part of the text of the colophon is missing. The number 12 can be seen on
the penultimate line, which suggests that the copy was completed on the 12th of some month.
The beginning of the name of the scribe, ‘Abd al-Rah... (‘Abd al-Rahim or ‘Abd al-Rahman?),
can be read on the last line (Figure 3). Edward Granville Browne, who catalogued the
manuscripts of the Pote Collection, utilized the year of the copy of another text of the same
manuscript (1055/1645) to date this copy of the Insha-yi Qazvini [Browne 1922: 21].
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Figure 3. Colophon on Insha-yi Qazvint, f 34b, King’s Pote 27, Cambridge University Library.
Source: photograph by Danielle Zwarthoed

This manuscript, devoted to the Persianate epistolary literature, was acquired between
1758 and 1788 by Antoine-Louis Polier (1741-1795). Polier was a Swiss-born military
engineer and administrator who served in the English East India Company for 30 years,
except for a seven-year interlude where he offered his talents to various Mughal princes.
Polier adopted the Indo-Persian lifestyle and developed a passion for the heritage of pre-
colonial India [Veyrassat 2022]. He acquired and had copied for him a huge collection (over
500 volumes) of manuscripts. Much of this collection was purchased in India by Edward
Ephraim Pote and sent to England in 1790, in a shipment of eight chests. The chests were
divided between King’s College in Cambridge and Eton College in Windsor, as donations to

the institutions where Pote had received his education [Mihan 2021].

2 Troubled Times

Little is known about Qazvini. His nisba indicates that he or his family originated from the
city of Qazvin in Northwestern Iran. The main source describing his life is short, late, and
presumably biased. It is a notice in a tazkira, a biographical anthology of poets, titled Tuhfah-i

Sami, written by Sam Mirza, a Safavid prince, around 957/1550, and reedited in 2005 in Iran
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by Humayiin Farrukh. This notice refers to a poet named Khwaja Miram Siyah [Sam Mirza
2005: 237], who lived in Herat under the reign of Sultan Husayn Bayqara (874-911/1470—
15006).

Besides his letters, Qazvini composed at least two Diwan, one of them containing
facetious and ribald poems [Storey 1927, vol. III: 266]. The Tuhfah-i Sami reported that he
was a drunkard and a debauchee, and moved to Transoxiana in search of easier conditions for
a depraved life. He was likely inclined toward licentiousness; however, Sam Mirza might have
manipulated the narrative to render it consistent with the Safavid intellectual and religious
program, which had no space left for a Sunni Malamati. Thus, whatever the true motives,
Qazvint’s relocation to Uzbek-dominated Transoxiana may have occurred after the Safavid
takeover of Herat in 916/1510 and the anti-Sunni persecutions that culminated with the
burning of Jam1’s grave.

Qazvini was, by his own admission, a Malamati Sufi. The Malamatiyya was a Sufi
movement that emerged in Khorasan at the end of the 3rd/9th century. The Malamati sought
to draw closer to God by annihilating their egos. They regularly reminded themselves of how
blameworthy they were and avoided any ostentatious display of piety that might elicit praise [De
Jong et al.: 2012]. These views are reflected in Qazvini’s behavior and self-descriptions.

In addition to the occasional use of the fakhallus “Pir,” Miram Siyah repeatedly claimed
in his letters the nicknames Siyah (black) and fira (“dark™) that evoked dust and ignorance.
The most common account of the seven stages of the Sufi path associates the black color
with the sixth and penultimate stage of the disciple’s progression. This stage of purification is
distinguished by the appearance of a black light, the light of the seventh and last stage being
colorless [Trimingham 1971: 153—155]. Additionally, Henri Corbin’s research on colors in
Sufism showed that, in the cosmology of ‘Ala’ al-Dawla Simnani, an Iranian mystic of the
8th/14th century, black was associated with Jesus [Corbin 1974; Fagot 2000]. In Miram
Siyah Qazvini’s view, acknowledging his blackness, dustiness, dirtiness, filthiness, and
blameworthiness were likely signs of remarkable progress on the Sufi path.

Qazvini lived in troubled times. He was affected by the crises of the last two decades
of the Timurid era [Papas and Toutant 2022: 43—44; Szuppe 2023: 48—49]. Two major Sufi
leaders, Khwaja ‘Ubaidullah Ahrar in Transoxiana and ‘Abd al-Rahman Jami in Herat, passed
away in 895/1490 and 897/1492, respectively. They enjoyed important religious, moral, and
intellectual authority, and commanded a wide social network that stretched across Iran and
Central Asia to the Ottoman and Indian sultanates. Their capacity to act as mediators and
peacekeepers between princes disappeared with them.

In the absence of pre-established inheritance rules, Timurid princes struggled for
supremacy after the death of each sovereign. The remnants of the Timurid empire were divided

into Transoxiana and Khorasan after the death of Sultan Abu Sa‘id in 873/1469. Transoxiana
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was further fragmented after the death of Sultan Ahmad Mirza in 899/1494. The Ferghana
Valley, one of its territories, was inherited by his nephew, the 11 or 12-year-old Zahir al-Din
Babur. After three unsuccessful attempts to conquer Samarkand, Babur flew to Kabul, from
where he set out to conquer the sultanate of Delhi in 930/1524.

In Herat, the Timurid sovereign of Khorasan, Sultan Husayn Bayqara, faced the revolt
of his son, Badi‘ al-Zaman Mirza. This rebellion was supported by powerful amirs, such as
the Arghun family. Badi® al-Zaman and his brother Muzaffar Husayn succeeded their father
in 911/1506; however, they did not stay in power for long. Led by Muhammad Shaybani, the
Uzbeks swept across the steppes of Central Asia into Transoxiana, took over Samarkand in
907/1500, crossed the Amu-Darya and seized Herat in spring 912/1507. However, they did
not hold Herat for long. A new adolescent player, Isma‘1l Safavi, grandmaster of a Shi‘T Sufi
order created in Ardabil, defeated the Turkish Aq Qoyunlu dynasty in Iran and was crowned
shah (king) in 906/1501 in Tabriz, creating the Safavid dynasty. Herat fell to the Safavids in
916/1510, leading to religious persecutions. Hence, in the last decade of the 9th/15th and first
decade of the 10th/16th century, the dissolution of the Aq Qoyunlu and Timurid rule in Iran

and Central Asia led to a restructuring of Sufi and Nagshband1 networks.

3 The Networks of Qazvini

The examination of the addressees of his 47 letters revealed the magnitude of his social and
geographical reach. This examination enabled us to complete the skeletal biography of Qazvint
to get a better understanding of the function of his letters.

Table 1. QazvinT’s network, as revealed by his /nsha’ collection

Sufis and religious leaders (19 letters) The Timurid court of Herat (17 letters)
Mawlana ‘Abd al-Ghafur Sultans and princes
Darwish “Ali Shah (3 letters) Sultan Husain Bayqara (2)
Darwish Miinis Sikandar, nephew of Sultan Husayn
Darwish Saft Badi* al-Zaman (2)
Shaikh ‘Imad al-Din Muhammad Zaman (2)
Mawlana Muhammad Gilant An unnamed prisoner sultan
Mawlana Muhammad Rami Amirs (the military elite)
Mawlana Ra‘is Zun al-Nan Arghun
Mawlana Mas‘tid Shirwani Mir Shah Beg, son of Mir Ziin al-Nitin Arghun
An unnamed shaykh al-islam® Muhammad, son of Wali Beg Mir
Mir Muhammad Yasuf Mir Husain ‘Al Jalayir
Mir Sayyid ‘Alia Naqib, descendent of ‘Alt Bureaucrats
Hazrat Sultan, descendent of ‘Alt Amir Nizam al-Din ‘Ali Shir
Mawlana Muhammad Talib Khwaja Majd al-Din Muhammad Asif
Sayyidi Khwaja Khwaja ‘Abdallah Marwarid
Khwaja Shamst Najjart Hazrat Zain, a sadr®
Khwaja Abt al-Qasim Jami Other
‘Al Darban, man of letters and brave man of the capital
city of Badi® al-Zaman

5 The highest clerical office in a region, or a supervisor of religious endowments (wagf) [Ando 1994].
6 The religious official in the diwan (administration), who exercises financial control over other religious
endowments, and employees’ salaries and recruitment in these endowments.
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The Safavid court (3 letters) The Timurid court of Babur (8 letters)
Shah Isma‘il Zahir al-Din Muhammad Shah Babur (2)
An unnamed mugarrab’ of Shah Isma‘il Humayun Sultan

Mir Haidar Darwish Beg Mugzaffar Latif Khan, son of Kamran Sultan

An unnamed amir of Babur

Darwish Muhammad Sarban, a mugarrab
Khwaja Kulan ‘Azim, a mugarrab

Mir Yanus ‘Ali, amir®

Source: Insha-yi Qazvini, King’s Pote 27, Cambridge University Library; table compiled by
Danielle Zwarthoed

Qazvini’s epistolary network stretched across a geographical area, ranging from Tabriz
to Kabul, and from Andijan (Ferghana Valley) to the Helmand (present-day Afghanistan). The
main cities where the recipients lived or ruled were Tabriz, Qazvin, Herat, Balkh, Kandahar,
Andijan, and Kabul. Such a broad network was possible, thanks to a common lingua franca,
Persian, and an efficient network of roads peppered with post stations where messengers could
sleep, eat, and exchange their animals for fresher ones.

QazvinT’s epistolary network revealed the breadth of his social connections and the
variety of his allegiances. Table 1 classified his addressees into four networks. It was not
always easy to pin down some of the addressees within this classification, given that, despite
their verbosity, Qazvint’s letters delivered very sketchy information.

QazvinT appears to have been in regular contact with an important Sufi network, the
Nagshbandiyya, specifically, the Nagshbandi circles in Qazvin and in Khorasan. One of his
addressees was called ‘AlT Shah, who most likely was the Sufi leader identified by Hamid
Algar and Dina Le Gall as Shah ‘Ali Qazvini [Algar, 2003: 21-23; Le Gall 2005: 25-27]. They
discovered that a Nagshbandi rariga was active in Qazvin after the Safavids seized power in
Iran (906/1501), despite sporadic anti-Sunni persecutions (in 50 years, the Nagshbandiyya was
eliminated from Safavid Persia).

Shah ‘Alt Qazvini belonged to this Nagshbandi branch of Qazvin. He was from Qazvin
and was a Malamat [Algar 2003: 21-23], just like Miram Siyah Qazvini. Therefore, there
were plausible reasons to believe that ‘Al Shah and Shah ‘Alf Qazvini were the same person,
and that Miram Siyah Qazvini was one of his followers. As a member of an endangered
Nagshbandi community, he might have sought shelter in Herat after 906/1501.

The evidence of QazvinT’s connections with the Nagshbandi circle of Herat came from
the first letter of the collection. It was addressed to Mawlana ‘Abd al-Ghafur and alluded to
the death of the renowned Nagshbandi Sufi and poet, ‘Abd al-Rahman Jami. ‘Abd al-Ghafur

LarT was one of the disciples and biographers of Jami [LarT 1964]. Since Jami passed away

7 Intimate of the sovereign, who has easy access to him.

8 High-ranking military commander.
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in 898/1492 and ‘Abd al-Ghafiir in 912/1506, this first letter was most likely written within
this time span. Although Qazvini described JamT as a model to follow, none of these letters
were addressed to him. Therefore, his letters and his sojourn in Herat were after 898/1492.
If we accepted the hypothesis that, as a Sunni Malamati, he moved to Transoxiana after the
Safavid seizure of Herat (at the latest), the composition of his letters could be situated between
898/1492 and 916/1510.

Furthermore, Qazvini was keen to cultivate relationships with Timurid princes. Princely
patronage was one of the impulses behind the so-called Timurid “Renaissance.” Timurid courts
provided the conditions required to produce poetry. Moreover, Nagshbandt Sufi had access to
Timurid sultans through intermediaries, such as ‘Alt Shir Nawa’1 [Ahrar 2002; Paul 1991b;
Toutant: 2015]. Dervishes associated to the Naqgshbandiyya could count on the protection of
Timurid princes. In contrast, the small number of letters (three) addressed to the Safavid court
was an indication that neither literary patronage nor protection for a Naqshbandi Malamati was
available there.

An interesting finding was that Qazvini seemed more eager to develop connections with
the military than with the bureaucratic elite. This is curious because the bureaucratic elite
consisted of “men of the pen” who should have been keener to offer protection to a fellow
poet. A possible explanation might be the growing importance of the unruly military elite at
the end of life and following the death of Husayn Bayqara. For instance, Amir Zun al-Nin
Arghun, governor and de facto ruler of Kandahar and of present-day southern Afghanistan,
in 902/1497, supported prince Badi‘ al-Zaman’s rebellion against his father [Khwandamir
1954, vol. 4: 211-212]. Qazvini addressed him and his son, as if they were the sultans of an
independent kingdom: salatin-i mulk-i Nimriz [Qazvini 1645: fol. 14b]. Thus, he seemingly
bet on the Arghun’s capacity to subjugate the Timurid dynasty or, at least, establish an
independent dynasty in Kandahar.

Evidently, Qazvint did not rub shoulders only with the elites. His /nsha’ collection
highlights these elite connections because its purpose was to preserve a record of letters sent
to important figures of the time. According to the preface that follows the basmala, this was a

collection of letters:

whose interlocutors and correspondents (include) certain nobles and great Friends
of God (awliya’), certain fortunate sultans with exalted authority, and certain famous

scholars (fuzala’), powerful people. [Qazvini 1645: fol. 1a]

It is worth mentioning that these were not “fan letters” without response. Some of them were
jawab (replies), suggesting that the religious, political, and military elites wrote back to this

obscure dervish. Hence, Qazvint was probably more than the marginal poet described by
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Sam Mirza. He was associated with powerful Nagshbandi and courtly circles, and was taken

seriously enough by them for an epistolary exchange to take place.

4 Writing Letters in the Late Timurid Empire: A Standardized Model

The Insha-yi Qazvini was a compilation of private letters, that is, letters that Qazvini wrote in
his name and not in the name of an institution, such as the State. Although the collection was
titled Insha’, the word Insha’ actually referred to the art of composition and letter-writing,
rather than to the letters themselves. The correct title would have been munsha’at (singular:
munsha’a), the addition of the m- ( ) prefix transforming the word insha’ (composition) into
a participle used as a noun (“what is composed”, that is, “compositions”).

Like several munsha’at collections, this was a mélange, without any apparent principle
for classifying the letters. The letters were short; average 300 or 400 words. They belonged to
the rug ‘a genre. Ruq ‘a (or rig ‘a) were short letters written to princes or high-ranking figures.

The Hungarian paleographer Lajos Fekete, noticing the similarity between the structures
of Latin and Persian chancellery letters, outlined their typical format [Fekete 1977: 60]. This
study used this outline to analyze QazvinT’s letters and verify whether their structure was
influenced by the Persianate chancellery culture.

Typical chancellery letters would start with an invocatio (Latin) or da ‘wat (Persian),
that is, a devotional formula. Qazvint’s letters contained such a formula, although it was not
necessarily placed at the very beginning of the letter. For example, Letter 2 starts with the

following:

O 5oL glala ) aS slisle (g 30 Cipuma QUREY) ki Ciling paliaial) SIS el dad ) ol

alaes and U 05 453 55l 4 o€ 50 (4 e

This ruq‘a was written with the reed-pen of distinction to the Pole of the Poles, Hazrat

Dervish ‘Ali Shah, who is part of the nobles of the audience and the intimates of the
court of God, in the name of God. [Qazvini 1645: fol. 2b]

We see the formula, “in the name of God” (43w ~u) L), at the end of the sentence, which
serves as an invocatio. The next part of the letters was the intitulatio, or tughra, which identified
the name of the addressee. All the letters, except four, bore the name of the addressee, and all the
addresses were individuals.

Then came the inscriptio, or ilgab, that is, the titles of the addressee. The example cited

above shows an interesting mixture of temporal and spiritual titles. In this world, as far as social
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rank matters, ‘AlT Shah was only a dervish. However, the title of “Pole of the Poles” (wké
<UadY)) indicated that he was a spiritual guide for other dervishes as well. In the hereafter, he
was among the nobles and the closest members (mugarraban) of the Lord’s court. Qazvini
showed a propensity to minimize the earthly social rank of dervishes, while inflating and
exaggerating the position of the members of the temporal elites: the Arghun governors of
Kandahar were titled salatin-i mulk-i Nimriz, “sultans of the kingdom of Nimruz.”

The next part of the letter was the salutatio or du‘a, whereby the author expressed his
greeting. In Persianate epistolary writings, especially in private correspondence, this part was
often accompanied by or replaced with sentences expressing the joy and eagerness the author
felt at the prospect of an upcoming encounter. More often, prose gave way to verses heavily
laden with references to the classics of Persian literature. Qazvini offered ‘Ali Shah this

quatrain:

A a5 0y 55 Calal )
Ay gla Jille Ja 58 Jsika
0 A g 0 ) alaS Cdlal
Al sa )l 3lage i OIS
No slave has ever become desperate of your grace
No beauty has ever equaled yours, except for eternal favor.
One breath, that your grace adjoins to whatever miserable

How shall that miserable not become better than a thousand suns? [Qazvini 1645: fol. 2b]

It is a typical rubd ‘t, in which the first line rhymes with lines two and four (readers who do
not know Persian can detect that the shape of the words at the end of lines 1, 2, and 4 is the
same). This ruba T was not QazvinT’s creation. It was quatrain no. 525 from the famous Diwan-i
Shams, authored by the 7th/13th-century Sufi poet Mawlana Jalal al-Din Balkhi, better known
as Mawlana or Mawlaw1 (in the Persian-speaking world), or RGmi (in the West) [Rim1 1997:
1359]. Qazvini utilized Mawlana’s words to express his feelings of love, admiration, and need
to his Nagshbandt guide.

In chancellery documents, the salutatio was followed at this point by the preamble (arenga
in Latin), which justified the decision based on religious, moral, and legal considerations. In
private letters, such as Qazvint’s, this part could be replaced by a praise of the addressee. The
eulogy acted as a justification for the good relationship between the sender and the recipient. In
Letter 2, “All Shah was granted qualifiers, such as “Master of Perfections” (©YWS caalia) “The
Sincere and Certain Padishah” (oL’ &l 5 3uall), and “Aware of the Secret of Poverty” (= J
o8 i) [Qazvini 1645: fol. 3a]. Qazvini stressed that *AlT Shah was so advanced on the Sufi path

9 & is written <. This is a frequent occurrence in medieval and early modern Persian manuscripts.
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that he was in the spiritual realm equivalent to a great king in the political realm. Hence, the
secret of “poverty” of the ascetic life of the dervish had been revealed to ‘Al1 Shah. This was
followed by blessings and prayers, in verse and prose.

After these lengthy beginnings, QazvinTt moved on to his request. He started with
standardized sentences that led to the subject matter of the ruq ‘a. Among these standardized
transitions, we find formulae, such as ba ‘arz mirasanad, iltimas anka, multamas anka...

EEINT3 ERINT

(“the petition is,” “the request is,” “it is requested that”). These are ubiquitous in the chancery
literature. In Letter 2, the transition formula is fawaqqu ‘ anka (the expectation is).

In most of the requests Qazvini hoped that the hidden things may appear in full splendor,
asked for guidance to this end, requested the recipient not to forget him and his dervishes,
asked for the honor to kiss the ground of the addressee’s threshold, or his yoke, asked to
become a mulazim, an attendant of the addressee, and asked for protection. Nowhere did he
directly request concrete or material advantages. It was up to the protector to decide which
benefits he would bestow upon his dervish. Letter 2 was a perfect illustration of how allusive

Qazvint’s requests were. He asked for the following:

e i R ) 52l o gaa B 0 ABAR ) sage ) Uisal g seann a4l B 5

218G 58 I il i

The expectation is that these afflicted and forgotten poor souls will sometimes be

brought back to memory and land in the corner of the luminous consciousness of the
influential sun. [Qazvini 1645: fol. 3a]

In chancellery documents, a description of the circumstances of the case (narratio or
figra-i hikaya) usually followed. In personal letters, such as Qazvin’s, this narrative part was
replaced with a reiteration of how desperate the sender’s situation was, how much he needed
the addressee, and how loyal he was to the addressee.

The letter may end with a reiteration of the request and apologies for being too wordy
(concision was a rule of adab, of courtesy). It ended with a prayer, as chancellery documents
produced in the name of the prince ended with a prayer request. In other words, the powerful
provided material benefits to the powerless, who prayed for the longevity of their rule and

eternal life. Letter 2 adapted the prayers to the aspirations of a Sufi leader, such as ‘Al Shah:

pao 4S b (gl 5 a8 oy yidiy 5l Jid HhalA Cumea Ja g 1 )8 O 0 s el 0

A G e Guend A g dll (5 s Ly Cansl (315

May this dark day for those who suffered at that time increasingly receive the presence
of a tranquil heart, and may annihilation, which is the absence of attachment (we are

in God), take shape in the most beautiful way. [Qazvini 1645: fol. 3b]
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Lines of poetry were peppered in all the letters and often repeated the themes of the
preceding prose. They were introduced by abbreviations of the words shi‘r (poem), nazm
(verse), bayt (distich), and misra‘ (hemistich). Note that the 1198/1784 British Library
manuscript labelled the poetry genre more accurately and specified whether the poem was a
ruba T (quatrain), a ghazal (lyric poetry), or a gasida (panegyric).

As this description of a typical letter makes apparent, the descriptive and factual
content of Qazvini’s epistolary writings was poor. This was a feature of the highly codified
Insha’ genre wherein prayers, blessings, praises, poetry, and the elegance of language and
the rhythmics were of utmost importance, to the extent that the benefits at stake occupied
little space in these writings. However, other well-known munsha’at that displayed
stylistic concerns, such as the recently reedited letters of Jami [Jami 2019], provided more
informational content and described the material needs or benefits at stake.

Hence, QazvinT’s letters were selected and copied for their literary qualities, to serve as
models for future letters, and not as sources of information. Scribes likely reduced as much
as possible, or even cut off, the informational content of the letters they copied to save time
and paper. Furthermore, the standardized structure of these letters is a source of information.
It reveals that Qazvini was fully aware of courtly culture and conventions and mastered the
codes of chancery and epistolary writing. He must have been closely connected with the world

of administrators and scribes and was evidently more than an alcoholic poet.

5 From Sufi Poverty to the Language of Supplication: Reinvesting Rhetorical Patterns

Having discussed the standardized structure of Qazvini’s letters, this section establishes the
Sufi filiation of Qazvini’s epistolary language. It argues that the Sufi discourse on poverty and
humility was strategically reinvested as rhetorical patterns to express loyalty and submission

and acquire protection from the powerful figures outlined in Section 3.

5.1 Niyaz, Iftigar, ‘Ajz, Inkisar

The first set of words belongs to the lexical field of poverty. Below is the list of such words
in Persian, with their transliteration and a sample of available translations propounded by

referencing Persian-English dictionaries [Hayyim 1934; Steingass et al. 1892]

O (niyaz): need, necessity, poverty, indigence
&8 (iftigar): becoming poor, poverty, indigence, want

J»e (‘ajz): powerlessness, weakness, incapacity, inability, infirmity, impotence, helplessness
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DS (inkisar): discouragement, brokenness, humility, abjection, spiritless, contrition

The word fagir, from which iftigar is derived, is employed in al-Ghazzali’s Book of
Poverty and Asceticism. This book was widely read and used in the Muslim medieval world
[al-Ghazzalt 1990; Sabra 2000]. Poverty was defined by Ghazzalt as “the absence of what
is needed.” Used in conjunction with niyaz, ‘ajz, and inkisar, faqir emphasized the absolute
deprivation of the poor, and the fact that he was fully dependent on God.

The word inkisar appeared in several instances in a treatise by the Herati Sufi master
‘Abdallah Ansart (d. 481/1089) titled Tabagat al-sifiva (Generations of Sufis) and edited in

Kabul more than 60 years ago. AnsarT wrote, for instance, that the heart:

B8 en I a4y LSOl )4
always speaks [to God] with the tongue of brokenness (inkisar) and the quality of
poverty (iftiqar) [Ansar al-Harawt 1961: part 76]

AnsarT’s compilation of biographical notices and judgments about Sufi predecessors
inspired the Nafahat al-uns by Jami [de Beaurecueil 1982], whom Qazvini admired. It is worth
mentioning that the Timurid politics of patronage of shrines included the promotion of the cult
of Ansari. Timurid sultan Shahrukh had a shrine of AnsarT in Gazurgah (in the northeastern
suburbs of Herat) rebuilt in 830/1427 [Manz 2007: 219]. Hence, the use of inkisar in letters
addressed to Timurid princes might be a subtle homage to their efforts for the dissemination of
Sufi teachings and practices.

As mentioned, Qazvini admired Jami. A search in the text of Jami’s Haft awrang, an
imitation and recreation of Nizami’s Khamsa, revealed 28 occurrences of ‘ajz. It appeared
thrice in the opening of the third book titled Tuhfat al-ahrar (Gift for Free Men), a didactic,

moral, and religious book:

G Gae 3121 (e pd 4d a8l
Guwa Jae e S ol cule
Cuad 4S U Ja ja jlas jae
Cuad AS Ul s ol 3
Who does not breathe out of helplessness (‘ajz), who is it?
The limit of work, if not helplessness, what is it?
Helplessness is better than every learned heart

In this living being, however powerful it is. [Jami 1999: book 3, part. 3]

Jam1 valued the helplessness of the dervish who was aware of his need for God. However,
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when these words were employed by Qazvini, they stressed the absolute dependency of the
dervish on his (human) protector, not God. The conjunction of these four words appeared
thrice in QazvinT’s letters. For instance, in Letter 12 [Qazvint 1645: fol. 10b] to Babur, the

dervish wrote:

e Cige JSS) 5 Jae 5 ) 5 i oall A slel o el 5 oalitli eled old) ) aa
a.\.._\.'\bx)
After the expression of prayers and praises for the refuge of the Califate, need,

poverty, powerlessness and discouragement were transmitted to the place of audience.

Qazvini expressed the wish that he could kiss the yoke of the young prince. Thus, a
classical theme of the spiritual and moral Islamic literature was used to express allegiance and
submission to a worldly prince. However, this was not a novelty.

According to the Persian dictionary Dehkhoda [1931], the word niyaz has at least 10
different though related meanings that can roughly be translated as follows: need, poverty,
demand, trouble, goal, necessity, wish, friend, gift, and needy. The equivalence between niyaz
and “demand” or “request” (i/timas) is relevant to the analysis of Qazvini’s writings. Dehkhoda
cites, among others, quotes of the classical Persian poet and writer Sa‘di (d. ca. 690/1291),
who was associated with Sufi circles. One referred to the zamin-i niyaz, the “ground of need,”
on which the needy’s head rested in the audience of the sovereign’s mansion. Another alluded
to the threshold of this audience with the formula astan-i niyaz (“threshold of need”), while
associating niyaz with the lover (‘@shiq), a topos in classical Persian poetry. Another quote
of Sa‘di, under the entry iftigar, evoked a king who was amazed at the poverty of a dervish.
This brief analysis suggested that Qazvini’s association of poverty, need, and request to the
prince drew from a world of meaning his addressees were familiar with. The selection and
reinvestment of familiar rhetorical patterns depended on intensive knowledge acquired through
repeated reading and copying of texts. This knowledge acted as credentials to be introduced to

courts as a man of letters and good manners.

5.2 Khaksar

JwS& (khaksar): earth-like, dirty, covered with dust; by extension, “humble, abject, base.”

This term originated from khak (dust) and sar (head). It gave its name to the Shi‘i Sufi
order of the Khaksariyya, studied by Papas [Papas 2020b]. The Khaksariyya appeared in
Iran during the Qajar period; hence it would be anachronistic to identify QazvinT as one of its
members.

However, the repeated use of khaksar signaled the importance of the language of
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humility and self-deprecation for Sufis.

Dehkhoda cites occurrences of khdaksar in the work of Khaqgani, Nizami, Sa‘di, and Hafiz,
among others. The earlier uses seem more literal. For example, in the Haft Paykar by Nizami (d.
1209 AD), khaksar appeared in the story told by the sixth of the seven brides of Prince Bahram
Gir, the daughter of the emperor of China, whose color was like “sandalwood.” This was the
penultimate story of the book, and was sometimes associated to the penultimate stage of the
Sufi path, the stage Qazvini identified himself with. The story was about two travelers, one
named “Good” and the other “Evil.” After a few days, Good becomes thirsty and asks Evil to
give him some water. Evil agrees but demands that Good give him his eyes, which he tears out
in exchange for a little water before abandoning Good in the desert. Good is saved and cured

by a shepherd’s daughter. She is the one who uses the word khaksar to describe the poor Good:

?Aﬁ @\}3 uﬁ 4 d;a} ek
a0l 5 JSIA Gaiacn)
Ah, unfortunate, she said, who are you,
Covered in dust (khaksar) and stained with blood? [Nizami 1936: 275]

Here, khaksar is used literally: Good is lying in the desert dust when the young girl
discovers him. However, this story has multiple layers. In the metaphorical sense, the good
is portrayed negatively (“covered in dust”) by bad people. Good people temporarily turn a
blind eye to worldly possessions. The Malamati drew the following lesson from this story:
humiliation, degradation, and suffering were a necessary step toward redemption and the
fulfillment of the Sufi quest.

Letter 16 of Qazvini’s collection [Qazvini 1645: fols 12b—13b] reinvested the word
khaksar to describe Sufis. It was addressed to shahzadah (prince) Sikandar, the favorite
nephew of Sultan Husayn Bayqara. Qazvini reported in this letter that he was waiting for
the khaksaran, who prayed and expressed gratitude for the prince, who abided by the rules
of humility (khaksar?) and servitude (bandagi) to cross “the corner of his luminous mind.”
Qazvini humiliated himself, thereby creating an obligation for the prince to pay attention and

protect him.
5.3 Bikhanaman, Sargardan

oLili (bikhanaman): homeless, roving, vagabonds
& s (sargardan): wanderers, wandering, vagrants, errant, astray, disoriented, confounded,
perplexed

The wandering dervish is a well-known figure. It echoes Majniin, who lost his senses
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due to his impossible love for Layla and wandered disoriented in the Arabic desert. Other
famous spiritual wanderers in classical Persian literature were the birds of Farid al-Din ‘Attar
(d. ca. 618/1221) in his renowned Mantiq al-tayr. There were 15 occurrences of sargardan
in this long poem or masnawi. This was the story of birds who undertook a long and difficult
journey to reach Stmurgh, their sovereign. This symbolic tale depicted the journey of a Sufi
in search of God. Before leaving, the hoopoe answered the birds’ questions about the journey
and told them the story of Shaikh San‘an, a saintly shaikh who had 400 disciples. Following a
dream, he travelled to the land of Rum and fell madly in love with a Christian girl, to the point
of renouncing Islam. The word sargardan described the state of mind of his disciples, lost
without the guidance of their shaikh, and of the shaikh, who lost his faith and went mad with
carnal love.

Being sargardan was not just being a traveling dervish. It was the state of the
discombobulated dervish who appeared to be in grave need of spiritual direction. In QazvinT’s
letters, sargardan appeared six times and bikhanaman once. For instance, sargardan appeared
in a letter written to the shaykh al-islam, the highest clerical officer, of an unnamed city [Qazvini
1645: fols 17b—18b]. Qazvini referred to him as the protector of the religious law and a guide
for the ‘@lama, the religious scholars. He explained that he had mistakenly stayed away from
becoming a mulazim of the shaykh al-islam. Therefore, he was disoriented, sargardan. Qazvini
evoked the desert of errance that the dervish in need of spiritual guidance must cross, and
added that he was reaching out, extending his hand, to obtain security and tranquility. He went
so far as to compare the threshold he hoped to kiss to the Ka‘ba. Thereby, the Sufi quest was

amalgamated with the quest for the protection of a powerful religious and judicial officer.
5.4 Faramiushan-i zawiya-yi khumiil/ Giisha nishinan-i bayt al-ahzan

Jsad a5l 5 Ol 5l 3 (faramiishan-i zawiya-yi khumiil): the forgotten of the obscure (or despicable)
zawiya
OaY) Qs glds 45 K (giisha nishinan-i bayt al-ahzan): the hermits of the House of Sorrows

A zawiya (literally, a corner) refers to the retreat of a Sufi, usually a small place, in
contrast to the khanga, which is an important building for collective gathering.

Giisha (corner) is the Persian equivalent for zawiya. Giisha nishinan (“those who sit
in the corner”) is a well-known term to describe hermits who retire from the world. The
bayt al-ahzan (the “house of sorrows”) refers to the place where Fatima, the daughter of the
Prophet, went to lament the death of her father. This term was used in Persian adaptations of
the Biblical story of Yusuf and Zulaikha (Joseph and Potiphar’s wife) as well, to describe the
place where Ya‘qub, the father of Yusuf, retired to weep over the separation from his son [de

Bruijn and Flemming 2012].
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The query Jsea 4u5l) (Lisl_ in the search engine of Ganjoor, an online open-access
collection of thousands of works of classical Persian literature [Ganjoor n.d.], did not yield any
results. For more than half a century, scholars stressed that Timurid literature was an extension
of classical Persian literature, which it purported to imitate [Bertel’s 1948; Yarshater 1965].
Toutant highlighted the diversity of imitation practices [Toutant 2016: 245-314]. QazvinT’s
epistolary writings embodied some of these imitation practices. However, the phrase “the
forgotten of the obscure zawiya” was likely a personal creation.

Timurid literary debates tackled, among other subjects, the relevance of renewing
traditional literary forms [Erkinov 1999]. Qazvini may have felt the need to express a personal
sentiment without resorting to a standardized formula. This expression of personal emotion
prefigured the autobiographical accounts that would soon flourish in the Persianate world,
Babur’s being the most famous [Babur 2006], one of Qazvini’s correspondents.

Both phrases appeared in Letter 31 [Qazvini 1645: fol. 22a-b] addressed to Marwarid.

Qazvint wrote:

o Gl 45 8o 5 2 by iy Ll e 10CE i )y J e 4l ) L sl 2 (0 48Tl B 55
s A e cpdal S Jlu, L1 8 ol 3aY)

The expectation is that soon the good news of noble letters will remember the forgotten
of the obscure zawiya and that the recluses of the bayt al-hazan will be honored with

the dispatch of gracious letters.

Shihab al-Din ‘Abdallah Marwarid, known under the fakhallus Bayani and the nisba
Kirmani, held various positions in the Timurid administration and succeeded ‘All Shir Nawa’1
as keeper of the seal. We saw that he authored a munsha’at included in King’s Pote 27. By
requesting letters and replies from Marwarid, Qazvini hoped for a spiritual exchange and went
as far as expressing his emotions in a novel way. He must have felt obscure in comparison
with the much-applauded Marwarid. However, he was probably expecting livelihood, since
Marwarid’s Insha’ collection includes document that bestowed employment. For example,
a nishan (letter signed by the prince) conferred the office of bukawallr (cook) in the khanga
attached to the madrasa of Sultan Husayn in Herat to a certain Amir Hajjt Pir [Marwarid 2019:

58-60]. Qazvini and his fellow Malamati could have contemplated similar benefits.

Conclusion

10 We read this word as &ladi or A& meaning “breezes” or “blower.” The 1784 British Library manuscript
reads instead <\, that is, nigab (we see that the pointing has been rearranged at some point) [Qazvini 1784: fol.
22b]. The theme of the veil seems slightly unusual in this section of the letter. However, note that the Steingass
dictionary mentions “meeting unexpectingly’”” among possible translations of nigab.
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This study of one of the older manuscripts of the Insha-yi Qazvinit investigated how the
Sufi language of poverty and humility was reinvested as rhetorical patterns to express loyalty
and request protection from powerful actors in troubled times. A careful analysis showed that
the Malamati Sufi Qazvini was closely associated with important Naqshbandi circles in Qazvin
and Herat, and the Timurid courts in Herat, Balkh, and Kabul. The fact that his letters were
preserved and copied several times in the Persianate world proved that he had a command of
the conventions of epistolary writings. He was more than a marginal dervish, yet he presented
himself in this fashion. Hence, he made a rhetorical link between the dervish’s need for
closeness to God and the need for the (material) benefits bestowed by the prince. The dervish
would present himself as poor and disoriented and express how much he needed help from his
powerful addressee, creating a moral obligation to protect him and his associates. Overall, this
study strengthened Papas’ idea that it was worth studying Sufi “institutions,” including Sufi

spiritual thoughts and material organizations.

Acknowledgements

This study was supported by a grant from the Centre d’Etudes Turques, Ottomanes,
Balkaniques et Centrasiatiques (CETOBaC) at the Ecole des Hautes Etudes en Sciences
Sociales (EHESS), which enabled me to conduct research at the Cambridge University Library
and at the British Library in London (England). I wish to thank Ursula Sims-Williams for
facilitating my work in the British Library. A doctoral fellowship from the Institut Frangais
d’Islamologie allowed me to take leave from teaching and finish this article. An early draft of
this paper was presented at the Japanese-French Joint Seminar on Sufism and Saint Veneration
organized by the Center for Islamic Area Studies of Kyoto University (KIAS), the Group
of Society, Religions, and Laicités of the French National Centre for Scientific Research
(GSRL-CNRS), and the Kenan Rifai Center for Sufi Studies. During this seminar, I benefited
immensely from comments and discussions with participants. I express my gratitude to
Masayuki Akahori, Kae Amo, Alexandre Papas, Manami Suzuki, Yasushi Tonaga, and Thierry

Zarcone. All remaining errors are my own.

References

Primary Sources

a) Manuscripts

Qazvini, Miram Siyah. 1645. Insha’. Cambridge: Pote Collection, King’s College, King’s Pote
27, folios 1-34.

. 1784. Insha’. London: British Library, IO 3958, folios 1-33.

39



Kyoto Bulletin of Islamic Area Studies 19 (March 2026)

b) Edited Sources

Ahrar, ‘Ubayd Allah ibn Mahmiid. 2002. The Letters of Khwaja ‘Ubayd Allah Ahrar and His
Associates, ed. Jo-Ann Gross and Asom Urunbaev. Leiden: E. J. Brill.

AnsarT al-Harawd, ‘Abdallah. 1961. Tabagat al-sifiyah, ed. ‘Abd al-Hayy Habibi. Kabul.

Babur. 2006. Baburu-nama no Kenkyf; critical edition based on four Chaghatay texts, ed. E.
Mano. Kyoto: Shokado.

al-Ghazzalt. 1990. Ihya’ ‘uliim al-din. Beirut.

Ruami, Jalal al-Din. 1997. Diwan-i Shams-i Tabrizi. Tehran: Intisharat-i Amir Kabir.

Jami, ‘Abd al-Rahman. 1999. Haft awrang, ed. Afsah’'zad, J. Dad ‘Alishah, and Husayn
Ahmad Tarbiyat. Tehran: Miras-i Maktib.

Jami, ‘Abd al-Rahman. 2019. Namaha va munsha’at-i Jami, ed. Asom Urunbaev and Asror
Rakhonov. Leiden: E. J. Brill.

Khwandamir, Ghias al-Din. 1954. Habib al-siyar, ed. ‘Abd al-Husayn Nawa’i. Tehran.

Lari, ‘Abd al-Ghaftr. 1964. Takmela-ye hawashi-e Nafahat al-ons: Sharh-e hal-e Mawlana
Jami, ed. ‘Ali-Asghar Bashir-Haraw1. Kaboul.

Marwarid, ‘Abdallah. 2019. Munsha'at, ed. Esra al-Sadat Ahmadi. Tehran: Kitabkhana, Miiza
wa Markaz Isnad Majlis Shiira-yi IslamT.

Marwarid, ‘Abdallah, and Roemer, Hans Robert (editor, translator and commentator).
1952. Staatsschreiben der Timuridenzeit: das Sharaf~-Namd des ‘Abdallah Marwarid in
kritischer Auswertung; Persischer Text in Faksimile (Hs. Istanbul Universitesi F 87).
Wiesbaden: Steiner.

Nizami. 1936. Khamsa. Haft Paykar, reed. 1955 by Wahid Dastgardi. Tehran.

Sam Mirza. 2005. Tadkirah-"i Tuhfah-'i Sami, ed. Rukn al-Din Humaytn Farruh. Tehran:

Intisharat-i Asatir.

Secondary Sources

a) Catalogues of Manuscripts

Browne, Edward Granville. 1922. 4 Supplementary Hand-list of the Muhammadan
Manuscripts in the Libraries of the University and Colleges of Cambridge. Cambridge.

Storey, Charles Ambrose. 1927. Persian Literature: A Bio-bibliographical Survey, reed. 1990
by F. de Blois, A. Walsh, J. D. Pearson, G. M. Meredith-Owens, J. M. Shepherd, S. Digby,
R. Pankhurst, A. K. Irvine, and T. Gandjei. London; Leiden; Oxford: Luzac & Co.; Royal
Asiatic Society; E. J. Brill; Lavis Marketing.

b) Dictionaries
Dehkhoda, ‘Ali Akbar. 1931. Dehkhoda Loghat Nameh. Tehran: Entesharat-e Daneshgah-e
Tehran. <https://dehkhoda.ut.ac.ir/fa/dictionary>

40



“The Forgotten of the Obscure zawiya”

Hayyim, Sulayman. 1934. New Persian-English Dictionary. Tehran: Librairie-imprimerie
Béroukhim. <https://dsal.uchicago.edu/dictionaries/hayyim/>

Steingass, Francis, John Richardson, Charles Wilkins, and Francis Johnson. 1892. 4
Comprehensive Persian-English Dictionary. London: Allen. <https://dsal.uchicago.edu/

dictionaries/steingass/>

¢) Studies (Books, Edited Book Chapters and Journal Articles)

Algar, Hamid. 2003. “Nagshbandis and Safavids, A Contribution to the Religious History of
Iran and Her Neighbors.” In Safavid Iran and her Neighbors, ed. Michel Mazzaoui, 7—48.
Salt Lake City: The University of Utah Press.

Ando, Shiro. 1994. “The Shaykh al-Islam as a Timurid Office: A Preliminary Study.” Islamic
Studies, 33(2/3): 253-280.

Bertel’s, Evgenii Eduardovich. 1948. “Literatura na persidskom jazyke v srednej Azii.”
Sovetskoe Vostokovedenje, 5: 199-228.

Binbas, Ilker Evrim. 2016. Intellectual Networks in Timurid Iran: Sharaf al-Din ‘Al Yazdi
and the Islamicate Republic of Letters. Cambridge: Cambridge University Press.

Corbin, Henri. 1974. Réalisme et symbolisme des couleurs en cosmologie shi’ite: d apres
le ‘Livre du hyacinthe rouge’ de Shaykh Mohammad Karim-Khan Kermani (ob. 1870).
Leiden: E.J. Brill.

de Beaurecueil, Serge. 1982. “Abadallah Ansari.” In Encyclopaedia Iranica, ed. Ehsan
Yarshater et al., Vol. I, fasc. 2: 187-190. <https:/www.iranicaonline.org/articles/abdallah-
al-ansari/>

de Bruijn, Johannes Thomas Pieter and Barbara Flemming. 2012. “Yusuf and Zulaykha.” In
Encyclopaedia of Islam 2, ed. Peter Bearman. <https://doi.org/10.1163/1573-3912_islam__
COM 1370>

de Jong, Frederick, Hamid Algar, and Colin H. Imber. 2012. “Malamatiyya.” In
Encyclopaedia of Islam 2, ed. Peter Bearman. <https://doi.org/10.1163/1573-3912 islam_
COM_0643>

Erkinov, Aftandil. 1999. “La querelle sur I’ancien et le nouveau dans les formes littéraires
traditionnelles. Remarques sur les positions de Jami et de Nava’i”. Annali Del Instituto
Orientale Di Napoli, 59(1-4): 18-37.

Fagot, Philippe. 2000. “Couleur et mystique dans I’ceuvre d’Henry Corbin.” Horizons
Maghrébins - Le droit a la mémoire, 42(1): 144—154.

Fekete, Lajos. 1977. Einfiihrung in die persische Paldographie: 101 persische Dokumente, ed.
Gyorgy Hazai. Budapest: Akadémiai Kiado.

Green, Nile. 2012. Sufism: A Global History. Oxford: Wiley—Blackwell.

41



Kyoto Bulletin of Islamic Area Studies 19 (March 2026)

Le Gall, Dina. 2005. 4 Culture of Sufism: Nagshbandis in the Ottoman World, 1450—1700.
Albany, N.Y: State University of New York Press.

Manz, Beatrice Forbes. 2007. Power, Politics and Religion in Timurid Iran. Cambridge:
Cambridge University Press.

Papas, Alexandre. 2020a. “Introduction: What Is a StfT Institution?” Sufi Institutions, ed.
Alexandre Papas, 1-24. Leiden: E. J. Brill.

. 2020b. “The Khaksar Shi‘i Sufi Order: An Updated Introduction.” In Shi‘i Islam
and Sufism: Classical Views and Modern Perspectives, ed. Denis Hermann and Mathieu
Terrier, 291-304. London: 1.B. Tauris.

Papas, Alexandre and Marc Toutant. 2022. L'Asie centrale de Tamerlan. Paris: Les Belles

Lettres.
Paul, Jirgen. 1991a. Die politische und soziale Bedeutung der Nagshbandiyya in Mittelasien
im 15. Jahrhundert. Berlin: Walter de Gruyter.

. 1991b. “Forming a Faction: The Himayat System of Khwaja Ahrar.” International
Journal of Middle East Studies, 23(4): 533-548.

. 1995. “Insha-Collections as a Source on Iranian History.” In Proceedings of the

Second European Conference of Iranian Studies, ed. Bert Fragner and Roxane Haag-

Higuchi, 535-550. Rome: Ist. Ital. per il Medio ed Estremo Oriente.

. 1998. Doctrine and Organization: the Khwajagan/Nagshbandiya in the First
Generation after Baha’uddin. Berlin: Das Arabische Buch.

. 2007. “Solitude within Society: Early Khwajagani Attitudes toward Spiritual and
Social Life.” In Sufism and Politics: The Power of Spirituality, ed. Paul L. Heck, 137-164.
Princeton: Markus Wiener Publishers.

. 2011. “The Khwajagan at Herat during Shahrukh’s Reign.” In Horizons of the World:
Festschrift for Isenbike Togan / Hudidii’l-Alem: Isenbike Togan'a Armagan, ed. Ilker
Evrim Binbas and Nurten Kilig-Schubel, 217-250. Istanbul: ithaki Yayinlari.

. 2017. “The Rise of the Khwajagan-Nagshbandiyya Sufi Order in Timurid Herat.” In
Afghanistan’s Islam: From Conversion to the Taliban, ed. Nile Green, 71-86. Oakland:

University of California Press.

Sabra, Adam. 2000. Poverty and Charity in Medieval Islam: Mamluk Egypt, 1250—1517.
Cambridge: Cambridge University Press.

Szuppe, Maria. 2023. Tamerlan et les Timourides: Asie centrale et Iran (mi-XIV ¢-début XVI¢
siecle). Paris : Les Belles Lettres.

Toutant, Marc. 2015. “La réponse du poéte chaghatay Nawa’1l au poéte persan Nizami.”
Cahiers d Asie centrale, 24: 81-103.

. 2016. Un empire de mots: pouvoir, culture et soufisme a l’époque des derniers

Timourides au miroir de la Khamsa de Mir ‘Alt Shir Nawa't. Leuven: Peeters.

42



“The Forgotten of the Obscure zawiya”

Trimingham, John Spencer. 1971. The Sufi Orders in Islam. New York: Oxford University
Press.

Veyrassat, Béatrice. 2022. De ['attirance a l'expérience de [’Inde: Un Vaudois a la marge du
colonialisme anglais, Antoine-Louis-Henri Polier (1741—1795). Neuchatel: Alphil.

Yarshater, Ehsan. 1965. Shi‘r-i farst dar ‘ahd-i Shahrukh (ntimah-"i avval-i garn-i nuhum) ya

aghaz-i inhitat dar shi‘r-i farsi. Tehran: Danishgah-i Tehran.

d) Online Resources

Ganjoor. n.d. <https:/ganjoor.net/>

Mihan, Shiva. 2021. “The Pote Collection of Islamic Manuscripts: The Online Catalogue.”
The Digital Orientalist. <https://digitalorientalist.com/2021/03/23/the-online-catalogue-
of-the-pote-collection-of-islamic-manuscripts/>

Mihan, Shiva. n.d. “King’s Pote 27 (King’s College Library, King’s College Cambridge).”
Fihrist. <https://www.fihrist.org.uk/catalog/manuscript 12149>

43



