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Chapter 1

Introduction
Literature, Language and History
in Late Medieval Anatolia

A.C.S. Peacock / Sara Nur Yildiz

Late medieval Islamic Anatolia presents scholars with a paradox. The expansion of
Islamic society into this previously rather peripheral and isolated area of the Mus-
lim world was accompanied by a sudden burst in literary and intellectual produc-
tion which has bequeathed countless texts in a wide variety of genres, ranging from
complex philosophical treatises to popular romances, from vernacular poetry to
imitations of earlier literary classics of Islamic civilisation. Written variously in
Arabic, Persian and Turkish, most of these texts remain unpublished today. On the
other hand, despite this literary flourishing which witnessed the production of the
first works of Anatolian Turkish literature, before the late fifteenth century very few
of these texts indeed are historical chronicles. To the political historian, then, this
wealth of texts offers little bearing on the task of reconstructing the complex and
poorly understood history of Anatolia in this crucial period as Muslim states rose
to complete dominance over the peninsula, finally occupying Constantinople in
857/1453 and destroying the last Byzantine outpost of Trebizond in 866/1462. In-
deed, most histories of the Ottomans treat the first century and a half of the em-
pire’s existence very sketchily, concentrating instead on the glorious post-conquest
expansion.! The Ottomans were far from being the sole or even the dominant
force in Anatolia for much of our period, and the Turkish principalities (beyliks)
ruling in the region have received even less attention from scholars. Indeed, while
Anatolia under the Seljuks (c. 473/1081-706/1307) has become the focus of in-
creasing scholarly interest, the subsequent period remains unfashionable and
something of a black hole in terms of research.?

If historians have yet to learn to grapple with the textual sources beyond
chronicles, then literary historians have rarely attempted to understand the surviv-
ing texts within the historical context in which they were produced. Indeed, texts

1 For instance, the otherwise excellent book by Caroline Finkel, Osmarn’s Dream: The Story of

the Ottoman Empire (London: John Murray, 2005).

2 For a survey in English of the political history see Rudi P. Lindner, “Anatolia, 1300-1451,”
in The Cambridge History of Turkey, vol. 1, ed. Kate Fleet, Byzantium to Turkey, 1071-1453
(Cambridge: Cambridge University Press, 2009),102-137; for cultural trends Ahmet Yagar
Ocak, “Social, Cultural and Intellectual Life, 1071-1453,” in The Cambridge History of Tur-
key, vol. 1, ed. Fleet, 353-422.
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tend to be studied in isolation, not just from this broader social and political con-
text, but also from one other. Although most authors would have been literate in
Arabic, Persian and Turkish, and many chose to write in more than one language,
the texts produced in these three languages are rarely considered together. As a re-
sult, our understanding of the growth and development of literature in medieval
Anatolia is extremely elementary. The aim of this volume is thus two-fold. On the
one hand, it aims to show how historians can profit from the mass of textual
sources that can shed light on not just intellectual and literary currents, but also on
subjects ranging from the development of court life, the language and aspirations
of kingship, to the religious and political concerns of courts. They can also illumi-
nate the religious and cultural life of society beyond the elite. On the other hand,
the volume aims to show the utility of considering Islamic literatures in medieval
Anatolia together, irrespective of language, and the necessity of contextualised, his-
torically nuanced studies to allow us to appreciate our texts in Arabic, Persian and
Turkish. This introduction will thus first offer some brief reflection on the interna-
tional context of Islamic literary culture during the period, before moving on to a
more detailed assessment of the historical background of the eylik period. We will
then introduce the principal themes discussed by essays in the volume.

Late Medieval Anatolia in the Islamic “Republic of Letters”

The fourteenth and fifteenth centuries spawned some of the most famous figures
of Islamic intellectual life: the Arab historian and philosopher of history, Ibn
Khaldtn; the Persian poet, Hafiz; and the first great Turkish poets, such as Yunus
Emre and Nesimi in Anatolia and Mir “Ali Shir Nava’i in Central Asia. Situated
geographically between, on the one hand, the cultural centres of the Persian-
speaking east, the lands of Iran and Central Asia where the Mongol political leg-
acy was most strongly felt, and on the other, the vibrant Arabic-language culture
of Mamluk Egypt and Syria, medieval Anatolia absorbed influences from both.
Major scholars of the era from both the east and the Levant passed through Ana-
tolia, and some stayed, making their careers at the courts of the various Turkish
rulers. The historian and litterateur Ibn ‘Arabshah, and the religious scholars
Sayyid Jurjani and Ibn al-Jazari are among the names of well-known intellectuals
of the period who spent time in and became associated with Anatolia. Cultural
activity and literary production in Anatolia was encouraged by both its political
fragmentation, with multiple courts that sought to perpetuate their renown
through the patronage of scholars and poets, and by the increasing spread of Is-
lam in this period beyond the educated, Persian-speaking elite of central Anato-
lian cities like Konya, creating a market for literary works in Turkish. Meanwhile,
scholars of Anatolian birth frequently travelled to other parts of the Middle East
in search of education and employment; some took up permanent residence in
Cairo, Damascus or Samarqand, while others returned with their expertise
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gained abroad, strengthening the bonds between Anatolia and the broader Is-
lamic world.3

In this way, fourteenth- and fifteenth-century Anatolia fully participated in what
has been described as “the medieval Arabic republic of letters” — the networks of
Islamic intellectuals from across the Muslim world.* However, the roots of Islamic
culture were much shallower in Anatolia, which had only become part of the Mus-
lim world in the late eleventh century. While the conquest was swift, the cultural
incorporation of Anatolia into the Muslim world was a slow process. It is not until
the late twelfth and thirteenth centuries that there is significant evidence of
mosque building, the minting of coins or literacy or literary production in the es-
tablished languages of Islamic civilisation, Arabic and Persian — and none at all in
Turkish. While it is generally thought that places like Syria and Egypt were major-
ity Muslim by the thirteenth century, and Iran and Central Asia were overwhelm-
ing so by this point, Anatolia was certainly still predominantly Christian. Even the
name of Anatolia in Islamic languages, Rum, evoked the pre-Islamic past, the heri-
tage of Rome and the latter Romans, the Byzantine Empire. Indeed, despite Ana-
tolia’s proximity to Syria and Iran, the processes at work there are perhaps most
reminiscent of those in India in the same period.” There too a Turkish-speaking
elite ruled politically fragmented territories populated by a non-Muslim majority,
while the growing spread of Islam was reflected by development of a new vernacu-
lar - Turkish in Anatolia, Hindavi in India - that acted as a medium of conveying
the faith, and especially Sufism, to the populace, including local Muslim courts,
beyond the limited number of Persophone urban Muslim centres. In both Muslim
Anatolia and India, the rise of the vernacular appears to be a phenomenon that
starts in the late thirteenth/early fourteenth century and gathers strength in the fif-
teenth. In both cases, the vernaculars existed alongside Arabic and Persian which
continued to have wide currency as literary languages, for original compositions as
well as works transmitted from other parts of the Muslim world.

Yet, while the importance of Indo-Persian has been widely recognised, the en-
during role of Persian in Anatolia has scarcely attracted any serious attention, be-
yond the editing of a handful of chronicles.® The poet Jalal al-Din Rami (d.

3 For an example of one such scholar, see Sara Nur Yildiz, “From Cairo to Ayasuluk: Haci

Paga and the Transmission of Islamic Learning to Western Anatolia in the Late Fourteenth
Century,” Journal of Islamic Studies 25, no. 3 (2014): 263-297.
4 Mubhsin J. al-Musawi, The Medieval Arabic Republic of Letters (Notre Dame: University of
Notre Dame Press, 2015).
See for instance Simon Digby, “Before Timur Came: Provincialization of the Delhi Sul-
tanate through the Fourteenth Century,” JESHO 47, no 3 (2004): 298-356; Francesco
Orsini and Samira Sheikh (eds), After Timur Left: Culture and Circulation in Fifteenth Century
North India (New Delhi: Oxford University Press, 2014).
The most substantial survey of Persian in Anatolia is Muhammad Amin Riyahi, Zaban wa
Adab-i Farsi dar Qalamraw-i ‘Uthmani (Tehran: Pazhang, 1369; Turkish translation as Mu-
hammed Emin Riyahi, Osmanli Topraklarinda Fars Dili ve Edebiyat: (Istanbul: Insan Yayin-
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672/1273) gained famed throughout the rest of the Persian-speaking world, so he
is an exception, but most other compositions in Persian from Anatolia remain
neglected. The situation is similar with Arabic. In part this lack of interest reflects
a more general neglect of the so-called “post-classical” period, as the epoch after
the Mongol conquest of Baghdad is known. In older western scholarship, and in-
deed often today in the Arab Middle East, this period is widely thought to be
characterised by a sterile or valueless literature, consisting either of popular ro-
mances of little literary value, derivative, imitative poetry, or else commentaries
on earlier works from more vibrant periods — or indeed commentaries on com-
mentaries.” Such judgements affect the field of Persian studies too, despite the
fame of Hafiz.® Perhaps even more surprising is the lack of attention paid to the
literary production of the period by scholars of Turkish, given that this period
witnessed the first great flowering of Turkish as a literary language. All too often,
texts in the old Turkish literary language of medieval Anatolia, Old Anatolian
Turkish,’ are seen not as contributions to Islamic civilisation but as dry philologi-
cal resources, evidence for the phonetic and grammatical characteristics of Turkish
in the period before the rise of “classical” Ottoman Turkish in the late fifteenth
and sixteenth centuries. As a result, editions of these works tend to be done as
masters’ or doctoral theses at Turkish universities; they thus usually remain un-
published and inaccessible, and are often of questionable quality. Thus, even the
contours of the literary and intellectual history of the period are barely known.
Numerous texts by major authors remain unedited and unpublished even in fac-
simile. Indeed, the very task of identifying the major authors and intellectual fig-
ures of the period across the Islamic world has barely begun. However, recent
years have seen a growing interest by western scholars in Mamluk literature, espe-
cially in Egypt,!0 while intellectual life in the Mongol, post-Mongol and Timurid
domains in Iran and Central Asia has also attracted increasing attention.!! Yet,

lar1, 1995); also Tahsin Yazici, “Persian Authors of Asia Minor,” Encyclopeadia Iranica, online
edition: www.iranicaonline.org.

For comments on this phenomenon see al-Musawi, The Medieval Arabic Republic of Letters;
Roger Allen, “The Post-Classical Period: Parameters and Preliminaries,” in Roger Allen and
D.S. Richards (eds), The Cambridge History of Arabic Literature: The Post-Classical Period
(Cambridge: Cambridge University Press, 2006), 1-21.

See for example the comments of Browne on Timurid literature, approvingly quoting E.J.W.
Gibb’s characterisation of the period’s “subjectivity, artificiality and conventionality” in lit-
erature: E.G. Browne, A History of Persian Literature, vol. 3, The Tartar Dominion (1265-1502)
(Cambridge, 1920, reprint New Delhi: Munshiram Manoharlal, 1997), 422-3, 424.

This is the term usually used for the language of the thirteenth to fifteenth centuries.

See for instance the special issue on Mamluk literature of the Mamink Studies Review 7
(2003) http://mamluk.uchicago.edu/MamlukStudiesReview_VII-1_2003.pdf; also Mahmoud
Haddad, Arnim Heinemann, John L. Meloy, and Souad Slim (eds), Towards a Cultural His-
tory of the Mamiuk Era (Wurzburg: Ergon Verlag, 2010).

See, for instance, Evrim Binbas, The Timurid Republic of Letters: Radicals and Freethinkers in
Late Medieval Islamic History (Cambridge: Cambridge University Press, forthcoming); Alex-
andra Dunietz, The Cosmic Perils of Qadi Husayn Maybudi in Fifteenth-Century Iran (Leiden:
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even compared with other regions of the Islamic world, our knowledge of the lit-
erary culture of late medieval Anatolia remains extremely slight, in spite of its im-
portance as one of the main centres of early Turkish literature.!? We will discuss
this latter aspect in further detail below; but first it is necessary to give more ex-
tensive consideration to the historical processes at work in Anatolia in the period.

The Beylik Period of Anatolia: the Political Background

The designation Turkish emirates, or eylik, emphasises the military origins of vari-
ous dynastic entities which ruled in Anatolia in the late thirteenth, fourteenth and
fifteenth centuries.!* Upon the waning of Ilkhanid power in the Anatolian Seljuk
realm in the early fourteenth century and its effective collapse in 1335, local mag-
nates and warlords rose to power, claiming some form of sovereignty and some-
times even adopting the titles of sultan and padishah.'* Some of these local rulers
had served as commanders for the Seljuk-Mongol regime: Eretna (d. 753/1352)1
who ruled over Sivas and Kayseri, the Germiyanids, based in Kiitahya, and the
Candarids of Kastamonu and Sivas are primary examples. Others were Turkmen
who had contentious relations with the Mongols whose armies had squeezed them
off their grazing land in the Anatolian central plateau, forcing them into the more
limited pasturage located throughout the Taurus mountain range. Indeed, in re-
sponse to the demographic, ecological and political crises arising from the Mongol
invasions, and as the natural enemies of the Seljuk-Ilkhanid regime in competition
for grassland, the Karamanids, Egrefids and Hamidids of central and south central
Anatolia organised themselves politically and attracted large followings of pastoral-
ist Turkmen with military capabilities.

The beylik period has yet to be studied as the dynamic period that it was: a
combination of extreme political fragmentation in the ideological context of
Mongol imperial rule, great demographic upheaval and movements of groups and
individuals in a climate of intense multi-lingualism brought about an intense po-
litical and cultural syntheses. Indeed, as heirs of the political and cultural legacies

Brill, 2016); Chad G. Lingwood, Politics, Poetry and Sufism in Medieval Iran: New Perspectives
on Jami’s Salaman va Absal (Leiden: Brill, 2014); Judith Pfeiffer (ed.), Politics, Patronage and
the Transmission of Knowledge in 13"-15% Century Tabriz (Leiden: Brill, 2014).

12 The others were the Golden Horde, Timurid Central Asia and to a lesser degree Mamluk
Cairo. A thorough exploration of the connections of Anatolian and other types of Turkish
literature remains to be done.

13 Lindner, “Anatolia, 1300-1451,” 102; also Paul Wittek, “Deux chapitres de I’histoire des

Turcs de Roum,” Byzantion 2 (1936): 285-319.

Jiirgen Paul, “A Landscape of Fortresses: Central Anatolia in Astaribadi’s Bazm wa Razm,”

in David Durand-Guédy (ed.), Turko-Mongol Rulers, Cities and City Life (Leiden: Brill, 2013),

317-345.

15 Claude Cahen, “Eretna,” E, vol. 2, 705-707.
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of the Ram Seljuk sultanate and the Ilkhanids based in western Iran and Iraq, these
largely Turcophone begs attempted to replicate Perso-Islamic court culture, albeit
on a small-scale, in conjunction with Turco-Mongolian political traditions. These
new political and cultural developments laid the ground for the emergence of Ana-
tolia Turkish as a literary language alongside Arabic and Persian.

Of these polities, the Ottomans (ca. 698/1299-1341/1922) have received the
most attention: as the “successful” beylik, they laid the foundations of a territori-
ally expansive state with imperial ambitions and by the mid- to late fifteenth
century had absorbed or conquered the remaining Anatolian principalities. Their
development “in symbiosis with the Balkan and Byzantine states,”'¢ as Claude
Cahen has pointed out, occurred in a profoundly different context from that of
the other Anatolian beyliks. Indeed, historians have attributed the success of Ot-
toman state building to their superior geographical position which allowed them
to control both the Balkans and Anatolia, facilitating their access to military and
economic resources.!”

Although often regarded as a patchwork of indistinct, interchangeable dynas-
ties absorbed by the Ottomans,!® the Anatolian beyliks were nevertheless shaped
by a variety of geographical, economic, political and cultural factors. Geographi-
cal factors played an important role in their access to military manpower, largely
provided by Turkmen followers located in the mountainous regions encircling the
inner Anatolian plateau. Wealth was derived from the control of interregional
trade routes over land or sea, as well as from the taxation of agricultural and live-
stock surpluses. Political, diplomatic, and cultural relations with the contempora-
neous regional powers of the Ilkhanids and the Mamluks likewise shaped these
principalities’ conceptions of power, whether adopting the ideological rhetoric as
ghazi warriors and mujahid against infidels in a similar capacity as the Mamluks,!?
or as independent sovereigns claiming legitimacy based upon Perso-Islamic prin-
ciples and legacies.

The beyliks were also shaped by the political dynamics of Ilkhanid rule over the
Seljuk sultanate, a Mongol tributary state since 640/1243 which was put under di-
rect Ilkhanid administrative control in 679/1277.20 Either they originated as mili-

16 Cahen, Pre-Ottoman Turkey, 360.

17 The question as to why the Ottomans were more politically successful than the other Anato-
lian Turkish principalities frames Rudi Paul Lindner’s recent survey of the beylik period in the
first volume of the Cambridge History of Turkey (Lindner, “Anatolia, 1300-1451,” 102-137).
Claude Cahen first criticised this approach, suggesting that the history of the beyliks should
be written in terms of their mutual interconnection by employing a method that differen-
tiates and explains rather than from an exclusively Ottoman perspective (Cahen, Pre-
Ottoman Turkey, 360).

For more on Mamluk rulership ideology in the context of their status of mujahid, or war-
rior king guardian of Islam, see Anne Broadbridge, Kingship and Ideology in the Islamic and
Mongol Worlds (Cambridge: Cambridge University Press, 2008), esp. 4 ff.; 31 ff.

20 Cahen, Pre-Ottoman Turkey, 361.
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tary groups in Seljuk-Mongol service, or were Turkmen largely independent of
these regimes and who organised politically in response to pastoralist crises arising
from the establishment of Mongol armies on the central plateau. The earliest at-
tempts at independent political organisation were seen among these groups of
Turkmen pastoralists in the south and south-central Taurus region, the nomadic
chiefs of which founded local dynastic houses, primarily the Karamanids (Kara-
manogullar1), Hamidids (Hamidogullari), Esrefids (Esrefogullar1) and the Tekke-
ogullart. In constant conflict with the Seljuk-Mongol regime, these political enti-
ties posed a serious challenge to both the military power and political legitimacy
of the Ilkhanate.

The founders of many other beyliks had served as Seljuk and Ilkhanid com-
manders. Dominating the western frontier of the central zone and based in Kiita-
hya, the Germiyanids (ca. 699/1300-832/1429) were established as a military group
in Seljuk service in the early thirteenth century as defenders of the frontier: Kiita-
hya’s strategic location on major east-west routes had made it traditionally one of
the greatest military bases of Anatolia since Roman times.?! Although situated in a
landlocked mountainous terrain, the Germiyanids became militarily powerful by
rallying large populations of Turkmen in the region, which Kiitahya was strategi-
cally positioned to control. The Germiyanids under Yakub Beg (r. 699/1300-741/
1340) were thus able to refuse to recognise the sovereignty of the Seljuk sultan
Ghiyath al-Din Mas‘ud II in 702/1302 when he was granted the Seljuk throne for
the second time by the Mongols.?

In contrast, the Aydinid principality, first established in former Byzantine ter-
ritories in the central Aegean region as Germiyanid clients around ca. 707/1308
in a region largely beyond Ilkhanid control, depended upon military sea power
as much as upon Turkmen cavalry.?? The Candarids, rulers of Kastamonu and
Sinop, constituted another sea-oriented principality. Founded by a Turkish
commander in the service of the Ilkhanids,?* the Candarids based their power on

21 Clive Foss, Survey of Medieval Castles of Anatolia. I: Kiitahya (Oxford: British Institute of
Archaeology, 1985), 13, 75.

22 Foss, Survey of Medieval Castles of Anatolia, 14.

23 Rudi Paul Lindner observes “politically some of them, on the west coast of the peninsula,
seem to replicate the geographical and economic advantages of many of the city-states of
Greek antiquity” (Lindner, “Anatolia, 1300-1451,” 107).

The founder of this principality, a certain Shams al-Din Yaman jandar b. Alparslan, was an
Ilkhanid commander who had, earlier in his career, presumably served as jandar (“weapon
holder”), or palace security guard, in the retinue of Geikhatu during his days as princely gov-
ernor of Anatolia. When Gaikhatu ascended to the Ilkhanid throne in 691/1292, he pro-
moted Yaman to provincial commander supported by the revenues of an 7/ land assign-
ment in the Kastamonu region. Geikhatu sent him to contain the local magnate and the
long-term commander-in-chief (beglerbegi) of the Seljuk-Mongol armies, the Chobanid (Co-
banid) Muzaffar al-Din Yavlak Arslan who had begun acting too independently. See Yasar
Yiicel, Anadolu Beylikleri Hakkinda Arastirmalar: Cobanogullar: Beyligi, Candarogullar: Beyligi
Mesalikii'I-Ebsar'a Gore Anadolu Beylikleri (Ankara: Tiurk Tarth Kurumu, 1991), 54; idem,
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the immense wealth that passed through the Black Sea, drawing on the military
manpower of Turkmen crowded in the Paphlagonian mountains. Geographical
isolation from inner Anatolia due to the ruggedness of the terrain and mountain
barriers, which made east-west movement over land extremely difficult, may ac-
count for their distinction as one of the longest-lived Anatolian Turkish polities,
resisting Ottoman encroachment until 865/1461.2° The Karamanids, relying
upon the protective barrier of the south-central Taurus mountains and Mamluk
support, and briefly, that of the Aqquyunlu, in addition to large groups of Tau-
rus Turkmen constituting their armies, managed to defy Ottoman hegemony well
into the late fifteenth century.

These beyliks were organised politically as highly decentralised, micro-dynastic
states. Geared towards military conquest and territorial expansion undertaken as
family enterprises, these polities divided their territories into city-states ruled
over as appanages by the male members of the dynasty. Thus, following the rule
of a sole sovereign in the first generation or two, generally the eponymous foun-
der and his son, the highly decentralised methods of rule resulted in a division
of the polity in subsequent generations, and the rise of independent and compet-
ing branches or dispensations. We can see this pattern among the Hamidogullari
in Psidia and Pamphylia (Egridir and Antalya), in the Mentesid principality in
Caria along the southern Aegean in various districts, the Candarids in Kasta-
monu and Sinop (where the Isfendiyarid dispensation continued to rule after the
Candarids of Kastamonu were dissolved),2¢ and the Karasids in Balikesir and
Bergama.?’

While joint rule among brothers and other male family members facilitated
the coordination of dynastic conquest by maximizing military power, it never-
theless was a volatile political arrangement, which prevented the consolidation of
resources and power. This structural weakness became most apparent when such
polities could no longer expand their territorial borders, and internecine strife

“Candarogullari,” TDVIA, vol. 7, 146; Ziihtii Yaman, Kastamonu Kasaba Koyii'nde Candaroglu
Mahmut Bey Camii (Ankara: 1l Tanitim Serisi, Kano Ltd, 2000), 4.

25 Gustav Hirschfeld, “Notes of Travel in Paphlagonia and Galatia,” The Journal of Hellenic
Studies 4 (1883): 276.

26 The Candarid ruler, Isfendiyar Beg b. Bayezid (r. 787/1385-843/1440) established an inde-
pendent branch in Sivas which, unlike his brother Siileyman ruling in Kastamonu, was
able to withstand Ottoman aggression. He offered refuge to various members of the ruling
families of Anatolian Jegs after Bayezid I took their lands, including those of the Aydinids,
Saruhanids and Mentesids. He also was in communication with the Eflak ruler Mircea and
encouraged him to attack Ottoman lands in the Balkans. His grandson Ismail (d. 883 or
884/1479), was the last Isfendiyarid-Candarid ruler. He capitulated to Mehmed II in 865/
1461 and was later appointed as the Ottoman governor in Filibe where he continued to be
a profuse patron of the arts, sciences, and architecture, and author of religious texts. See
Yiicel, “Candarogullar,” 147; Grigor Boykov, “Anatolian Emir in Rumelia: Isfendiyaroglu
Ismail Bey’s Architectural Patronage and Governorship of Filibe (1460s-1470s),” Bulgarian
Historian Review 102 (2013): 137-147.

27 Lindner, “Anatolia, 1300-1451,” 109.
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soon would take root. It was mainly by exploiting power struggles between fam-
ily members that the Ottomans in the second half of the fifteenth century were
able to finally break the power of the beyliks such as the Candarids and Kara-
manids, despite the protection offered them by rugged mountainous terrain and
their loyal Turkmen armies.?8

Although by the early to mid-fifteenth century the Ottomans emerged as the
dominant regional political and military power, in the cultural landscape of early
fourteenth-century Anatolia, they paled in comparison to some of the other bey-
liks as patrons of court literature, whether Persian, Arabic or Turkish. The surviv-
ing textual evidence suggests that from among the Anatolian Zeyliks whose power
was based on a Turkmen following, the Aydinids, Germiyanids and Candarids
were the most active in sponsoring a literary court culture as well as inculcating
Islamic practices and cultural norms through the patronage of textual produc-
tion, particularly in the vernacular Turkish. Whereas Aydinid textual production
consisted of an eclectic hodgepodge of Persian, Arabic and Turkish works, both
in the traditions of adab and scholastic writing, and ranging from mathnawi ro-
mances, religious popular works to prose medical texts,?” the Germiyanid court
was a primary site for poetry in Turkish particularly in the second half of the
fourteenth century. Candarid textual production, on the other hand, seems to
have been largely religiously oriented.

The Beylik Period and the Emergence of Anatolian Turkish
as a Vernacular Literary Langunage

The emergence of Anatolian Turkish as a written literary language is closely asso-
ciated with the rise of these beyliks. While it has been taken for granted that the
creation of a vernacular Turkish literary language in Anatolia is connected with
the establishment Turcophone principalities, such as the Germiyanids, Aydinids,
Candarids and Ottomans, the exact nature of this relationship has not been ex-
plored. The history of the emergence of medieval Anatolian Turkish as a literary
language remains an underdeveloped domain. Turkish scholarship reduces this
historical phenomenon to a teleological nationalist narrative, most famously ex-
pounded by Mehmed Fuad Kopriilii in his 1918 book, Tiirk Edebiyatinda Ik Mu-
tassaviflar (Early Mystics in Turkish Literature), which sees popular language as the
primitive core of nationhood: Turkish, as the linguistic idiom of the people, and
in particular, the Turkmen, triumphed in its struggle with the elitist languages of

28 For the Karamanid case, see Sara Nur Yildiz, “Razing Gevele and Fortifying Konya: the

Beginning of the Ottoman Conquest of the Karamanid Principality in South-Central Ana-
tolia, 1468,” in A.C.S. Peacock (ed.), The Frontiers of the Ottoman World (Oxford: Oxford
University Press, 2009), 307-329.

For an overview of Aydinid-sponsored works, see the contribution in this volume by Sara
Nur Yildiz.
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Arabic and Persian as the dominant literary medium, thus achieving national lin-
guistic destiny.30 The primary agents in embracing Turkish were Turkmen begs or
rulers of post-Seljuk Anatolian principalities, who, with their origins from among
the Turkish masses, and lacking a formal education in Arabic and Persian literary
culture, sponsored Turkish as the “official state” language at their courts.3! Me-
dieval Anatolian polities are thus conceptualised as wielding power and authority
similar to that of modern states and organizing society along nationalist linguis-
tic lines.32 Karamanoglu Mehmed Beg’s so-called language proclamation, prom-
ulgated on 13 May 1277 in Konya upon the brief Karamanid occupation, and
which permitted the use of only Turkish and thus effectively outlawed the use of
Persian (and presumably Arabic) in the city, represents a watershed moment for
Turkish as an official language according to this nationalist perspective, which
remains dominant today.?

Another issue is when the Anatolian Turkish vernacular first took a written
form. Mehmed Fuad Kopriili'’s assertion that literary Anatolian Turkish was trace-
able as far back as the thirteenth century lacks credible textual evidence, since we
have no dated Anatolian Turkish works as early as this.3* Mecdut Mansuroglu

30 For an English translation of this influential work with valuable introduction and notes,
see Mehmed Fuad Kopriilt, Early Mystics in Turkish Literature, tr. and ed. Gary Leiser and
Robert Dankoff (London: Routledge, 2006).

See Emek Usenmez, “Eski Anadolu Tiirkcesi Agisindan Germiyanli (Kiitahya) Sairlerin
Yeri ve Kiitahya’daki Yazma Eser Kiitiiphanelerinin Onemi,” Turkish Studies 8, no. 1 (2013):
2789.

For authoritative Turkish scholarship that continues to maintain this nationalist imagina-
tion until recent times, see Kemal Yavuz, “XIIL-XVI. Asir Dil Yadigarlarinin Anadolu Sa-
hasinda Tiirkge Yazilig Sebepleri ve Bu Devir Miielliflerinin Tiirkce Hakkindaki Gorisleri,”
Tiirk Diinyast Aragtirmalar: 27 (1983): 32-40 and Zeynep Korkmaz, “Anadolu’da Oguz
Tiirkgesi Temelinde ilk Yazi Dilinin Kurulugu,” Belleten Tiirk Dili Arastirmalar: Yilligr 2
(2009): 61-69.

33 Akar, “Anadolu Beylikleri Déneminde Tiirk Dili,” 610; Erdogan Mergil, “Tiirkiye Selcuklu-
lar1 Devrinde Tiirk¢enin Resmi Dil Olmasint Kim Kabul Etti?” Belleten 64, no. 239 (2000):
51-57. For an alternative interpretation of this event and a discussion of its fetishisation in
modern Turkey, see Sara Nur Yildiz, “Karamanoglu Mehmed Bey: Medieval Anatolian
Warlord or Kemalist Language Reformer? History, Language Politics and the Celebration
of the Language Festival in Karaman, Turkey, 1961-2008,” in Jorgen Nielsen (ed.), Religion,
Ethnicity and Contested Nationhood in the Former Ottoman Space (Leiden: Brill, 2011), 147-170.
Hasibe Mazioglu further developed the Kopriilii thesis, pushing back the existence of Ana-
tolian Turkish in written form to the late twelfth century. See Hasibe Mazioglu, “Sel¢uklu-
lar Devrinde Anadolu’da Tirk Edebiyatinin Baglamasi ve Tiirkge Yazan Sairler,” in Malaz-
girt Aramagan: (Ankara: Tirk Tarih Kurumu Basimevi, 1972), 297. See also eadem, “Gesmi-
sin Tuirkgesinden Ornekler,” Tarih Dergisi 13, no. 145 (1963): 25-30, and Korkmaz, “Ana-
dolu’da Oguz Tiirkgesi Temelinde Ilk Yazi Dilinin Kurulusu,” 64. For a new dating of the
Bebhcetii’l-Hada@’ik fi Mev‘izeti’l-Hala@’ik and recent reevaluation of the emergence of literary
Anatolian Turkish see Mustafa Kog, “Anadolu’da Ik Tiirkge Telif Eser,” Bilig 57 (2011):
159-174. Kog convincingly argues that the Turkish Bebcetsi’l-Hada’ik was composed in the
late thirteenth century based on the evidence of a previously unknown copy which has re-
cently come to light. The manuscript Silleymaniye, Yazma Bagislar 4040, fol. 1b-137a,
dated 20 Ramazan 930/1524 provides us with definite proof of the work’s authorship,
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writes that “Turkish literary production itself which, even in the thirteenth century,
was quite rich.”3® The so-called evidence put forth consists primarily of conjectures
based on a few rather short undated texts,?¢ primarily Ahmed Fakih’s Carbname?’
and Seyyad Hamza’s Yisuf ve Zeliha.3® Indeed, the surviving textual evidence over-
whelming points to Anatolian Turkish emerging as a literary language first during
the first half of the fourteenth century. Vernacular Turkish textual production sig-
nificantly increased throughout the fifteenth century, reaching a new height during
the reigns of the Ottoman sultans, Murad II (823/1420-847/1444, 847/1444-855/
1451) and Mehmed I (847/1444, 855/1451-866/1481).

Another consequence of nationalistic approaches to Old Anatolian Turkish is
the relatively theoretical isolation into which this primarily philological field has
been cast. We thus propose to rethink the rise of Anatolian Turkish as a vernacular
literary language along broader comparative perspectives and in the context of lar-
ger conceptual issues. It would, however, first be helpful to define the term “ver-
nacularisation.” In the European context, Richard Bauman considers the vernacu-
lar a communicative modality acquired informally in “communities of practice,
rather than formal instruction.”?® Europeanists have generally considered vernacu-
larisation as involving “the transposition of texts from a high-status language...into
a vernacular language that typically has lower prestige as a written language.”*0

composition date and place where it was written on fol. 2a, where the author stating that
he began to compose the work in Karahisar Develii in 669/1270 and completed it in 685/
1286 (ibid., 166).

Mecdut Mansuroglu, “The Rise and Development of Written Turkish in Anatolia,” Oriens
7, no. 2 (1954): 251.

36 In addition, there is Turkish verse by Jalal al-Din al-Rami and Sultin Walad embedded in
their Persian mathnawis, and Yunus Emre’s diwan. It is difficult if not impossible to date the
literary products of itinerant Sufi poets loosely associated with zawiya communities associ-
ated with Haci Bektas, such as Yunus Emre and Said Emre. Many Turkish scholars believe
that Yunus Emre’s poetic diwan was completed in 706/1307, making it the earliest specimen
of written Anatolian Turkish. Although I leave the speculation of dating Yanus Emre’s work
to others, it is interesting to note that according to Ramanzan-zade Kii¢iik Nisan¢1 Mehmed
Pasa (d. 979/1571), Yunus Emre lived during the reign of Bayezid I (r. 791/1389-805/1403).
Osman F. Sertkaya points out that there is much conflicting information on Ahmed Fakih,
with different dates of his death as well as multiple grave sites. This leads Sertkaya to con-
clude that the name Ahmed Fakih referred to more than one individual and that several
individuals have been conflated, and that the Carpname is more likely a fourteenth-century
text. See Osman F. Sertkaya “Ahmed Fakih,” TDVIA, vol. 2, 65-67. Tourkhan Gandjei takes
the same position as Sertkaya. Tourkhan Gandjei, “Notes on the Attribution and Date of
the «Carhnama»,” in Studi Preottomani e Ottomani. Atti del Convegno di Napoli (24-26 settem-
bre 1974) (Naples: Istituto Universitario Orientale, 1976), 101-104.

Recent research by Metin Akar has shown that Seyyad Hamza must have been a four-
teenth-century poet. See Metin Akar, “Seyyad Hamza Hakkinda Yeni Bilgiler L,” Tiirklik
Arastirmalart Dergisi 2 (1986): 1-14.

39 Richard Bauman, “The Philology of the Vernacular,” Journal of Folklore Research 45, no. 1
(2008): 32.

William Crossgrove, “The Vernacularization of Science, Medicine, and Technology in Late
Medieval Europe: Broadening Our Perspectives,” Early Science and Medicine 5, no. 1 (2000):
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Sheldon Pollock emphasises the vernacular’s problem of cultural status by point-
ing out that the term vernacular refers to “a very particular and unprivileged mode
of social identity, and thus is hobbled by its own particularity.”* Defining what
constitutes a vernacular in different cultural spheres nevertheless presents certain
challenges. The linguistic landscape was complex in the Turco-Iranian cultural
sphere which spanned the vast territory from Inner Asia and Transoxiana to west-
ern Anatolia, as well as encompassing the Qipchaq steppe to the north and, fol-
lowing the Ottoman conquests of the late fourteenth and fifteenth centuries, parts
of the Balkan peninsula. In the diverse Muslim communities throughout this re-
gion, Persian and Arabic existed side by side with Turkic languages. According to a
division of linguistic labor, Arabic, formally acquired as a prestige and sacred lan-
guage, was generally restricted to liturgical, scholastic and scientific contexts. Per-
sian, on the other hand, functioned both as a vernacular as well as a formally ac-
quired cosmopolitan linguistic mode among intellectual and political urban elites.
In the sphere of Islamic religious learning and science, Persian, however, played a
secondary role to Arabic, functioning more as the vernacular of urban popula-
tions.*?

In addition to developing a critical vocabulary, comparative and historically
contextualised perspectives based on a careful evaluation of manuscript evidence
may likewise help us to formulate new methodological approaches for dealing
with language and cultural transfer, especially in the context of the rise of a new
written vernacular literary mode in interaction with so-called classical “high
status” written languages. A particularly salient parallel case to the rise of the Turk-
ish vernacular is the development of the vernacular in late medieval England ei-
ther through translating texts directly from French or Latin, or importing conti-
nental forms adapted into English, a phenomenon referred to by contemporaries
as “Englishing.”® Like Old Anatolian Turkish, which contended with the religious
and learned weight of Arabic and the literary prestige of Persian, English of the
fourteenth and fifteenth centuries was faced with competition from Latin, the
language of liturgy and scholastics, and French, its cultural rival and language of
the court.** As “upstart” literary languages which lacked precise terminology, both

47. In the European context, the textual transposition occurred from Latin to French, Eng-
lish, Italian, German or any other regional language.
41 Sheldon Pollock, “Cosmopolitan and Vernacular in History,” Public Culture 12, no. 3 (2000):
596.
Various forms of Turkic languages, on the other hand had a written form, as under the
Qarakhanids during the eleventh century. See Robert Dankoff, “Introduction,” in Yisuf
Kbhass Hajib. Wisdom of Royal Glory (Kutadgu Bilig). A Turko-Islamic Mirror for Princes, tr.
Robert Dankoff (Chicago and London: University of Chicago Press, 1983), 1-2.
43 Sarah Stanbury, “Vernacular Nostalgia and The Cambridge History of Medieval English Litera-
ture,” Texas Studies in Literature and Language 44, no. 1 (2002): 93.
44 Jocelyn Wogan-Browne, Nicholas Watson, Andrew Taylor and Ruth Evans (eds), The Idea of
the Vernacular: An Anthropology of Middle English Literary Theory, 1280-1520 (Exeter: Univer-
sity of Exeter Press, 1999), 3: “The languages of cultural prestige were Latin and, for much
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Old Anatolian Turkish and English were considered inadequate in some learned
circles for conveying complex concepts and subtle arguments. Nevertheless, de-
spite their lack of literary authority and precedence, both vernaculars sought and
received cultural recognition.® In both the European and Turkish contexts, trans-
lation served as a primary means by which the vernacular was able to appropriate
learnedness which had previously been exclusively contained in the domain of
the prestige literary languages inaccessible to lay audiences.*

Sheldon Pollock argues that the rise of new literary cultures based on spoken
vernaculars served to consolidate, if not create, new political communities, at
least in the case of Europe and India where “vernacularization helped initiate an
early-modern era, each again marked by its specific type of modernity.”*” Like-
wise, literary Anatolian Turkish may be seen as constituting a new literary culture
in the context of an emerging new political communities in Anatolia, shaped by
the many changes wrought by the Mongol invasions and reconfigured by Ilkha-
nid rule, and further spurred on by the unravelling of Mongol power.

It is difficult, if not impossible, to date the literary production of itinerant Sufi
poets associated with zawiya communities of dervishes and with ties to the holy
man Haci Bektas, such as Yunus Emre and Said Emre. Many Turkish scholars be-
lieve that Yunus Emre’s diwan was completed in 706/1307, making it the earliest
specimen of written Anatolian Turkish, but its dating is far from certain.*® The
two locales to which the earliest examples of written Anatolian Turkish may be
traced with some certainty represent two distinct milieu of literary and cultural
production: the zawiyas in the region of Kirgehir in central Anatolia, and the
Aydinid court in western Anatolia. In zawiya communities of Kirsehir and sur-
rounding villages, and thus in the very heart of Mongol-dominated Anatolia,
vernacular literary Turkish emerged as a medium for hagiography and mystical

of the later Middle Ages, French, and the role of the English writer had to be justified and
defined.”

Wogan-Browne et al., The Idea of the Vernacular, xv. The tension between aspirations for cul-
tural recognition and the deficit of literary authority was expressed in prologues in both
the Turkish and English cases. Prologues of late medieval English works are often charac-
terized by an apologetic tone, acknowledging the inadequacies of literary English, a lan-
guage bereft of eloquence and marred by crude and unpolished diction. The “primitive”
maternal tongue of English, considered an unruly literary vernacular, lacking standardized
grammar and scorned for its poverty of vocabulary, had to justify its use over Latin, the
prestigeous language of learning and science perceived as a more sublime, artful and digni-
fied linguistic medium, rich in vocabulary and equipped by a rational grammatical struc-
ture. For the Turkish case of the prologue putting forth arguments justifying the composi-
tion of religious texts in the vernacular, see Sara Nur Yildiz, “A Hanafi Law Manual in the
Vernacular: Devletoglu Yasuf Balikesri’s Turkish Verse Adaptation of the Hidaya-Wigaya
Textual Tradition for the Ottoman Sultan Murad II (827/1424),” BSOAS 80 (2017) (in press).
Wogan-Browne et al., The Idea of the Vernacular, 9; Stanbury, “Vernacular Nostalgia,” 97.
Pollock, “Cosmopolitan and Vernacular in History,” 592.

For a detailed discussion of Yunus Emre with references in the translators’ notes to more
recent literature see Kopriilt, Early Mystics.
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poetry. Kirgehir in the late thirteenth and early fourteenth century developed
into an important religious centre, and one manifestation of this dynamicism
was the production of Sufi texts with vernacularising tendencies aimed at popu-
lar audiences. Some of the earliest examples of literary Anatolian Turkish are
found among this corpus, the most celebrated being Giilsehri’s Mantiku’l-Tayr
and Agik Pasa’s Garibname, rhymed-verse mystical masterpieces composed re-
spectively in the years 1317 and 1325. The lack of a local Perso-centric court cul-
ture in this part of the Ilkhanid domain, combined with the vibrant Sufi culture,
explain better the rise of the Turkish vernacular as a literary language created by
charismatic religious leaders for their largely Turcophone followers.

Turkish letters likewise found a receptive home in quite a different environ-
ment at the Aydinid court in western Anatolia, which had never fallen under
Mongol rule. By the mid-thirteenth century, the frontier lying to the north,
northwest, west, southwest, and south of the central Anatolian plateau, became
inundated with nomadic Turkmen in search of pasturage and respite from the
Mongol armies, their pastoralist competitor. The nascent political organisation
of these Turkmen was shaped through intense interaction with Byzantines—not
only through raiding their territories, but also through employment as merce-
nary bands and companies in the service of the Byzantines and other Christian
governments in the Balkans and Mediterranean region.*’ Two such groups rose
to power in western Anatolia: the Germiyanids, based in the Phrygian highlands
centred at Kiitahya, and their clients, the Aydinids, who established themselves
in Birgi and Tire and extended their power westwards towards the Aegean coast
at Ayasuluk and Izmir. Reigning in this Mongol-free zone as an independent
Muslim sovereign, Miibarizeddin Mehmed Beg (r. ca. 707/1308-734/1336), the
eponymous Aydinid ruler, must nevertheless have been conscious of the nearby
Mongol presence in central Anatolia, as well as the Chinggisid dynastic claims to
sole political domination. Perhaps taking their cue from the Mamluks, the invet-
erate enemies of the Ilkhanids and conscious wagers of jibad against the Chris-
tian infidels, Aydinoglu Mehmed Beg and his son Umur assumed the leadership
of the Turkish ghazi warriors of the Aegean.

Textual production here was predominantly court-centred with conscious at-
tempts at partaking in the well-established traditions of Perso-Islamic religious, po-
litical, ethical and scientific discourses yet largely translated into the Turkish ver-
nacular. With their aspirations as independent Muslim rulers as defined by Perso-
Islamic ethical and religious discourse, Aydinid rulers sponsored Persian and Ara-
bic letters as one way of acculturating their court and realm to classical Islamic
norms. 3 Literary languages and cultures, Sheldon Pollock tells us, represent “prac-

49 Inalcik, “The Question of the Emergence of the Ottoman State,” 76.

50 Barbara Flemming, “Old Anatolian Turkish Poetry in its Relationship to the Persian Tradi-
tion,” in Lars Johanson and Christiane Bulut (eds), Turkic-Tranian Contact Areas: Historical
and Linguistic Aspects (Wiesbaden: Harrassowitz Verlag, 2006), 50.
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tices of attachment” and declarations of cultural affiliation.5! Furthermore, as local
rulers independent of the Ilkhanids, the Aydinids appear to have been bent on
creating a distinct identity, which included, among other things, the patronage of
Turkish as a distinguishing feature from the hegemonic Persian court culture of the
Ilkhanate and its subjects in Iran and central and eastern Anatolia. Seen in this
context, Aydinid cultural affinity was not strictly a Turcophone one; the emer-
gence of the Turkish literary vernacular in the Mongol and post-Mongol political
environment must be firmly grounded in complex multilingual environments
where local practices and understandings of Islam were beginning to take root.

Adab in the Formation in a Turco-Islamic Identity and
Arabic and Persian in Late Medieval Anatolia

Perhaps eager to distance themselves from their warlord and mercenary origins,
the Germiyanids and Aydinids aspired to the status of independent and legitimate
Muslim rulers as defined by Perso-Islamic ethical and religious discourse. Driven
by this aspiration these rulers emerged as among the earliest sponsors of a newly
emerging Turcophone Anatolian literary culture. A survey of extant texts suggests
that the literary works produced at their courts were early Turkish adaptations of a
variety of Persian literary and adab classics, in conjunction with works of a reli-
gious, medical and mystical nature. One may see this textual production as an ef-
fort at cultural integration into the greater Perso-Islamic cultural tradition. Adab,
which is comparable to the classical notion of paideia, provided “the educated
man with both a common store of paradigmatic historical figures and events and
a canon of classical models for creative imitation.””? The definition of adab litera-
ture may be broadened into including not only anecdotal didactic wisdom litera-
ture and mirrors of princes, but also encompassing a variety of texts sponsored by
the court, including philological, medical, astrological, and divinatory works. In-
deed adab may be seen as encapsulating all forms of court-sponsored literature
with a didactic intent.

The production of adab is crucial to our understanding of elite constructions of
Rami identity in the fourteenth century. Adab functioned as one of the main
venues through which an elite Turcophone identity was formed by translating
courtly Perso-Islamic discourse and culture into Rami terms. It was likewise the
adoption of Perso-Islamic paideia into a Turkish vernacular that allowed these lo-
cal rulers, who were more likely to be bilingual in Turkish and Greek than adept
in Arabic or Persian, to create an Islamic elite culture shaped by local conditions.

51 Pollock, “Cosmopolitan and Vernacular in History,” 594.

52 Rebecca Preston, “Roman Questions, Greek Answers: Plutarch and the Construction of
Identity,” in Simon Goldhill (ed.), Being Greck under Rome. Cultural Identity, the Second Sophi-
stic and the Development of Empire. (Cambridge: Cambridge University Press, 2001), 90.
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Adab literature thus facilitated the creation of a political culture which bound el-
ites and common subjects to a ruler based on notions of equity and divine sanc-
tion of rule. Indeed, adab literature defined the norms and expectations that rulers
were held to by both the political elite and commoner alike.

While there is no doubt of the importance of the court for the promotion of
literary Turkish, it was not the only site of literary production. Much early Turkish
literature derives from Sufi milieus, such as the works of Asik Pasa and Giilsehri
from early fourteenth-century Kirsehir mentioned above. Moreover, although this
essay has concentrated on the role of Turkish, we must also bear in mind the en-
during vibrancy of literary production in Arabic and Persian. Persian and Arabic,
meanwhile, were the languages in which a majmi‘a (collection of works in one
manuscript) was compiled for the Aydinid Isa Beg in the 1370s, as discussed by
Sara Nur Yildiz in her contribution to this volume. In the successor state to
Eretna, the principality of Qadi Burhan al-Din of Sivas, Arabic and Persian seem
to have remained the main languages of prestige at court, even if Burhan al-Din is
now famous as a Turkish-language poet.>® It is also important to bear in mind
there was not a linear progression from the use of Arabic and Persian to the ver-
nacular. The vernacular works of authors like Siileyman Celebi of Bursa, whose
devotional poem on the Prophet’s birth composed in 812/1409 remains one of
the best-loved pieces of literature from the period, or the court poet Ahmedi (d.
815/1413), and the author of religious works, Ahmed Bican (d. c. 870/1466) who
was based in Gallipoli, point to the importance of Turkish in the Ottoman state
in the fourteenth and early fifteenth centuries. Yet, in the mid- to late fifteenth
century there is actually an upsurge in literary production in Arabic and Persian,
comprising not just scientific works, but also the composition of several Persian-
language histories of the dynasty.>*

The Current Volume

The essays in this volume are organised thematically into three sections dealing
with key themes. Religion, and specifically Sufism, permeates almost all literature
and intellectual life in this period in this form; as discussed above, Sufi verse
constitutes some of the oldest literary Turkish from Anatolia, and Kopriili’s in-
fluential study of Early Mpystics in Turkish Literature has remained the starting
point for most scholarship on medieval Anatolian texts. It therefore is appropri-

33 Discussed by Peacock in his chapter in this volume.

54 On literature in this period, see Goniil Tekin, “Fatih Devri Turk Edebiyati” in Mustafa Ar-
magan (ed.), Istanbul Armagani, vol 1, Fetih ve Fatih (Istanbul: Istanbul Biiyiiksehir Beledi-
yesi, 1995), 161-236; on later Persian historical writing see Sara Nur Yildiz, “Ottoman His-
torical Writing in Persian, 1400-1600” in Charles Melville (ed.), Persian Historiography (New
York: I. B. Tauris, 2012), 436-502; see also the contributions by Trigg and Kim to this vol-
ume.
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ate that the first section of this volume, “Sufis, Texts and Religious Landscapes of
Anatolia,” addresses the relationship of intellectual production to the religious
background. The volume opens with Bruno de Nicola’s examination of the
Fustat al-Adala, a work surviving in a unique Persian manuscript composed in
the late thirteenth-century for one of the earliest beyliks to emerge, the Cobanid
ruler of the Black-Sea province of Kastamonu, Muzaffar al-Din Mas‘ad bin Alp-
Yarak (or Muzaffar Yavlak Arslan, d. 691/1292). The Fustat al-Adala provides the
earliest account of the Qalandars in Ram, a group of antinomian Sufis (at least
according to their enemies). Alarmed by the popularity of these deviant der-
vishes, the author recommends stricter enforcement of the sharia and righteous
rule as the solution to contain the spread of the Qalandar heresy. Despite its bi-
ases, the Fustat presents a rare and detailed glimpse of the relatively undocu-
mented religious life of medieval Anatolia, where the Qalandar movement had
clearly taken root.

In “Layers of Mystical Meaning and Social Context in the Works of Kaygusuz
Abdal,” Zeynep Oktay explains and contextualises the multi-layered Sufi doc-
trines of the foundational and prolific fifteenth-century dervish Turkish-language
poet, Kaygusuz Abdal, who is still venerated by Alevis today. The essay provides
original social and political insights into the Kaygusuz Abdal’s thought and ca-
reer by a careful study of his literary production. Kaygusuz Abdal’s works shed
light on the formation of Bektashism, especially on the early stages of it core be-
liefs, such as the doctrine of ‘Ali and that of the Four Gates (dort kapu: seri‘at,
tarikat, ma‘rifet, hakikat). Although Kaygusuz Abdal is considered representative
of the antinomian mode of Sufism, Oktay’s insightful analysis of his doctrines
reveals a more complex and fluid interplay between what has been considered
“orthodoxy” and “heterodoxy.” Oktay’s analysis of these doctrines is grounded
in an intimate knowledge of Kaygusuz Abdal’s substantial corpus, primarily verse
works composed in the Turkish vernacular of his day.

In his study of the Arabic lksir al-Sa‘adat penned by the late fourteenth-
century ruler of the city-state of Sivas, Qadi Burhan al-Din, A.C.S. Peacock links
metaphysics with rulership in the context of the development of the “science of
letters” (‘zlm al-hurif) in late medieval Anatolia. A treatise on philosophical Suf-
ism under the influence of Ibn ‘Arabi’s and Qunawi’s thought, the Iksir al-
Sa‘adar attempts to bridge the epistemological gap between esoteric and exoteric
knowledge. After providing an overview of this previously unstudied text which,
among other things, emphasises jihad as the path to becoming the perfect man,
Peacock contextualises Qadi Burhan al-Din’s thought in the intellectual trends of
his time. Peacock observes that Qadi Burhan al-Din’s work not only reflects his
aspirations as a “Suhrawardian ruler endowed with cosmic knowledge,” but also
serves to defend Akbarian thought against its detractors.

Evrim Binbas takes up the question of %m al-hurifin late medieval Anatolia, al-
though in quite a different way, moving to the realm of material culture. In his
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piece entitled, “Did the Hurufis mint coins? Articulation of Sacral Kingship in an
Aqquyunlu Coin Hoard from Erzincan,” Binbas examines a substantial fifteenth-
century hoard of silver coins discovered in Erzincan, many of which came from
the same dye and were minted in Erzincan (as well as in Kemah and Bayburt). The
majority of these coins bear enigmatic inscriptions in Turkish with phrases includ-
ing the word harf (letter) or hurif (letter); several coin types are dated to 845/1441-
1442, providing us with the hoard’s terminus ante guem. Although the editors of
these coins have attributed them to a Hurufi milieu, Binbas demonstrates that they
have misinterpretated the meaning and context of the word harf on these coins.
Binbag considers these “pseudo-Hurufi” coins in their Aqquyunlu context, raising
the possibility that these phrases reflect an absolutist political tendency during a
period of turmoil and civil war among competing tribal factions.

The second section, “Literature and Court Culture,” pivots around the issues of
literary production, whether it be authorship or court sponsorship, and how vari-
ous factors influence the shape, intent, and outlook of literary works. Selim Kuru’s
article, “The Self-Promoting Poor One: Reintroducing Giilsehri as a ‘Shaykh of the
Book’ in Fourteenth-Century Anatolia,” presents a nuanced study of the authorial
and narrative strategies of Glilsehri, a seminal Sufi poet composing works of mysti-
cal content in both Persian and Anatolian Turkish, set in the fluid and unstable lit-
erary scene at the turn of the fourteenth century in Anatolia. Kuru reflects upon
Gilsehri’s distinctive self-referential literary practices in his Persian Falaknama and
Turkish Mantikn’t-Tayr, which entail the constant repetition of his penname, the
boastful challenges to iconic poets of the past, primarily Nizami and °Attar, and
his self-designated title as the Shaykh of the Book in reference to his prolific liter-
ary output. Kuru likewise discusses the Anatolian poet’s patronage relations, which
may be characterised as fleeting in a politically volatile period. Whereas he pre-
sented his first work, his Persian Falaknama, a guide to the secrets of the universe,
to the Ilkhanid ruler, Ghazan Khan, he apparently felt no need for patronage for
his Turkish Mantiku’t-Tayr. Kuru describes the emerging literary language of Anato-
lian Turkish in interaction with the classical Perso-Islamic tradition clad in a “new
linguistic garb,” and shaped by interaction with the past canon in an effort to cre-
ate a contemporary, and specifically Ram one. Kuru points out that “Giilsehri in-
vites us to reconsider the conditions for the use of the intertwined literary lan-
guages of Anatolia: Arabic (with respect to sources), Persian (with respect to the
poetics of Sufism) and, last and but not least, Turkish (with respect to localisa-
tion).”

In her essay, “Aydinid Court Literature in the Formation of an Islamic Identity
in Fourteenth-century Western Anatolia,” Sara Nur Yildiz surveys the substantial
trilingual corpus of fourteenth-century literary works emanating from the Aydinid
court, the site of a particularly vibrant Islamic environment in the making. Yildiz
links textual production with both adab and scholastic modes to the formation of
a specifically local Turcophone Islamic identity. Works composed in the newly
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emerging Anatolian Turkish vernacular were shaped within intense interaction
with the classical Islamic traditions in Persian and Arabic. The Aydinid corpus
consists of a variety of genres and writing modes with a strong emphasis on ver-
nacular production: Turkish adaptations of Islamic sacred narratives (the accounts
of the Prophets, Muhammad, and Sufi saints) and lengthy rhymed couplets ren-
dering Perso-Islamic adab classics such as Khusraw and Shirin and Kalila and Dimna
into Turkish. The final category of work is medical writing, in both Turkish and
Arabic, and scholastic theological-logic commentary writing in Arabic, composed
with pedagogical purposes in mind by the Aydinid court physician and madrasa
professor, Haci Paga. The final work examined is a manuscript miscellany, which
contains a wide range of material, including Arabic and Persian gasidas, a Persian
Sufi glossary, Arabic moralistic epigrams and an excerpt of a medical work. Pre-
pared in the name of Isa Beg by a poet-courtier of presumably Iranian origins, the
Tire Miscellany provides a fascinating window into the intellectual interests of the
Aydinid court. Defining adab as a discursive tradition aimed at creating political
and social elites through the transmission of canons of knowledge and ways of
thinking that inculcate aesthetic, ethical and religious values, Yildiz highlights the
relationship between adab and textual production emanating from rulers’ courts
and adab’s role in facilitating the creation of a political culture which bound elites
and common subjects to a ruler based on notions of equity and the divine sanc-
tion of rule. Yildiz concludes that the adab literary trends and forms of scholastic
knowledge that came to the Aydinid court shed light on the interregional net-
works of textual communities as they took shape in the post-Mongol world of the
mid- to late fourteenth century. Particularly noteworthy is the enormous impact
that intellectual trends emerging out of Ilkhanid Iran had on the Islamic world,
and especially Mamluk Egypt, which was perhaps even more closely linked to
Ayasuluk than we imagine. The result of travelling scholars and courtiers to the
Aydinid court was an Arabo-Persian intellectual and aesthetic synthesis set within
a largely Turcophone environment. Syrian-Iranian styles, indeed, became an im-
portant defining characteristic of Aydinid culture, architecturally as well as in lit-
erary and intellectual fields.

The last two papers of the second session both deal with Ahmedi’s fskender-
name, interrogating the work with quite different yet complementary approaches.
Pointing out that Alexander the Great had become all things to all people,
Dimitri J. Kastritsis, in his paper entitled “Whose Hero? The Alexander Romance
and the Rise of the Ottoman Empire,” takes a broad, critical historical approach
to the development of the Alexander Romance in the early Ottoman Empire,
while bearing in mind issues of intertextuality transcending religious and linguis-
tic divides and examining the work according to several different interpretational
levels. Stressing the Alexander Romance’s adaptability to different cultural con-
texts, Kastritsis begins by briefly examining the prose vernacular Greek version,
demonstrating how its narrative took shape in the context of contemporary cul-
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ture, politics, and textual communities. Kastritsis explains the wide popularity of
the medieval Iskender/Alexander the Great as a result of its contested cultural cur-
rency as a “seeker of universal truth and empire,” as well as its motifs of conquest
during a time when Ottoman armies were expanding the domain of Islam into
Christian Europe. Kastritsis likewise examines the work in the context of Otto-
man identity formation within a world order still largely dominated by the
Chinggisid legacy. He reads episodes of the work in the backdrop of contempora-
neous events and political struggles, such as Ahmedi’s presentation of Darius’s
conflict with Caesar, which he points out, “should not be seen merely on the
level of two warring kingdoms, but rather on that of a larger struggle between two
competing religions and world orders.”

In contrast to Kastritsis® study of Ahmedi’s Iskendername set in the broad con-
text of the medieval Alexander Romance phenomenon, Sevket Kiigtikhiiseyin, in
his “The Ottoman Historical Section of Ahmedi’s Iskendername: An Alternative
Reading in the Light of the Author’s Personal Circumstances,” focuses on the Ot-
toman historical section of Ahmedi’s Iskendername, Tevarib-i Mulik-i ALi <Osman.
After critiquing past studies which, in their focus on its literary, linguistic and
ideological features, have neglected to study the Ottoman historical section from
a historical perspective, Kiigiikhiiseyin interprets the account in light of the au-
thor’s personal experiences at the Ottoman court of both Bayezid I and Emir
Stleyman. In order to highlight these personal circumstances, Kii¢tikhiiseyin pro-
vides a brief overview of Ahmedi’s life and career, inspired largely by Tunca Kor-
tantamer’s biographical study. Kiiciikhiiseyin argues that the shape and moral
emphases of the narrative as well as its so-called historiographical shortcomings,
are the combined result of both the author’s personal history as well as the ge-
neric necessities and rhetorical devices characteristic of the nasibatnama format.
Indeed, the work was composed as a work of advice specifically addressed to Emir
Silleyman, warning him of his father Bayezid I’s excesses. Kiiciikhiiseyin thus
proposes that it is this performative didactic function of the work which explains
the author’s deliberate silence on Bayezid’s military achievements and as well as
his harsh judgment of the Ottoman sultan following his crushing defeat by
Timur. Kigtkhiseyin likewise dwells on Ahmedi’s problematic relationship with
Emir Stleyman and the poet’s precarious position at the court which was rife
with rivalry among those seeking the Ottoman ruler’s favour.

Section three, “Mobility, Networks, and Patrons,” deals with the transfer of
knowledge and scholarly and textual practices from different ends of the Islamic
world to Anatolia and often through the facilitation by scholarly networks. This
transference of knowledge in particular was stimulated by mobile scholars in
search of new teachers, and employment and patrons. These scholars not only
brought with them expertise and learning, which they passed onto new genera-
tions of students, but also written works in the form of manuscript copies. Ex-
tensive interregional networks were essential for scholars in establishing them-
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selves and their credentials in new intellectual milieu, even ones in embryonic
form, such as in the early Ottoman realm. Abdurrahman At¢il’s “Mobility of
Scholars and the Formation of a Self-Sustaining Scholarly System in the Lands
of Rum during the Fifteenth Century” takes a broad look at how a self-
perpetuating scholarly system emerged in the lands of Ram during the fifteenth
century. In his discussion of how Anatolia, under the rule of the dynamic Otto-
man state in the fourteenth and fifteenth centuries, became a magnet for scholars
coming from different parts of the Islamic world, Atgil traces the vast opportuni-
ties of patronage accompanying Ottoman conquests in both Anatolia and the
Balkans. The establishment of Ottoman rule in new lands was accompanied by
the construction of madrasas, the professors of whom were either immigrant
scholars or Anatolians who had received their education elsewhere in the Islamic
world. By the end of the fifteenth and the early sixteenth centuries, however, a
sufficient number of home-grown, locally educated scholars became employed at
these scholarly and religious institutions, thus significantly reducing the window
of opportunity for emigré scholars.

Jonathan Brack’s “Was Ede Bali a Wafa’i Shaykh? Sufis, Sayyids and Genealogi-
cal Creativity in the Early Ottoman World,” which brings new light to the compli-
cated relationship between hagiography, descent-based claims to spiritual author-
ity, and the manipulation of Sufi and sayyid lineages, with the case study of the fif-
teenth-century Ottoman context of the Wafa’iyya (Vefa’iyye). Brack convincingly
argues that no formal Sufi order (fariga) of the Wafa’iyya ever existed, as has been
presumed, but rather that we need to reconceive the Wafa’iyya as a nebulous form
of “household Sufism,” loosely organised around the networks of descendents of
venerated Sufi figures and their zawiyas. The descendants of the celebrated elev-
enth-century Sufi, Sayyid T3j al-‘Arifin Abt al-Wafa> Muhammad promoted their
illustrious ancestor’s saintly legacy with an emphasis on the family’s pedigree going
back to the Prophet Muhammad through the fourth Imam, ‘Ali Zayn al-‘Abidin.
Abu al-Wafa”s spiritual legacy was thus tied directly to his status as a “living link to
the Prophet,” to use Kazuo Morimoto’s phrase.> Brack situates this phenomenon
in the Ottoman context through a careful study of Seyyid Vilayet’s (d. 929/1522)
motivations for commissioning of a partial Ottoman Turkish translation of Abu al-
Wafa”s Arabic hagiography after studying in Cairo with “fellow” Wafa’iyya. The
Turkish Menakib commissioned by Seyyid Vilayet puts forth his own claims as a
Sayyid through descent from the Wafa’iyya family. Through textual genealogical
ploys and manipulations, the work not only endows Seyyid Vilayet, the son-in-law
of the Ottoman historian Asikpasazade (d. after 888/1484), with a spiritually char-
ismatic lineage; it likewise portrays the fourteenth-century Ottoman ancestor,
Shaykh Ede Bali, as a spiritual successor (khalifa) of Abu al-Wafa’. By doing so, the

35 See Kazuo Morimoto, “Introduction,” in idem (ed.), Sayyids and Sharifs in Muslim Societies:
The Living Links to the Propbet (London: Routledge, 2012), 1-12.
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success of Osman, the eponymous founder of the Ottoman dynasty, is thus attrib-
uted to the spiritual support of the Wafa’iyya.

Scott Trigg’s “Optics and Geography in the Astronomical Commentaries of
Fathallah al-Shirwani” offers a fascinating glance into the circulation of knowl-
edge, in particular, that of the rational sciences in the fifteenth century with his
overview of Fathallah al-Shirwani. Typical of scholars of his time, Shirwani was
highly mobile, having travelled throughout the Turco-Iranian world, from his na-
tive Shirvan in the eastern Caucasus to Khurasan and Samarqand. He chose to
pursue his scholarly career, however, in Anatolia, seeking patrons at the Candarid-
Isfendiyarid court in Kastamonu as well as among the Ottomans, including the
sultan, Mehmed II. Trigg focuses on two of Shirwani’s astronomical texts, both
composed in the format of highly innovative commentaries. What emerges out of
Trigg’s study of Shirwani’s astronomical writings is how different rational disci-
plines nurtured the study of astronomy, particularly optics and mathematical ge-
ography. Indeed, Shirwani’s commentaries deepen the knowledge of astronomy
in significant ways by drawing on these two fields. In a sophisticated presentation
of Ibn al-Haytham’s optics, Shirwani explicates the role of refraction in visual
perception, the understanding of which is so important in making accurate astro-
nomical observations. Shirwani likewise imparts new geographical knowledge es-
pecially important for the newly expanding empire of the Ottomans.

In his excursion into the Ottoman literary culture of fifteenth-century Kiitahya,
Sooyong Kim revisits the city known as the birthplace of poets in the early Ot-
toman period, with Seyhi as its most famous native son. Although Kiitahya was a
well-established centre for Turkish literary production, in prose and verse, and of a
secular variety, from mirrors for princes to panegyrics, in addition to translations
and adaptations of Persian collections of moralizing fables and romances, little
has been written about the phenomenon of provincial literary production ema-
nating from Kitahya, particularly after 854/1451 when Mehmed II re-established
the city as the capital of the province of Anatolia. Kim surveys Kiitahya’s literary
activity, focusing on several poets and their Turkish, Persian and, in a few cases,
Arabic verse. Not only does he consider the effect of shifts in patronage patterns,
but likewise reflects on how the sources have shaped our perception of provincial
poets according to the biases of these authors who were based at Ottoman capital.
Indeed, Kim is highly conscious of the problems posed by the primary source for
Ottoman literary history - sixteenth-century Ottoman biographical dictionaries of
poets (tezkire-i su‘ara’) — which, in their efforts to draw attention to their own net-
works, were relatively unconcerned with literary milieu that were not fostered by
the imperial court of the capital; furthermore these works present Kiitahya ac-
cording to a later revisionist view as a place past its prime in the post-Germiyanid
period. Kim counters the silences and biases of the tezkire literature by examining
the actual verse contained in the diwans of Kiitahyan poets. After giving an over-
view of the poetic legacies of Seyhi and his nephew, Cemali, Kim surveys the life
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and works of less well-known individuals, the poets Izari and ilahi who, unlike
Seyhi and Cemali, were not professional poets employed at a ruler’s court, but
rather made their living as scholar and Sufi shaykh respectively. In this piece, Kim
simultaneously deconstructs the Ottoman literary perception of Kiitahya as well
reconstructs its literary scene and the careers of its poets during the second half of
the fifteenth century.

A volume such as this can only shed light on a small selection of the authors
and texts that have survived. Nonetheless, we hope that it demonstrates the util-
ity of examining intellectual production in medieval Anatolia in all three lan-
guages, and will assist in delineating new avenues of research that move the de-
bate on at last from the nationalist paradigm established by Kopriilii nearly a
century ago, and which has dominated ever since. The first desideratum for en-
hancing our knowledge of the intellectual environment of medieval Anatolia
must be the study of the vast numbers of neglected texts that survive unpub-
lished in manuscript. The case studies of texts presented here are intended as a
preliminary step in that direction.
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Chapter 2

The Fustat al-“Adala:
A Unique Manuscript on the Religious Landscape
of Medieval Anatolia

Bruno De Nicola

As a newly Islamicised frontier of the Islamic world, medieval Anatolia had a
multi-religious landscape where different interpretations of both Islam and
Christianity coexisted, confronted and overlapped.! However, this diversity was
not circumscribed to religious confession, but occurred also within Islam itself,
where Shiite and Sunni ideologies coexisted with Sufi practices to form a reli-
gious scene which is often difficult to categorise.? This is also reflected in the tex-
tual production of Anatolia in the period. A significant number of works on
kalam and figh, in addition to a variety of Sufi texts, were written, copied and dis-
tributed across the peninsula.? Yet, despite this textual richness, the vast majority
of authors concentrate on matters concerning their own communities and pay
little attention to the practices, ideas or beliefs of other confessions or religious
groups.* One of the few exceptions in this regard is the work discussed here, the

Acknowledgements: I am grateful to both Andrew Peacock and Sara Nur Yildiz for reading
earlier drafts of this work and providing valuable suggestions and corrections. The research
leading to these results has received funding from the European Research Council under
the European Union’s Seventh Framework Programme (FP/2007-2013) / ERC Grant
Agreement n. 208476, “The Islamisation of Anatolia, c. 1100-1500.”
1 See for example A.C.S. Peacock, Bruno De Nicola and Sara Nur Yildiz (eds), Islam and
Christianity in Medieval Anatolia (Farnham: Ashgate, 2015).
For a discussion on the state of research on religious and intellectual history of medieval
Anatolia, see A.C.S. Peacock and Sara Nur Yildiz, “Introduction” in A.C.S. Peacock and
Sara Nur Yildiz (eds), The Seljuks of Anatolia: Court and Society in the Medieval Middle East
(London: L. B. Tauris, 2013), 1-22.
This is not the place to enumerate the vast amount of works produced in medieval Anato-
lia. For an overview of the literary production in this period, see Muhammad Amin Riyahi,
Zaban wa Adab-i Farsi dar Qalamraw-i “‘Uthmani (Tehran: Pazhang, 1369/1990) for works
written in Persian; Carl Brockelmann, Geschichte der arabischen Litteratur. Zweite den Supple-
menthanden angepasste Auflage, 2 vols. and 3 supplements (Leiden: Brill, 1943-1949), espe-
cially volume 1 for Arabic works or catalogues of Turkish manuscript collections in Turkey
and Europe. In addition, the ERC-funded project, “The Islamisation of Anatolia, c. 1100-
1500” will provide an online website containing a database of the manuscript production of
Anatolia in this period which will be useful to map the literary production of the area.
There are, nonetheless exceptions to this rule. For example, see the Muslim-Christian po-
lemic in A.C.S. Peacock, “An Interfaith Polemic of Medieval Anatolia: Qadi Burhan al-
Din al-Anawi on the Armenians and their Heresies” in A.C.S. Peacock, Bruno De Nicola
and Sara Nur Yildiz (eds), Islam and Christianity in Medieval Anatolia (Farnham: Ashgate,
2015), 233-261.
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Fustat al-Adala fi Qawa‘id al-Saltana. The unique manuscript of the work that has
survived to the present day contains a text that offers many areas of interest,
some of which we will consider in this chapter. Among them is the earliest out-
sider’s description of the ideas, practices and expansion of the deviant dervish
group known generally as the “Qalandars” in late thirteenth-century Anatolia.
Written in Persian, the text has only attracted limited scholarly attention despite
its uniqueness and historical value. The discussion I present here is far from be-
ing a definitive study on the work, but aims to offer some insights into the in-
formation provided by both the manuscript and the text. In order to do so, we
will first examine some codicological features of the surviving manuscript of the
Fustat al-“Adala. Second, we will briefly summarise the contents of the relevant
part of the manuscript and, finally, will offer some considerations obtained from
the text on its relevance for our understanding of the religious, political and in-
tellectual landscape of medieval Anatolia.

The Manuscript

The manuscript of the Fustat al-“Adala fi Qawa‘id al-Saltana is held in the Biblio-
théque Nationale de France in Paris under shelf mark Supplement Turc 1120. For
some reason, the text, although written entirely in Persian, was catalogued under
the Turkish rather than the Persian collection in the library. There is also a micro-
film version of the manuscript at the library of the University of Tehran, which has
been the main source for Iranian scholars working on this text.> The work is not
totally unknown to scholarship, especially in Turkey, where it was studied and par-
tially published by Osman Turan in 1953.¢ Similarly, the text has been mentioned
in passing in the secondary literature, though only for its specific references to the
Qalandar dervishes.” However, beyond these mentions, the text has generally been
dismissed as a minor source for the history of medieval Anatolia and its contribu-
tion to the literary history of the peninsula has been overlooked.

The codex was catalogued by Edgar Blochet, who described it as containing two
different titles on the cover page, Kitab-i Farsi and Kitab-i Digar. These two titles
were added by a later hand, possibly after the manuscript reached France, and
therefore offer little information regarding the text. The first part of the manuscript

> See Muhammad °Ali Yasufi, “Dar Astina-yi Tahqiq wa Nashr: Fustat al-‘Adala fi Qawa‘id
al-Saltana,” Faslnama-yi Ayina-yi Mirath 4, no.1 (2001): 56-58. The author consulted mi-
crofilm no 6541, held in the Library of the University of Tehran.

6 Osman Turan, “Selcuk Tiirkiyesi Din Tarihine Dair bir Kaynak: Fustat al-‘Adale fi Kava‘id
is-Sultana” in 60. Dogum Yili Miinasebetiyle: Fuad Kopriilii Armagan: (Ankara: Turk Tarih
Kurumu, 2010), 531-564.

7 See, for example, Ahmet Karamustafa, God’s Unruly Friends (Oxford: OneWorld, 2006), 62;
Ahmet Yasar Ocak, Osmanli Imparatorlugunda Marjinal Sifilik: Kalenderder: XIV-XVII.
Yizyullar (Ankara: Turk Tarih Kurumu, 1992), 168, 172.
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(fol. 1a—69b) was described by Blochet as a work on different “heterodoxies in Is-
lam” and given the name Kitab-i Takballus (Book of the Pen name), based on a
supposed reference to this title in folio 1b. The second part (fol. 73a-118b) was de-
scribed as a “mirror for princes” which, according to the French scholar, is not the
Styasatnama of Nizam al-Mulk despite similarities in content.® However, as sug-
gested by Osman Turan, the second part of the codex appears to be an updated
version of Nizam al-Mulk’s book, where the author of the present work used an-
ecdotes of the Siyasatnama, occasionally adapting them to his own time and work.’
Despite being catalogued as two works, the script indicates that both were cop-
ied in the same period and the language of both parts is similar. In addition, con-
textual information in both parts is consistent with each other; for example, the
mention of the continuity of Sasanian, Abbasid and Seljuk diplomatic practices
into the reigns of the sultans of Ram, such as ‘Izz al-Din Kayka’us (r. 607/1211-
617/1220) and ‘Ala’ al-Din Kayqubad (r. 617/1220-634/1237), with the subsequent
transformation of these practices under the Mongol domination of Anatolia (fol.
83b). This precise reference to thirteenth-century Anatolia in both sections of the
manuscript suggests that, rather than being two distinct works bound together, this
is the same work separated into two parts. Further, as Turan noted, there is refer-
ence in the second part to events mentioned in the first part.!% This indicates that
the manuscript was bound in reverse order, with the preliminary part at the end
and the second part at the front. Finally, it is worth mentioning that, at the end of
the first part, there is a long concluding poem in Persian, which originally should
have corresponded to the end of the whole work. This creates the visual image of a
finished work for the first part and might have contributed to the initial belief that
this was the end of one work and that it was unrelated to the part that followed.
Regarding the dating of the manuscript, there seems to be, once again, some
confusion in Blochet’s description. The French scholar wrongly suggested that the
work might have been copied in the eighteenth century and disregards the fact
that the manuscript mentions that it was copied in 990/1582. Instead, Blochet
suggests that the date should be read as 690/1291 CE, taking this new date as the
date of composition. However, it is clear that the copyist is referring to copying
this text in 990 AH, an assessment that was also made by Turan (see fig. 2.1).1! In
addition, the za%ig script in which the text is written is in a standard Ottoman bu-
reaucrat’s hand consistent with other manuscripts produced in Istanbul and other
Ottoman territories in the sixteenth century, suggesting a correlation between the

8 E. Blochet, Catalogue des Manuscrits Turcs, vol. 2 (Paris: Bibliothéque Nationale de France,

1933), 160-170. For Nizam al-Mulk, see Nizam al-Mulk, The Book of Government: or, Rules
Jor Kings: The Siyar al-Muluk or Siyasat-nama of Nizam al-Mulk, tr. Hubert Darke (London:
Routledge, 1978).

?  Turan, “Selcuk Tirkiyesi,” 535.

10 Tbid., 534.

1T 1bid., 531-532.
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Figure 2.1: Fustat al-“Adala fi Qawa‘id al-Saltana, Bibliothéque Nationale de France, MS
Supplement Turc 1120, fol. 69a, showing date of copying.
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given date of 990 AH and the dating from the palaeography of the script. Yet, if
this assessment is correct, then why would an experienced scholar like Blochet
make such a suggestion? Lacking ownership marks or a classical colophon, the
confusion appears to come from other references found in the manuscript to the
reign of Mas‘ad Shah b. Kayka’us, also known as Ghiyath al-Din Mas‘ad 11, who
was first appointed sultan of Ram in 682/1284 by the Ilkhan Ahmad Tegiider and
stayed as a prominent pro-Ilkhanid figure in Anatolia until 696/1297, when he was
accused of plotting against the Ilkhanids and confined in Tabriz while Ram was
entrusted to the puppet sultan Kayqubad II1.12 Finally, Mas‘ud returned to Anato-
lia as Sultan in 702/1303 to replace Kayqubad III when the latter was also accused
of plotting against the Mongols, having the doubtful honour of being the last offi-
cial sultan of Ram. Further, another section in the text mentions that seventy-two
years had passed from the time in which the Qalandars began to spread in 611/
1214-15 and the writing of his book, which places the date of composition of the
work in 683/1284-85.13

The text mentions that the work was composed at a time when the ruler
Mas“ad II was in office, but the work appears dedicated in the poem to a certain
Mir Jahan Muzaffar al-Din b. A.L.P.RK (d. 691/1292), whom Turan convinc-
ingly identified with Muzaffar al-Din Mas‘ad b. Alp-Yurak, the governor of the
region of Kastamonu, also known as Muzaffar Yavlak Arslan,* a member of a
distinguished family associated with the Seljuk house since the time of Muzaffar
al-Din’s grandfather, Husam al-Din Chuban (Coban) who acted as hereditary
governors of Kastamonu from ca. 619-20/1223 to 708/1309, expanding their
domains at the expense of the adjacent Byzantine territories of north-western
Anatolia. The Cobanids thus represent one of the first beyliks to emerge from the
Seljuk sultanate of Ram. Muzaffar Yavlak Arslan reigned between 678/1280 and
691/1292,15 and the composition of our text can thus be placed in late thir-
teenth-century north Anatolia.!® The Cobanid patronage of the Fustar al-Adala

12 See Claude Cahen, Pre-Ottoman Turkey: A General Survey of the Material and Spiritual Culture
and History, c. 1071-1330. (New York: Taplinger, 1968), 294-303; Charles Melville, “Anato-
lia Under the Mongols” in The Cambridge History of Turkey, vol. 1, ed. Kate Fleet, Byzantium
to Turkey, 1071-1453 (Cambridge: Cambridge University Press, 2009), 73-81.

13 Supplement Turc 1120, fol. 53b.

14 See Supplement Turc 1120, fol. 69b; Turan, “Selcuk Tiirkiyesi,” 533. Despite this, a possi-
ble lost copy of this work seems to have been composed in the region of Aksaray. See
Katib Celebi, Kegf-el-Zunun, ed. Serefettin Yaltkaya and Kilisli Rifat Bilge, vol. 2 (1943; re-
print, Istanbul: Milli Egitim Basimevi, 1972), column 1259.

15" Dimitri Korobeinikov, “The Revolt in Kastamonu, c. 1291-1293,” Byzantinische Forschungen
28 (2004): 87-118.

16 On the Cobanid family of Kastamonu, see Yasar Yiicel, Anadolu Beylikleri Hakkinda
Aragtirmalar, vol. 1 (Ankara: Turk Tarih Kurumu Basimevi, 1991), 33-42. The ruler of Ka-
stamonu also appears connected to Mas‘ad b. Kayka’ts and the Mongol governor of Ana-
tolia Geikhatu in Karim al-Din Mahmud b. Muhammad Aqsara’i, Miisaimeret iil-ahbar:
Mogollar Zamaninda Tiirkiye Selcuklular: Taribi, ed. Osman Turan (Ankara: Tirk Tarih Ku-
rumu, 1944), 171-172; also mentioned by Ibn Bibi as sipabdar (military governor) of Ka-
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was not an isolated act but rather part of a larger programme of patronising Per-
sian works.l” Among those authors who wrote in the Persian language and
sought the patronage of the Cobanids was Hasan b. ‘“Abd al-Mu’min Husam al-
Din Khuyi (fl. second half of the thirteenth century).’® Not much is known
about him except that a few of his works were composed in Kastamonu in hon-
our of Muzaffar Yavlak Arslan, such as a fathnama praising the conquests of the
Cobanid ruler over the Byzantine garrison at the coastal castle of Gideros (near
modern Cide) during the year 682/1284.1° Furthermore, he dedicated to the
same ruler a work entitled Qawa‘id al-Ras@’il wa-Far@’id al-Fada’il?° In addition,
the famous scholar, Qutb al-Din Shirazi (d. 710/1311), who was qgadi of Sivas for
a while, wrote a work on astronomy entitled Ikbiryarat-i Muzaffari for the same
patron of the Fustat al-“Adala, Muzaffar Yavlak Arslan,?! and another work by
him is said to have been dedicated to Muzaffar’s son Mahmud Beg (d.
708/1309).22 However, there is no evidence that Qutb al-Din Shirazi himself
came to the Chopanid lands.

The identity of the author of the work is less certain, probably due to the fact
that the beginning and the end of the text are missing. However, as Kopriili and
Turan previously noted, a description of a work very similar to this one is given by
Katib Celebi (d. 1067/1657), who gives the name of the author as Muhammad b.
Muhammad b. Mahmaud al-Khatib and the name of the work as Fustat al-“Adala fi
QOawdi‘id al-Saltana.?® However, the name of the author does not appear in any
other source of which I am aware. Nonetheless, the contents of the text reveal a
few things about the author. In the first part of the manuscript, the author demon-
strates a solid knowledge of the Quran and hadith, which are quoted extensively
on several occasions to illustrate points made in the text. Similarly, in a section not
transcribed by Turan (and therefore less studied), there are extensive references to

stamonu, see Ibn Bibi, Mukbtasar al-Awamir al-“Al@’iyya fi al-Umidr al-“Al@’iyya, ed. M.Th.
Houtsma in Recueil de textes relatifs a Uhistoire des seldjoucides, vol.4 (Leiden: Brill, 1902), 336.

17" Yiicel, Anadolu Beylikleri, vol. 1, 49-51.

18 Filiz Cagman, “Abdiilmi’min el-Htyi,” TDVIA, vol. 1, 274.

19" This fathnama has recently been published, see Hasan b. ‘Abd al-Mu’min Husim al-Din
Khayi, Majmii‘a-yi Athar-i Husam al-Din Khigyi (Tehran: Mirath-i Maktub, 2000), 282-285.
I am thankful to Andrew Peacock for calling my attention to this work.

20 Khiyi, Majmi‘ayi Athar, 35; for an edition of the work see ibid., 221-293.

21 See Azmi Serbetci, “Kutbiiddin-i $irazi”, TDVIA, vol. 26, 488; see also the introduction in

Khiyi, Majmi‘a-yi Athar, 13.

This is the Ikbtiyarat-i Sulaymani, a work based on Ghazzali’s Ihya’ ‘Uliim al-Din. See John

Tuthill Walbridge, “The Philosophy of Qutb al-Din Shirazi: A Study in the Integration of

Islamic Philosophy,” PhD dissertation, Harvard University, 1983, 253, 271; also introduc-

tion in Khayi, Majmi‘a-yi Athar, 13-15.

23 Kitib Celebi, Kegfel-Zunun, column 1259. Mehmet Fuat Kopriilii, “Anadolu Selguklulart
Tarihi’nin Yerli Kaynaklari,” Belleten 7 (1943): 379-458, English translation Mehmet Fuat
Kopriilt, The Seljuks of Anatolia: Their History and Culture According to Local Muslim Sources,
tr. Gary Leiser (Salt Lake City: University of Utah Press, 1992), 53-54. The name of
Muhammad al-Khatib will be used henceforth to refer to the author of the text.

22
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Islamic law and jurisprudence based both on the Hanafi and Shafi‘i legal tradi-
tions.2* This suggests that the author was someone who certainly received religious
education or might even have been an ‘@fim himself. However, Muhammad al-
Khatib is also very critical of the state of the wlama’ in Anatolia and the passivity
they had shown in persecuting heresy and instructing pious conduct among the
people. Criticisms of the religious establishment are a constant theme in the text
and they are generally accompanied with a suggestion that a secular ruler should
take control of the situation and intercede against heresies where the wlama have
failed.

Finally, a few words can be said about the production of the manuscript in the
sixteenth century. As with the author, we lack references to the copyist’s name or
place of copying. However, the context in which this work was copied is of inter-
est. How would this text have been relevant to a sixteenth-century Ottoman au-
dience? On the one hand, the description of heretical practices and beliefs might
have appealed to an Ottoman audience embedded in a growing rivalry with the
predominantly Shiite Safavid Iran.?> On the other hand, internal concerns about
the growing influence of Shiite communities such as the Qizilbash or Hurufis
within the Ottoman territories may also have had a bearing on the need for in-
formation about heresies that the Fustat al-“Adala could have provided.?¢ In addi-
tion, a factor in the copying of this text may have been the process of institu-
tionalisation of certain Sufi orders and mendicant dervishes that was underway
in the Ottoman Empire during the middle of the sixteenth century. Deviant der-
vish groups known as Qalandars, Haydaris, Abdals of Ram, Shamis or Shams-i
Tabrizis would end up more or less amalgamated into the consolidation of the
Bektashis as the more “official” Sufi order of the Ottoman Empire.?” This is not
the place to analyse in depth this centralising process, but it appears that, in this
context, the descriptions made by the author of the Fustat al-Adala of the het-
erodoxies of Islam, esoteric movements in general (batiniyya) and of the jawlagi-
yan (as Qalandars are referred to in the text) in particular, might have attracted
the attention of sixteenth-century Ottoman audience.

24
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On the use of Islamic jurisprudence in the text, see below.

The manuscript was copied in 1582, in the middle of a twelve-year war between the Ottoman
and Safavid empires that started in 1577 and did not end until a peace treaty was signed in Is-
tanbul in 1590. See Ebru Boyar, “Ottoman Expansion in the East,” in The Cambridge History
of Turkey, vol. 2, ed. Suraiya N. Faroghi and Kate Fleet, The Ottoman Empire as a World Power,
1453-1603 (Cambridge: Cambridge University Press, 2012), 132-139.

26 Colin Imber, “The Persecution of the Ottoman Shi‘ites According to the Miithimme
Defterleri, 1565-1585,” Der Islam 56 (1979): 245-273; Hamid Algar, “Horufism,” Elr, vol.
12, 483-90; Hamid Algar, “The Hurufi Influence on Bektashism” in Alexandre Popovic
and Gilles Veinstein (eds), Bektachiyya: Etudes sur ordre mystique des Bektachis et les groupes
relevant de Hadji Bektach (Paris: Librairie orientaliste Paul Geuthner, 1993 [reprint Istanbul
1995]), 41-54.

Ahmet Yasar Ocak, Osmanl fmpamtorlugu’nda, 121-129; Karamustafa, God’s Unruly Friends,
83-84.
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Description of the Contents

Here I will provide only a short account of the contents of the section bound at
the beginning of the manuscript corresponding to folios 1a to 69b. This section is
divided into four chapters with the initial three chapters covering the history of the
early caliphs and the development of esoteric movements in early Islam up to the
days of the composition of the work. Although Turan found these initial sections
to have “no historical importance,” they actually play a significant role in the con-
struction of the narrative and contextualise the following sections. Nonetheless,
since they have less new information, I will only briefly cover them here. Chapter
One consists of statements of philosophers and scientists, advice and anecdotes
taken from the works of Hafiz and the Shabnama of Firdawsi.28 Unfortunately, this
chapter is incomplete and we only have the last folio of the section. Chapter Two
is much longer and it extends from folio 1b to 27b. It covers the initial centuries of
Islamic history up to the fall of Baghdad in 656/1258. The section starts with the
life of the Prophet Muhammad, followed by a description of the reign of the four
Orthodox Caliphs and the lives of Hasan b. ‘Ali b. Abi Talib (d. 50/670) and
Husayn b. “Ali b. Abi Talib (d. 61/ 680-1). The remaining part of the section con-
tains an account of the caliphs from the Umayyad and the Abbasid dynasties.
Whereas Chapter One consists of sayings and examples of good governance taken
from the Persian tradition, this chapter discusses the deeds of Islamic prophets and
caliphs as examples of rule to be followed by the secular and religious leaders con-
temporary to the author. There are also occasionally references to different viziers
and ministers in the Islamic history through whom Muhammad al-Khatib con-
structs a lineal succession from the days of the Prophet Muhammad to his own
time. However, it is interesting that no reference is made to the Mongol sacking of
Baghdad in 656/1258 or the execution of the last Abbasid caliph ordered that
same year by the Ilkhan Hiilegii (d. 663/1265).2

In Chapter Three (fol. 27b-48b) the narrative focuses on the history of the
Qarmatian and Zoroastrian followers and their interaction with the Abbasid rul-
ers.30 The agenda here is clearly to show how rulers of the past did not refrain
from using the sword to persecute and destroy heretical behaviour. The persecu-

28 Specific mention is made to sayings attributed to characters in the Shahnama, such as Jamasp,

the vizier of the legendary kings Luhrasp and Gushtasp, or Buzurgmihr, the vizier of Khus-
raw Nushin-Ravan (Anushirwan). See Supplement Turc 1120, fol. 1a-1b.

29 See Supplement Turc 1120, fol. 26b-27a. The text only mentions at this stage that Mu’ayyad
al-Din Qumi and the famous Shiite Ibn al-“Alqami (d. 657/1259), who is credited in other
sources for having betrayed the Caliph and supporting the Mongols. Both of them were vi-
ziers of the Caliph al-Musta‘sim (d. 1258), but no mention of the Mongol sacking of Bagh-
dad, the betrayal of Ibn al-“Algami or the execution of the caliph appear in the manuscript.

30 W. Ivanow, “Ismailis and Qarmatians,” Journal of the Bombay Branch of the Royal Asiatic Soci-
ety 16 (1940): 43-85; Farhad Daftary, The Isma‘ilis: Their History and Doctrines (Cambridge:
Cambridge University Press, 2007), 147-155.
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tion of Mazdakism in Sasanian times is even mentioned3! as a narrative strategy
to draw attention to parallels between the struggle of past rulers against heretical
religion and the contemporary situation of late thirteenth-century Anatolia. Par-
ticularly relevant is the author’s description at the end of the chapter of different
groups of zindiq (pl. zanadiqa), generally described as “innovators” or “free think-
ers” and associated in the Islamic tradition with heretical movements.’? Al-
though most of the historical information seems to derive from the Siyasatnama
of Nizam al-Mulk, there are also passing references in the text to the practises
and beliefs of these groups.33 All three aspects introduced in this chapter, such as
the actions of past rulers towards these groups and the emphasis on providing in-
formation about them, are clearly connected with the following chapter and
serve to contextualise the author’s narrative.

While these initial three chapters provide a historical background, Chapter
Four discusses contemporary events. This chapter is divided into six smaller parts
that can shortly be summarised as: 1) the atheists of our time and the similarity of
their behaviour to those who had gone before; 2) the conditions and affairs of
Jawlagiyan;’* 3) an explanation of Jawlagism (i.e. Qalandars) and their appearance;
4) practices and beliefs of Jawligism; 5) commanding good and forbidding evil in
Islam (al-amr bi'lma‘rif wa al-naby ‘an al-munkar); 6) the epilogue of the book.
Turan focused on the initial four parts, disregarding parts five and six as irrelevant
from his point of view.3> However, as we will see below, these two sections offer
some valuable information on the religious and political situation during which
the work was produced.

The first section (fol. 50-51a) is dedicated to the zanaddiga in general, serving to
introduce the subsequent description of the mendicant dervishes. The author
complains of decay and corruption in society resulting from the lack of control
by secular rulers and the failure of the religious establishment to advise them in
preventing the spread of the heretical ideas that characterise the groups he de-
scribes.3¢ The author reinforces the idea of a righteous past and a decadent pre-
sent, blaming the wlama’ of his time (‘ulama-yi riizgar) for not acting against here-
sies but being concerned only with attaining high official positions and honours

31 On Mazdakism as a reformed branch of Zoroastrism, see Ehsan Yarshater, “Mazdakism” in

Cambridge History of Iran, vol. 3 (Cambridge: Cambridge University Press, 1983), 991-1024;
Otakar Klima, Beitrige zur Geschichte des Mazdakismus (Prague: Academia, 1977). On its per-
secution under the Sasanians, see Michelangelo Guidi and Michael G. Morony, “Mazdak”,
EP, vol. 6, 949-952.

32 See Francois de Blois, “Zindik,” E2, vol. 11, 592.

33 Yasufi, “Dar Astana-yi Tahqiq wa Nashr,” 57.

34 This term used generally refers to any mendicant dervish, but in this text seems to be refer-
ring specifically to those known as Qalandars from among groups such as the Abdals of
Ram, Haydaris, et al. On the abdals, see the chapter in this volume by Zeynep Oktay.

35 Turan, “Selcuk Tiirkiyesi,” 535.

36 Supplement Turc 1120, fol. 50.
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(bih mansab wa jah mashghil), which they obtain by purchasing them with gold (bib
zar kbaridand).’” The author laments that the people have easily influenced by the
behaviour of these “innovators” who skip the daily prayers (zamaz), break the fast
during the month of Ramadan, drink wine (khamr) and use cannabis (sabzak) as a
firms the consumption of cannabis in some regions of Anatolia in the fourteenth
century, specifically in the region of Sinop, close to the Cobanid territories.?

The second section (fol. 51a-51b) is also short, and repeats most of the issues
mentioned in the previous one, but specifically attributes these practises to the
Jawlagiyan, a term used to refer to religious mendicants in general and the group
generally known as Qalandars in particular. As expected, there is severe criticism
of their practices, including those described in the previous section but adding
some extra drama to the account by claiming that the Qalandars also allowed
dogs inside mosques and used cannabis and alcohol inside the prayer buildings.*0
The author claims that they pray in barns and stables and do not queue in the
mosque to do the #amaz.*! The main aim of the author is to stress their deviation
from the norms of the sharia. These descriptions of the Qalandars, although per-
haps exaggerated, especially regarding their use of alcohol in the mosque, resem-
ble those found in other sources describing Qalandar practices in Anatolia and
the Middle East up to the sixteenth century. For example, travellers in Anatolia
in the fourteenth century.*? In addition, European visitors left records of their en-
counters with these dervishes, who attracted attention with their extravagant ap-

37 Ibid., fol. 50b.

38 Ibid. On the usage of cannabis, see a short overview in Gabriel G. Nahas, “Hashish in Is-
lam 9th to 18th Century,” Bulletin of the New York Academy of Medicine, 58, no. 9 (1982):
814-831; also, the pioneering work by Franz Rosenthal, The Herb: Hashish Versus Medieval
Muslim Society (Leiden: Brill, 1971). As for Anatolia in particular, there is a reference to the
use of hashish in Ahmad of Nigde, alWalad al-Shafiq (Istanbul, Suleymaniye Library, MS
Fatih 4518, section transcribed by Osman Turan in Turan, “Selguk Turkiyesi,” 539, fn. 17).
On this work, see A. C. S. Peacock, “Ahmad of Nigde’s al-Walad al-Shafiq and the Seljuk
Past,” Anatolian Studies, 54 (2004): 95-107.

39 Ibn Battiita, The Travels of Ibn Battita, vol. 2, 467; also Aflaki seems to imply that it was
used by some Mevlevi followers, who in turn received an argument against it use by
Shams-i Tabrizi. See Ahmad Shams al-Din Aflaki, Mandgqib al-“Arifin, ed. Tahsin Yazici,
vol. 2 (Ankara: Tirk Tarih Kurumu, 1959-61), 632-633; Aflaki, The Feats of the Knowers of
God: Mandageb al-arefin, tr. John O’Kane (Leiden: Brill, 2002), 436.

40 Supplement Turc 1120, fol. 51a-51b.

41 This act of not queuing to enter a mosque is something that concerns the author very

much and probably a practice that caused some tension between the Qalandars and the

Muslim congregation during attendance at the mosque. It also has an important compo-

nent of ideological individualism characteristic of all mendicant dervishes, as suggested by

Karamustafa. See Karamustafa, God’s Unruly Friends, 31-32.

For example in the city of Damietta in Egypt or in Iran, see Ibn Battata, The Travels of Ibn

Battiita, vol. 1, 37; vol. 3, 583.
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pearance and behaviour.®* For example, in the early fifteenth century, Ruy Gonza-
les de Clavijo (d. 1412), the Spanish ambassador to the court of Tamerlane, en-
countered these dervishes chanting near the city of Erzurum.* Similarly, the Ital-
ian merchant Josaphat Barbaro (d. 1494), who went to the court of the Aqqu-
yunlu ruler Uzun Hasan (r. 857/1453-882/1478), left a short anecdote of his en-
counter with a man in the city of Mardin, who was naked and shaved apart from
a goatskin.®

The third section in this chapter (fol. 51b-53b) is dedicated to the emergence of
the Qalandars and the story of the founder of the movement Jamal al-Din Sawi (d.
ca. 630/1232-3).4¢ The succession of events contained in this section is very similar
to the official hagiography of Jamal al-Din Sawi, 4’ the Managib written by Khatib-
i Farisi in the year 748/1347-8 over half a century after the text we are discussing
here. This means that this section of the Fustat al-“Adala actually precedes the offi-
cial account of the Qalandars. It is also surprising that both texts generally coin-
cide in their narrative of the facts, although they contain obvious disagreements
on the interpretation of the events and the virtue of the main characters in the nar-
rative.*® The section continues with an account of Jamal al-Din Sawi’s four disci-
ples who in turn expanded their master’s teachings in the Middle East and Anato-
lia. Four disciples are mentioned in the Fustat al-Adala which correspond with
those mentioned in the Manaqib-i Sawi.** Among them, the role of Abu Bakr Nik-
sari is especially relevant for Anatolian history; Niksari settled in Konya, where the
Qalandars seem to have acquired a certain importance in the thirteenth century.®
He enjoyed such a close relationship to the Mevlevis that he was one of the seven
chosen people who was given an ox by the Mevlevis as a present to commemorate
the death of Mawlana Jalal al-Din Rami in 672/1273.5! In contrast to the claim of
scholars like Turan, who circumscribed the Qalandars to Turkmen or rural areas,
this anecdote in Aflaki’s work and Sawi’s mention of Abu Bakr living permanently

43 On the appearance and public displays of some of these dervishes, see Karamustafa, God’s

Unruly Friends, 17-23.
44 Ruy Gonzales de Clavijo, Embassy to Tamerlane, 1403-1406, tr. Guy Le Strange (London:
Routledge, 2006), 75.
Giosofat Barbaro and Ambrogio Contarini, Travels in Tana and Persia, Narrative of Italian
Travels in Persia in the 15th and 16th centuries, tr. William Thomas (London: Printed for the
Hakluyt Society, 1873), 48-49.
46 Jamal al-Din Sawi was born in Saveh, a town 150 km south-west of Tehran.
47 There is a Persian edition of the text: Khatib Farsi, Mandqib-i Camal al-Din-i Sawi, ed.
Tahsin Yazici (Ankara: Tirk Tarih Kurumu Basimevi, 1972).
On these divergences, see below.
According to the Fustat, there were four disciples of Sawi: Muhammad Balkhi,
Muhammad Kurdi, Shams al-Kurd and Aba Bakr Niksari. However, Farisi adds two more
named as Jalal-i Dargazini and Abu Bakr Isfahani. See Khatib-i Farisi, Managib, 30-34 and
41-42; also Ahmet Yasar Ocak, Osmanl Imparatorlugu’nda, 32.
50 Karamustafa, God’s Unruly Friends, 61-62; Ahmet Yasar Ocak, Osmank: Imparalorlugu’nda, 63.
51 Aflaki, Mandagqib al<arifin, 596-597; Aflaki, The Feats, 408-409.
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in Konya point towards a higher degree of integration of the Qalandars into urban
society and a much more comprehensive spread of the movement in medieval
Anatolia than previously appreciated>

After introducing the story of the origin of the Qalandars, the author describes
the beliefs of this group. In the fourth section of this chapter (fol. 53b-55a), the
Qalandars are presented as a heterogeneous group whose members either worship
the planets or the firmament (falak-parasti), the sun (aftab), the moon (mah) and na-
ture in general. Furthermore, these dervishes are described as having contradictory
philosophical views. Whereas some of them supported the notion of za%il (strip-
ping God of all attributes), others advocated ashbih (anthropomorphism). Simi-
larly, classical kalam controversies over free will (ikbtiyar) and predetermination
(qadar) were present.>3 These claims are difficult to verify. While a diversity of be-
liefs among these deviant dervishes seems plausible, it is impossible to ascertain
precisely how much theological knowledge there was among the Qalandars.

Without totally abandoning the zanadiga as the centre of the narrative, sec-
tion five (fol. 55a-64b) of this chapter contains fewer hagiographic elements than
the previous sections and reads more like a manual of legal practices addressed
to secular powers. In fact, this seems to be in concordance with the other part of
the work and is constructed as a “mirror for princes,” where the author suggests
how the law should be implemented by the wlama’ and enforced by the sultan
or amir.>* Although Turan did not publish this section, considering it to be of lit-
tle “historical relevance,” it contains some important information on the reli-
gious landscape of medieval Anatolia. Overall, the section is a short discourse on
enjoining good and forbidding evil (amr bih ma‘rif wa nahy az munkar) where the
aim is to unveil these zindigq groups as apostates and show that secular rulers have
an obligation to persecute these groups. Khatib draws on a variety of sources in-
cluding, apart from the Quran and hadith accounts, works by Aba Hanifa and
al-Shafii.>® Thus this section comprises a list of examples of laws for the ruler to
implement. Often, after a story or a description of a sin and its penalties, the au-
thor stresses that secular powers (the king) should impose these penalties and en-
force the law, portraying a decadent society that needs to be redirected to the
right path by a new ruler.

Finally, section six (fol. 64b-69b), which was described by Turan simply as an
epilogue, offers a clear statement on the intentions of the author for writing this
chapter. The author surveys the evolution of heretical sects in early Islam, begin-
ning with the history of zindiq persecution at the time of Imam °Ali in Bagh-
dad.?¢ This is followed by a brief account of the ascension of the Ismailis, the rise

52 Supplement Turc 1120, fol. 45-46.
53 1Ibid., fol. 53b-54a.

54 Ibid., fol. 55a.

35 Ibid., fol. 56b.

56 Ibid., fol. 65a.
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of Alamut and the persecution of heresies under the great Seljuks, and concludes
with praise of Seljuk Sultan, Mas‘ad b. Kayka’us, as the ruler of the time, who is
leading the fight against heresies. The chapter’s informative and pedagogical na-
ture is well summarised by the author:
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The purpose of writing this chapter of the book is that any Muslim who reads and stud-
ies this book will benefit from the stories, news, advice, sermons and chronicles of
prophets, caliphs and kings and their behaviour and conduct, and that he will draw a
lesson from the stories of the zindigs and heretics of previous ages [from which] people
will take an example. As for such people (the zindigs) who [live] in this age [and] he (the
good Muslim) should regard them with contempt and spite. And when he knows some
of these stories from this book, he will easily understand their situation and compre-
hend their words. Some zindig and heretics of our day that have appeared know that
their conduct and behaviour are deeds of innovation/heresy. By heart, hand and tongue,
he [the reader] must “command what is right” and stay away from them, and he must
have trust that God the King of the World, the Creator of Mankind, the Lord of the
Heaven and Earth, who gives aid to His friends, who reduces and makes contemptible
His enemies, just as He has fended off the enemies of religion in every age, will likewise
do so in this age.?’

Heresy, Islamic Law and Politics in Medieval Anatolia:
A View from the Fustat al-Adala

The Fustat al-Adala also offers some interesting insights into aspects of the reli-
gious, political and legal life of Anatolia at the end of the thirteenth century. The
text seems to be representative of a transition period in the literary history of
Anatolia in the sense that it incorporates styles from different genres that seem
to have been undergoing a process of consolidation in this period.’® In our text,
historical narrative, elements of “mirror for princes” and hagiography are com-
bined to depict an image of contemporary religious decadence and the spread of

57 Ibid., fol. 64b.

58 For example, occasionally in the middle of the narrative an anecdote (hikdyat) is intro-
duced to exemplify the behaviour of this heretic, but carefully stating that the transmitter
of the story is a respectable shaykh or someone of noble stock. This resembles the tech-

nique in famous thirteenth- and fourteenth-century hagiographies such as the Manaqib-i
Awhad al-Din Kirmani or Aflaki’s Manaqib al-“Arifin.
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heresy, followed by solutions against these problems deriving from the sharia
and righteous rule. Fortunately, the account of the origin of the Qalandars can
be contrasted with another source almost contemporary with the Fustat al-Adala.
The Manaqib-i Sawi, as mentioned above, seems to share a common source with
the Fustat despite originating from within the Qalandar movement. Comparing
these two works allows us to explore the development of contrasting narratives
in the rise of the mendicant dervish movement, which was central to the strug-
gles within Islamic religious life in Anatolia in the period.

Both works mention that Sawi spent some time in Baghdad before moving to
Damascus to live under the spiritual tutelage of Shaykh ‘Uthman-i Rami, about
whom we have little information.>® Both works tell us that one day Sawi retreated
to the grave of Bilal Habashi®® (d. c. 16-17/638-21/642) in order to meditate in
isolation, where he was visited by a young ascetic who would be responsible for
his adoption of Qalandar practices and beliefs.¢! According to both versions, it
was under the influence of this ascetic and in his presence that Sawi decided to
shave his head and eyebrows. The Fustar adds that he also shared cannabis and
wine with his new companion.®? Yet, despite these similarities, the interpretations
of the events differ. For example, the role assigned to Shaykh ‘Uthman-i Rami is
different in both texts. The Fustat al-“Adala, in the final lines of the section, men-
tions that the shaykh tried to bring Sawi back to the right path but, after seeing
him lost, gave up, beat him with his shoe and banned Sawi’s disciples from his
lodge.®? In contrast, Khatib-i Farisi assigns a much more sympathetic role to Sawi,
stressing his virtues and commitment to poverty and seclusion.®* The two percep-

59 <Uthman-i Rimi is also mentioned as having a kbanaqah in Damascus and as being a re-

spectable Sufi master in the Managib-i Awhad al-Din Kirmani; see Anonymous, Managqib-i
Awhad al-Din Hamid ibn-i Abi al-Fakbr-i Kirmani, ed. Badi® al-Zaman Furtzanfar (Tehran:
Surtsh, 1347/1969), 62; Bruno De Nicola, “The Ladies of Rim: A Hagiographic View of
Women in Thirteenth and Fourteenth-Century Anatolia,” Journal of Sufi Studies 3, no. 2
(2014): 142. On Kirmani, see also Lloyd Ridgeon, “The Controversy of Shaykh Awhad al-
Din Kirmani and Handsome, Moon-Faced Youths: A Case Study of Shahid-Bazi in Medie-
val Sufism,” Journal of Sufi Studies 1 (2012): 3-30.

60 Bilal Habashi or Bilal b. Rabah was the famous slave of the Prophet Muhammad and one

of the first people who adopted Islam. On Bilal, see W. ‘Arafat, “Bilal b. Rabah”, EF (Brill

Online, 2014). [Accessed on 27 August 2014: http://referenceworks.brillonline.com/entries/

encyclopaedia-of-islam-2/bila-l-b-raba-h-SIM_1412]

Here there is a disagreement between the two accounts. While Khatib-i Farisi mentions

that the name of the ascetic as Amrad Shirazi Garubad, the name given by Farisi in the

Managqib is Jalal Dargazini. See respectively Supplement Turc 1120, fol. 51b, and Khatib-i

Farisi, Manaqib, 30-34 (esp. 32).

Supplement Turc 1120, fol. 51b. An alternative account is provided by Ibn Battuta, in

which Sawi decided to shave his beard to look unattractive to a woman who was trying to

seduce him. According to the Maghribi traveller, Sawi interpreted that God had given him

the idea of shaving as a tool to renounce sinful acts and decided to remain unshaved ever

since. See Ibn Battuta, The Travels of Ibn Baitiita, vol. 1, 37-39.

63 Supplement Turc 1120, fol. 53a-53b.

64 Khatib-i Farisi, Mandgqib, 36-37.
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tions on Sawi reflect a clear tension between certain religious groups in thirteenth
and fourteenth-century Anatolia. On the one hand, the more “orthodox” author
of the Fustat praises the mainstream Sufi shaykh ‘Uthman-i Rumi as being both
compassionate at first and firmly anti-heresy later on, while he considers Sawi as a
deviant from the right path. On the other hand, Farisi portrays the shaykh as a
representative of the “religious establishment” that needs to be abandoned, in a
clear statement of the confrontation between “deviant enunciation movements”
and “institutional Sufism” that was occurring in Anatolia in the fourteenth cen-
tury.%

In addition, the work offers some interesting factual information regarding the
spread of mendicant dervishes in Anatolia. The final paragraph of section three in
Chapter Four mentions that there were thousands of Qalandars spread across the
Islamic world. This included regions such as East and West Turkestan (Bishbailig),*
Iraq, Transoxiana (Ma Wara’ al-Nabr) and Khurasan, Azerbaijan, Egypt, Anatolia
(Rim), the Levant and North Africa (Maghrib). While we certainly need to be cau-
tious about taking the number of Qalandars provided in the text as absolute, they
nonetheless reflect an idea that the author of the Fuszat is trying to transmit to his
reader: heresy was spreading in Anatolia and someone needed to do something
about it. Furthermore, there is an accompanying warning to the reader, hinting at
the author’s personal knowledge of these mendicant dervishes. The Qalandars re-
garded themselves as Muslims, but the author argues that they should not be con-
sidered as such because since they did not know the Quran, they accepted heresy
(bid‘a) and, with their preaching, turned Muslim against Muslim.¢”

The narrative seems to be preoccupied with the practical rather than the theo-
retical aspect of Qalandarism, stressing the opposition between sharia and religious
innovation as practised by these groups, as Karamustafa has shown.®® For example,
a concise argument against the usage of cannabis among Muslims is made, arguing
that was prohibited by the Prophet Muhammad. This is followed by a detailed de-
scription of the effects of cannabis on the human body (dried nasal mucus, de-
pression, strange illusions, amnesia, uncontrollable laughter and anger, among
other symptoms) in an attempt to place it in the same category of substances that
are forbidden for Muslims, such as wine. In fact, the author also refers to the
Prophet Muhammad as forbidding the intake of wine due to its intoxicating prop-
erties. It is beyond the scope of this article to elucidate aspects of substance con-
sumption in medieval Anatolia, but the preoccupation of the author of the Fustat

65 See Karamustafa, God’s Unruly Friends, 90-96.

66 Beshbaliq (or Besh-Baliq) was the administrative centre as well as the name of a province
in the Mongol empire. The province included cities as far west as Urgench, Bukhara and
Samargand, as well as Utrar, Kashgar and Khotan. According to Atwood, Besh-Baliq is to-
day near modern Qitai. See Christopher Atwood, Encyclopaedia of the Mongol Empire, 340,
367, 563 and especially the map on page 366.

67 Supplement Turc 1120, fol. 54a-b.

68 Karamustafa, God’s Unruly Friends, 18.
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with trying to prove the haram nature of cannabis seems to have been a response
to a debate in Anatolia about the usage of these substances, which seem to have
become widespread together with the mendicant dervishes.

Thus, the author of the Fustat al-“Adala was a fervent anti-Qalandar and possibly
a representative of the wulama’ establishment.®® The majority of section five is an
enumeration of certain Islamic precepts according to both the Hanafi and Shafi‘i
legal schools. A concern is shown again over the lack of enforcement by kings and
the “ulama’ in preventing people from living outside the law. The author presents a
long discussion of the Islamic reasons for commanding good and forbidding evil,
drawing on his knowledge of Islamic law and jurisprudence. The history of Noah is
included in the narrative together with sayings from different companions of the
Prophet and narrations of the deeds of Muhammad’s family members.”? Refer-
ences to hadith in the narrative also suggest that the author could rely on an
awareness of Islamic tradition among the intended audience of the work. The text
also includes a list of Aba Hanifa’s fifteen definitions of the “infidel.” This fact, al-
though interesting from the point of view of the author’s awareness of Hanafi law,
would not be specifically surprising as Hanafism has generally been seen as the
dominant religious school of the Seljuks, especially if we consider, for example, the
popularity in Anatolia of Hanafi figh texts from Transoxiana.”! However, the Fustat
al<“Adala offers a more complex situation in which many of the Hanafi precepts,
laws and punishments are corroborated or contrasted with Shafi‘i law. In this pe-
riod, Shafi‘ism was likewise widespread, especially in the border areas with Syria,
western Iran and Iraq, and among migrants from those regions. It is important
here to stress that the use of the Shafi‘i law is not presented in the text to confront
Hanafism but rather to complement or corroborate what Hanafi law says about a
certain sin or practice.”? For example, the text mentions wine as a second sin after
cannabis, followed by a long argumentation about how drinking, pouring, smash-
ing grapes and the different steps involved in the production of wine are forbid-
den.” After this, both Hanafi and Shafi‘i laws are quoted to specify the punish-
ment corresponding to these faults.”*
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Ahmet Yasar Ocak, Osmank Imparatorlugu’nda, 216.

For example, companions of the Prophet such as Hudhayfah b. al-Yaman, Abu Sa‘id al-

Khudri or ‘Abdallah b. Mas‘ud are mentioned in the text together with ‘A’isha bt. Abi

Bakr, the Prophet’s wife.

71 Wilferd Madelung, “The Westward Migration of Hanafi Scholars from Central Asia in the
11th to 13th Centuries,” Ankara Universitesi llahiyat Fakiiltesi Dergisi 43, no. 2 (2002), 54;
idem, Religions Trends in Early Islamic Iran (Albany, NY: Persian Heritage Foundation, 1988),
37; Philipp Bruckmayr, “The Spread and Persistence of Maturidi Kalim and Underlying
Dynamics,” Iran and the Caucasus 13 (2009): 62-63.

72 Aba Hanifa’s disciple Aba Yasuf (d. 182/798 CE) is also mentioned in this section.

73 Supplement Turc 1120, fol. 56b-57a.

74 See ibid., fol. 59a-60a. Adultery, felony, and “annoying father and mother,” are also men-

tioned and discussed, among other subjects.
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Thus, the author seems to be trying to reconcile these two schools by stressing
areas where they could work together. The Qalandar dervishes with their hereti-
cal practices and beliefs offered a good opportunity to the author to show how
both the Hanafi and Shafii schools could be used in synchrony to condemn
these heretics. The Fustat thus offers a window into a more ambiguous religious
map of Anatolia, showing that perhaps it was a not monolithically Hanafi, but
rather both schools coexisted and/or competed.” The coexistence of practices
from both schools is documented in other sources of the period. For example,
Ibn Bibi refers to the Seljuk rulers as Hanafis but comments that ‘Ala al-Din
Kayqubad I did his morning prayers according to the Shafi‘i rites.”® In addition,
the migration of Shafi‘i Syrian and Iranian scholars into Anatolia during the thir-
teenth century might also have contributed to the accommodation of certain
Shafi‘i practices into the apparently mostly Hanafi Anatolia.”” Given these fea-
tures, there is a possibility that the author of the Fustat al-“Adala may have been
of the eastern Anatolian (or even Iranian) origin of the author, making him more
aware of Shafi‘i law as an individual but within the context of a more general
phenomenon.”

At the end of the chapter, the tone of the text becomes more political and less
religious, offering some interesting insights into the political landscape of Anato-
lia and the author’s political agenda in writing this text. In contrast to other au-
thors patronised by the Cobanid dynasty who were less sympathetic to the Ilk-
hanid court, such as Husam al-Din Khuyi, there is a clear political statement
claiming that, if it were not for the Mongols, the number of Qalandars would
have grown to even larger numbers.” This refers to the famous anecdote in
which Hiilegti (d. 663/1265) encountered a group of Qalandars during the con-
quest of the Middle East by the Mongols who had asked him for support. Alleg-

75 For a study on the relationship between Hanafi and Shafi‘i schools among the ethnic Turk

dominant classes in the Mamluk Sultanate, see Baki Tezcan, “Hanafism and the Turks in
al-Tarsusi’s Gift for the Turks (1352),” Mamlitk Studies Review 15 (2011): 67-86.

Ibn Bibi, al-Awamir al--Al@’iyya fi al-Umir al<Al@iyya. Facsimile edition prepared by Ad-
nan Sadik Erzi as Ibn-i Bibi, EFEvamiri’l“Al@’iyye fi'l-Umiri’l“Ala’jyye. (Ankara: Tirk
Tarih Kurumu Basimevi, 1956), 227-228; Gary Leiser, “The Madrasah and the Islamization
of Anatolia Before the Ottomans” in Joseph Lowry, Devin J. Stewart, and Shawkat M.
Toorawa (eds), Law and Education in Medieval Islam. Studies in Memory of George Makdisi
(Cambridge: E.]J. W. Gibb Memorial Trust, 2004), 178; Sara Nur Yildiz, “A Nadim for the
Sultan: Rawandi and the Anatolian Seljuks” in Peacock and Yildiz, The Seljuks of Anatolia,
101. I am grateful to Sara Nur Yildiz for making me aware of this reference.

77 For example the case of the Iranian Shafiq scholar Siraj al-Din Urmawi (594/1198-682/
1283) who became qgadi of Konya. See Louise Marlow, “A Thirteenth-Century Scholar in
the Eastern Mediterranean: Siraj al-Din Urmavi, Jurist, Logician, Diplomat,” A-Masaq, 22,
no. 3 (2010): 279-313.

It has also been suggested that in general terms, Shafiism has been considered more sympa-
thetic to Sufism than Hanafism in medieval times; see for example Wilferd Madelung, Reli-
gious Trends in Early Islamic Iran (Albany, NY: Persian Heritage Foundation, 1988), 39-53.

79 Supplement Turc 1120, fol. 53b.

76

78



66 BRUNO DE NICOLA

edly, the Mongol ruler turned to his advisor Nasir al-Din Tusi about what to do
with these people. The famous scholar would have advised the ruler to kill them
for heresy and the Mongol lord would have ordered their execution in that same
place.?0 The story seems to have been widespread in the Ilkhanid lands and used
by the author of the Fustat as an opportunity to position the Mongols as the
rightful suzerains who had since then combatted the Qalandars and their beliefs.
However, this can also be read in terms of the text’s patronage: the positive de-
scription of the Mongols may represent either a suggestion to his patron in
Kastamonu about where to look for political support or corroboration of his pa-
tron’s alliance with the Ilkhans of Iran.3!

Another relevant political statement is raised in the last section of chapter four,
which is mostly concerned with a historical account covering the rise of the Great
Seljuks and finishing in the author’s day.82 Not surprisingly, in the early history of
the Seljuks, the first sultans are presented as the protectors of the Caliph, as
guardians of orthodoxy and, especially during the reign of Alp Arslan (r. 455/
1063-465/1072), as the guarantors of religious righteousness against the heretics.
Following a common trend in Seljuk historiography, the heretics against whom the
Seljuk sultan fought are personified by the Ismailis, who are presented, in a clear
parallelism, as the enemies of Islam in a similar way that the Qalandars have been
up to this point. In order to illustrate this, the author first makes a survey of the
evolution of innovative sects in early Islam, to explain the origin of the Is-
mailis.33After describing the encounter of the first Seljuk sultan Tughril with the
caliph and the subsequent recognition of the Seljuks as sultans of Islam, the author
skips chronologically to discuss Alp Arslan, who is depicted as a ruler in whose
time no one was worried about religious innovators. He then briefly recounts the
rise of the Ismaili centre of Alamut, which grew in power and terrorised rulers dur-
ing the twelfth and mid-thirteenth centuries, but omits any specific reference to
the destruction of Alamut by the Mongols in 654/1256.84 According to the narra-
tive, after Alp Arslan, the Seljuk rulers became weaker against heresies, propitiating
a new spread of heresies in the Middle East. However, at the end the text, the au-
thor changes his tone, claiming that now things are going to change because
Mas‘ad b. Kayka’us has come to power and has resolved to fight against these

80 Karamustafa, God’s Unruly Friends, 53. On another close relationship between Mongols

and Qalandars at the time of Ahmad Tegiider (d. 683/1284), see Judith Pfeiffer, “Reflec-
tions on a ‘Double Rapprochement’: Conversion to Islam among the Mongol Elite during
the Early Ilkhanate” in Linda Komaroff (ed.), Beyond the Legacy of Genghis Khan (Leiden:
Brill, 2006), 383-384.

An interesting overview on the Qalandars vis-a-vis the Mongols of Iran can be found in
George Lane, Thirteenth Century and Early Mongol Rule in Iran: A Persian Renaissance (Lon-
don: Routledge, 2003), 245-254.

82 Supplement Turc 1120, fol. 64b-69b.

83 Tbid., fol. 66b—67a.

84 Tbid., fol. 67a-b.
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heresies. This idea of placing the new Seljuk sultan of Ram as a restorer of a trust-
worthy government against heresy and innovation is in accordance with a ten-
dency among some Anatolian historians of the thirteenth and fourteenth centuries
of trying to position the Seljuks of Ram within the context of the history of the
Great Seljuks.®> Yet, here the Fustar seems to go further and not only accepts this
claim but presents Mas‘ad as the restorer of idyllic rule, free of heresy.8¢

The Fustat al-“Adala portrays a positive image of both the Seljuks of Iran and the
Mongols. Yet, in the same period, the same local dynasty patronised Husam al-
Din Khuyi, whose works evince no enthusiasm for Mongol rule. Both authors,
however, dedicated their works to Cobanid rulers but simultaneously emphasised
the importance of the Seljuk ruler as the overlord of the rulers of Kastamonu.?”
These works seem to reflect the complex political situation of Anatolia at the end
of the thirteenth century, with the emergence of new layers of power.88 This new
authority was represented by the Mongols of Iran and the figure of the Mu‘in al-
Din Sulayman Parwana (d. 675/1277), who was designated as the Mongol represen-
tative and de facto ruler of Anatolia, as well as the emergence of the different beyliks
that would become characteristic of the political map of Anatolia in the fourteenth
century. Although the majority of the Parwana’s family estates were in the region
of Tokat, there seems to have been an attempt by Mu‘in al-Din Sulayman to ex-
tend his influence into the region of Kastamonu.?’ This can be seen in the con-
struction in Kastamonu of a mosque-hospital complex by the Parwana’s son ‘Ali in
669/1271-670/1272.°0 This points towards a possible tension between the Co-
banids and their Mongol overlords, which culminated in the rebellion of Kasta-
monu in 691/1291-692/1293 that was suppressed by the newly appointed Ilkhan
Geikhatu.?! So it seems that relations between the Cobanids and the Mongols at
the time in which the Fustat al-Adala was written were ambiguous. Views in favour
and against the Mongols might have been debated by the Cobanid rulers before
they finally rebelled. In this context, the Fustar al--Adala can be better understood
as the result, together with other contemporary works such as those of Khu’i and

85 See Dimitri Korobeinikov, “The King of the East and the West: The Seljuk Dynastic Con-
cept and Titles in the Muslim and Christian Sources,” in Peacock and Yildiz, The Seljuks of
Anatolia, 80-81; this tendency was followed by other Anatolian historians of the thir-
teenth and fourteenth centuries, such as Ahmad of Nigde or Mahmud b. Muhammad
Agsara’i. See Peacock, “Ahmad of Nigde’s,” 95-107.

86 See also Husam al-Din Khiiyi’s representation of the Seljuks.

87 See the mention of Sultin Mas‘ad b. Kayka’as in Khiyi, Majmia-yi Athar, 283.

88 Korobeinikov, “The Revolt in Kastamonu,” 90-92

89 Ibid., 94-97; A.C.S. Peacock, “Sinop: A Frontier City in Seljuk and Mongol Anatolia,”

Ancient Civilizations from Scythia to Siberia 16 (2010): 104-109.

The mosque is generally referred to as the Atabey Gazi Camii. See Ilyas Kara, Her Yoniyle

Taribten Giinsimiize Kastamonu, vol. 1 (Bilge Kastamonu Gazetesi, 1997), 197.

o1 See Aqsara’, Miisameret dil-abbar, 170-175; Claude Cahen, The Formation of Turkey: The Sel-
Juk Sultanate of Rim: eleventh to fourteenth century, (Harlow: Longman, 2001), 220-223; Mel-
ville, “Anatolia under the Mongols,” 78-9.
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Shirazi mentioned above, of the local royal patronage of an emerging, increasingly
independent political entity in the region of Kastamonu under the Cobanids. The
dynasty began to sponsor Persian literature in search of legitimacy, while defining
their place in the complex political jigsaw of late thirteenth-century Anatolia.

Finally, all three aspects highlighted in these sections (the description of the
Qalandars, the use of Islamic law, and the restoration of righteous rule) need to
be seen in the historical context in which the work was written and the intended
audience and patron lived. Presented in these terms, the text offers a clear mes-
sage to the local rulers of Kastamonu. First, it offers a description of the situation
in Anatolia, the spread of heretics and their sinful behaviour. Second, it offers
the tools to persecute and punish these sins by emphasising Islamic jurispru-
dence that can be found both in Hanafi and Shafi‘i law. Finally, it presents the
political context as a propitious time to carry out this task, with a legitimate Sel-
juk ruler (Mas‘ad) supported by powerful overlord (the Mongols). Possibly the
clearer statement in this regard can be found in the text itself, where, by the end
of the section comparing zanadiga and Ismailis, not only is it mentioned again
that Mas‘ud is fighting these heretics, but there is an explicit encouragement to
other kings to do the same, in a possible allusion to the Cobanid rulers of
Kastamonu, to whom this work was presented.”?

Conclusion

MS Supplement Turc 1120, containing the Fustat al-“Adala, is an exceptional
work with some particular characteristics in both the present state of the manu-
script and the rarity of its contents. We may confidently date the composition of
the text to the late thirteenth century (most probably c. 683/1284-85) in the re-
gion of Kastamonu. That the text was copied in the sixteenth century might re-
flect interest at the Ottoman court in the description of these dervishes almost
two centuries after its composition. Unfortunately, we cannot be more conclu-
sive on the name of the author, beyond Katib Celebi’s description of a similar
book to the one in question, or say anything about the copyist. However, the
text allows us to identify the author as someone religiously educated and com-
fortable with both Hanafi and Shafi‘i traditions.

While references to Sufi orders in Anatolia, such as the Mevlevis, appear in a va-
riety of Anatolian sources, chronicles and official records do not pay special atten-
tion to other types of Sufis more radical in their asceticism and renunciation. The
Fustar's description of the Qalandars, despite its critical and biased presentation,
offers a unique insight into these dervishes, their practices and attitudes toward
them in thirteenth—fourteenth century Anatolia. In addition, this is the earliest ref-
erence we have to the Qalandars in Rum and the fact that the work was possibly

92 Supplement Turc 1120, fol. 68a.
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written for the ruler of Kastamonu, denotes a deep penetration of this type of Suf-
ism in Asia Minor.”3 The similarities with the official hagiography of the Qalan-
dars, given that it precedes it by over fifty years, are remarkable and surprising.

By looking at the less-studied sections five and six in Chapter Four, we have
shown how different issues of the political and religious milieu of late thirteenth
century Anatolia can be observed in the text. Aspects of religious factionalism,
possible accommodation of Islamic law and an intention of legitimising Seljuk
rule over Ram within Mongol overlordship are among the issues covered in this
chapter. Finally, contextualising this text with other Persian literary production in
the area suggests that this work was part of a larger climate of literary patronage
and political accommodation that can be understood better in the context of the
beginning of the political fragmentation into different beyliks in Anatolia. Despite
all these elements, there is still work to be done on the text, especially with regard
to the second part of the codex (the first part of the work), but both the codex and
the text are useful to complement our understanding of the religious and political
landscape of Anatolia at the end of the thirteenth and the beginning of the four-
teenth century.
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Chapter 3

Layers of Mystical Meaning and Social Context
in the Works of Kaygusuz Abdal

Zeynep Oktay

Bu diinya balk: aria delii dirler
Kimi inkar ider kim veli dirler

Kimi eydiir ki bu abdal olupdnr
Biliir tasirt ki bu ne hal olupdur!

The people of this world call him crazy
Some reject him; some say he is a saint

Some say: “This is an abdal,
Only God knows what state he is in!”

Kaygusuz Abdal (fl. second half of the fourteenth- first half of the fifteenth cen-
tury), a venerated saint of Alevism? to this day, was the most prominent and pro-
lific representative of the dervish movement known as the Abdalan-1 Ram. His
works were instrumental in the formation of the genre which later became known
as “Alevi-Bektashi literature.” Indeed, the famous Turkish scholar Abdulbaki
Golpinarli rightly calls him “the founder of Alevi-Bektashi literature.”® The sacred
place accorded to Kaygusuz Abdal in Alevi-Bektashi lore, the quantity of writing
he produced and the influence he had on his successors all indicate that we are
dealing with a major historical figure.

Several points of reference help us contextualise Kaygusuz Abdal’s importance
for Bektashi history. Not only was he the first abdal (a kind of antinomian Sufi) to
produce major literary works, he was also the first dervish known to call himself a

Acknowledgements: The research leading to these results has received funding from the
European Research Council under the European Union’s Seventh Framework Programme
(FP/2007-2013) / ERC Grant Agreement n. 208476, “The Islamisation of Anatolia, c. 1100-
1500.” The transliteration of Turkish in quotations in this chapter has been standardised.

1 Kaygusuz Abdal, fkinci Mesnevi, Ankara Milli Kiitiiphane MS. Mil Yz A 7621/2, dated

920/1514, fol. 3b.

I use the term Alevism with awareness of the historical plurality overshadowed by its mod-

ern use.

3 Abdiilbaki Golpmarli, Kaygusuz Abdal, Hatayi, Kul Himmet (1962; Istanbul: Kap1 Yayinlari,
2013), 10; idem, “Halk Edebiyatimizda Ziimre Edebiyatlar,” Tiirk Dili (Tiirk Halk Edebiyat:
Ozel Sayisi) 19, no. 207 (1968), 370. The same point is also stressed by Ahmet T. Kara-
mustafa, “Kaygusuz Abdal: A Medieval Turkish Saint and the Formation of Vernacular Is-
lam in Anatolia,” in Orkhan Mir Kasimov (ed.), Unity in Diversity: Mysticism, Messianism
and Construction of Religious Authority in Islam (Leiden: Brill, 2014), 331.
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Bektashi.* This indicates that the categories abdal and Bektashi may have been
mutually inclusive in his time, although this may have changed later.”> Kaygusuz’s
relation to Haci Bektas (d. ca. 669/1270-71) can be traced through his master Ab-
dal Musa, who was a follower (mubibb) of Hac1 Bektas’s spiritual daughter, Hatun
Ana.® According to Bektashi tradition, Kaygusuz Abdal initiated the use of the
twelve-gored Qalandari cap (¢4c).” Kaygusuz and his master are name holders of
two of the twelve sheepskin ceremonial seats (pist) in the Bektashi meydan (cere-
monial room), linking them to the duties of nakib (helper of the miirsid) and
ayak¢ (in charge of domestic duties such as cleaning) in the Bektashi ceremony
(cem"). The lodge of Kaygusuz in Egypt, which continued to exist until 1965, was
one of the four Bektashi lodges holding the rank of kbalifa.t

Ahmet T. Karamustafa defines the Abdalan-1 Ram as a loosely-affiliated group
of antinomian Sufis who were part of a new movement of renunciation which
emerged in the later middle period (ca. 600/1200-900/1500) in the Islamic lands.®
According to Karamustafa, they were initially distinguishable from other dervish
groups of Asia Minor in that their literature was composed in the Turkish ver-
nacular. This group became more identifiable through their dress and practices in
the second half of the fifteenth and first half of the sixteenth century, and was
gradually subsumed into the official Bektashi order in the seventeenth century.!?

Kaygusuz Abdal’s open declaration of his preference for Turkish as well as his
antinomian view of mainstream Sufism!! put him squarely within the anti-
nomian Sufi traditions of Anatolia. Apart from the Makalar attributed to Haci
Bektas,!? Kaygusuz Abdal’s works are our earliest definitive testimony to the doc-

See n. 37 below.

The following information is also mentioned in Golpinarly, Kaygusuz Abdal, Hatayi, Kul

Himmet, 12.
6 Asikpasazade, Tevarib-i Al-i ‘Osman, ed. Ali Bey (Istanbul: Matba-i Amire, 1332/1913-14);
reprinted as ‘Ashigpashazadeb ta’rikhi: A History of the Ottoman Empire to A.H. 893 (A.D.
1478) (Farnborough: Gregg, 1970), 205. On the same page, the Abdals of Rim are referred
to as one of the four dervish groups in Anatolia.
For the Qalandari cap, see Erdogan Agirdemir, “Bektasilikte Tag Sekilleri ve Anlamlarn,”
Tiirk Kiiltiirii ve Haci Bektag Veli Arastirma Dergisi 60 (2011): 365-378.
8 For the history of this lodge see F. De Jong, “The Takiya of ‘Abd Allah al-Maghawiri (Qay-
ghusuz Sultan) in Cairo,” Tircica 13 (1981): 252.
For a detailed study of this renunciant movement, see Ahmet T. Karamustafa, God’s Unruly
Friends: Dervish Groups in the Islamic Later Middle Period 1200-1550 (Salt Lake City: Univer-
sity of Utah Press, 1994).
10 See ibid., 70-78; 83-84; Ahmet T. Karamustafa, “Kalenders, Abdals, Hayderis: The Forma-
tion of the Bektiglye in the 16th Century,” in Halil Inalcik and Cemal Kafadar (eds),
Siiileymdn the Second and His Time (Istanbul:Isis Press, 1993), 121-129.
For an in-depth discussion of both matters, see Karamustafa, “Kaygusuz Abdal: A Medie-
val Turkish Saint,” 329-342. For a description of Kaygusuz Abdal’s costume and parapher-
nalia, see Karamustafa, God’s Unruly Friends, 63.
The only early manuscript of the Turkish version of Haci Bektag’s Makalar is dated
827/1423. Despite its early date, this manuscript remains largely unrecognised and unstud-
ied (Haci Bektas, Makalat, MS Manisa Yazma Eser Kiitiiphanesi 3536/2, fol. 58a-87a). The
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trines of the Bektashis, as well as to those of the Abdalan- Rim. They thus shed
light on a variety of matters regarding the formation of Bektashism, such as the
evolution of the doctrine of ‘Ali, of the Four Gates (dirt kap1), and other ele-
ments; the nature and time-span of Hurufi influence; and the doctrinal nature of
the institutionalisation undertaken by Balim Sultan (d. 922/ 1516 [?]).

In this article, I present a specific methodology which facilitates the interpreta-
tion of Kaygusuz Abdal’s texts as well as the social and political insights at which I
have arrived as a result.!3 I argue that Kaygusuz’s use of terminology and its related
doctrinal position differ according to the specific audience to which it is addressed.
Identifying the audience to which each text or passage is addressed allows us to sys-
tematise the largely plural and unorganised corpus of Kaygusuz Abdal’s teachings.
I draw my evidence from Kaygusuz Abdal’s Mesnevi-i Baba Kaygusuz, a recently
published mathnawi of 1030 couplets.* T also make use of Kaygusuz Abdal’s other
works to complement my analysis of Kaygusuz’s use of concepts and doctrinal po-
sitions and how they change according to different intended audiences.

Kaygusuz Abdal wrote over 600 individual poems,’> three long mathnawis,'®
two short mathnawis,)’ one book of verse (Giilistan),'® three works of prose (Delil-i

other works attributed to Hac1 Bektas, Besmele Tefsiri, Fatiha Tefsiri, Makalat-1 Gaybiyye ve Ke-
limat-1 “Ayniyye, Kitabu’l- Feva'id and Hadis-i Erba‘in, are inconsistent in content and gener-
ally do not survive in early manuscripts, and are thus of uncertain attribution. Many of
them have been attributed to Hac1 Bektag merely due to their presence in manuscript com-
pilations which contain Haci Bektag’s Makalat. The above-mentioned Manisa manuscript, a
compilation of two works, not only contains the earliest manuscript of the Makalat, but
also the Besmele tefsiri entitled Kitab-1 Tefsir-i Besmele ma‘a Makalat-+ Hact Bekids, suggesting
that this is an anonymous work bound together with Makalat. See Hiinkir Haci Bekts-1
Veli, Besmele Tefsiri (Serh-i Besmele), ed. Hamiye Duran (Ankara: Tiirkiye Diyanet Vakfi, 2009).
I have employed the same methodology in order to arrive at new insights on Kaygusuz
Abdal’s thought and doctrines in a study of the Mesnevi-i Baba Kaygusuz. See Zeynep Ok-
tay, Mesnevi-i Baba Kaygusuz (Cambridge MA: Harvard University, 2013) (henceforth,
Mesnevi-i Baba Kaygusuz, ed. Oktay), 35-48.
14 See ibid., 79-202.
15 For this previously unknown manuscript dated 920/1514, see ibid., 11 and 67. Abdurrah-
man Glizel’s Kaygusuz Abdal Divdn: includes 370 poems found in other manuscripts; see
Kaygusuz Abdal Divini, ed. Abdurrahman Glizel (Ankara: Milli Egitim Bakanligi, 2010).
Mesnevi-i Baba Kaygusuz, Tkinci mesnevi, Ugiinci mesnevi. For a brief summary of Kaygusuz’s
works, see Mesnevi-i Baba Kaygusuz, ed. Oktay,11-16.
Gevbername and Minbername. There are five editions of the Gevbername, two of which rely on
the oldest manuscript. See Mehmet Akalin, “Kaygusuz Abdal’mm Gevher-nimesi,” Atatiirk
Universitesi Edebiyat Fakiiltesi Arastirma Dergisi 10 (1979), 189-197; Miijgan Cunbur, “Giilsehri
ile Kaygusuz Abdal’in Siirlerini Kapsayan XV.Yiizyildan Kalan Bir Mecmua,” in X. Tiirk Dil
Kurultayinda Okunan Bilimsel Bildiriler 1963 (Ankara: Tirk Tarih Kurumu Basimevi, 1964),
23-30. Abdurrahman Giizel’s edition contains the longest text; see Kaygusuz Abdal (Aldeddin
Gaybi) Mendkibndmesi, ed. Abdurrahman Giizel (Ankara: Turk Tarih Kurumu Yayinlar,
1999), 119-123. For the editions of Minber-name see ibid.,136-140; Riza Nour, “Kaygusuz
Abdal Gaybi Bey,” Tiirk Bilik Reviisii / Revue de Turcologie 2, no. 5 (1935), 77-98.
18 See Kaygusuz Abdal, Giilistan, Berlin Staatsbibliothek Ms.or.Oct. 4044, dated 907/1501-2,
fol 140a-210b.
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budala,"® Kitab- Maglata, and Viiciidname), two works in verse and prose (Dil-giisa
and Serayname).?* The Giilistan, and the long mathnawis, the Dil-giisa, and Seray-
name, impart Kaygusuz Abdal’s mystical teachings in a largely didactic tone, and
give the impression of having been written for the general public. The Delil-i Bu-
dala, Kitab-1 Maglata and Viiciidname on the other hand, were composed for the
members of the lodge or dervish group. While the Delil-i Budala elaborates doc-
trinal elements for novices, the Kitab-1 Maglata is an entirely esoteric text dealing
with the deepest and subtlest doctrinal matters. The Viicidname diverges from the
other texts in that it deals with a specific and unique subject matter, namely the
human body and its relationship with the various constituents of the macrocos-
mos as well as with the letters in the Arabic alphabet. Kaygusuz Abdal’s individual
poems can be categorised according to subject matter, which in part determines
the prosody patterns and poetic forms. While the majority of the poems are com-
posed in formal meter (‘ariiz) and focus on the doctrine of the Oneness of Being
(vabdet-1 viiciid) —though of course Kaygusuz’s own interpretation of it — in the po-
ems composed in quatrains and the syllabic meter, social themes come to the fore-
front. In these poems social life becomes a vibrant source of symbolism.

Although Kaygusuz Abdal has been the subject of numerous studies, very few
of them have a theoretical approach.?! Opinions regarding his religious persona
rely largely on his poems in syllabic meter (particularly his shathiyyat)?* and re-

19 In the editions of this work, the name appears as the Budalaname. This name, however,
does not appear in the manuscripts.

Editions of a majority of Kaygusuz Abdal’s works have been published; however many of
these are not critical. See the following editions: Kaygusuz Abdal, Budalandme, in Abdur-
rahman Guzel (ed.), Kaygusuz Abdal’tn Mensur Eserleri (Ankara: Kiltir ve Turizm Bakanlig,
1983), 49-74; also Tahir Galip Seratl (ed.), Vahdet-i Viicut ve Tevhid Risaleleri (Istanbul: Furkan
Kitaplig1, 2006), 11-128; Bilal Yiicel, “Kaygusuz Abdal’in Budalaname’si,” Tiirk Dili ve Edebi-
yatr Makaleleri 2 (2002). 50-80; Kaygusuz Abdal, Kitab-1 Maglata, in Abdurrahman Giizel
(ed.), Kaygusuz Abdal'in Mensur Eserleri (Ankara: Kiltir ve Turizm Bakanligi, 1983), 82-130;
also Bilal Yiicel, “Kaygusuz Abdal’in KitAbu Maglata’s1,” Tiirk Dili ve Edebiyatr Makaleleri 2
(2002). 83-117; Kaygusuz Abdal, Viicid-name, in Abdurrahman Guzel (ed.), Kaygusuz Ab-
dal'n Mensur Eserleri (Ankara: Kiltiir ve Turizm Bakanligi, 1983), 135-152. Critical editions
of three of Kaygusuz Abdal’s works are available: Kaygusuz Abdal, Dilgiisd, ed. Abdurrah-
man Giizel (Ankara: Turkiye Diyanet Vakfi, 2009), which relies primarily on a nineteenth-
century copy which leaves out the Persian sections; the Turkish translations of these sections
are highly inaccurate; Kaygusuz Abdal, Sarayndme, ed. Abdurrahman Gtizel (Ankara: Tirki-
ye Diyanet Vakfi, 2010); Mesnevi-i Baba Kaygusuz, ed. Oktay 79-173. In addition, a few of
Kaygusuz Abdal’s most famous poems have appeared in a number of anthologies.

The few exceptions are Catherine Pinguet, “Remarques sur la Poésie de Kaygusuz Abdal,”
Turcica 34 (2002), 13-38; Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint.” The
first of these focuses on Kaygusuz Abdal’s shathiyyat, while the second investigates Kay-
gusuz Abdal’s mystical thought, political attitude and the role of both in his literary pro-
duction in the Turkish vernacular.

The designation “ecstatic saying” as a translation for the genre of shathiyyat in Sufism is
not quite appropriate in this case. This particular kind of shathiyyat, of which Yunus Emre
is the first representative, differs from the common genre in Sufism in both purpose and
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volve around whether or not he should be considered a “Bektashi.”?3 This, how-
ever, is part of a much larger debate, which is that of the relationship between
Bektashism and the Abdals of Ram (Abdalan-1 Ram). This paper is a preliminary
attempt to examine the earliest religious doctrines of both.

The Doctrine of the Four Gates

The Mesnevi-i Baba Kaygusuz consists of loosely-related Sufi teachings lacking any
apparent organisation, yet unified around the doctrine of the Oneness of Being.
As I demonstrate, some of the teachings appear to contradict one another, which
complicates understanding Kaygusuz Abdal’s mystical doctrine. There is also a
constant changing of subject and tense, as well as confusion regarding narrator
and time of reference. Narrative perspectives vary throughout the text, with Kay-
gusuz sometimes addressing God as a servant or addressing the reader as a mas-
ter, or with him directly speaking through the mouth of the veli who has become
one with God, to name but a few.2% This coexistence of different perspectives is
the result of the various layers of meaning in the Mesnevi-i Baba Kaygusuz and
can be related to a hierarchy inherent within Kaygusuz’s teaching. This discursive
hierarchy tends to accompany the doctrine of the Four Gates (dort kapr).

content. In this case, instead of revealing hidden meanings, the poet deliberately attempts
to dissimulate them via phantasmagoric imagery or provocative statements.

The most comprehensive study on the topic is Glzel’s Kaygusuz Abdal (Aldaddin Gaybi).
This work, however consists largely of a list of Sufi terms and concepts and can be mis-
leading in its portrayal of Kaygusuz as an orthodox Sunni. See Abdurrahman Gtizel, Kay-
gusuz Abdal (Aldaddin Gaybi) (Ankara: Akgag, 2004). For previous references to Kaygusuz
Abdal’s Sufi persona see Fuat Kopriilu, Tiirk Edebiyatinda llk Mutasavoiflar (Ankara: Ankara
Universitesi Basimevi, 1966), 291; idem, “Musir’da Bektagilik,” Tiirkiyat Mecmuas: 6 (1939),
18; idem, “Abdal Musa,” in Tiirk Halk Edebiyat: Ansiklopedisi: Ortagag ve Yeniag Tiirklerinin
Halk Kiiltiirii Uzerine Cografya, Etnografya, Etnoloji, Tarih ve Edebiyat Ligati (Istanbul: Bur-
haneddin Basimevi, 1935), 60-64; Muhtar Yahya Dagli, Kaygusuz Abdal (Istanbul: Maarif
Kitaphanesi, 1939); Irene Mélikoff, Hadji Bektach: Un Mythe et Ses Avatars (Leiden: Brill,
1998), 224-226; Abdiilbaki Golpinarly, Kaygusuz Abdal, Hatayi, Kul Himmet (Istanbul: Kap1
Yayinlari, 2013) [First edition: Varlik Yayinevi, 1962]; Annemarie Schimmel, Mystical Di-
mensions of Islam (Chapel Hill: University of North Carolina Press, 1975), 335-337; eadem,
“Drei tiirkische Mystiker: Yunus Emre, Kaygusuz Abdal, Pir Sultan Abdal,” in Norbert
Reitz (ed.), 60 Jahre Deutsch-Turkische Gesellschaft (Norderstedt: Books on Demand, 2014),
171-185; Ahmet Yasar Ocak, “Kitabiyat,” Osmanl Arastirmalari: The Journal of Ottoman Stud-
tes 2 (1981), 243-252; idem, Kalenderiler (XIV.-XII. Yiizyilar) (Ankara: Tirk Tarih Kurumu
Yayinlar, 1992), 88 ff.; Catherine Pinguet, La Folle Sagesse (Paris: Patrimoines, 2005), 84-99;
Nihat Azamat, “Kaygusuz Abdal,” TDVIA, vol. 25, 74-76.

This structural feature suggests some relationship with oral composition or performance. In
fact, the use of the ‘@riz meter in the text shows that the syllabic value given to words de-
pends on their pronunciation in spoken Turkish and not on their orthography. This in turn
implies that the text was either dictated to a third party in its initial composition or destined
for oral performance. For a detailed discussion of this matter, see Oktay, 42-43. For the rela-
tion between Kaygusuz Abdal and oral literature within the context of tekerleme (nursery
thymes), see Pertev Naili Boratav, Zaman Zaman Iginde (Ankara: Imge Kitabevi, 2007), 45-53.
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The doctrine of the Four Gates and Forty Stations (dort kapt kirk makam) is a ma-
jor aspect of Bektashism and Alevism. The Four Gates provides an overall structure
for the different stages of the spiritual path known as the Forty Stations. The Gates
are ordered accordingly to levels of spiritual awareness and perfection.?> What may
be our earliest testimony to the above doctrine figures in a poem in Yunus Emre’s
(d. ca. 720/1320) Divan, in the standard edition published by Abdiilbaki Golpi-
narli, which is not in fact considered an Alevi or Bektashi text.26 The Makalat, the
most voluminous and historically important text attributed to Haci Bektas, ex-
pounds the doctrine of the Four Gates and Forty Stations in detail, station by sta-
tion.?” The doctrine is also central to the main religious texts of the Alevis, called
Buyruk (Book of Orders).28 In some Buyruks, it constitutes the very structure of the
text.??

25 The history of the doctrine of Four Gates and Forty Stations remains almost entirely un-
explored. There is one very short scholarly article with serious historical errors, one mas-
ter’s thesis and one popular book on the subject. See Hiiseyin Ozcan, “Bektasilikte Dort
Kap1 Kirk Makam,” Journal of Turkish Studies / Tiirkliik Bilgisi Arastirmalarr: Kaf Dagimin Ote-
sine Varmak, Festschrift in Honor of Giinay Kut I11 28, no. 1 (2004), 241-245; Sermin Caliskan,
“Alevilik’te Dort Kapt Kirk Makam,” Master’s Thesis, Marmara Universitesi, 2010; Esat
Korkmaz, Dért Kapt Kirk Makam (Istanbul: Anahtar Kitaplar, 2008).

26 See Yunus Emre, Risdlat al-Nushiyya ve Divén, ed. Abdiilbaki Golpinarli (Istanbul: Eskigehir

Turizm ve Tanitma Dernegi Yayinlari, 1965), 131-132 and fol. 182a-183a. This edition relies

on a manuscript which Gélpinarli dates to the fourteenth century (see ibid., pp. XLIX-L as

well as the facsimile of the manuscript). An examination of the manuscript, however, makes
this dating doubtful, a fact also pointed out by other scholars. The other earliest manuscript
of Yunus Emre’s Divan is a previously unknown fifteenth-century manuscript in which the
given poem does not appear (See MS. Haci Selim Aga Yazma Eser Kiitiiphanesi, Kemankes

Koleksiyonu No. 316/1).

For references to what is claimed to be the Arabic version of Magalit see M. Esad Cosan,

Hact Bektdg-1 Veli ve Bektdsilik (Istanbul: Server {letigsim, 2013), 16-18. For editions of Magalat

in Turkish see Haci Bektag-1 Veli, Makdldz, ed. Esad Cosan (Ankara: Kiiltiir Bakanligi, 1996);

Hiinkir Hac1 Bektis1 Veli, Makdilit, ed. Ali Yilmaz, Mehmet Akkus and Ali Oztiirk (An-

kara: Tiirkiye Diyanet Vakfi, 2007); Hac1 Bektas Veli, “Makalit,” ed. Omer Ozkan and Malik

Bankir in Guyasettin Aytas (ed.), Hac: Bektas Vel Kiilliat: (Ankara: Gazi Universitesi Tiirk

Kiiltiiri ve Haci Bektag Veli Aragtirma Merkezi, 2010), 473-767. None of these editions rely

on the aforementioned earliest Manisa manuscript (see n. 12 above). For an edition of the

Turkish translation in verse by Hatiboglu Muhammed (d. after 838/1435) see Hatiboglu

Muhammed, Babru’'-Haka’ik, in Abdurrahman Guzel, Hac: Bektas Veli ve Makdlit (Ankara:

Akgag, 2002), 287-341. The edition in this monograph is taken from the associate professor-

ship thesis of Esat Cogan.

For an overview of Buyruk manuscripts see Ayfer Karakaya-Stump, “Documents and Buyruk

Manuscripts in the Private Archives of Alevi Dede Families: An Overview,” British Journal of

Middle Eastern Studies 37, no. 3 (2010), 273-286. According to this study, the compilation

date of some Buyruk manuscripts can be traced to the reign of Shah Tahmasp (r. 930-984 /

1524-1576) (see 280-282). For a summary of the doctrine of the Four Gates and Forty Sta-

tions in the Buyruk see Dogan Kaplan, Yazili Kaynaklarima Gore Alevilik (Ankara: Turkiye

Diyanet Vakfi, 2009), 217-239.

29 See for instance Bisati, Seyh Sdfi Buyrugn: Mendkibu’l-Esrdr Bebcetn’l-Abrir, ed. Ahmet Tag-
&in (Ankara: Rheda-Wiedenbriick Cevresi Alevi Kiiltiir Dernegi Yayinlari, 2003). In this
text, each gate consists of seven and not ten stations.

27

28
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In the above-mentioned Sufi, Alevi and Bektashi texts, as well as late nine-
teenth-century works which mention the doctrine of the Four Gates and Forty Sta-
tions,30 the gates are set in the following order: geri‘at, tarikat, ma‘rifet, hakikat. Yet,
in Kaygusuz Abdal’s works, the gate of hakikat is placed before that of marifer. This
detail, along with the fact that Kaygusuz Abdal’s works do not include any refer-
ences to Forty Stations, suggests that Kaygusuz Abdal’s formulation of the doc-
trine may have belonged to a different lineage of teachings.

In the Mesnevi-i Baba Kaygusuz, the author defines the four gates in the follow-
ing way:

Seriatda kiilli 151 piir-kemal

Tarikatda ol kisidiir ehl-i hal

Hakikatda kiilli Hakkdur pes heman

Macrifeti kendiiye yeter nisan!

In religious law his conduct is perfect

On the path he is a man of the [spiritual] state.

In Truth he becomes God in entirety
His gnostic knowledge is the only sign he needs.

In these couplets geriat is defined as a religious act, farikat as an experience of
varying states, hakikat as the experience of oneness, thus corresponding to the
station of fena (annihilation), and ma‘rifet as the knowledge born out of this one-
ness, that is to say the station of beka (perpetuation). In this sense, maifet is the
destination to which the path leads:

Her kimde kim ola bu di¢ hassiyyet

Seri‘at u tarikat u hakikat

Ma‘rifet anda biter kan ol durur
Ma‘rifet cevheri ma‘den ol durur

Whoever has these three special qualities:
Religious law, the spiritual path and the truth

In him emerges gnostic knowledge; he is the mine
The jewel of gnostic knowledge; he is the quarry32

30 See the prose introduction to some late nineteenth- early twentieth-century editions of Di-
van-1 Hikmet, wrongly attributed to Ahmad Yasawi (Ahmet Yesevi). This introduction is
published under the name Fakr-name; see Kemal Erarslan, Yesevi’nin Fakrndmesi (Istanbul:
Edebiyat Fakiiltesi Basimevi, 1977). See also Ahmed Rifat Efendi, Miratu’l-Makasid fi
Defi’l-Mefasid (Istanbul, Ibrahim Efendi Matbaasi, 1293/1876), 282-283; Ali Ulvi Baba,
Bektasilik Makalat: (Izmir: Marifet Matbaasi, 1341/1922-3), 12. Both texts are referenced in
Bedri Noyan Dedebaba, Biitiin Yonleriyle Bektdsilik ve Alevilik, vol. 8, part 1 (Erkdn) (Ankara:
Ardi¢ Yayinlar, 2010), 153-154.

31 Mesnevi-i Baba Kaygusuz, ed. Oktay, 158.

32 Ibid., 112.
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When examining Kaygusuz’s terminology with this four-fold structure in mind,
we see that the same term carries a different meaning depending on the gate with
which that particular couplet is associated. This can be perhaps be best demon-
strated by focusing on Kaygusuz’s use of two particular terms: fark (differentia-
tion) and pal (state).

Fark

The most common use of fark is found in couplets which stress the importance
of knowing the difference between a Perfect Man, denoted by the word insan,
and an ordinary man, designated as hayvan:

Goziin agila goresin sultan:

Insandan fark eyleyesin hayvans>

May your eyes open so that you see the sultan
May you distinguish between animal and man

According to Kaygusuz, the difference is recognised through the language that
each type of man employs:

Sozine bakup biliirler ademi
Soiz durur fark iden pubteden pami>*

One knows a man by his word;
It is the word that differentiates the cooked from the raw.

Expressed as “hakki batildan fark itmek” (differentiating between truth and fal-
sity), this notion is repeated numerous times in Kaygusuz’s works, often with ref-
erence to the ontological differences between animals as well as perceptual ones
illustrated by the varying tastes of edible food.3

A second use of fark involves relating the term with the concept of istigrak
(complete absorption). In this station the mystic cuts off all relations with the
world and becomes immersed in God or Oneness with his whole existence. The
following couplets, exemplify this use:

Katresin ‘wumman iginde gark ide
Ozini ciimle alemden fark ide>®

33 Ibid., 110.

3% Ibid., 114.

35 An example from the Mesnevi-i Baba Kaygusuz: “Bal u yag olsa sogandan ne hasil / Halva gibi
nesne mi var iy ‘akil / Eti semiz olucagaz keskegtifi / Ne dadi vardur yemege diiglegiin” (If
there is honey and butter; what is an onion worth? / O person of intelligence! Can anything
be compared with halvah? / When keskek [a wheat dish] has plenty of meat / What pleasure
is there in eating a raw melon?” (Ibid., 162.) In this regard also see Orhan Saik Gokyay,
“Kaygusuz Abdal ve Simatiyeleri,” Tiirk Folkloru 1, no. 13 (1980), 3-5, 2, no. 14 (1980), 3-6.

36 Mesnevi-i Baba Kaygusuz, ed. Oktay, 148.
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May he become but a drop in the ocean
And separate himself from the entire universe.

And:

Ritm ilinde Bekdasidiir ol ‘asik
Abdal olmzg ciimle “alemden fark>”

That lover is a Bekiasi in the land of Rum
He has become an abdal, detached from the whole world

In a third usage in the Mesnevi-i Baba Kaygusuz, fark is employed together with
theophany (zecelli), which signifies the appearance of the One in the form, or
forms, of the many:38

Zihi nitr kim “alemler gark olupdur
Ozi ferd ii abaddur fark olupdur®

Praise be to the Light which fills the whole universe
His essence is the One and the Only; he disperses himself into the Many

When we compare these three usages of fark, we come across a succession — or
rather a juxtaposition — of different levels of teaching. In categorizing these
teachings in terms of the doctrine of the Four Gates, we can say that the first us-
age corresponds to the gate of tarikat. This level is characterised by a moral les-
son aimed at the taming of one’s base self:

Her kisi kim bakk: batildan secer
Afia dimigler bu yolda gercek er

C_?el berii altuna katmagil bakir
Gaflet ile can yiizin eyleme kir*0

Whoever is capable of differentiating between the true and the false
Deserves to be called a real Man.

Come by; do not add copper to gold
Do not dirty the face of the soul with ignorance

Thus the “ability to differentiate” is a skill the novice needs to cultivate in order to
achieve perfection. The second usage, on the other hand, makes reference to the
station of fena (annihilation in God), which is linked to the gate of pakikat.

The third usage refers to two complementary concepts. One of these is the
unity of teshib (similarity) and tenzib (incomparability), which can only be under-

37 Tbid., 172.

38 This term figures as farg aljam‘ in Sufi dictionaries; for more on the concept see ‘Abd al-
Razzaq al-Qashani, A Glossary of Sufi Technical Terms, tr. Nabil Safwat (London: The Octa-
gon Press, 1991), 90, 130-131. The term is translated into English as “dispersion”; see for
instance William C. Chittick, The Sufi Path of Knowledge: Ibn al--Arabi’s Metaphysics of Imagi-
nation (Albany: State University of New York Press, 1989), 91.

39 Mesnevi-i Baba Kaygusuz, ed. Oktay, 92.

40 Tbid., 146.
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stood by the zeli at the highest stage of perfection. While the first stage on the path
clearly distinguishes between the Creator and the created, in the second stage, that
of annihilation in God, the focus is entirely on zesbib. Yet, only in the last stage of
both fteshih and tenzih, can true experiential knowledge of theophany (tecelli) be
achieved. This last stage corresponds to the Perfect Man’s movement from the
state of fena to the state of beka (subsistence or perpetuation), where he subsists in
God within his servitude, within the world of multiplicity. The level of ma‘ifet
(gnostic knowledge) which he attains is thus a mirror image of God’s theophany.

Hal

The above examples demonstrate how a single term can harbour three different
layers of meaning according to the gate with which it is associated. On the other
hand, the word Adal (state), one of the most frequently used terms in the Mesnevi-i
Baba Kaygusuz, contains four levels of meanings in accordance to the four differ-
ent gates. In the following couplets, the use of hal refers to the condition of the
universe and the order in which it operates:

Bilmediini ki bu ne hikmetdiir ne hal
Ne imis ortada dinen mah u sal*!

You did not know what wisdom this is, what state;
What are these months and years changing constantly?

Aceb pergal ‘aceb tertib ‘aceb iy
Aceb haldiir acayib diirlii gerdis*®

A strange way of the world, a strange order, strange affair
A strange state, strange turns of fortune

Kaygusuz frequently stresses that this 44/ can only be known by God.** While hal
appears in the singular in the Mesnevi-i Baba Kaygusuz, it is used in the plural in
Kaygusuz Abdal’s Serayname, where it expresses the world of multiplicity (kesrez).
Kaygusuz stresses that the various states of the world of multiplicity which bind
us to their partial realities are in fact a singular state, the knowledge of which de-
fines the Perfect Man:

[Bu serayuii tabakalarmusi] ciimlesine Allah’usi halk: tolmag. Her birisi bir hale mesgil olmag, bu
serayda geger. Ademden artuk kimse bu hali fikr eylemez ki bu serdy ne yirdiir. [...] Bu serdyda
ciimle ey her birisi bu hal iginde girifiar olmug kalmus, veli insan-1 kamil asilads ki pal nedsir. *4

41 Tbid., 129.

42 1Ibid., 93.

43 Tbid., 83.

44 Serayname, Berlin Staatsbibliothek MS. Or. Oct. 4044, fol. 14a-b; Kaygusuz Abdal,
Sarayndme, 164-167.
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All the stories of this palace are filled with the creations of God. Each creation is occu-
pied with some state and keeps on living in this palace. None except for man thinks
about this state, or asks what place this palace is. In this palace each thing is a prisoner
stuck in this state. Yet the Perfect Man is the one who understands what it is.

A second definition of hal is the disciple’s individual condition.*> Knowing one’s
own state gives one the ability to distinguish between truth and falsity as men-
tioned above:

Kendii haliiniden gafil olma gafil

T4 ki sajia riigen ola hakk banl*®

Do not be ignorant of your own state
In order that the true and false be visible to you

In this second use, hal is also defined as a temporary and God-given state, as op-
posed to the permanent and earned makam (station); this use is parallel to that
found in Sufi texts in general.

Baiia bir hal ‘aceb geldi cibanda
Bu kimdiir soyleniir ber bir lisanda®’

A strange state has come upon me in this world
Who is this, spoken in every language?

The third definition of jal is that of a singular state, making reference to a pre-
eternal present in which all beings are One and speak the language of unity. This
time frame is central to all of Kaygusuz’s works and is often referred to by the
phrase “ezel demi” (the pre-eternal moment), which Kaygusuz uses to allude to
the bezm-i elest (pre-eternal pact). The following three couplets from the Kitab-1
Maglata, Mesnevi-i Baba Kaygusuz and Dil-giisa exemplify this definition of hal:

Gehi ‘vyan gebi pinhan gegerdiim

Beniim haliim bu idi her zamanda

Bu hali her ki bildi hamis old:

Sanasmn arslan 67iinde mis oldr™®

I have lived sometimes visibly, sometimes hidden
This has been my state at all times*

Whoever knows this state becomes silent
You would think he were a mouse facing a lion

45 1In the following couplet, hal signifies both the personal state of the aspirant and the time

concept known as the “present”: “Yoren kendiizifie gér kim haliifi ne /Ahiriifi nolisardur
evveliifi ne (Come back to yourself; see what your state is / What will be your future; what
was your past)” (Mesnevi-i Baba Kaygusuz, ed. Oktay, 86).

46 Ibid., 146.

47 Tbid., 89.

8 Ibid., 94.

49 Kaygusuz Abdal, Kitab-1 Maglata, Berlin Staatsbibliothek Ms. Or. Oct. 4044, fol. 276b.
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Kamu varlik kadim ii piir-kemaldiir
Hayal yokdur arada ciimle baldir°

All beings are ancient and perfect
There is no illusion in between, all is a state.

This pal is inexpressible, absolute and unchangeable. Like the state of the world,
it cannot be told; it can only be experienced. In its opposition to payal (illusion),
it is the opposite of kesret, of manyness (multiplicity). In that sense we can say
that it is the experience of oneness in the station of annihilation in God.

The final definition of hal is that of the esoteric.5! It is that which constitutes
the opposite of the visible, the hidden component of the spoken word:

Her sifat iginde yiiz bisi diirlii hal

Her hal iginde ‘akillar pay[i]mal

Sozi soyleyen ozidiir dirnlegil

Sizi ne kendiizi nediir anlagil

Ol durur siz kim bilesin hal nedsir

Bir elifden bunca kil u kal nediir®

Within each attribute are a hundred thousand different states
Within each state intellects are destroyed

Listen, that which speaks the word is His essence
Understand, what is His Word, what is His self?

The word is that which allows you to know what the state is
What is all this tittle-tattle derived from one alif?

In fact, expressions such as that above declaring that knowing the 5al is equal to
being silent co-exist with those affirming that the A4/ can only be known through
the word, through language.”3 Kaygusuz gives us a clue as to how one may ex-
press the inexpressible state:

Hakirem fakirem pirem ii pirem
Saria remz ile bu haliimi direm>

I am poor and destitute, I am a spiritual guide
I tell you this state of mine with a sign

The key word here is remz (sign). In order to be capable of expressing the hidden,
language itself must have an esoteric dimension beneath its face. In the Seray-
name Kaygusuz calls this language “pal dili” (the language of the state).>

50 Kaygusuz Abdal, Dilgiisd, 72.

51 In this context, note that Ibn al-‘Arabi defines al as the esoteric meaning, in opposition
to the spoken word. For a discussion, see Suad el-Hakim, fbni’l-Arabi Sizligi, tr. Ekrem
Demirli (Istanbul: Kabalc1 Yaymevi, 2005), 244.

52 Mesnevi-i Baba Kaygusuz, ed. Oktay, 114-115.

53 For example, ibid., 114, couplet 388.

5% Tbid., 88.
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Thus, each definition of hal represents a different gate in the spiritual hierar-
chy. The first gate is the concept of hal which symbolises the world of multiplic-
ity with which created beings are occupied. This belongs to the spiritual level of
seri‘at, meaning that its audience and point of reference are those people who
have not entered the path and thus not adherents to a Sufi order, but rather lay
people summoned to the path. The Second Gate, tarikat, involves informing the
disciple of the necessity of knowing one’s own spiritual states and how these
states vary according to the divine will. We saw earlier that this notion of spiri-
tual state (pal) is the essential aspect of this gate.

The couplets stating that all of existence is a single state correspond to the
gate of hakikat, where multiplicity entirely disappears within unity. Last of all,
the couplets which define jal as an esoteric language spoken through signs be-
long to the level of ma‘rifer. At this level, the veli is back among the people, un-
traceable (bi-nisan) except for his words, which guide his followers towards per-
fection through the signs they embody. In this sense, the passage from pakikat to
ma‘rifet is also the passage from silence to speech.

Changing Audiences: From Fear to Certainty

It is common in Sufi literature that the meanings of terms change according to
the different levels of teaching at which they are directed. Accordingly, various
textual or narrative strategies arise from this attempt to adapt to the spiritual lev-
els of different intended audiences. One such strategy may have the narrator di-
rectly address a particular audience, helping navigate how spiritual symbolism is
interpreted. Another may be structuring a narrative along the lines of a linear
progression according to a given hierarchy, exemplified by ‘Attar’s Mantiq al-
Tayr. The difficulty in Kaygusuz Abdal’s works lies in that all levels of his teach-
ing occur simultancously.

In the prose sections of the Serayname and the Dil-giisa, when Kaygusuz
openly states the intended audience, he likewise provides the spiritual teaching
appropriate to the group.

Pes iy talib-i Hakk! Eger bu kavli tutarsaii ki her nesne kisiye kendiiden kendiiyediir, bir babdur.
Eger dir isefi ki bayr u gerr tasiridandur, bu da bir babdur. Eger kiilli Hakkdur tutarsaii sen orta-
dan git. Eger senden saiia ise ibadetiii temiz eyle. >

O the aspirant of God! If you follow this word of mine that all things come to a person
from his own self, this is a gate. If you state that the good and the bad come from God,
that is also another gate. If you accept that all is God, disappear from in between. If it
all comes to you from yourself, cleanse your worship.

35 For the use of the phrase “the language of the state” in Ibn ‘Arabi, see Chittick, Sufi Path of
Knowledge, 387, n. 14.
56 Kaygusuz Abdal, Dilgiisa, 120.
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In looking closely at these phrases, we once again come across three gates. The first
is farikat, the second geri‘at, and the third hakikat. The spiritual teacher (miirsid) is
the one who knows the level of the aspirant and shapes his teachings accordingly:
“Pes eyle olsa kulisaii kulluk halince debren. Sultansan miilkiividiir emin ol. Eger nidiigin
bilmesesi miirside sor (So in that case, if you are a servant, act according to the state
of servanthood. If you are the Sultan, then this is your land; have certainty. If you
do not know what you are, ask the spiritual teacher).””

Without understanding these hierarchical layerings, many teachings of Kay-
gusuz can seem to be in direct opposition to one another. The two examples be-
low, one from the Seray-name and the other from the Dilgiisa, exemplify entirely
different notions of prophecy, angelology and sainthood. In the first example, the
teaching changes according to two levels. In the initial part, the Oneness of Being
is stressed and the aspirant is advised to be “certain.” The second part states that
the aspirant who has not reached this stage must “act with respect and modesty”
and advises fear:

Insan oldur ki 6z ‘aklina yérene. Gire ki bu miilk ii serdy bar-gah kendiiziniiii midir yobsa sahibi

mi vardur. Eger soyle ki oziniii ise emin ola. Sahibi var ise edeb bekleye. |[...] Pes Adem balife

olduginusi nigant budur ki Hakk’dan korka, peygamberden utana, evliyalara ikrar eyleye, $ayr-1

hakk islerden perbiz eyleye, bakisin ibret ile baka.>®

Being a Man requires relying on one’s own intellect. He [the Man] shall see whether

this land, palace, and court are his own or whether they have an owner. If they are his,

he shall be certain. If they have an owner, he shall act with respect and modesty. [...]

The sign that Man is God’s representative on earth is that he shall be afraid of God,

ashamed before the prophet, and in acknowledgement of the saints. He shall refrain
from untruthful acts and possess a gaze that allows for moral improvement.

On the other hand, the second example taken from the Dil-gisa is an entirely
esoteric teaching and shows the aspirant how the experience of oneness radically
changes the meaning of creation. It expresses what Karamustafa accurately iden-
tifies as “a complete interiorisation of God, Satan, other cosmic actors such as
prophets, angels, and saints, cosmic entities as well as sacred history.”® When
the aspirant comes to know that the being of God is his own, he will have be-
come “certain”:

Dap kalmaya giimanuii oziirie

Siiciid eyleyesin sen kendiiziirie

O menzile irigicek seferiii

Niir idi dabi niir ola nazarui

O demde goresin bu ciimle pergal

Dem ii sa‘at gice giindsiz meb i sal

Bu bayaller ki goriiniir alemde

57 Seray-name, 52a [Kaygusuz Abdal, Sarayndme, 316].
58 Seray-name, 9b-10a [Kaygusuz Abdal, Sarayndme, 147-148).
59 Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint,” 335.
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O sifatlar ki soyleniir kelamda

Yol u menzil yakin 1rak dimeklik
Hall i miigkil ya hakk banl dimeklik
Veli Nebi tarik peygamber i Cibril
Yalan gercek dimek noksan u kamil
Ciban i¢inde gordigiini bayaller
Hayal icindeki mu‘amma haller
Heman bir noktadur bir harf-i elif
Hakikat soyle ki can bigi latif

Dapt bundan latifdiir ki direm ben

Irebilmen nice nisan virem ben®0

You shall not have any doubt as to your essence

You shall prostrate to your own self

When your journey reaches that stopping place

Your vision has been light; light it shall be

At that moment you will see this entire universe

Moment and hour, day and night, the month and year

Those attributes which are spoken in words

What is meant by the words: path, stopping place, close and far
What is meant by the solution and problem; the true and the false
Saint, prophet, path, messenger and Gabriel

What mean lie and truth, lacking and complete

The imaginary things you see inside the universe

The enigmatic states inside those imaginary things

They are all a single dot, the letter alif

The truth is subtle as the soul

What can I say that is subtler than this?

Knowing you won’t reach this, how much more shall I signal?

When considered side by side, the given counsels prescribing the fear of a tran-
scendent God seem radically subverted by the statements taking God’s imma-
nence in the absolute.t! However, if we understand that the first one addresses
the lay adherent in the first gate of seriat and the second one addresses the disci-
ple learning about the next stage in the teaching, it becomes clear that they actu-
ally complement one another.

Couplets and sections which counsel fear or certainty alternate in the Mesnevi-
i Baba Kaygusuz and Kaygusuz Abdal’s other works. Upon a closer look at these
sections, we see that fear denotes the state of the common people who have not
set foot onto the path:

Heman bir miilk, bir sultan, bir meclis, bir saki. “Aca’th daiilamak sey’ tasavvuridur. Zird ki

aca’ib nesne yok; meclis dost tecellisidiir. Havf u reca insan zariretidiir. Zird ki, mablik sifatinda

girifiar olupdur, kurtulabilmez ki Halik sifatina irige. 02

60 Kaygusuz Abdal, Dil-giisd, 124-127.

61 For a discussion of the relationship between God’s immanence and transcendence in Kay-
gusuz Abdal’s works, see Oktay, 35-43.

62 Kaygusuz Abdal, Dil-giisd, 149.
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The land is one; the sultan is one; the gathering is one; the cupbearer is one. Surprise at
the sight of strangeness is a conception belonging to created things. For there are no
strange things; the gathering is the theophany of the friend. Fear and desire are necessi-
ties of the human. For he is stuck in the attributes of the created; he cannot break free
to attain the Attributes of the Creator.

In Kaygusuz’s works, fear is a tool which allows the person at the stage of geri‘at
to tame his base self (7efs) through worship. Kaygusuz openly states the objective
of the fear of God: “Hakkuii rabmetine kulusi ta‘ati sebebdiir ve dab: ciimle ta‘atiini ash
Allah’dan korkmakdur (The reason for God’s compassion is the servant’s worship
and at the origin of all worship lies the fear of God).”®® Being “certain” on the
other hand, is only possible at the point of arrival where no doubts remain,
where the vision is transformed into one of light, one of absolute truth. In this
sense, in determining the experience of emotion that is advised to the reader, we
have the opportunity to understand which reader is addressed.

The importance of this notion for Kaygusuz Abdal can be discerned from his
choice of the pen name Kaygusuz (fearless). According to his hagiography, this
name was given to him by his master Abdal Musa, who said to him: “Kaygudan
reha buldufi; simden sofira Kaygusuz oldufi (You have found an escape from fear;
from now on you are [to be called] Fearless).”®* Kitab-1 Maglata tells the story of a
dervish who, in a dream, finds himself in an empty desert, which is a metaphor
for the world of multiplicity. The dervish is filled with fear at the idea of not
knowing where he is, which path to take, and whom to ask for guidance. Yet, in
his waking state, symbolizing unity, he frequently says that he is “emin” (certain).
At the end of his journey, he converses with God, who replies to him in the fol-
lowing manner:

Aleykiim esselam dervig-i miskin

Kamu kavli biitiin ciimle isi ¢in

Miiberrdsin kamu zann u giimandan

Hakikate yakin sultana emin®

And unto you peace; wretched dervish!
Whose speech is sound, whose acts are pure

You are free of all surmise and doubt
Certain of truth, trustworthy of God

Layers in the Doctrine of ‘Al

Following this detailed analysis, we may now discuss the political implications of
this juxtaposition of teachings. An examination of these political implications

63 Seray-name, 22b [Kaygusuz Abdal, Sarayndme, 199].
4 Kaygusuz Abdal (Aldaddin Gaybi) Mendkibnimesi, 100.
65 Kaygusuz Abdal, Kitab-+ Maglata, 218b.
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likewise requires a closer look at the doctrine of “Ali, which once again brings us
across two radically differing points of view. According to the first of these, ‘Ali
is portrayed as a disciple who has accepted Muhammad as his miirgid and who
walks in the path of moral perfection. We find this in the Delil-i Budala:

Zira Hazret-i “Ali her gab Peygamber Aleyhisselam’t halvet buldukga eydiir kim: “Ya Resilullah
ne ‘amel idem ki Gmriimi Zayi® itmemis olams Hazret-i Resil sallallabu ‘aleyhi ve sellem eydiir ki:
“Hakk’t bulmak istersesi kendiinii bil, arifler sobbetine gir. Sadik olup sizi tasdik eyle. Bir dilden
tki siz soyleme. Kimseye mekr i bile eyleme. Kendiifie ne sanursaii palka dapr ani san.
[...JHeman kendiisii bildiii ve Hakk’t buldusi, bu kerre seyriisi arsa_ferse irer. Omriidii Zayic it-
memis oldui!” dir6°

Whenever ‘Ali found the Prophet (peace be upon him) alone, he would ask him: “O
Messenger of God! How shall T act so that I do not waste my life? The Messenger —peace
be upon him- would say: “If you want to find God, know yourself. Join the company of
gnostics. Be loyal and affirm their word. Do not speak two different words from one
tongue. Do not deceive or cheat anyone. Whatever you wish for yourself, also wish for
others. [...] If you know yourself and find God, this time your journey will reach the
throne of God and all corners of the earth. Then you haven’t wasted your life.”

On the other hand, we find a dual notion of guidance in Kaygusuz Abdal’s Ki-
tab-1 Maglata. In this work, while the spiritual guide is Muhammad at the gate of
seri‘at, the guide is “Ali upon entry to the gate of farikat, when the time comes
for the uncovering of the esoteric:

Bu kerre ‘akl bazarina girdi, ‘akl ile bakd:. Gordi ki sultan Mubammed Mustafadur.Isk bazarina
bakds; sk bazarmmda “Aliyi sultan gordi. Yoridi ilerii ki sultana halini ‘arz kila. Sah-1 Merdan
Ali dervigi gordi. [...] Sab-1 Merdan “Aliniisi elin opdi. Eydiir ki: “Ya “Ali ben sasia miirid olu-
ram, erkan tre bilmezem dgrenmek igiin” dir.87

This time he entered the bazaar of the intellect. He observed with the intellect and saw
that the sultan was Muhammad Mustafa. He looked inside the bazaar of love and saw
‘Ali as the sultan. He walked forward to present his state.[...] [He] kissed the hand of
‘Ali the King of Men. He said: “O Ali! I want to be your aspirant. I don’t have any
knowledge of principles and customs. I want to learn them from you.”

Considering Kaygusuz Abdal’s frequent references to the superiority of love over
reason and reason’s incapacity to grasp truths revealed through love, we can say
that in this context, the hierarchy in the previous passage is reversed.

In the Kitab-1 Maglata, we find several clues to Kaygusuz’s doctrine of ‘Ali. The
esoteric teaching quoted above regarding the true meaning behind prophets and
saints — or rather behind the whole universe — appears in the Kitab-1 Maglata as
part of the doctrine of ‘Ali. In this work, “Ali is portrayed as the holder of esoteric
knowledge who signals to the dervish the hidden meanings behind Quranic epi-
sodes. He is the esoteric truth behind every face, including those of prophets:

66 Giizel, Kaygusuz Abdal''n Mensur Eserleri, 70. Mistakes in spelling and meaning are cor-
rected by me.
7 Kitab-1 Maglata, 266a-b.
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Bir giin dervis diisinde gordi ki Siileyman peygamber zamaninda. Siileyman peygamberiini divan
turmag. Sab-1 Merdan “Aliyi gordi ki Siileyman peygamberiiii kirpiigi altindan bakar. Dervig der-
bal bildi; tazarru® eyledi. [...] Sab-1 Merdan Ali dervige digin kisdi. “Soyleme” didi. “Siileyman
peygamber ile bile geldiim™ dir. “Siileyman peygamber beni 6zini sanur. Dek tur; hatir kalmasun™
didi dir. [...] Sab-1 Merdan-1 “Ali eydiir: “Dervis bak.” Dervis bakds, gordi ki yiiz bini yigirmi dort
bini peygamber ciimle-i evliya vii enbiya “Aleyhim es-selam turmuglar her birisi tabsin iderler
Alye.58

After many cycles of time, one day the dervish dreamt that he was in the times of
Prophet Solomon. Prophet Solomon was holding council. The dervish saw that under-
neath the eyelashes of Solomon, it was ‘Ali who was looking out. He immediately knew
what this meant and begged for mercy. [...] ‘Ali, the King of Men, made a sign for the
dervish to remain silent and said: “Don’t say anything. I've come (to earth) with Prophet
Solomon. He thinks that I am his own self. Remain silent so that he doesn’t feel hurt.”
[...] ‘Ali, the King of Men, told the dervish to look up. The dervish looked up and saw
that a hundred and twenty-four thousand prophets as well as all saints were present.
They were all full of awe for ‘Ali.

In this excerpt, we find a teaching which is radically different from the one in
which ‘Ali is Muhammad’s aspirant. Not only is ‘Ali the dervish’s miirsid, but
also the spiritual guide of all beings on earth, much like the veli named as
Kutbu’l-aktab (The Pole of Poles) in Kaygusuz Abdal’s Viicidname.®®

Although an in-depth analysis of the doctrinal subtleties in this matter are be-
yond the scope of this essay, we now have the tools to interpret why such a dis-
parity in teachings can occur within the work of one man. We can safely say that
the first teaching was probably directed at the lay adherents or the novice, and
that it was only after a certain level of initiation that the esoteric doctrine of “Ali
entered the disciple’s formation. This idea could also be supported by the fact
that this doctrine is openly elaborated only in the Kitab-1 Maglata and some of
Kaygusuz’s poems.”® The Kitab-1 Maglata is characterised by the fact that it does
not embody the hierarchy of teachings demonstrated earlier, but rather contains
only esoteric teachings, belonging to the gates of hakikat and ma‘rifet. It is a sym-
bolic account of a dervish’s spiritual voyage, in which he alternates between
states of dreaming and wakefulness. The prose text is sprinkled with verse con-
sisting of ecstatic sayings expressing the Oneness of Being.

A second observation should be made regarding the disparity between the two
doctrines of ‘Ali. Unlike the layers of meaning we see in the Mesnevi-i Baba
Kaygusuz and the other works of Kaygusuz Abdal, in this doctrine the different
layers of the teaching no longer coexist and complement one another. On the con-
trary, the esoteric teaching is presented as a radical break from the exoteric teach-

68 TIbid., 267a.

69 Kaygusuz Abdal, Budalandme, 150.

70 See Kaygusuz Abdil Divdn, 198, 327-328, 358-359. The study of the previously mentioned
manuscript may uncover more such poems.
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ing.”! These, of course, are theological considerations regarding the very conceptu-
alisation of reality. When we consider some of the social and political ramifica-
tions related to these multi-layered teachings, the following questions come to
mind: Why is this esoteric teaching regarding ‘Ali absent from Kaygusuz’s other
works? Why does it not occur as one of the layers of teaching in his works where
all layers are juxtaposed? Finally, could we explain this absence of the notion of
‘Ali’s divinity as the result of fagiyya (dissimulation)?7? Clues to such a possibility
are found in a passage in Kaygusuz’s Ugiinci Mesnevi, where he states that his work
is intended for oral reading and underlines the importance of selecting one’s audi-
ence carefully:

Buni yazani okuyan ile
Dost yarligasin disileyen ile

Ebli olicak sen ok: turma
Na-ehl olicak sakin okuma’>

May the Friend pardon
The writer and the reader of this [text]

Do not hesitate to read it [out loud] in the company of [the right] people
Avoid reading it among those who are not qualified

The Social Context

In order to better understand Kaygusuz Abdal’s textual strategies and doctrinal po-
sitions, we should first examine how he situates himself within society vis-a-vis re-
ligious clerics and Sufis. In a recent study linking Kaygusuz’s works to the phe-
nomenon of the emergence of Turkish as a vernacular literary medium, Ahmet T.
Karamustafa shows how Kaygusuz openly situates himself against institutionalised
Sufism as practiced in “urban” centres and expressed in the languages of Classical
Arabic and Persian. Karamustafa points out that Kaygusuz Abdal’s criticism was
directed not towards the ‘ulama’, with whom he had little contact, but towards the
Sufis themselves, who according to Kaygusuz were nothing but impostors deceiv-
ing the general public with their “learned” languages and sciences.”* Indeed, Kay-
gusuz’s works are filled with vivid and often humorous references to the hypocrisy
and ostentatious piety of the sof#, whom he takes to be the very personification of
Satan:

71" For an in-depth elaboration of this matter and how it relates to the doctrine itself, see Ok-

tay, Mesnevi-i Baba Kaygusuz, 34-43.

72 See Mohammad Ali Amir-Moezzi, “Dissimulation,” in Jane Dammen McAuliffe (ed), Ex-
cyclopaedia of the Quran (Georgetown University, Washington DC: Brill Online, 2015).
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/dissimulation-
EQSIM_00122>

73 Kaygusuz Abdal, Ugiinci Mesnevi, Ankara Milli Kiitiiphane Mil Yz A 7621/2, 21a.

74 Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint,” 336-338.
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Baiia dirler ki seyatin
Seniini yolusir azdirur
Ben su zerrak sifilerden

Gayr bir seytan bilmezem™

They tell me that devils
Lead me astray

I know no other devil

Than these hypocritical Sufis

Karamustafa also underlines a number of important points regarding Kaygusuz’s
notion of geri‘at. He states that “Kaygusuz Abdal interiorised the sharia by reduc-
ing it to his own moral imperatives,” adapting its ethical dimensions while com-
pletely rejecting its legal aspects.”® While I agree with this assertion on the basis
of the relative unimportance of ritual obligations, I believe it is not possible to
say that these were completely absent from Kaygusuz’s representations of geriat.
In this respect, of relevance is another passage from the Mesnevi-i Baba Kaygusuz,
expounding the doctrine of the Four Gates:

Pir saria erkan-1 salat bildiire
Iman islam farz u siinnet bildiire

Ciin ki bildiin seri‘at nediir tamam
Tarikat yolinda koyasin kadem™”

The spiritual director shall instruct you on the pillars of prayer
He shall instruct you on faith, submission, religious duties and traditions

And when you fully know what religious law is
Then you shall set foot into the path

On the issue of ritual obligations, it is also interesting that among Kaygusuz Ab-
dal’s poetry which appear in his hagiography, we find more than one poem
aimed at proving Kaygusuz Abdal’s adherence to ritual obligations in response
to accusations by religious clerics or the ruling elite. In the following poem, the
Salatname, Kaygusuz meticulously presents the number of rakats for prayers in
one day and one year:

Iy emir efend; baria

Dapr namaz sorar misusi

Tur baber vireyiim saria
Dab: namaz sorar misusi

[-]

75 Golparly, Kaygusuz Abdal, Hatayi, Kul Himmet, 46.

76 Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint,” 335.

7T Mesnevi-i Baba Kaygusuz, ed. Oktay, 111. These couplets also illustrate another matter dis-
cussed above, namely that the passages belonging to the gate of geriat are addressed to the
lay adherent. In addition, they exemplify the role of the pir in the Islamisation of the gen-
eral public, particularly in rural areas.
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Zatumdan hayran oluram
Farz u siinneti kiluram

Bir yillik namaz biliirem
Dapr namaz sorar misusi

O Emir Efendi!

Will you keep asking me if I pray?
Then let me tell you

Will you keep asking me if I pray?

78

I become stupefied by my own self
I pray the fard and the sunna

I know the prayer for a whole year
Will you keep asking me if I pray?

Kaygusuz Abdal’s hagiography includes a second poem entitled Minbername,”
which he is said to have composed after having been accused of being “bi-ta‘at”
(lacking in acts of worship) by the preacher at the Friday prayer. In this poem Kay-
gusuz engages in an ardent critique of society, which condemns him only because
he is lacking in money or status. He accuses the preacher of hypocrisy and demon-
strates his knowledge of Sufism as well as of the doctrine of the Oneness of Being.

In a passage in the lkinci Mesnevi, part of which was quoted in the introduction

of this article, Kaygusuz Abdal demonstrates that he is deeply aware of the way he
is perceived by society. He portrays these perceptions as radically contradictory:

Kimi eydiir nigiin kirkar sakaln
Kimi eydiir ol biliir kendi ‘amalin

Kimi eydiir ki bu merd-i hodadur
Kimi dir bunuiila bakmak hatadur
[-]

Kimi eydiir ki bu debri ve bengi
Yiticek esrar yiye nebengi

Kimi dir ciimle sirrt biliir ol hakk
Yolusi gozet bulara dutmagil dak®®

Some say, “Why does he shave his beard?”
Some say, “It’s his own business.”

Some say, “This is a man of God.”
Some say, “It is a mistake to take guidance from such a person.”

Some say, “He is a materialist and a cannabis-addict.”
If he has enough weed, he will eat up the world!”

Some say, “That true man knows all secrets.”
Follow your own path; do not reproach them.

78
79

80

Kaygusuz Abdal (Aldaddin Gaybi) Mendkibndmesi, 141-142.

Ibid., 136-140. A much shorter version of the poem also figures in the most complete and
second oldest manuscript of Kaygusuz Abdal’s poems. See: Kaygusuz Abdal, Divan, An-
kara, Milli Kiitiiphane Mil Yz A 7621/2, fol. 123b-124a.

Kaygusuz Abdal, kinci Mesnevi, 3b.
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In the last verse, Kaygusuz Abdal addresses both himself and other abdals with
the advice to remain unaffected by either criticism or praise. In this sense, being
“fearless” or “care-free” not only points to a higher spiritual stage in one’s rela-
tionship to God, but also implies a level of disengagement from society. In the
following passage, Kaygusuz describes the practical side of this disengagement:

Feragat “alemine kadem basd. [...] Da’im tek i tenha olup bu halka bir sa‘at karigmaz oldi. Anlara
zahidler gibi bir libas-1 mabsis degiildiir. [...] Kendiisi soyle tek i tenha, miskin ve mazlim balk
iginde gezer. Bir giin ag ve bir giin tok. Achkdan ziyan ve toklukdan ana fZ’ide olmaz.8!

He set foot into the world of withdrawal [...] He spends time all by himself and does
not for a single moment mingle with other people. They do not have special dress like
the ascetics. [...] He wanders among people all by himself, wretched and injured. One
day he is hungry; the other day he is full. Hunger does not harm him and satiety does
not benefit him.

The refusal to be marked by special dress, on the other hand, indicates a second
tendency which does not seem compatible with the first. As Karamustafa points
out, Kaygusuz Abdal and other abdals “sided with the Turkish speaking rural
masses and chose to ‘blend in’ with regular people by avoiding special dress, ur-
ban speak and sharia-based recipes for social conduct.” 82 Indeed, in the two po-
ems mentioned above, Salatname and Minbername, we observe active engagement
with society, where Kaygusuz passionately criticises society’s norms while still
making a certain effort to fit them. Yet, how is it possible to “not mingle” and
“blend in” at the same time?

Kaygusuz Abdal’s dual relationship with society reminds us of the duality we
discuss above regarding Kaygusuz Abdal’s views on afterlife, prophetology and
angelology. Did Kaygusuz Abdal aim at the “active rejection and destruction of
established social custom,”® which, as Karamustafa points out, was characteristic
of the new renunciation movements which emerged in the thirteenth century,
the Qalandariyya and Haydariyya being the best known representatives? Or did
he - at least to a certain degree — attempt to find a following among the wider
population despite approbation by certain members of the religious and ruling
elite? Could the unquestionable orthodoxy of some of his sayings be explained
by this second tendency, which nonetheless did not suppress the more pressing
need for renunciation?

81 Kaygusuz Abdal, Budalandme, 57-58. Spelling mistakes in the edition have been corrected

by me.

82 Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint,” 337. In his Uginci Mesnevi,
Kaygusuz Abdal refers to those who criticise him as “sehr ehli” (the people of the city). See
Kaygusuz Abdal, Uginci Mesnevi, 18b.

83 Karamustafa, God’s Unruly Friends, 3.
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While Kaygusuz Abdal’s self-portrayals stress his practice of the “four blows”
(¢cehar darb),%* his mendicancy, itinerancy and antagonism towards all official repre-
sentatives of the religion, all of which are basic tenets of renunciant dervish
movements, equally important are his self-criticisms and his active preoccupation
with his own 7efs, which are the driving force behind his effort to “blend in.” These
Malamati tendencies come out particularly in his poetry, where he mocks his appe-
tite, his way of life, and even his verse:

Yamri yumri sgylerem
Her siziim kelek gibi
Ben avare gezerem
Sabrada leylek gibi

[-]

Miskin Serayi® kaydui
Kul olduii sen nefsiine
Seniini hirs u bevesiin
Tutds seni fak gib®°

I speak awry and deformed

Each word of mine is like an unripe melon
I wander like a vagrant

I am like a stork in the desert.

Poor Serayi, you made a sacrifice

You became the servant of your base self
Your ambition and desire

Caught hold of you like a trap.

The above mode of interpretation allows us to take into account the different au-
diences Kaygusuz Abdal addresses in his works as well as the shifting social posi-
tions with which he identifies. This in turn makes it possible to accurately read
Kaygusuz’s doctrinal shifts. Kaygusuz’s teachings may be categorised according to
four hierarchical levels, directed at three types of audience: the lay adherent, the
novice and the adept. This categorisation reminds us that it is not in the interests
of the antinomian spiritual teacher to renounce the lay adherent; rather, the pir
needs to attract the ‘avamm, the lay people representative of the society at large,
and maybe even persuade them to enter the path.87 It is this very dynamic which

84 For this practice of shaving the head, the eyebrows, the moustache and beard, see Kara-

mustafa, God’s Unruly Friends, 19; for the origin of the practice see ibid., 39-44.

This is another penname less frequently used by Kaygusuz Abdal, possibly alluding to the

information in his hagiography that he was the son of the governor of Ala‘iye (see Kay-

gusuz Abdal (Aldaddin Gaybi) Mendkibndmesi, 90 ff.). It may also be an earlier penname he
used before selecting —or being given- that of kaygusuz.

86 Golpinarli, Kaygusuz Abdal, Hatayi, Kul Himmet, 76-78.

87 1In an article which traces abdal communities in fifteenth and early sixteenth century Ot-
toman censuses for the Corum area, Iréne Beldiceanu-Steinherr documents the economic
relations of these communities with the surrounding villages as well as their related high
social standing. See: Iréne Beldiceanu-Steinherr, “Abdal, ’étrange destin d’un mot: Le
probléme abdal vu A travers les registres ottomans,” Turcica 36 (2004): 37-90.

85
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requires Kaygusuz Abdal to shift his social position according to the segment of
society with which he interacts.

Conclusion

As dry and didactic as they are, orthodox moral teachings still occupy the largest
part in Kaygusuz’s corpus. It is only when we ask the “why” and “for whom” that
we begin to understand why Kaygusuz’s deep sense of humour and unique doc-
trinal interpretations, both of which are readily visible in his individual poems and
Kitab-1 Maglata, do not take up the largest space in his body of writing. In this re-
spect, the hierarchy of the Four Gates embodied in Kaygusuz’s language offers us a
way to categorise his teachings and determine the targeted audience of each. The
resulting discrepancy between some of the teachings, such as those regarding after-
life and the divinity of ‘Ali, thus should be placed into its social context. In this
sense, we can interpret the co-existence of different layers in Kaygusuz Abdal’s
teachings, in addition to his differing social tendencies, as an interplay between
what is acceptable and what is not, between what is “orthodoxy” and “hetero-
doxy,” where Kaygusuz plays with and redefines the boundaries of each.
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Chapter 4

Metaphysics and Rulership in Late
Fourteenth-Century Central Anatolia:

Qadi Burhan al-Din of Sivas and his
Tksir al-Sa‘adat

A.C.S. Peacock

Burhan al-Din Ahmad (Kadi Burhaneddin Ahmed, 745/1345-800/1398), ruler of
Sivas and other parts of central Anatolia from 783/1381, is most famous today as
one of the earliest Turkish poets whose works combined Sufi elements with the
diction and allusions of the Persianate ghazal. As the ruler of a beylik that played a
prominent part in wars against the Ottomans, Mamluks, Aqquyunlu and Kara-
manids, he has also attracted the attention of historians.! Unlike many medieval
Anatolian rulers, we are uniquely well informed about his life and works through
the elaborate Persian biography by ‘Aziz al-Din Astarabadi, the Bazm u Razm,
completed shortly before Burhan al-Din’s death. As a result of his wars with Timur
and the Mamluks, chronicles from outside of Anatolia, such Ibn ‘Arabshah’s
Aj@’ib al-Maqdir fi Nawa’th Timiir, also contain significant information about him.
However, despite the fame of Burhan al-Din’s Turkish poetry and his importance
as a political figure, very little has been done to situate him in intellectual milieu
beyond describing his poetry under the heading of “Sufism” - a term so vague as
to be almost entirely useless. His two substantial prose Arabic works, the Tarjib al-
Takwih and the Iksir al-Sa‘adat, remain almost entirely unstudied.

These Arabic works bear witness to Burhan al-Din’s learned background. He
had risen from holding the position of gadi in the service of the Eretnid state to
becoming its vizier before finally appropriating the title of sultan for himself. He
came from a scholarly family, his father also being a qadi, but equally a distin-
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For a brief survey of his career in English see Jan Rypka, “Burhan al-Din, Kadi Ahmad,”
EE,vol. 8, 8.

2 See for instance the articles by Ali Nihad Tarlan “Kadi Burhaneddin’de Tasavvuf,” Tiirk

Dili ve Edebiyat: Dergisi 8 (1958): 8-15; Tiirk Dili ve Edebiyat: Dergisi 9 (1959): 27-32.
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guished one: on his mother’s side he claimed to trace his ancestry back to the Sel-
juk dynasty.? In accordance with this learned background, it is unsurprising that
the first mentioned of his works, the Tarih al-lalwib, is a work of jurisprudence
(figh). In fact, the Tarjih al-Talwih is a commentary on a commentary, constituting
in some respects a rebuttal of the contemporary Timurid scholar Taftazani’s (d.
791/1389) commentary on the a/-Tawdip, a work on theoretical jurisprudence by
the Central Asian scholar Sadr al-Shari‘a (d. 747/1347). This sort of theoretical figh
was intertwined with theology, and Sadr al-Shari‘a’s work is a defence of Maturid-
ism against its Ash‘ari and Mu‘tazili opponents, while Taftazani’s commentary
suggests weaknesses in the Tawdil’s critique of Ash‘arism. Preliminary study of
Burhan al-Din’s Tarjih suggests it is a defence of Sadr al-Shari‘a’s original position,*
although doubtless it would repay further examination. Here, however, we limit
our discussion to the Iksir al-Sa‘adat, a treatise on philosophical Sufism written in
798/1395-6. With the exception of a few paragraphs which have been translated
into Turkish, and some brief remarks made by Chittick, it has been entirely ne-
glected.’> Although the Zksir has been compared to Abu Hamid al-Ghazali’s Kimya-
yi Sa‘ada, presumably on the basis of its similar title,% this is deeply misleading.
The Kimya aimed to summarise and popularise Ghazali’s elevation of Sufism into
the supreme form of knowledge in Islam for the benefit of the political elite and
was written in Persian, as the more accessible language to this audience. The Iksir,
written in Arabic, is addressed to the ahl al-kashf min al-awlyad’ wa Fabbab’ - in
other words, Burhan al-Din’s peers who are already proficient in Sufism. We will
have more to say about the work’s audience in due course.

The Tksir al-Sa‘adat: Manuscripts and Translations

The Arabic text of the Iksir survives in two manuscripts of which I am aware:

1 — MS Istanbul, Silleymaniye Kiitiiphanesi, Aya Sofya 1658, is undated but was
made sometime in the fifteenth century. On the opening folio, Qadi Burhan al-
Din is referred to with epithets that make clear he was dead at the time of writing

3 On his origins see ‘Aziz b. Ardashir Astarabadi, Bazm u Razm, ed. K. Rifaat (Istanbul:
Evkaf Matbaasi, 1928), 41-47.

4 Yunus Apaydin, “Kadi Burhan al-Din’in Tercihu’t-Tavzih Adli Eseri,” Sosyal Bilimler Ensti-
tisa Dergisi 6 (1995): 33-45.

5 Mustafa Baktir, “Kadi Burhan al-Din Ahmed’in Ilmi ve Hukuki Yoni,” in XIII ve XIV
Yiizyillarda Kayseri’de Bilim ve Din Sempozyumu (Kayseri: Erciyes Universitesi, 1996), 142-
152; William C. Chittick, “Sultan Burhan al-Din’s Sufi Correspondence,” Wiener Zeitschrif
fiir die Kunde des Morgenlandes 73 (1981): 33-45.

6 Baktir, “Kadi Burhan al-Din Ahmed’in Ilmi ve Hukuki Yonii,” 143. On the controversy
between Taftazani and Sadr al-Shari‘a, see Abdurrahman Atcil, “The Formation of the Ot-
toman Learned Class and Legal Scholarship (1300-1600),” PhD dissertation, University of
Chicago, 2010, 232-233.

7 MS Istanbul, Siileymaniye Library, Aya Sofya 1658, fol. 2b.
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(lksir al-Sa‘adat fi Asrar al-<lbadat ta’lif al-imam al-alim al-allama al-hibr al-mubaqqiq
Burban al-Din al-hakim bi-Siwds al-Ram kana taghammadabu allab ta‘ala bi'lrabma
wa’lridwan wa-askanabu fasih al-janan wa-ghafara labu wa lil-musliminin ajma‘in) (see
Fig. 4.1). According to Chittick this manuscript was made by a personal acquaint-
ance of Burhan al-Din, although he does not explain his reasoning for this.® The
manuscript also has the seal of Ottoman sultan Mahmud I, indicating, like many
Aya Sofya manuscripts, that it had originally formed part of the palace library. It is
written in a clear, elegant #askh, and may well have been produced for a court pa-
tron. As the most finished extant manuscript, this study is based on Aya Sofya
1658.

2 — MS Bursa, Inebey Yazma Eserler Kiitiiphanesi, Hiiseyin Celebi 500. This
manuscript was described by Ahmed Ates, and although undated, as Ates notes,
the formulas on the title folio indicate it was copied during the lifetime of Qadi
Burhan al-Din (for instance, /a zalat rayat dawlatibi mansiba bi’lfath wa’l-nasr wa’l-
zafar and wa’lmas’ial min allah an yudima dawlatabn dawam al-ayyam wa’-shubir)
(see fig. 4.3).% It must therefore have been copied during the hijri years 798-800,
the interval between the Iksir’s composition and Burhan al-Din’s death. Ates sug-
gests the copyist was an associate of Burhan al-Din, and the elaborate titles the sul-
tan is given on the title folio, where he is proclaimed the “inheritor of the Seljuk
kingdom” (warith al-mamlaka al-saljugiyya) and praised for the unique genius of his
composition confirm this impression. However, although the manuscript is
slightly earlier than the Aya Sofya manuscript, it resembles a draft rather than a fair
copy, with numerous marginal annotations, and written in a cursive scholar’s a¥gq.
The text of the lksir is followed by the Persian translation of Plato’s Phaedo, re-
counting Socrates” death and discussing the immortality of the soul.® The Persian
Phaedo is in a different hand, but one almost certainly roughly contemporary with
the first text in the manuscript, that is to say, it must have been copied in the late
fourteenth or early fifteenth century.

There is also an abridged Turkish translation of the work, made by Abdilmuizz b.
Abdurrahman in 1009/1600-1, preserved in MS Istanbul, Stleymaniye, Sazeli
52/2, fol. 53b-94b.1! However, an earlier Turkish translation was made for the fa-
mous fifteenth-century bibliophile Umur Beg (d. 865/1461), the son of the senior
Ottoman commander Timurtas and a well-known scholar who endowed mosques

It should be noted though that there are quite a number of corrections, presumably the re-

sult of the collation of this copy with another manuscript.

9  Ahmed Ates, “Konya Kiitiiphanelerinde Bulunan Bazi Mithim Yazmalar,” Belleten 16
(1952): 72-73. Ates wrongly gives the shelf mark as Hiiseyin Celebi 504.

10 On the Persian Phaedo see J. Burgel, “A New Arabic Quotation from Plato’s Phaido and its
Relation to a Persian Version of the Phaido” in Actas do IV congress de estudios arabes e islami-
cos, Lisbon/Coimbra, 1968 (Leiden: Brill, 1971), 281-290.

11 On the translator and date see MS Istanbul, Siileymaniye, Sazeli 52/1, fol. 53a.
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Figure 4.1: Qadi Burhan al-Din of Sivas, lksir al-Sa‘adat fi Asrar al-“Ibadat. Istanbul, Stley-
maniye Kiitiiphanesi, MS Aya Sofya 1658, fol. 1a, title folio.
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Figure 4.3: Qadi Burhan al-Din of Sivas, Iksir al-Sa‘adat fi Asrar al-Ibadat. Bursa, Inebey Yazma
Eserler Kiitiiphanesi, MS Hiiseyin Celebi 500, fol. IIa, title folio.
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in Bursa, Biga, Afyon and Edirne.”? Umur Beg also played a crucial role in the pa-
tronage of Turkish translations of Arabic and Persian classics. Two inventories of
Umur Beg’s endowed manuscripts survive, and in the first of these a Turkish Tksir
al-Sa‘ada (sic) is mentioned among the other works; in the second inventory two
manuscripts of the lksir al-Sa‘ada are mentioned, presumably one being the Arabic
original (possibly even MS Hiseyin Celebi 500 itself, given that most of Umur
Beg’s books were bequeathed to institutions in Bursa), and one perhaps the Turk-
ish translation.!3 According to 1. H. Uzungarsili, this Turkish translation commis-
sioned by Umur Beg was entitled the Kurretii “Ayni’t-Talibin, although he does not
state his source for this information.!* I have not been able to trace any manu-
scripts of the fifteenth-century Turkish version. At any rate, the extant manuscripts
confirm that there was a rather wider readership for Qadi Burhan al-Din’s ne-
glected prose works than for his now famous poetry which is preserved in a single
manuscript (British Library, MS Or. 4126).

The Contents of the lksir al-Sa‘adat

The purpose of lksir al-Sa‘adat is to demonstrate the “unity of being” (wabdat al-
wujid) (although this phrase is never precisely used),!® and to show that the “badat,
the ritual practices of Islam, form part of this unity. Although at no point does
Burhan al-Din cite any authorities other than the Quran and hadith, the Zksir is
very clearly is inspired by the works of Ibn Arabi, and, in particular, Ibn ‘Arabi’s
interpreter Sadr al-Din al-Qunawi, as is illustrated by Burhan al-Din’s use of tech-
nical philosophical phrases which were invented by Qunawi, such as the concept
of ta‘ayyun (determination). Chittick has described the lksir al-Sa‘adar as “one of
the most masterly summaries of Sadr al-Din Qunawi’s writings ever made.”!¢ Chit-
tick also notes that a particular influence seems to be Sa‘d al-Din Farghani’s Muzn-
taha al-Madarik, which was based on Qunawi’s lectures.'” However, the lksir al-
Sa‘adat s more than just a derivative summary of Qunawi and Farghani. Let us
first examine its contents:

12 Feridun Emecen, “Timurtas Pasa,” TDVIA, vol. 41, 186.

13" On Umur Beg and his manuscripts see Tim Stanley, “The Books of Umur Bey,” Mugarnas 21
(2004): 323-331, with a translation of the inventories mentioning the Zksir at ibid., 326, 329,
330.

14" fsmail Hakki Uzuncarsili, “Sivas ve Kayseri Hitkiimdari Kadi Burhaneddin Ahmed,” Bel-

leten 32/126 (1968): 224, n. 71.

Indeed, although Akbarian metaphysics are commonly described as wabdat al-wwjid, the

phrase is never used by Ibn ‘Arabi, and only once by Qunawi, who is usually said to have

popularised it. See Richard Todd, The Sufi Doctrine of Man: Sadr al-Din al-Qinawi’s Meta-
physical Anthropology (Leiden: Brill, 2014), 46-48. It seems, however, convenient to con-
tinue to use this ghalat-i mashhir for lack of a better alternative.

16" Chittick, “Sultan Burhan al-Din’s Sufi Correspondence,” 37.

17 Ibid., 38.

15
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Incipit [fol. 1b-3a]. Praise of God, followed by two Quranic quotation (Q 51:56-7)
“I did not create jinn and man except to worship me (yabudini); 1 do not want
any provision from them, nor do I desire that they feed me”; and (Q 17:7) “If you
did good it is for yourselves, and if you did evil, it is also for yourselves.” The au-
thor is divinely inspired (gad bada Ii bi-ilham min allab) to compose a book on this
theme bringing together Sufi and exoteric approaches.

al-Muqaddima al-ila fi bapbth al-wujid (The first introduction, on Being) [fol. 3a-
6a] The first introduction discussing the proofs for the existence of God (wajib
al-wujid).

al-Muqadimma al-thaniyya fi tartib al-ijad (The second introduction, on the order
of creation) [fol. 6a -52a]. The second introduction draws heavily on Qunawi’s
thought and terminology, showing creation is the self-disclosure of God.!® The
boundary (barzakhiyya) between the unseen world (al-ghayb) and the oneness of
God (al-wabidiyya) is called hagigat al-haga’iq, which is Muhammad who is the
“key of other truths” (miftah sa’ir al-haqa’iq) (fol. 7b). Central to Qunawi’s con-
cept of creation, and thus that of Burhan al-Din too, is the idea of tajalli, the
epiphany of God, is discussed in the context of the famous hadith qudsi, kuntu
kanzan makhfiyyan fa-abbabtu an u‘raf (I was a hidden treasure and desired to be
known so I created creation) (fol. 8a-b). The doctrine, originating from hadith, of
the Pen and the Guarded Tablet which record God’s knowledge of creation is dis-
cussed, with the twist added by Qunawi/Farghani identifying the Pen with the
esoteric concept of the Muhammadan Spirit (al-galam alladhi huwa ‘ibara™” ‘an al-
rith al-akmal al-ashraf al-mubammadi, fol. 16a).1% Existence consists of three levels,
the worlds of spirits, formal exemplars and bodies (fol. 25b-27a). The idea of ex-
emplars of reality (suwar), or ideal forms, ultimately derived from Plato but also
present in Ibn ‘Arabi and numerous other Muslim thinkers, occupies a promi-
nent place (fol. 38b-44b). The second introduction concludes with an extensive
discussion of God’s creation of Adam.

al-Muqadimma al-thalitha fi hikmat al-ijad (The third introduction, on God’s wis-
dom in creation) [fol. 52a-65b]. The third introduction summarises the preced-
ing argument regarding tajalli as the key to the “existential secret” (al-sirr al-
wujidi), and describes the purpose of creation. The perfect man (al-insan al-kamil)
will progress either through death or through shedding his skin (iusilakh) to re-
turning to his own origin in fajalli (esp. fol. 56b-57b, 61a-b, 62b, 64b).20

1btid@ shuri fi bayan al-jab al-ghaybiyya fi asrar al-ibadat (Commencement of Ex-
planation of the Unseen Obligations in the Secrets of Rituals) [65b- 175a). This
phrase introduces the second section of the book, which comprises its bulk. The

18 of. Todd, The Sufi Doctrine of Man, 59
19" ¢f. ibid., 66-67 on the Muhammadan spirit in Qfinawi.
20 ¢f. ibid, 164-165.
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section is subdivided into various sections entitle /z’%iha ghaybiyya (illumination of
the unseen). Burhan al-Din starts by reiterating the lesson of the introductions
(al-muqaddimat al-mumabhida laka): Muhammad is the closest of creation to God,
and his law (shari‘a) is the best of all laws. He goes on to discuss the influence of
the divine names (al-asma’ al-ilahiyya) through their human manifestations (al-
mazahir al-insaniyya). Likewise human manifestations have celestial effects, deeds
and words leading to heaven or hell.?! Protection from the flames of hell is pro-
vided by the sharia:

For the law [sharia], in particular this comprehensive, perfect law, is the medicine of
souls [tibb al-nufis], curing their illness and protecting their health, and arranging their
sustenance in all their [stages of] growth, putting in order their lives and their deaths...
The doctor is the Lawgiver [al-shari‘]. The first requirement for one who desires to pre-
serve his health and to dispel an illness is that everything the doctor tells him must be
true, without any falsehood before or behind it, and everything [the doctor] does must
be right, and he should never have doubts about it.2%

For this reason God has sent in every age a Prophet (zabi) to whom obedience is
obligatory. Burhan al-Din then reiterates that while divine names have an effect
through their human manifestations in this world, these human manifestations
likewise do so on high, for man is the most perfect of creation.

The first “illumination” intended to explain these principles follows (lZ’ha ghay-
biyya fi bast dhalika wa-sharpibi) (fol. 69a). It again draws heavily on Qunawi’s ter-
minology and thought as transmitted by Farghani, resuming themes discussed in
the second and third introductions, in particular the notions of ta‘ayyun, “determi-
nation” (the term is one of Qunawi’s major contributions to Akbarian metaphys-
ics) and barzakh,?® the “boundary” between the divine and human world, the seen
and unseen. The aim is to elucidate man’s relationship to his Creator, and to show
how the sharia forms part of this greater metaphysical scheme. Adherence to the
sharia both externally (zahiran) and internally (batinan) is enjoined.

The second “illumination” explains the first more fully (l%7ha ukbra ghaybiyya
mufassila lil-4ld) (fol. 75b-78b), and discusses the seven universals of %badat (rituals)
which are ordained by sharia: faith (iman), prayer (salwa), almsgiving (zakwa), fast-
ing (sawm), pilgrimage (bajj), holy war (jibad), and sacrifice (tadhiyya). The remain-

21 “The divine names, through their human manifestations, have effects on the appearance

of man until the end of time. Likewise do they by virtue of their human manifestations
have other strong effects such as perfection by religious and secular sciences and siyasat
and domination over all creatures, nay over all the universe on account of poles (agtab),
generation, and reproduction. Man conjoins with a woman and there results from them
another human who may be a perfect friend [of God], or the cause of it in him, or of his
survival [_] Likewise they [the divine names] have on account of human manifestations,
though celestial causes, effects on the earth; and likewise on account of these manifesta-
tions have effects in the heavens.” (fol. 66a-b)

22 Aya Sofya 1685, fol. 67b-68a.

23 Cf. Todd, The Sufi Doctrine of Man, 84-5, 96-8. The Divine essence is the “indeterminate re-
ality lying behind all determinate things.”
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der of the book, subdivided into further /#%7has,2* is concerned with these seven
badat and their place in the metaphysical scheme of wabdat al-wujiid. For instance
the %badat are seen as composed of the elements of fire, water, air and earth, which
comprises an “existential secret” (al-sirr al-<wujidi) (fol. 98a); likewise, each thada
comprises the rest: iman is comprised of prayer, almsgiving, and so on, illustrating
the unity of the “badat within the unity of being, and they are seen as part of the
creation of the Spirit (a/rih) that creates the universe (fol. 98b, cf. 78a). Perform-
ance of the %badar furthermore is one of the characteristics of the perfect man. We
will examine some aspects of this interplay between Qunawian Sufi metaphysics
and ritual practice in more detail below. Burhan al-Din’s summarises the purpose
of his book in his conclusion:

Oh you who look in this abridged treatise (al-mukbtasar), you must contemplate it truly
and know that what we have mentioned of the secrets of the 9badat is a drop of their
seas. These “badar are something that indicates (amr” yushir) the rest of the laws of the
Muhammadan religion (al-din al-abmadi) and their secrets. The relationship of the se-
crets of the law to the secrets of the Muhammadan way (ak-tariga al-abmadiyya) is like-
wise. The secrets of the way are in a similar relationship to the secrets of the Truth [i.e.
the divine].2

In other words, the “badat do not just form part of the metaphysical scheme but
are themselves ultimately the key to understanding it. Finally, the work concludes
with three gasidas in praise of the Prophet composed by Qadi Burhan al-Din, his
only extant Arabic poetry (fol. 175b-176a, not present in the Bursa manuscript).

Some Key Concepts in Burhan al-Din’s Thought

On one level, Burhan al-Din’s insistence of the unity of ritual practice, law and
Sufi metaphysics follows solidly in the tradition of Ibn ‘Arabi. Not just the con-
tents but also the style of the work bear close affinities to Qunawi, with the Iksir
characterised by the use of the same technical vocabulary, the same cool and neu-
tral tone and the same lack of poetic quotations, in contrast to Ibn ‘Arabi’s discur-
sive, anecdotal and poetic style.?6 In contrast to Ibn ‘Arabi neither Qunawi nor
Burhan al-Din refer to other Sufi masters; indeed Burhan al-Din refers to virtually
no authorities at all other than the Quran and hadith - a rare exception is a pass-
ing mention of Abu Hanifa,?” but neither Qunawi nor Ibn ‘Arabi are mentioned
at any point in the Zksir.

24 E.g. Aya Sofya 1685, fol.78b, 84a, 93b, 98b, 11b, 120b, 125b, 130b,

25> Aya Sofya 1685, fol 174a-b

26 For a comparison of Qiinawi’s and Ibn ‘Arabi’s style, see Todd, The Sufi Doctrine of Man,
50-51.

27 Aya Sofya 1685, fol. 129a.
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Despite the antecedents of much of the Jksir in these predecessors’ thought, nei-
ther Ibn “Arabi nor Qunawi devote this sort of attention to the “badat. Indeed,
Chittick insists on the originality of the second part of the lksir al-Sa‘adat:

Burhan al-Din explains and clarifies in great detail various allusions found in al-

Qunawi’s teachings to the fundamental importance of the Shari‘ite ritual for Sufi prac-

tice. As far as I have been able to discern, he displays an originality witnessed among

only a few of Ibn “Arabi’s followers. It is possible that this second part of the work is
based upon the writings of figures with whom I am not familiar. But it is not derived
from the works of any of the well-known masters, such as Ibn al-‘Arabi, al-Qunawi, al-

Farghani, al-Jandi, al-Kashani, al-Qaysari or al-Jili.28
The uniqueness of Burhan al-Din’s work is also emphasised by the copyist of the
Bursa manuscript, who on the title folio describes Zksir as “perfect as if it is licit
magic” (r@’iq ka’annabu al-sihr al-halal).Yet Chittick’s comments are somewhat con-
tradictory. In his view Qadi Burhan al-Din aims to expound Qunawi’s teaching,
but at the same time does not draw on the works of Qunawi himself or his stu-
dents.

In order to try to make some sense of the text in a limited space, I wish here to
concentrate specifically on some specific aspects of Burhan al-Din’s thought. This
should then enable us to situate him more precisely in his intellectual milieu. I will
therefore examine three notions which seem to me especially distinctive or inter-
esting. These are: the concept of the seven imams; the numerical and lettristic
symbolism of the text; and the treatment of the %bada of jihad. This study is far
from exhaustive, and there are many other aspects of this text which merit atten-
tion.

Recurring throughout the Zksir is the notion of seven imams. The first discus-
sion occurs in the second introduction, dealing with the order of creation. Ini-
tially the seven imams are mentioned almost in passing in the discussion of the
epiphany (jala’ wa-styl@’) as interceding (shafa‘a) between the cosmic truths (ak-
haqi’iq al-kawniyya) and the signs of the unseen (mafatih al-ghayb), who themselves
intercede with the divine Essence (a/-dhat).?® Despite the fleeting nature of this
reference, it underlines the seven imams’ exalted place in the hierarchy of crea-
tion, at only one remove from the ultimate non-determinate essence that lies be-
hind all reality. The skies are described as a Form (sizra) of divine love; they are
seven in number; one, ruled by the sun, is a manifestation (mazhar) of life; there
are three skies adjacent to the Throne and three adjacent to the elemental princi-
ples (arkan),30 each sky ruled by its own planet, and each one a manifestation of
the divine name or attributes. These planets which rule each sky are themselves

28 Chittick, “Sultan Burhan al-Din’s Sufi Correspondence,” 39.

29 Aya Sofya 1685, fol.12a.

30 On the four arkan, an idea found in Ibn Sina, see Seyyed Hossein Nasr, An Introduction to
Islamic Cosmological Doctrines (Albany, NY: State University of New York Press, 1993 [2nd
ed.]), 206.



112 A.C.S. PEACOCK

manifestations of the seven imams.3! The notion of seven imams may seem su-
perficially Ismaili. However, in fact, the idea of seven imams as “keys of the un-
seen” appears to have been propounded by Qunawi, for it appears in Farghani’s
Persian record of his teachings, the Mashariq al-Darari3? Even if the idea is not
specifically Ismaili, it does bear witness to the increasing interest from the thir-
teenth century onwards in the intellectual legacy of the Ikhwan al-Safa, the
“Brethren of Purity” of eighth-century Basra, whose thought exercised a formative
influence on Ismailism. The Ikhwan al-Safa’s cosmology was centred on the cor-
respondence between seven heavens and the seven virtuous figures (sab‘a ashkbas
fadila), which influenced the Ismaili notion. In Ibn ‘Arabi, the “seven virtuous
figures” become the seven abdal, corresponding to seven planets, who are ap-
pointed by God to guard the seven agalim (climes).3? This is doubtless the imme-
diate origin of the “seven imams” of Qunawi/Farghani and Qadi Burhan al-Din.
Nonetheless, it is noteworthy that the rather more loaded term zmam is substi-
tuted for Ibn ‘Arabi’s abdal, and it is perhaps significant in this connection, that
as will be discussed below, both Qunawi and Burhan al-Din had an interest in the
works of Nasir al-Din Tusi, the last great exponent of Ismailism - although so did
plenty of other Sunni intellectuals.

The seven imams re-appear in the main body of the Zksir. Just as there are
seven days of the week, each one is ruled by a star of the seven planetary bodies
which are signs of the seven imams3* where their number is repeatedly connected
to the number of the “ibadat:

The seven attributes (s7/2f) who are in man are branches and shadows (zilal wa furi‘) of
the seven original imams, just as everything else in origin is based on those seven, like-
wise their branches. For that reason the universals of “badar which are necessary for man
in accordance of with the balance of the Law are also seven: they are faith (iman), prayer
(salwa), almsgiving (zakwa), fasting (sawm), pilgrimage (baj), holy war (jihad), and sacri-
fice (tadhiyya).3®

Throughout the text, the symbolic meaning of numbers is a major concern - in
particular the meaning of the letters of the 99 divine names, their numerical val-
ues, and their astrological connections. According to the afjad system, each letter
of the Arabic script has a numerical value. For instance, Qadi Burhan al-Din says
that “in the numbers of letters of ‘washing’ (al-ghasl), ‘ablutions’ (wudi’) and ‘per-

31 Aya Sofya 1685, fol. 31a-32b; cf. fol. 38a: ingasama saba‘ samawat bi-hash haqi’iq al-Zimma
al-saba.

32 Sayf al-Din Farghani, Mashariq al-Dardri, ed. J. Ashtiyani (Mashhad: Danishgah-i Firdawsi,

1978), 30-31.

See the discussion of these notions in the Ikhwan al-Safa, Ismailism, and Ibn ‘Arabi in Mi-

chael Ebstein, Mysticism and Philosophy in al-Andalus: Ibn Masarra, Ibn al-“Arabi and the Is-

maili Tradition (Leiden: Brill, 2013), 133-136.

34 Aya Sofya 1685, fol 130b.

35 Ibid., fol. 75b-76a.

33
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forming wudi’ with sand’ (tayammum) are signs as to their meaning.”3¢ The nu-
merical value of the letters of these words signifies the actions involved in them:
the numerical value of the word wudi’ for instance, is 42 which symbolises the
value of word ma’ (water) [m =40 + 2 =1 + > = 1]. The letters’ value can be di-
vided and multiplied, signifying the unity of both “badat and ultimately of crea-
tion as well.37

To give another example, Qadi Burhan al-Din writes:

The deeds of the hajj are comprised of talbiyya, ihram, tawwaf, sa%, wuqif at Arafa, wuqif
at Muzdalifa, throwing [stones], being shaved, sacrifice, and taballul (removing the
ithram), which are ten in number; if pajj is added to them because it brings them to-
gether, they become eleven, which is the numerical value of the letters of pajj [h =8 +j
= 3], which is the numerical value of the seven imams and the key of the unseen.38

Following Ibn “Arabi, Burhan al-Din divides the letters of the Arabic script into
two categories, nurani and zulmani,’° which have their own significance:

In the letters comprising each name is a structure, on the basis that everything is inten-
tional and not by chance, which indicates these meanings. Iman is made up entirely of
luminous (r#rani natiq) letters, indicating that the face of its beauty is apparent, and that
its appearance is sought [alzubir minhu matliih).*0

The numerological and lettristic elements of the lksir thus indicate the unity of
creation, and underline the integral part of the %badar in the cosmos. Further-
more, the one who performs the %badat fully is himself the “perfect man.” Espe-
cially striking in this respect is Burhan al-Din’s conception of the %4ida of jihad.
Ibn “Arabi gave primacy to aljihad al-kubra, the inner struggle, and played down
the importance of jihad as warfare.*! Qadi Burhan al-Din’s interpretation, how-
ever, is much more literal, and jihad plays a much greater role in his thought
than it seems to in his predecessors in the Akbarian school. While other “badat
are seen as being shared by other parts of creation (mawyidat),*? jihad is seen as
something distinctive to humans:

Jihad... contains the love of Muslims for their submission [islamibim] and their belief in
God, and in everything that He ordered and in Muhammad - peace and blessings upon
him - and everything he brought, and hatred of the infidel because of their unbelief in
these things. The Spirit strove to establish the duties of love and hatred in God, bringing
together the external and the internal jihad. This is only appropriate for the station of

36 Ibid., fol. 129b.

37" Ibid., fol. 130a-b.

38 Ibid., fol. 164b.

39 1bid., fol. 172a-b.

40" 1bid., fol. 172b-173a

41 For a discussion of Ibn ‘Arabi’s attitude towards jihad see David Cook, Understanding Jibad
(Berkley: University of California Press, 2005), Chapter 2.

For instance (fol. 81b) Burhan al-Din plays on the etymology of zakat, the root of which
can mean “to grow,” saying this is one of the characteristics of plants (wal-zakwa mundsiba
lil-nabat idh al-zakwa min haythu al-lugha nama’ wa-huwa sifat al-nabat).

42



114 A.C.S. PEACOCK

man (martabat al-insan) as God has enabled him to expend his lustful and angry powers
on things which please God and his Prophet Muhammad. [These comprise] abandoning
worldly pleasures and diversions despite his soul’s predilection towards them, embarking
on wars, facing blows, making swords drink from the skulls of infidel, and feeding [the
infidel] the taste of perdition through his spears. [Likewise is] showing mercy towards
them in the form of violence, so that through death at the hands of the believers they
are rescued from going further into their distortions contingent on unbelief, and their
imprisoned children and women are fed on belief and Islam, so that death at his hands
is a form of mercy. These characteristics do not befit any of creation but [man].*3

Despite Burhan al-Din’s nod towards the “external and internal jihad,” his con-
ception of it emphasises violence: this is no inner greater jihad. Destroying the
fields of infidels is praised as a cause for the mujahid’s heavenly reward, as the
grains they produce can no longer feed infidel bodies.

In jihad is the perfection of the soul in the most complete way (takmil al-rih ‘ald atamm
al-wujih), so that even if the mujahid did the works of jinn and men (“amal al-thagalayn),
it would not reach the value of jihad; especially martyrdom (shabada) in God’s path be-
fits souls.**

Burhan al-Din returns to the topic of jihad at the conclusion of his work, em-
phasising again the benefits of violence against unbelievers:

Some of them are killed so that their distortions (inhirafar) do not increase, and some are
taken prisoner so that they convert to Islam or serve the Muslims with good heart,
which will reduce their torment, or mean that Muslims are born from them and their
lands are conquered so that Muslims populate it and build mosques there.4>

The Prophet is quoted as describing jihad as the most important “bada after be-
lief (zman);*¢ while Quran 9:111 is invoked to explain the importance of jihad:
“God has purchased the believers souls and property to give them heaven. They
fight in God’s way and kill and are killed.” Burhan al-Din emphasises that para-
dise is promised only for those who fight in God’s path, resuming the dialogue
format found in the first introduction to make this point (suggesting it was a
contentious one):

If you say, “Does not the verse indicate that the bargain between God and the believer is
fixed, and they must enter heaven even if they do not fight jihad?” I say, “The paradise
promised for them is conditional on them accepting to pay, and that is [through] fight-
ing and being killed.” If you say, “Should they not enter Paradise?” I say, “Yes, Paradise
is promised for martyrs alone, not for others.”*”

The significance of jihad from the point of view of Burhan al-Din’s broader
cosmology is that he who undertakes jihad reaches the station of the perfect man

43 Aya Sofya 1685, fol. 83a-84a; cf. ibid., fol. 169b-170a.
44 Aya Sofya 1685, fol. 92a-b.

45 Aya Sofya 1685, fol. 169b-170a.

46 Aya Sofya 1685, fol. 169a.

47 Aya Sofya 1685, fol. 167b.
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(aljihad lLi-kawn al-mutabakkim fibi martabat al-insan al-kamil).*® Burhan al-Din
closes his work with prayers to be included in this company himself:

Let us conclude the secrets of the “badar with the secret of jihad, and may God con-
clude our works with it and make us one of the mujahidin in his path and gather us to
the company of the prophets and righteous and martyrs and virtuous.*’

Burhan al-Din’s biographer ‘Aziz b. Ardashir Astarabadi portrays him both as a
sultan and in terms redolent of a holy warrior too: he is called gami al-kafara al-
mutamarridin qahir al-fajara al-mufsidin ... alladbhi intasaba bi-sawlatibi “alam al-islam
“the suppressor of rebellious unbelievers and wrongdoing sinners... by whose at-
tack the banner of Islam is raised.”>® The title of Astarabadi’s work, Bazm u Razm,
also brings to mind the sultan’s martial virtues. Admittedly, Qadi Burhan al-Din
spent his entire career at war with Muslim enemies, not Christian ones. Yet his
confrontation with Timur in 796/1394, when Timur advanced on Sivas,’! is por-
trayed by Astarabadi as a battle to defend Islam, so far had Timur deviated from
the path of sharia (‘udil az minhaj-i shar* u millat). 5 Indeed, Astarabadi recounts
how the vocabulary of jihad was employed by Burhan al-Din against Timur. The
sultan sent an ambassador to Cairo to the Mamluk sultan Barquq seeking aid on
the basis that Timur had harmed the Muslims and “made religion a tool of this
world,” and invoking Q.9.73 “Oh Prophet, fight the unbelievers and the hypo-
crites” (ya ayyyuba al-nabi jahid al-kuffar wa’l-mundfigina).>3 Despite the lack of
Christian opponents to Burhan al-Din, jihad and defence of Islam was a rhetorical
device to be deployed against his Muslim enemies.

The Iksir al-Sa‘adat is thus rooted solidly in the interpretation and extension of
Ibn “Arabi’s thought expounded by Sadr al-Din al-Qunawi, especially as transmit-
ted by Farghani in his exposition of Qunawi’s lectures, but it also develops and
expands these ideas. The discussion of jihad appears to be a departure from Ibn
‘Arabi’s thought, while the numerological and lettristic elements in the Jksir have
parallels in Qunawi’s works and those of earlier Sufis. Ibn “Arabi had devoted a
considerable section of al-Futihat al-Makkiyya to discussing letters, although he did
so in an allusive way, as such information is not for popular dissemination. A trea-
tise on the divine names and their lettristic significance is also attributed to Qun-
awi, although it is regarded as spurious by Richard Todd.”* Another treatise vari-
ously attributed to Ibn ‘Arabi, Qunawi or even the imam al-Husayn, the Mirat al-
“Arifin, a commentary on the fatiba of the Quran, also treats the % al-hurifin de-

48 Aya Sofya 1685, fol. 171b-172a.

49 Aya Sofya 1685, fol. 174a.

50 Astarabadi, Bazm u Razm, 7. Such titles were common to many medieval Anatolian rulers.

51 For these events see Yasar Yiicel, Anadolu Beylikleri Hakkinda Arastirmalars, vol. 2 (Ankara:
Tirk Tarih Kurumu, 1991), 274-277.

52 Astarabadi, Bazm u Razm, 450.

53 Ibid., 458.

54 Todd, The Sufi Doctrine of Man, 181.
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tail,> while the corpus of works on the occult value of letters and magic attributed
to Shaykh Ahmad al-Buni (d. ca. 622/1225) circulated widely from the thirteenth
century onwards.’® Equally, it is not hard to find earlier treatises by other authors
emphasising the importance of the %badat or emphasising the necessity of jihad.
Burhan al-Din’s originality lies in uniting the cosmology rooted in wahdat al-wujid
with this emphasis on ritual practice. Qadi Burhan al-Din’s agenda will only be-
come clearer if understood not merely in the context of its antecedents but also of
contemporary intellectual currents. It is to that task we now turn.

Qadi Burhan al-Din’s Intellectual Formation and Milien

Astarabadi’s Bazm u Razm gives us a fairly detailed picture of Burhan al-Din’s edu-
cation, intellectual interests and contacts. Astarabadi had an agenda to show the
future sultan’s rise as preordained by fate, and thus his depiction of the future
ruler’s genius cannot always be taken at face value. Thus even the start of Burhan
al-Din’s education, at the age of four years, four months, and four days is depicted
as ordained by the planets, as interpreted by the astrologers.’” The precocious Bur-
han al-Din’s skill at reading at writing Arabic and Persian so impressed a leading
dervish, Shaykh “Ali Misri, that he took upon himself responsibility for educating
him. One of the Shaykh’s murids remarked to Burhan al-Din, “All men become
murid to our shaykh, but he has become murid to you (mardum shaykb-i ma-ra
murid mishawand wa shaykh shuma-ra murid shuda ast).”® By the age of twelve the
future sultan had completed mastered “all branches of literature (adab), such as vo-
cabulary (lughat), grammar (tasrif wa nabw), the theory and practice of rhetoric
(ma‘ani wa bayan wa badi), prosody, and arithmetic and counting, logic, science
(hikmat) and Arabic and Persian diwans [of poetry].” He showed a particular genius
for understanding horoscopes (kitab-i tawali).>® However, even if not all of Astara-
badi’s claims for Burhan al-Din can be taken at face value, as an intimate of the
ruler his work gives a valuable impression of not just how Burhan al-Din wished to
be perceived but also as to the values and culture of his court.

As increasing numbers of Anatolians started to do in the fourteenth century,
Burhan al-Din went to Syria and Egypt to continue his studies in the traditional
centres of Islamic learning. Astarabadi devotes some detail to Burhan al-Din’s

35 Samer Akkach, Cosmology and Architecture in Premodern Islam: An Architectural Reading of

Mystical Ideas (Albany, NY: State University of New York Press, 2006), 96-98; ibid, 96-110
for a thorough discussion of lettrism in a Sufi context, with particular reference to thir-
teenth-century texts.

%6 See Noah Gardiner, “Forbidden Knowledge? Notes on the Production, Transmission, and
Reception of the Major Works of Ahmad al-Buni,” Journal of Arabic and Islamic Studies 12
(2012): 81-143.

57 Astarabadi, Bazm u Razm, 58-61.

38 Ibid, 61.

59 Ibid, 61.
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education. In Damascus, he studied with Qutb al-Din al-Razi al-Tahtani (d.
766/1365), a major scholar, although one almost entirely neglected by modern
researchers, who counted among hisa pupils the famous Taftazani.®® Burhan al-
Din studied Tahtani’s Hawashi al-Kashshaf (a commentary on Zamakhshari’s fa-
mous tafsir, al-Kashshaf) and Sharh al-Matali© (a commentary on Siraj al-Din Ur-
mawi’s Matali al-Anwar, a work on logic), and spent a year and a half studying
the funin-i ma‘qil (rational sciences), and natural science, mathematics, and the-
ology. Also on the curriculum was Sayyid Muhammad Nili’s Kulliyat-i Qanin, an
authoritative work on medicine. Astarabadi quotes Burhan al-Din’s own account
of his studies with Tahtani:

One day in the course of conversation the sultan [Burhan al-Din] said, I spent one and

a half years in the company of our master [Tahtani] studying the thought of the an-

cients; I learned most of what I did not know from him and things which I previously

known through repetition [from books] I got proof of there.t1
Indeed, Astarabadi tells us that Burhan al-Din “desired in his heart to keep
[Tahtani’s] company for he was in truth the true knower of the occult (futup-i
ghaybi bid).”%?

Tahtani’s own intellectual allegiances were somewhat ambiguous. He studied
with the famous Twelver Shiite scholar ‘Allama al-Hilli, receiving an zaza for his
Qawa‘id al-Abkam in 713/1313, and he is claimed as a Shiite by Shiite sources.
Other sources state he was a Shafi‘i however, and this seems to be supported by
his composition of a commentary on a work of Shafi‘i figh, al-Hawi al-Saghir.®3
This too may be significant, for Devine Stewart has argued that Shafi‘ism was
popular with Twelver scholars as a way of gaining acceptance within Sunnism.®
At any rate, Tahtani does seem to represent the broader phenomenon that char-
acterises the fourteenth century: a degree of ambiguity in his religious affiliation
in a society in which the boundaries between Shiite and Sunni were more porous
than they had been in earlier times, and than they would become later in the six-
teenth century.®> Such attitudes were increasingly common in late fourteenth
century Anatolia too. For instance a Turkish Maktel-i Hiiseyin on the death of the
Prophet’s grandson was composed at the neighbouring Candarid court in 1362,

60 The best study currently is Huseyin Sarioglu, “Razi, Kutbaddin,” TDVIA, vol. 34, 485-487.

61 Astarabadi, Bazm u Razm, 67

62 Tbid., 66.

63 T am indebted for these details to Sarioglu, “Razi, Kutbaddin.”

64 Devine Stewart, Islamic Legal Orthodoxy: Twelver Shiite Responses to the Sunni Legal System (Salt
Lake City: University of Utah Press, 1998). See however the review by Sabine Schmidtke
in Iranian Studies 37 (2004), 123-126.

65 On this see John E. Woods, The Agquyuniu: Clan, Confederation, Empire (Salt Lake City, 1999),
3-4; Matthew Melvin-Koushky, “The Quest for a Universal Science: The Occult Millenarian-
ism of S2’in al-Din Turka Isfahani (1369-1432) and Intellectual Millenarianism in Early
Timurid Iran,” PhD Dissertation, Yale University, 2012, 69-74.

66 Riza Yildirim, “Beylikler Diinyasinda Kerbela Kiltiirii ve Ehl- Beyt Sevgisi: 1362 Yilinda
Kastamonu’da Yazilan Bir Maktel’in Dustindirdiikleri,” in Halil Cetin (ed.), Kuzey
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while ‘Ali b. Abi Talib is given a prominent role in Astarabadi’s Bazm u Razm,
appearing to Burhan al-Din in his dreams. As we will discuss more fully below,
this confessional ambiguity forms an important part of the backdrop to Burhan
al-Din’s own intellectual endeavours.

If we are to believe Astarabadi, Burhan al-Din’s interest in Ibn ‘Arabi and Qun-
awi developed only fairly late in his career, long after his return to Anatolia, when
he had already become sultan. Shortly after mentioning the death of the Ottoman
sultan Murad I in 1389, Astarabadi relates the beginnings of this enthusiasm.

In those days the sultan inclined to the science (4m) of the elders (mashayikh). The ap-
parent reason was that he had sent with Shaykh al-Islam ‘Ala’ al-Din Shaykh Yar “Ali a
pair of valuable carpets to the pure shrine of the Pole of the Verifiers (Quib al-
mubaqqigin) Shaykh Sadr al-Din al-Qunawi. A group of dervishes who resided by the
shrine sent to the sultan as a present the Fusiis al-Hikam which was in the noble shaykh’s
[i.e. Qunawi’s] handwriting. Assuredly, when a book falls into the hands of a student he
reads it and his pleasure cannot be described. When the sultan read that book which is
the repository of divine truths and the compendium of the subtleties of unity and mys-
tical knowledge (daqa’ig-i tawhid wa tabqiq), and he drank the water of wisdom and gno-
sis (hikmat wa ma‘rifat) from the copy of that which is the source of the water of life the
springs of divine secrets opened from that watering place; and his eye of things exoteric
and esoteric (chashm-i zahir wa batin) was illuminated by the divine light of mystical
knowledge. The desire to learn and perfect that science (fan) became sincerely rooted in
his intelligent nature and critical mind. He looked at many books on that science (%m),
so that the secrets of the unseen and seen world would be unveiled to his enlightened
heart and the doors of goodness and fortune would be opened for him. 67

Other evidence for Burhan al-Din’s interest in Qunawi is preserved in a series of
letters appended to a manuscript of the philosophical correspondence between
Sadr al-Din al-Qunawi and the great Shiite thinker Nasir al-Din Tasi. The latter
work was widely circulated in the medieval period, and seems to have been pub-
lished by Qunawi as a polemic against some of Tusi’s positions. In MS Istanbul,
Stileymaniye, Aya Sofya 2349, the Qunawi-Tusi correspondence is followed on fol.
42b-48b by an exchange of letters between Burhan al-Din and a certain ‘Ali8 -
who is almost certainly none other than the Shaykh al-Islam Yar ‘Ali mentioned
by Astarabadi. The correspondence discusses certain points in Qunawi’s Mifiah al-
Ghayb, in particular whether the Supreme Pen possesses knowledge of all things
known by God or merely those things predestined to exist in the world. It thus
shares similar metaphysical concerns to the introductory parts of the lksir a-
Sa‘adat.

The literary remains of Yar ‘Ali confirm this enthusiasm for Qunawi’s work in
Burhan al-Din’s milieu. It is worth dwelling briefly on his career and writings, for

Anadolu’da Beylikler Donemi Sempozyumu Bildiriler (Cankiri: Cankiri Karatekin Universitesi
Yayinlari, 2012), 344-372.

67 Astarabadi, Bazm u Razm, 384

68 Burhan al-Din was first identified as the author by Chittick, “Sultan Burhan al-Din’s Sufi
Correspondence.” Chittick does not make the identification of “Ali with Yar ‘Ali.
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they give a further insight into the intellectual preoccupations of Burhan al-Din’s
circle. Yar ‘Ali, variously known as ‘Ala’> al-Din Yar °Ali Shirazi or Yar ‘Ali
Divriki,® occupied a senior position at Burhan al-Din’s court, and as well as hold-
ing the title shaykh al-islam, he also performed a political role. When Burhan al-
Din sought to intervene to between two rival emirs on his borders, Taceddin and
Stleyman b. Haci Emir, it was Yar “Ali whom he sent to negotiate. Yar ‘Ali is de-
scribed by Astarabadi as “the shaykh al-islam, pole of the verifiers [ie Sufis], ‘Ala’
al-Din, who was a perfect shaykh and a practical scholar, famous for his good
qualities” (shaykh al-islam qutb al-mubaqqigin al@® al-milla wa’l-din kib shaykbi-yi
kamil wa ‘alimi-yi “amil bid wa bi-kbisal-t mabbib wa kbilal-i marghib mashhir wa
madpkiir).”® When a Mamluk army under Yelbogha, governor of Aleppo, besieged
Sivas, it was again Yar “Ali who was tasked with negotiating peace.”! As well as his
practical role in diplomacy, Yar “Ali was the author of a number of prose works of
which the best known was al-Lamabat fi Sharbh al-Lama‘at,”* which is a commen-
tary in Persian on Fakhr al-Din “Iraqi’s verse Lama‘at. The latter work was inspired
by both Ahmad al-Ghazali’s Sawanih and Ibn “Arabi’s Fusis al-Hikam, and was
presented to Sadr al-Din al-Qunawi.”?

Further evidence for Yar ‘Ali’s enthusiasm for Sadr al-Din al-Qunawi can be
found in his personal majmi‘a, which offers a fascinating insight into the interests
of a leading scholar in the period, and, given his close relationship with Burhan
al-Din, by extension into the intellectual culture of the latter’s court in Sivas. This
collection of texts copied by Yar ‘Ali is preserved in MS Bursa, Inebey Yazma
Eserler Kuitiphanesi, Hiiseyin Celebi 1183, and is identified by a later inscription
on its first folio: bu mecmii‘a min eveliha ila abiriba Sekayik ricalinden merbim Yar
‘Ali Sirazi’nin hattrdir (“this maymi‘a from beginning to end is in the handwriting
of the late Yar ‘Ali Shirazi who is mentioned in the Shagqa’iq [al-Nu‘maniyya of
Tagkoprizade]”) (Fig 4.4).7* According to the same manuscript (fol. 1a), Yar “Ali

69 According to Uzungarsili, who gives no source (“Sivas ve Kayseri Hitkiimdari,” 207, n. 38), Yar

“Ali was the son of Stileyman Celebi of Divrigi; he earned the #isba Shirazi because of his re-
pute as a Persian poet. If so, it is curious that no diwan of Yar ‘Ali’s has come down to us.

70 Astarabadi, Bazm u Razm, 334.

71 1bid, 357. There are few other sources on Yar ‘Ali, although there is a brief note on him in

Tagkoprizade’s al-Shaqa’iq al-Nu‘maniyya: see Isam al-Din Ahmad Tashkubrizada (hence-

forth, Taskoprizade), al-Shaga’iq al-Nu‘maniyya fi ‘Ulama’ al-Dawla al-Uthmaniyya, ed. Say-

yid Muhammad Tabataba’i Bahbani (Tehran: Majlis-i Shura-yi Islami, 1389), 37.

The work survives in several manuscripts. For a finely copied autograph, see Istanbul,

Stuleymaniye, MS Aya Sofya 1918.

73 See William C. Chittick, “Fakr al-Din “Eraqi,” EIr, vol. 8, 538-540.

74 The manuscript is described briefly and unsatisfactorily by Ates (see n. 9 above) and Mi-
kail Bayram, “Sadru’d-din Konevi ile Ahi Evren Seyh Nasiru’d-Din Mahmud’un Mektu-
plasma,” Selguk Universitesi Fen-Edebiyat Fakiiltesi Dergisi 2 (1983): 51-75 on pp. 53-56. It
should be noted that the ta%iq script of Aya Sofya 1918 and Hiiseyin Celebi 1183 are very
different, although both are said to be in Yar ‘Ali’s hand. However, the manuscript of the
Lama‘at is clearly a presentation copy designed for a patron, whereas the majmi‘a repre-
sents notes for Yar ‘Ali’s personal use.
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Figure 4.4: Majmi‘a in the hand of Yar ‘Ali Divriki, Bursa, Inebey Yazma Eserler Kiitiiphanesi,
MS Hiiseyin Celebi 1183. Opening folio.
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died in Bursa in Jumada I 814. The majmi‘a contains several treatises by Qunawi,
copied from autographs as is shown by the accompanying notes. (For a fuller de-
scription of the manuscript see the Appendix). Alongside standard devotional
texts such as Ghazali’s Ayyuba al-Walad, the magmii‘a suggests the same tendency
to cross, at least intellectually, the Shiite-Sunni divide that we have observed
above. Yar ‘Ali copied several works by the Kubrawi Sufi Sa‘d al-Din Hamuya
(nos 8, 19, 23, 24). Sa‘d al-Din, a devotee of Qunawi, is said to have espoused dis-
tinctly Shiite-influenced views, claiming that the Muslim community had twelve
awliya@’, the twelfth of whom would return at the end of time as the sahib al-
zaman.”> Moreover, Sa‘d al-Din Hamuya also had a deep interest in the tlm al-
burif,’¢ the science of letters, which we have already noted as a key theme of the
Tksir, and which appears in several other treatises in the majmi‘a. As one of these
states, “Knowledge of letters is the most noble of sciences and is a secret which
the wise men of old always secretly knew.””’

The “ilm al-huraf in Late Medieval Anatolia

Interest in the mystic properties of letters can be dated back to the Ikhwan al-Safa,
whose Rasa’il (Epistles) exercised a great influence on later Muslim philosophy. In
the revival of interest in the Ikhwan and their Rasa’il of the fourteenth to fifteenth
centuries, modern scholars have drawn attention to what they have described as a
“neo-Ikhwan al-Safa” centred around the leading exponent of the W al-hurif in
late medieval Anatolia, ‘Abd al-Rahman al-Bistami, who was active at the court of
the Ottoman sultan Murad I1.78 Among the best known of the Anatolian contem-
poraries of Burhan al-Din who specialised in the science of letters was Husayn
Akhlati (d. 797/1395), resident in Cairo at the Mamluk court of Sultan Barquq.”®

75 A. Bausani, “Religion under the Mongols” in The Cambridge History of Iran, vol. 5, ed. J.A.
Boyle, The Saljugq and Mongol Periods (Cambridge: Cambridge University Press, 1968), 545;
Jamal J. Elias, “The Sufi Lords of Bahrabad: Sa‘d al-Din and Sadr al-Din Hamuwaihi,” fra-
nian Studies 27 (1994): 70-73, is more sceptical about these so-called Shiite tendencies, yet
he confirms that Sa‘d al-Din was accused of Shiism by contemporaries.
For a discussion of Sa‘d al-Din Hamitya and his extant works see Elias, “The Sufi Lords of
Bahrabad,” 58-66, and ibid., 73-74 for his interest in Ibn ‘Arabi, Qunawi and the %m al-purif.
MS Bursa, Inebey, Hiiseyin Celebi 1185, fol. 59a: thn-i hurif ashraf-i ulitm-ast wa sirri ast az
asrar kib hamisha hukama-yi awa’il pinhan danasta-and. 1 have not identified this treatise.
Cornell H. Fleischer, “Ancient Wisdom and New Sciences: Prophecies at the Ottoman
Court in the Fifteenth and Early Sixteenth Century” in Massumeh Farhad with Serpil
Bagc (eds), Falnama: The Book of Omens (London: Thames and Hudson, 2009), 232; Thsan
Fazlioglu, “[lk Dénem Osmanli {lim ve Kiiltiir Hayatinda [hvanu’s-Safi ve Abdurrahman
BistAm?,” Divdn: [lmi Arastirmalar Dergisi, 2 (1996): 229-240; see also the discussion in
Evrim Binbag, “Sharaf al-Din ‘Ali Yazdi (ca. 770s-854/ca. 1370s-1454): Prophecy, Politics
and Historiography in Late Medieval Islamic History” (PhD Dissertation, University of
Chicago, 2009), 91, 99-106, and Gardiner, “Forbidden Knowledge,” 117-119.
79 Binbas, “Sharaf al-Din “Ali Yazdi,” 139-161; Melvin-Koushki, “The Quest for a Universal
Science,” 218-219.
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Bistami uses the phrase ikbwan al-safa to designate his friends and associates, al-
though whether this necessarily implied all that modern scholars have suggested is
debatable. In a manuscript dated 723/1323, it simply refers to a circle of students
in a madrasa in Antalya who were studying the Sufi poetry of Ibn al-Farid (d.
632/1235),80 while the jurist ‘Abd al-Mubhsin al-Qaysari (d. 761/1360) tells us that
he was encouraged to compose a commentary on his treatise on Hanafi inheri-
tance law by his ikbwan al-safa, and that certainly has nothing whatsoever to do
with the cosmology of the famous Ikhwan.8!

Whether or not there really did exist a grouping its proponents thought of as a
neo-Ikhwan al-Safa, it is clear Yar ‘Ali was interested in their Ras@’l, as attested by
the presence of one of them in his majmii‘a (no 12), and in the hn al-hurif, repre-
sented by several other treatises (nos 11, 13, 24, 28). Yar “Ali was also a personal
acquaintance of Bistami. In his Durrat Taj al-Ras@’il, a sort of autobiography,
Bistami tells us that in Amasya in 813/1410 he read his treatise a/-Nir al-“Ali al-
Bahir wa’F-Nir al-Jali al-Bahbir to Yar ‘Ali.32 The treatise does not survive, it seems,
although most likely like the rest of Bistami’s vast corpus it was concerned with the
%Um al-hurigf in some form.

Yar “Ali’s association with Bistami and his own interest in the % al-hurif con-
firm the prominent place that lettrism had in Burhan al-Din’s milieu. Modern
scholars have been at pains to emphasise that the preoccupation with the %m al-
huraf shown by Bistami and his circle should not be associated with the most fa-
mous of the contemporary lettristic movements, the Hurufiyya, the followers of
Fadlallah Astarabadi, an almost exact contemporary of Burhan al-Din.?3 Certainly,
the general interest in %m al-hurif, shared by numerous Sunni authorities from
Avicenna to Ibn “Arabi to Qunawi, is quite distinct from the later Hurufiyya. The
latter exalted Fadlallah to the status of a Prophet, thus abrogating one the seminal
feature of Islam, its insistence on Muhammad as the kbatam al-anbiy@’, the seal of
the Prophets, and were essentially pantheists in that they insisted that Adam - and
thus man — were identifiable with God. Yet an interest in the %m al-hurif even on
the part of Sunni Hanafis could well be regarded as suspect. Tagkdpriizade remarks
of Bistami that “There are strange stories (hikayat ghariba) about him which this
brief note is insufficient to mention”;# indeed, Taskopriizade also relates how the

80 See Ahmed Ates, “Hicri VI-VIIL (XII-XIV.) Asirlarda Anadolu’da Farsca Eserler,” Tiirkiyat
Mecmuast 7-8 (1945): 125: jama‘at-i ashab-i wafa wa ikhwan-i safa.

81 <Abd al-Muhsin al-Qaysari, Sharh Jamic al-Durar, MS Siileymaniye, Laleli 1296/2, fol. 15b:
fa-qad iltamasa minni ikhwan al-safi’ wa khullan al-waf@’ an wkiuba li-nazm alfara’id alladhi
kuntu nazamtubu fi ‘unwan al-umr wa-ray‘an al-amr sharban.

82 MS Istanbul, Nuruosmaniye 4905, fol. 25b-26a.

83 E.g. Fleischer, “Ancient Wisdom,” 234. For a more nuanced discussion see Binbas, “Sharaf
al-Din “Ali Yazdi,” esp. 157-61. As Mir-Kasimov notes, Bistami “very probably had first-
hand knowledge of Fadl Allah’s doctrines and vehemently rejected them, while advocating
essentially similar ideas” (Orkhan Mir-Kasimov, Words of Power: Hurufi Teachings between
Shi‘ism and Sufism in Medieval Islam (London: IB Tauris, 2014), 432).

84 Taskopriizade, al-Shaqi’iq al-Nu‘maniyya, 46.
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Hurufiyya even gained a foothold at the Ottoman court in the mid-fifteenth cen-
tury, nearly converting Sultan Mehmed I1.8> This suggests the considerable appeal
of Hurufism to Sunni elites, which Mir-Kasimov suggests may have connected to
the political uses to which Hurufism could be put for legitimising power as char-
ismatic kingship.3¢

On the other hand, Mir-Kasimov has argued that in fact Fadlallah Astara-
badi’s own beliefs were entirely orthodox, and what we think of as Hurufism is
largely a creation of these later followers.8” Rather Fadlallah’s aim was to try to
bridge the Sunni-Shiite divide. Given the lack critical editions of Fadlallah’s
works and our generally limited understanding of what might constitute “ortho-
doxy” in this exceptionally fluid and complex religious environment, which re-
mains understudied, some caution is necessary. The execution on charges of her-
esy of both Fadlallah himself and slightly later his leading disciple Nesimi, by
different rulers, suggests that even early Hurufism was seen as distinctly dubious
by at least some, although Mir-Kasimov would argue this was owing to its politi-
cal, not its religious agenda. Nonetheless, Fadlallah Astarabadi’s cosmology
shares many points in common with the Ibn ‘Arabi-derived one we have out-
lined above as found in the lksir al-Sa‘adat, and Fadlallah was also influenced by
some of the same thinkers who feature prominently in Yar ‘Ali’s majmii‘a, in par-
ticular, in addition to Ibn ‘Arabi, Sa‘d al-Din Hamuya, the Kubrawi accused of
Shiite tendencies with a great interest in m al-huraf. Suhrawardi maqtil, dis-
cussed further below, is another common influence.88

The Hurufiyya saw letters as the means to understanding the unity of the uni-
verse.3? For the Hurufis, the Quranic phrase ‘@la Farsh istawa “he settled on the
throne” was a key part of their cosmology, taking this to mean the creation of
Adam; the verb istawa is meant to refer to God’s imprinting of an image of him-
self upon clay. This image was Adam, who was then taught the names of things,
endowing him with Divine knowledge, and the 32 letters of the Perso-Arabic al-
phabet that enabled him to comprehend the nature of the cosmos.

As we have seen, the question of the First Intellect’s knowledge of the Uni-
verse is a key concern of Burhan al-Din’s correspondence with Yar ‘Ali, and the
ITksir presents Adam’s creation in terms that would scarcely be out of place in a
Hurufi treatise:

When Adam was completed in both form and meaning, he became a spirit of the world
[rithan li-alam), both its upper and lower regions. He learned through God’s teaching the
names of all things that have names. For all things that exist are in the station of letters

85 Ibid., 56-7.

86 Mir-Kasimov, Words of Power, 20-23.
87 Ibid., 13-15, 30.

88 See ibid., 400-404, 422.

89 Ibid., esp. 413-416.
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and words with regard to the Merciful Spirit [alnafas al-rahmani] of which we have told
you, and which contains knowledge of names and the essences of all things named.?

At the same time, such a passage could equally occur in any of the numerous non-
Hurufi Sufi treatises which draw on the same cosmological imagery of the Pen,
Adam and so on. Another common theme is the insistence on the importance of
the number seven - the number of “badat and imams in Burhan al-Din’s system,
and likewise a crucial number in Hurufi texts.”! Given it is unclear to what degree
Fadlallah’s beliefs actually deviated from previous cosmologies, or just represented
a new synthesis of existing metaphysical systems, it would not be especially profit-
able at this stage to examine minutely all the common ground between early Hu-
rufi texts and the Zksir’s interpretation of Qunawi’s metaphysics.??

However, it is worth remarking on one striking similarity. It is in Hurufi texts
that we find the most obvious analogies to Burhan al-Din’s attempts to present a
unified cosmology in which the %badar form an integral part. Fadlallah Astara-
badi’s magnum opus, the Jawidinnama, devotes considerable space to the “badat,
and, like Burhan al-Din, seeks to demonstrate the significance of their lettristic
values of the individual acts of ritual, and the coherence of their numerical values
within the cosmos.”3 A similar Hurufi work is that attributed to the famous poet
Nesimi, also a near-contemporary of Burhan al-Din’s, the Mukaddimetii' l-Hakayik,
which, like the Zksir, deals with the ‘tbadat.”* The Mukaddimetii’-Hakayik is focused
on Ghadat of sawm, salat, hajj, wudir’ and iman, and is concerned to explain their
lettristic significance. There are also certain structural similarities between the two
works. The Iksir, the Jawidannama and the Mukaddimetii’l-Hakayik regularly directly
address the reader as “O seeker of knowledge!”;”> and both are conceived as the re-
sponse to (hypothetical?) questions, as we have noted above (see n. 47), the Iksir
contains passages in dialogue format, while in both the jawidannama and the
Mukaddimetii’l-Hakayik phrases abound such as eger sa’il su’al ederse ki, sen eyidiirsen ki

90 Aya Sofya 1685, fol. 48b.

°1 On the number seven in Hurufism see H.T. Norris, “The Hurufi Legacy of Fadlullah of

Astarabad,” in Leonard Lewisohn (ed.), The Heritage of Sufism, vol. 2: The Legacy of Medieval

Persian Sufism (Oxford: Oneworld, 1999), 92.

For the similarities between Ibn ‘Arabi’s system and Fadlallah’s see Mir-Kasimov, Words of

Power, 400-404, 413-414, 414n. 85, 416, 417.

93 On the role of “badat in Hurufism see Fatih Usluer, Hurufilik: llk Elden Kaynaklarla Dogusun-
dan Itibaren (Istanbul: Kabalci, 2009), 420-531. The Jawidannama remains unpublished, but I
have consulted the published nineteenth-century Ottoman translation by Dervis Mahmud:
Fazlullah EsterAbAdi, Cividan-nime: Diirr-i Yetim Isimli Terciimesi, ed. Fatih Usluer (Istanbul:
Kabalci, 2012), see esp. 440 ff. A detailed study of the Jawidannama is given in Mir-Kasimov,
Words of Power.

94 The text is published in Fatih Usluer, Hurufi Metinleri (Ankara: Kabalci, 2014), 53-93.

9 E.g. Nesimi, Mukaddimetu’I-Hakaytk, 57: imd; iy talib bilmek gereksin ... simdi iy talib bil; cf. ibid,
88, 92.
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(if someone asks, say).”¢ While jihad plays only a minor part role in Fadlallah’s
Jawidannama and the Mukaddimetii’l-Hakayik, an early Hurufi verse treatise, Abu
al-Hasan’s Bisharatnama, composed in the early fifteenth century, does place a
strong emphasis on jihad.”’

This is not to suggest that Burhan al-Din was a Hurufi (whatever that might
mean at the end of the fourteenth century). His treatise entirely lacks the abbre-
viations characteristic of Hurufi treatises, and is suffused with the technical vo-
cabulary of Qunawi and Ibn “Arabi, itself ultimately derived from Avicenna,
while the Hurufis used a distinctive technical vocabulary of their own. The Iksir
is written in Arabic, in contrast to the Persian or Turkish favoured by the Hu-
rufis. Furthermore, Hurufism, at least in its later incarnations, was pantheistic,
seeing Adam and man as part of the divine, while the Qunawian concepts of
ta‘ayyun and i ta‘ayyun emphasised by Burhan al-Din do act to distinguish crea-
tor from creation. Nonetheless, the common ground it shares with Hurufi texts
goes beyond a general interest in lettristic and numerological symbolism, with a
similar cosmology and, most distinctively of all, a similar concern to integrate
the %badat into their metaphysical system. It is thus tempting to wonder if the /k-
sir was in some form intended to respond to the inroads Fadlallah’s movement
was making in Anatolia. Although we know very little about the early spread of
Hurufism, there is evidence to suggest that at a very early date, certainly no later
than the beginning of the fifteenth century, it had started to penetrate elite cir-
cles in eastern Anatolia. When the Hurufi poet Nesimi was executed in Aleppo,
perhaps in 807/1404-5,°8 the Mamluk Sultan is said to have ordered his body to
be dismembered and parts sent to the Aqquyunlu ruler Osman Kara Yiilik and
the Dulkadrids Nasreddin and Ali Beg because “he had perverted their beliefs,”
in the words of a Mamluk source.?® Kara Yiilitkk had played a prominent part at
Burhan al-Din’s court, where he had been since 798/1396, although he eventu-
ally turned on the gadi-sultan, playing a crucial part in his capture and death.100
Moreover, the author of one of our early Hurufi texts, Mir Ghiyath al-Din (ac-
tive in the first half of the fifteenth century), refers to having been sent to propa-
gate the Hurufi faith in Bitlis, where he found a Hurufi presence already estab-

9 Nesimi, Mukaddimetn’-Hakayik, 65; cf. ibid 75, 85. For examples from the Jawidannama
see the selections reproduced in Mir-Kasimov, Words of Power, 485-550.

97 Abu al-Hasan, Bisharatnama, MS Istanbul, Millet Kiitiiphanesi, Ali Emiri Farsi 1041, fol.
1b-54b (see for example fol.27b: ghazian-i ma bi-bazi nistand/ kafir-and anba kib ghazi nistand,
“our ghazis are not at play; whoever is not a ghazi is an infidel”). The Jawidannama seems to
have only a very brief section discussing jihad. See Esterabadi, Cavidan-name, 382-383. Mir-
Kasimov, Words of Power, does not discuss jihad at all in his analysis of the text.

98 On this date see Kathleen R.F. Burrill, The Quatrains of Nesimi, Fourteenth-Century Turkic Hu-
rufi, with Annotated Translations of the Turkic and Persian Quatrains from the Hekimoglu Ali Pasa
MS (The Hague, De Gruyter Mouton, 1972), 27-29. It is however disputed, and his execu-
tion may have taken place as late as 824/1421.

99 Al-Halabi, Kuniz al-Dhabab, cited by Burrill, The Quatrains of Nesimi, 29.

100 Uzuncarsili, “Sivas ve Kayseri Hiikiimdar1,” 218-221; Woods, The Aguyyunlu, 39-40.
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lished, represented by a certain Dervish Husam.!9! Nesimi, usually considered to
have brought Hurufism to Anatolia, appears to have been aware of Burhan al-
Din’s poetical works in Turkish, despite their limited distribution. The modern
Turkish scholar Ali Alparslan has noted the similarity between Qadi Burhan al-
Din’s Turkish ghazal beginning

Gel gel ki senden 6zge bu derdiin sifas: yoh,
Derdiim dahi yogisa bu aysun safasi yoh

and two ghazals by Nesimi. Moreover, the early fifteenth-century Turkish poetry
anthology known as the Mecmi‘atii’'n-Nez@ir by Omer b. Mezid contains a nazire
written by Nesimi to one of Burhan al-Din’s poems. 102

All this evidence is individually rather slight and circumstantial, but together
it does suggest that Hurufism had started to penetrate the ruling circles of Qadi
Burhan al-Din’s eastern neighbours by the beginning of the fifteenth century, if
not earlier. The ground the lksir shares with Hurufi texts, in particular the em-
phasis on the “badat as part of a broader metaphysical scheme of a unified cos-
mos, suggests at the very least that both Burhan al-Din and the Hurufis derived
their ideas from shared concerns. There also seems to be a degree of intertextual
exchange which points to the existence of a perhaps wider diffusions of some of
the basic ideas of Hurufism in the fourteenth century than has been appreciated;
whether these actually represented specifically Hurufi ideas or merely a common
body of myth on which both Hurufism and other thinkers drew needs further
investigation.

The Purpose of the Iksir al-Sa‘adat

The ostensible purpose of the Iksir, as stated in the introduction, is to bridge the
gap between the abl alkashf, the specialists in mystical knowledge,!% with ak
Ulama@’ al-rasmiyya, the ulama’ specialised in exoteric sciences. This seems to fit
within the project of seeking to bridge the differences within Islam which we can
identify in contemporary figures as diverse as Burhan al-Din’s teacher, Tahtani, and
Fadlallah Astarabadi. On another level, it is tempting to see the work as a riposte
to the opponents of the school of Ibn ‘Arabi — one of the most prominent of
whom was none other than Taftazani, also the target of Burhan al-Din’s Zarjih -
and as noted above, also one of Tahtani’s pupils. Taftazani’s particular condemna-

101 Mir Ghiyath al-Din, Istiwanama, MS Istanbul, Millet Library, Ali Emiri Farsi 269, fol. 38a,
80a-b. Significantly, perhaps, Akhlati’s student and anti-Ottoman rebel Shaykh Bedreddin
of Simavna passed through Bitlis on his way to rejoin his master in Cairo: Taskdpriizade,
al-Shaqa’iq al-Nu‘maniyya, 49. No other location in between Tabriz and Cairo is men-
tioned.

102 Kads Burhaneddin Divani’ndan Segmeler, ed. Ali Alparslan (Ankara: MEB, 1977), 40-41.

103 For a discussion of @bl al-kashf wa’l-tabqiq see Binbag, “Sharaf al-Din Yazdi,” 92-96.
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tion was reserved for Qunawi and his followers, whom he accused of out and out
heresy and described as the wujidiyya.'® Despite Burhan al-Din’s claims to be
aiming for consensus, he makes no concessions at all to such critiques; where Taf-
tazani had condemned the idea of wwjid mutlag,'®> Burhan al-Din uncompromis-
ingly insists on it. Other late-fourteenth century critiques of Ibn ‘Arabi, such as
those by Ibn Khaldun, also berated him and his followers for abandoning the
sharia in favour of theosophical speculation, and the Jksir’s instance on sharia and
badat might also be a response to this. Yet Ibn Khaldun also accused such Sufis
with lettristic interests of being, as one modern scholar has put it, “crypto-agents of
millenarian Ismaili theories.”1% It is hard to see that Qadi Burhan al-Din’s text
would dissipate such suspicions.

Nor do any of these explanations suggest why writing the work was a task of
such importance for Qadi Burhan al-Din. The Jksir was written in 798/1395-6, a
couple of years after Timur’s invasion and in the midst of fighting with Burhan
al-Din’s neighbour Mutahharten. Indeed, owing to the fighting with Timur’s ally
Mutahharten, Burhan al-Din was at risk of another attack from Timur, as the lat-
ter wrote in spring 1396 in a letter addressed to Bayezid 1.197 ‘Aziz b. Ardashir
Astarabadi emphasises the pressure of affairs on Burhan al-Din at this time:

In that winter when the sultan took up residence in Sivas, because of the pressing com-
mitments, the accumulation of affairs, the administration of the kingdom, the manage-
ment of the roads, dealing with both outgoing and incoming business, and obstacles ex-
ternal and internal, it occurred to his brilliant mind which is the home of the lights of
intellect and origin of the rays of intelligible and transmitted [knowledge] to compose a
book unveiling the truths of the rituals (%4adat), and to write an explanation of their fine
points and obscurities, arranged according to the rules of the science of verification
[Sufism] (%m-i tahgiq) and its principles. [It was to] indicate the exoteric and esoteric,
the actual and the metaphorical meaning of each, and the explanation of the points and
details which everything expressed by signs and every intelligent being contains. Through
[the sultan’s] pure genius, his perfect judgement (jtihad), his complete ability, his elo-
quent power and his broad command in the rational and transmitted sciences, his
judgment, proof and divinely inspired knowledge, he set to composing this work. In
those times of freedom from arranging affairs, ordering the interests of the masses, ex-
pounding the correct paths of religion and state, organising the important affairs of the
kingdom and rule and fulfilling the needs and obligations - [those times] which were
his rest and leisure — he busied himself with composing that book, and began writing
and drafting it. By the fingernails of his thoughts he removed the veil from the face of
the virgins of meaning, and painted on the blank pages. He borrowed from the lamp of
the intellect a guide to the lights of divine grace, and from the nests of thoughts that re-
veal subtleties he hunted the birds of endless wisdom... It was as if each sweet point

104 Alexander D. Knysh, Ibn “Arabi in the Later Islamic Tradition: The Making of a Polemical Image
(Albany, NY: State University of New York Press, 1998), 151-153.

105 Tim Winter, “Ibn Kemal (d. 940/1534) on Ibn ‘Arabi’s Hagiology” in Ayman Shihadeh
(ed.), Sufism and Theology (Edinburgh: Edinburgh University Press, 2007), 145.

106 Gardiner, “Forbidden Knowledge?” 119-121, esp. 120.

107 Yiicel, Anadolu Beylikleri, vol. 2, 278.
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which he deduced from the spring of his mind was a drink of the water of life which
pours into the desire of the heart of students, whereby it revived dead hearts. Every
valuable jewel which he extracted from the sea of nature was a lamp which he placed be-
fore his pupils, and enlightened their eye of perception through its brightness.....In
around twenty days he composed a respectable treatise and had arranged a useful short
rulebook (ganiin) comprising an account of the hidden secrets of ritual practices (badat)
and covering the purpose of the five obligations (far@’id) and an explanation of their
roots and branches (usil wa furi®) and their forms and meanings by way of Sufism (‘hn-i
kashf) and expressions more flowing than pure water...108

However, it was not just the lksir which was composed at this crucial juncture. The
Tanjib followed very shortly afterwards, after fighting with Karamanids, between 10
Sha‘ban 798/1396 and 4 Sha‘ban 799/1397.19° Aziz b. Ardashir Astarabadi again
emphasises the sultan’s genius:

If someone is favoured by divine grace and fortune so that, with sound mind and a firm
constitution he understands these two books as they deserve - I mean the Tarjib al-Talwih
and the lksir al-Sa‘adat — which were composed in the course of a single year, despite
numerous preoccupations, during times of rest, without [the author] consulting any
composition or reading any book during the process of writing, and [the reader] reflects
on the difficulties of that and is informed of their rare points and excellences, he should
recognise how much knowledge and wisdom (%/m wa hikmat) is needed to compose such
works, and what degree of skill and expertise [the author] must acquire in the various
branches of knowledge (funin-i ‘uliim) to compose such books. [The author] must be a
recognised leading expert in the principles of both sharia and Sufi philosophy (dar usil-i
shari‘at wa haqiqat quibi-yi mudar ‘alaybhi wa rukni-yi mushar ilaybhi bashad). Wayfarers on
the path of religion and travellers on the road of truth and certainty will be prevented
from falling into error and from the gorges of destruction and sin.!10

In contrast, ‘Aziz b. Ardashir has nothing at all to say about the composition of
Qadi Burhan al-Din’s Turkish poetry, which, despite its modern fame, he does
not mention anywhere. Clearly, he considered the composition of these learned
Arabic works to be a very different order of activity, something which formed a
vital part of Qadi Burhan al-Din’s persona as a ruler and thus needed to be re-
corded at length in his panegyric chronicle.

On one level, we can see these works as part of Burhan al-Din’s attempts to por-
tray himself as superior to the semi-infidel Timur, hence his biographer’s emphasis
on Burhan al-Din’s virtues as a virtuous, learned, pious Muslim.111 A further clue
as to the importance of composing these works is again provided by Yar ‘Ali’s per-
sonal majmi‘a. One of the works contained therein (no. 9) is a treatise by Shihab
al-Din Suhrawardi, the Partawnama (see fig. 4.5). The presence of this text is both
significant and surprising, for it is extremely rare, with only one other manuscript

108 Astarabadi, Bazm u Razm, 488-489.
109 1hid., 531.

110 1hid., 532.

11 1hid., 450-455.
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known.!12 The Partawnima offers an explicitly political interpretation of Suhra-
wardi’s hikmat al-ishraq philosophy, portraying the ruler as a cosmic genius pos-
sessed of knowledge of all things. In this context, then, a ruler who aspired to live
up to the ishragi ideal would have every interest in displaying his profound knowl-
edge of metaphysical secrets.!’®> Qadi Burhan al-Din’s emphasis on jihad as the
path to becoming the perfect man also suggests an attempt to make his military ca-
reer serve these philosophical ends. In contrast, when ‘Aziz b. Ardashir Astarabadi
seeks to condemn Burhan al-Din’s rival, the Ottoman sultan Murad I, and to ex-
plain his downfall, he emphasises he lack of knowledge (az hulyat-i ilm wa hikmat
‘atil wa “ari)."'* Thus, the composition of these works may have served to legitimise
Burhan al-Din not just as more learned than his opponents, but even as a
Suhrawardian ruler endowed with cosmic knowledge, at least in the eyes of the
elite, philosophically inclined circles to whom they were evidently addressed. This
is also suggested by the extravagant emphasis on the unique merits of the lksir
given on the title page of the Bursa manuscript, composed during Burhan al-Din’s
own lifetime.

Conclusion

Qadi Burhan al-Din’s Arabic works deserve the detailed attention of researchers, as
they promise to shed much light on his intellectual milieu; indeed, it is possible
that a better understanding of his Arabic works will in time allow a more sophisti-
cated appreciation of his Turkish poetry, the focus of almost all research on him to
date. Beyond this, however, this chapter has suggested a variety of preliminary hy-
potheses about the nature of this intellectual environment which need to be tested
against further research. The Iksir is representative of a more general interest in Ak-
barian-Qunawian metaphysics in late medieval Anatolia, as well as a preoccupa-
tion with %m al-huraf on the part of many leading intellectuals. We have suggested,
however, that the distinction drawn by modern scholars between Sunni specialists
in % al-huriaf and Hurufis is perhaps too blunt and simplistic. In the complex re-
ligious and intellectual climate of late medieval Anatolia, which witnessed in places
the collapse of the boundaries between Shiism, Sufism and some forms of Sun-

12 MS Istanbul, Siileymaniye, Fatih 5426/6 (fol. 52a-79b). The manuscript was most likely pro-
duced in Ankara, by the hand of a certain Dustkhuda al-Anqarawi at the beginning of the
fourteenth century. On the Istanbul manuscripts of Suhrawardi’s works see Hellmut Ritter,
“Philologika IX. Die vier Suhrawardi,” Der Islam 24 (1937): 270-286, with the Partawnama at
p. 272.

113 On this text see the discussion in Hossein Ziai, “On the Source and Nature of Authority:
A Study of al-Suhrawardi’s Illuminationist Political Doctrine,” in Charles E. Butterworth
(ed.), The Political Aspects of Islamic Philosophy: Essays in Honor of Mubsin S. Mabhdi (Cam-
bridge, MA: Harvard University Press, 1992), 304-344; on possible #shragi influences in
Fadlallah Astarabadi’s works see Mir-Kasimov, Words of Power, 422.

114 Astarabadi, Bazm u Razm, 382.
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nism, we must leave open the possibility of a degree of common ground between
adherents of Fadlallah Astarabadi and others interested in lettrism.

The contents of Burhan al-Din’s work are also significant in their own right, not
just for the light they shed on his intellectual milieu. While Qadi Burhan al-Din’s
aim may be a rapprochement within Islam, he is uncompromising in his attitudes
towards unbelievers. Although all the political foes with whom Burhan al-Din had
to deal were Muslims, jihad still plays a prominent part in his thought. This inter-
est in jihad, also reflected in the early Hurufi treatise the Bisharatnama, suggests
there is a need to take greater account of these sorts of philosophical and theologi-
cal works in describing these concepts. Hitherto, most discussions of jihad in me-
dieval Anatolia have concentrated on Ottoman warfare against Byzantium, and
have been based almost entirely on Turkish chronicles. Yet the Iksir al- Sa‘adat re-
veals that jihad was a preoccupation of court and Sufi circles far away from the
front line against Byzantium. Jihad, indeed, is the path by which one can attain
the ultimate goal of becoming the perfect man, alinsan al-kamil. Rulers’ interest in
the Akbarian idea of the perfect man is often considered a tendency of the rise of
charismatic kingship in modern period, among the great imperial powers such as
the Safavids, Mughals and Ottomans.!'> Qadi Burhan al-Din’s Iksir suggests, how-
ever, that this model had a much earlier appeal in the little understood principali-
ties of fourteenth-century Anatolia. Far from there being a contradiction between
being an @lim and a ruler, the combination of martial abilities and profound learn-
ing emphasised by his admiring biographer ‘Aziz b. Ardashir Astarabadi served to
legitimise Burhan al-Din as ruler; and through demonstrating his mastery of the
metaphysical secrets of the cosmos through the composition of works like the 7&-
sir, was he not also staking a claim to being himself the perfect man?

Appendix:
The Contents of Yar “Ali al-Divriki’s Personal Majmi‘a,
MS Bursa, fnebey, Hiiseyin Celebi 1138

1. Excerpt from Shams al-Din Muhammad al-Kishi. f@ida min Amali al-Shaykh
Shams al-Din Mubammad al-Kishi (al-Kishi (d. 695/1295) had been the teacher
of al-“‘Allama al-Hilli and Qutb al-Din Shirazi, and was a specialist in Avi-
cenna, Ibn ‘Arabi and Shihab al-Din Suhrawardi)!!¢ (fol. 1a)

2. Ghazali’s treatise addressed to a disciple, also known under its Arabic title of
Ayyuha al-Walad, entitled in a later hand Nasibatnama-i farzandiyya laysa laha
nazir (1b-10b) (Persian)

115 See for example A. Azfar Moin, The Millennial Sovereign: Sacred Kingship and Sainthood in Is-
lam (New York: Columbia University Press, 2012).

116 Sabine Schmidtke, “Al-“Allama al-Hilli and Shi‘ite Mu‘tazilite Theology,” Spektrum Iran 7,
no 3-4 (1994): 18.
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11.
12.

13.

14.

15.
16.
17.

18.
19.
20.

21.
22.

Extracts from the works of Ahmad al-Ghazali, entitled: Fusil wa majalis wa
wasaya min kalam al-shaykh Abmad al-Ghazali ‘alayhi al-rabma (Persian) (fol.
10b-14a) (Persian).

Ghazali’s discussion of the hadith “the most important poverty is towards
God” Min kalamibi fi qawlibi ta‘ala “abamm al-faqr ila allabh wa-allah hnwa al-
ghani al-hamid.” (14a-16b) (Persian).

Ghazali’s exegesis of the hadith, “We have returned from the lesser to the
greater jihad.” Min kalamibi aydan fi qawlihi “raja‘ana min aljibad al-asghar ila
al-jibad al-akbar” (16b-18a) (Persian)

Ghazali’s exegesis of Quran 98:5 “They have not been ordered to worship
anyone but God, being sincere in faith to Him.” Min kalamibhi aydan fi ...
qawlihi “wa umiri illa li-ya‘budi allah mukblisin labu al-din” (18a-19a) (Persian)
On the signs of God’s turning away from his servant. Fi bayan ‘alamat i‘rad al-
lab ta‘ald ‘an al-abd (fols 19b-25b) (Persian)

The daily Quran readings recommended by Sa‘d al-Din Hamuya (fol. 26a)
(Arabic)

Shihab al-Din Yahya Suhrawardi, Ris@la-i Partawnama (fol. 26b-48a) (Persian)

. Some pages on knowing God: awragi chand dar rab-i khwuda-shinasi (fol. 48b-

57b). This is identified by Ates as a treatise by Muhammad b. ‘Umar al-Razi
(d. 606/1209) on belief (‘aga’id) (Persian)

Notes on the m al-hurif (fol. 57b-60a) (Arabic and Persian)

Treatise on love. Risalat al-ishq, Letter 51 from the Rasa’il Ikhwan al-Safa (fol.
60b-65b) (Arabic)

Twelve prayers for the hours of Sunday, drawing on light symbolism, attrib-
uted to Shaykh Sa‘d al-Din al-Buni (sic, fol. 66b-68a) (Arabic and Persian)
Treatise entitled in a later hand risala-yi latifa, apparently by Sadr al-Din al-
Qunawi, containing devotional prayers and dealing with the obligations
(far@’id) of the Muslim. According to the colophon the work is the Waza’if al-
Sfugqar@’ (68b-72a)

Sadr al-Din al-Qunawi, al-hirz al-a‘zam (72b-73a) (protective prayers).

Will of Sadr al-Din al-Qunawi (fol. 74a-76b)

Excerpts from Ibn “Arabi: badhibi fawa’id naqaltuba min awraq al-shaykbh Mubyi
al-Din al-“Arabi (fol. 76b-77b); quotations from ‘Abd al-Qadir Jilani (Arabic)
Hirz aljawsh, protective prayers related from the Prophet (fol. 78a-80a)
Untitled treatise by Sa‘d al-Din Muhammad al-Hamuya (82a-85b) (Arabic)
Excerpts from Shihab al-Din Yayha al-Suhrawardi. Min awraq sayyid al-
bukama Shibab al-Milla wa’l-Din al-Subrawardi (fol. 86a-b) (Arabic)

Treatise by Shaykh Abu al-Hasan al-Shadhili (fols 87a-91b) (Arabic)

Sadr al-Din al-Qunawi, untitled treatise discussing how the Sufi should fulfil
the ordained duties of the Muslim (fara’id) (“taqarrrub-i haqq-i ta‘ala ada-y:
Sfara@id-ast”) (fols 92a-96a) (Persian)
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23. Excerpts from the notebooks of Sadr al-Din al-Qunawi (rugila min dafiar al-
shaykh Sadr al-Din al-Qinawi), the handwriting of Mu’ayyid al-Din Jandi (min
imla@ al-Shaykh Mwayyid al-Haqq wa’-Din) and the works of Sa‘d al-Din Ha-
muya (fol. 97a), and notes on the magical properties of letters (fol. 97b) (Arabic
and Persian)

24. Short treatise by Sa‘d al-Din Hamuya dealing with “ilm al-huraf (fol. 98b-99b)
(Arabic)

25. Muw’ayyid al-Din Jandi, Nafpat al-Rith wa Tubfat al-Futih (here given the title by
a later hand of risdla fi ilm al-haqa’iq). An interpretation of Ibn “Arabi (99b-
144b) (Persian)

26. Sadr al-Din al-Qunawi, untitled treatise on mabda’ wa ma‘ad (fol. 144b-147a)
(Persian)

27. Sharh Risalat Kunh al-Dhat attributed to Ibn “Arabi (fol. 147b-160b) (Persian)

28. On the letters {2 and sin, their numerical and lettristic values (fol. 160b-161b)

29. Quotations from Shihab al-Din Yahya al-Suhrawardi, as transmitted by
Najm al-Din al-Tiflisi (fol. 162a) (Arabic)

30. Untitled Arabic treatise (fol. 162b-168b) (Arabic)

31. Muhammad b. ‘Umar al-Razi (168b-170a), untitled treatise

32. Abu ‘Abdallah Muhammad b. Abi Bakr b. Muhammad al-Tabrizi, Risala mu-
barrara fi al-bapth ‘an hagiqat al-ism al-azam (fol. 171b-182a) (Arabic).

33. Muhammad al-Ghazali. On dream interpretation, Risala fi ta‘bir al-ru’ya (fol.
182b-185a) (Arabic)

34. Sharh kalimat al-Ghazali (fol. 185b-191b) (Arabic)

35. ‘Umar al-Khayyam, Risala fi al<wujid. A treatise on metaphysics (fols 192b-
195a) (Arabic)

36. Min kalimat al-shaykh Shibab al-Din Abi ‘Abdallah al-Subrawardi (fol. 195b-
196b) (Arabic)
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Chapter 5

Did the Hurufis Mint Coins?
Articulation of Sacral Kingship in an Aqquyunlu
Coin Hoard from Erzincan

Ilker Evrim Binbas

In 2005 a curious fifteenth-century coin hoard from Erzincan was published by
two Turkish collectors and numismatists, Kazim Erttirk (1916-2007) and Metin
Ertireten. As I hope to demonstrate in this article, the word “unidentified” that the
authors used to describe the hoard in this lavishly printed book’s English title, 7%e
Unidentified Coins of Erzincan, does not do justice to the numismatic and historical
importance of what they presented to their readers. Perhaps a better term to de-
scribe this hoard would be enigmatic.! The hoard consists of one hundred and
fifty four silver coins, most of which circulated very little.? It appears to be intact,
thus allowing experts to study all the coins together, and includes extremely rare

Acknowledgements: My sincere thanks go to Lutz Ilisch of Tiibingen University who kmdly
answered my questions on various numismatic problems related to the Erzincan hoard. I
presented a draft version of this article at the research seminar of the Khalili Research Cen-
tre for the Art and Material Culture of the Middle East at the University of Oxford. I am
immensely grateful to the centre staff and audience who attended my presentation for their
invaluable feedback. As always, John Woods was one click away from me, and he patiently
responded to my queries on multiple occasions. Robert Dankoff, Judith Pfeiffer, and Semih
Tezcan kindly discussed various specific points with me. I am also grateful to Cenk Kork-
maz for assistance in preparing the accompanying figures for publication. The editors of the
present volume significantly improved my style and argumentation. Needless to say, I take
sole responsibility for any inconsistencies and inaccuracies in this study. The images are
used with the kind permission of Sadberk Hanim Museum, Istanbul. I am grateful to Hilya
Bilgi and Lale Goriinilr, the director and the curator of the museum respectively, for their
help and generosity.
1" Kazim Ertiirk and Metin Eriireten, Meghul Erzincan Paralar:: The Unidentified Coins of Erzin-
can. Istanbul: MNG Bank, 2005 (henceforth MEP).
Nine additional coins are also available in private collections and they are all listed on two
different internet forums on numismatics. The relationship of these nine coins with the Erz-
incan hoard is difficult to ascertain, but there is no doubt that they all came out of the
same mint, and probably from the same hoard. Three coins are available on Zeno.ru and
six other are on Eroncoins.com. See Zeno-41026, Zeno-41029, Zeno-41726; and Eron-3712,
Eron-3713, Eron-3903, Eron-3904, Eron-3905, and Eron-3906. Zeno.ru is an outstanding
platform which provides a forum for numismatists and collectors to share their collections,
experience, and knowledge. In citing the coins from this website, I use only the coin num-
ber. The readers of this article can easily access these coins by running a quick search on the
website. Eroncoins.com lists the private collection of the Turkish collector Kamil Eron in
Izmir and the coins are available in high quality images upon registration. I am grateful to
Kamil Eron and other private collectors on Zeno.ru for so generously making their precious
collections available to researchers.
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specimens. Numerous coins in the hoard were minted by the same dye, and thus
provide invaluable insights about the technical operations of a mint. As the editors
astutely observed, one series of coins may even help us to map out the entire life-
time of a single dye in the mint. One can add to this list of curiosities the exten-
sive use of Turkish in inscriptions on the coins.?

More than anything else, however, what elevates the Erzincan hoard to the
status of a numismatic curiosity and a historical enigma is a startling suggestion by
Ertiirk and Eriireten that most coins found in the Erzincan hoard were minted by
the Hurufis, or a ruler who was a member of the Hurufi network in the fifteenth
century.* The Hurufis were one of the radical millenarian religio-political move-
ments which were active in the late medieval and early modern Islamicate world,
and were organised around the name and philosophy of Fadlallah Astarabadi (d.
796/1394), who articulated a curious synthesis of Sufism, messianism, and Shiite
theology in the late fourteenth century. Fadlallah was executed by Miranshah b.
Timur due to his “heretical ideas,” but his death did not bring his movement to an
end. His followers continued to comment on his ideas and formed a radical clan-
destine movement which maintained that Fadlallah was the expected messiah - or
prophet — who would appear before the Apocalypse.” The nexus of such diverse
ideas was a curious interpretation of %m al-hurif, i.e. the science of letters, a phi-
losophical and occult position that took the alphabet of the letters as the building
blocks of God’s creation. The science of letters was widely practiced by the intel-
lectual elites of the Islamicate world, but its Hurufi interpretation included a curi-
ous aspect that made the Hurufis “public enemies” in the eyes of political authori-
ties and other intellectuals who were engaged in the practice of the science of let-
ters.® The Hurufis had a distinct “Persian” orientation in their interpretation of Is-

MEDP, 18. In Islamic numismatics it is possible occasionally to see languages other than
Arabic. For instance, Mongolian was used by the Ilkhanids on their coinage, but Turkish
was not used in the inscriptions on coins in the early modern period. For the use of Mon-
golian, Persian, Georgian, Armenian, and Chinese on Ilkhanid coinage, see Stephen Al-
bum, Sylloge of Islamic Coins in the Ashmolean (Oxford: Ashmolean Museum, 2001), ix;
Omer Diler, lhanlar. Iran Mogollarinin Sikkeleri (Istanbul: Turkuaz, 2006), 25.

MED, 36.

The literature on Fadlallah Astarabadi and the Hurufis has grown substantially in recent
years. The most useful study in English is Shahzad Bashir, Fazlallah Astarabadi and the Hu-
rufis (Oxford: Oneworld, 2005). Fatih Usluer’s survey is valuable for the history of the Hu-
rufis in the Ottoman lands. See Fatih Usluer, Hurufilik. Ik Elden Kaynaklarla Dogusundan
Itibaren (Istanbul: Kabalci, 2009). Recently Orkhan Mir-Kasimov has proposed that we
need to distinguish Astarabadi’s teachings from later developments in Hurufi circles. Ac-
cording to Mir-Kasimov, Astarabadi’s religious ideas demonstrate a curious amalgamation
of Sufism and Shiism, but not the radical messianic or prophetic traits which are closely
associated with the Hurufis. See Orkhan Mir-Kasimov, Words of Power. Hurufi Teachings be-
tween Shi‘ism and Sufism in Medieval Islam (London: 1.B. Tauris, 2015).

For the science of letters in Islamic history in general, see Pierre Lory, La science des letires en
Islam (Paris: Esprit de Lettre, 2004), and for the specific Anatolian context, see Cornell
Fleischer, “Ancient Wisdom and New Sciences: Prophecies at the Ottoman Court in the
Fifteenth and Early Sixteenth Centuries,” in Massumeh Farhad and Serpil Bagci1 (eds), Fal-
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lamic scripture. They argued that Persian as a language was equal, if not superior,
to Arabic, and the additional four letters in Persian, that is /p/, /ch/, /zh/ and /g/,
were a testimony to the beginning of a new prophetic cycle with Fadlallah. It was
this very notion of prophethood attributed to Fadlallah that made the Hurufis the
most controversial intellectual movement of the early modern period, hence the
flaring-up of persecutions of, and pogroms against, the Hurufis and other lettrist
intellectuals, including an attempt on Shahrukh’s life in 830/1427 by a Hurufi ac-
tivist and then the uprisings in Isfahan and Tabriz in 835/1431-32 and 845/1441-
42 respectively.”

The existence of a coin hoard minted by the Hurufis would have two signifi-
cant consequences for our understanding of the early modern period. First of all,
fifteenth-century Islamic history witnessed a gradual politicisation of intellectual
networks in various forms, and the Hurufis were among the foremost radical
messianic movements in this period. Given the fact that minting coins was an
important aspect of the declaration of sovereignty, the Erzincan hoard would
represent an important moment in the evolution of intellectual networks in the
early modern period. We have other instances in which intellectual networks
minted coins as they evolved into political movements, but the Erzincan hoard
would be the only case projecting an ideology which is directly linked to the Hu-
rufis.®

Secondly, if these coins were indeed minted by the Hurufis, they would consti-
tute important evidence for the presence of the Hurufis in Anatolia and later in
the Balkans. The science of letters is an important dimension of Bektashi religios-
ity, and how and when the proto-Bektashis adopted the science of letters has been
one of many conundrums of the early Bektashi history. One argument, though

nama. The Book of Omens (Washington: Smithsonian, 2009), 232-43. In this chapter I use
the term “intellectual” to cover the urban learned classes including those commonly re-
ferred to as ‘ulama’ and fuqah@’, as the conventional usage of vocational terminology limits
our understanding of medieval and early modern intellectual history. For further discus-
sion see Ilker Evrim Binbas, Intellectual Networks in Timurid Iran. Sharaf al-Din “Ali Yazdi and
the Islamicate Republic of Letters (Cambridge: Cambridge University Press, 2016), Chapters I
and IV.
7 Bashir, Fazlallah, 61-84; Ya‘qiib Azhand, Hurifiyya dar Tarikh (Tehran: Nashr-i Nay, 1369
H.sh./1990-91), 87-99; ilker Evrim Binbas, “The Anatomy of a Regicide Attempt: Shah-
rukh, the Hurafis, and the Timurid Intellectuals in 830/1426-27,” JRAS 3rd series 23, no 3
(2013): 1-38
The other intellectual movements which acquired a political character and minted coins in
the late medieval period would be the Sarbadarids of Sabzawar and the Musha‘sha of
Khazistan. There are also other cases in which the boundaries between tribal-cum-local el-
ites and religious-intellectual networks are blurred or cannot be drawn accurately. The
Afrasyabids and the Mar‘ashids of Mazandaran, and perhaps the Tajasbids of Daylam and
the Qongrat Sufi Dynasty of Khvarazm would fall into this latter group. The Safavids did
not mint coins before they properly transformed their network into an empire. The earliest
Safavid coinage is dated to 507/1501, the year when Isma‘il I conquered Tabriz and de-
clared his sovereignty. See Stephen Album, Checklist of Islamic Coins (Santa Rosa, CA: n.s.,
2011), 225, 252-254, 273-275.
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not a universally accepted one, suggests that those Hurufis who were persecuted
by the Timurid authorities in Iran and Central Asia took refuge in various dervish
lodges of Anatolia and the Balkans, and through their presence the science of let-
ters became part of Bektashi religiosity. The available evidence supporting this
suggestion appears to be slim and relies on references to direct contacts between
various Hurufi figures and the proto-Bektashis in the fifteenth century. The often
quoted reference in a nineteenth-century polemical work entitled Kashif al-Asrar
written by Khwaja Ishaq (d. 1310/1892-93) suggests that ‘Ali al-A‘la, one of the
caliphs, or spiritual successors, of Fadlallah, went to Anatolia after his shaykh’s
execution, spent some time at the Hac1 Bektas lodge, and taught the principles of
the science of letters. Needless to say, a nineteenth-century work is hardly a reli-
able source for fifteenth-century history. Other figures reported to channel Hurufi
ideas to the Bektashi network are the poet Seyyid Imadeddin Nesimi, who trav-
elled extensively in Anatolia before he was flayed alive in Aleppo in 821/1418,
and Mir Sharif (fl. fifteenth century), who spent some time on the Black Sea coast
of Anatolia.? An alternative framework first suggested by Hamid Algar proposes
to look for shared origins of the Hurufi and the Bektashi interpretations of the
science of letters. In a meticulously documented article, Algar convincingly argues
that explaining the Bektashi interest in the science of letters cannot be reduced to
the influence of a single figure, such as “Ali al-Ala or Nesimi. According to Algar,
Bektashis were certainly aware of the writings of Fadlallah, but their rites and ritu-
als show no sign of direct Hurufi influence and no contemporary source includes
any Hurufi figure in Bektashi spiritual lineages (si/sila).!0 Following Algar’s lead,
Shahzad Bashir also moved away from the idea of personal contacts and pro-
posed that the works of Fadlallah and other early Hurufis were more likely candi-
dates for searching the origins of the Bektashis’ understanding of the science of
letters. In other words, he put more emphasis on textual and literary connections
rather than personal influences.!!

The Erzincan hoard came into being amidst two important historical events,
that is, the politicisation of intellectual networks and the move of the science of
letters from the fringes to the centre of intellectual praxis in the early modern pe-
riod. Obviously this argument hinges on the proposition that the Erzincan
hoard includes coins minted by the Hurufis or by a ruler affiliated with the Hu-
rufi network. However, there are serious flaws in the interpretation of the two
Turkish numismatists who discovered and published the hoard. The alleged Hu-
rufi connection of these coins is based on a curious Turkish sentence in some of

9 Abdilbaki Golpnarl,, Hurifilik Metinleri Katalogu (Ankara: Tiirk Tarih Kurumu Yayinlari,
1973), 27-29; Usluer, Hurufilik, 24-25.

Hamid Algar, “The Hurufi Influence on Bektashism,” in Alexandre Popovi¢ and Gilles
Veinstein (eds), Bektachiyya. Etudes sur Lordre mystique des Bektachis et les groupes relevant de
Hadji Bektach (Istanbul: Isis, 1995), 39-53.

11 Bashir, Fazlallah Astarabadi, 117.

10
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Figure 5.1: The sentence barf li’llab on both sides of the coin. Type A-I, No. 1 (Sadberk Hanim
Miizesi, Istanbul, no 17350).

the inscriptions on the coins. The sentence in question is harf li'llah tamgamdir
miihriim, “‘[The] word belongs to God’ is my stamp [and] seal.” (See Figure 5.1)
This inscription appears in different combinations on different types of coins in
the hoard, and I will discuss them in detail below. Ertiirk and Eriireten read this
sentence correctly as harf li’'llah tamgamdir miihriim, but interpreted it as equivalent
to hurif Allah tamgamdir miibriim, which means “the letters of God’ is my stamp
[and] seal.”? Based on this reading, they proposed that “the individual who had
these coins issued was a devout Hurufi.”!3 Obviously, their interpretation is wrong,
as the sentences harf li'llah and huraf Allah have completely different meanings, a
point which I will discuss in much more detail below. Yet the correct reading of the
inscription does not immediately offer any solution to the set of conundrums that
were outlined at the beginning of this article, and does not lead us to anywhere
closer to explaining fully the meaning of this and the other inscriptions that I will
discuss below. Furthermore, the terms parf and hurif were so controversial in the
fifteenth century that any reference to these concepts should be taken seriously. In
the following pages, I will first present an analytical description of the hoard and
then focus on the inscriptions and their interpretation. The inscriptions discussed
in this article are fully edited and translated in the Appendix.

Description of the Hoard

Our knowledge of the provenance of the hoard is entirely based on the informa-
tion provided by the editors who published it, but since Kazim Ertirk, one of
the editors, is the one who acquired the hoard, we can certainly rely on the in-

12 MEP, 22, 36.
13 MEP, 37.
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formation provided in the book. Ertiirk purchased the hoard sometime in the
1990s, and then donated it to the Sadberk Hanim Museum where it is now
housed.1

In total, the hoard consists of one hundred and fifty-four silver coins, and
with nine additional coins found in private hands, the total number of coins that
we have at our disposal to study is one hundred and sixty-three. These coins can
be grouped into two main categories. Group 1 includes those coins with the en-
igmatic inscriptions which will be described in much more detail below, and they
bear the name of an unidentified person called Mustafa al-Husayn.!> The editors
of the hoard divided this group into three different types based on their size, and
each type is divided into sub-types based on the variations in their inscriptions.!®
With one hundred and forty-eight coins, the first group is significantly larger
than the second, which includes only thirteen coins with no enigmatic inscrip-
tions. Most of the coins in Group 2 can be attributed to known historical figures.
Erzincan appears as the mint place on eight sub-types in Group One and on five
separate coins in Group Two. The other mints represented in the hoard are
Kemah and Bayburt.17 The overall structure of the hoard can be summarized in
the following list:

GROUP 18
Small types

Type A-I: No date, Erzincan, 10 specimens (Nos. 1-10)

Type A-II: Mustafa al-Husayn, no date, no mint, 13 specimens (Nos. 11-23)
Type A-III: Mustafa al-Husayn, no date, no mint, 9 specimens (Nos. 24-32)
Type A-IV: Mustafa al-Husayn, no date, no mint, 3 specimens (Nos. 33-35)
Type A-V: Mustafa al-Husayn, no date, no mint, 22 specimens (Nos. 36-57)!°
Type A-VI: Mustafa al-Husayn, no date, no mint, 6 specimens (Nos. 58-63)
Type A-VII: Mustafa al-Husayn, no date, no mint, 7 specimens (Nos. 64-70)
Dype A-VIII: Mustafa al-Husayn, no date, no mint, 1 specimen (No. 71)

Type A-IX: Mustafa al-Husayn, no date, Erzincan, 2 specimens (Nos. 72-73)
Type A-X: Mustafa al-Husayn, no date, Erzincan, 1 specimen (No. 74)

14 MEP, 4.

15 On many coins the name is written is Mustafa al-Husayniyya and in one case as Mustafa
al-Haydar (Type C-II). In my edition in the Appendix, I have corrected these, but have in-
dicated the change in a footnote. In one case (Zeno-14026 and Eron-3713), it is written as
Hasan al-Husayn, and I did not change the inscription in this case.

16 For the weights of the coins, see MEP, 31.

17 MEP, 215-229.

18 Group 1 coin types which do not bear an inscription with the term pazfare listed in italics.

19" See also Zeno-41029 and Eron-3712.
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Type A-XI: Mustafa al-Husayn, no date, Erzincan (?), 1 specimen (No. 75)

Type A-XII: Mustafa al-Husayn, no date, Erzincan, 3 specimens (Nos. 76-78)
Type A-XIII: Mustafa al-Husayn, no date, Erzincan, 16 specimens (Nos. 79-94)
Type A-XIV: Mustafa al-Husayn, no date, Erzincan, 13 specimens (Nos. 95-107)

Half types

Type B-1: Mustafa al-Husayn, no date, no mint, 2 specimens (Nos. 108-109)
Type B-1I: Mustafa al-Husayn, no date, no mint, 1 specimen (No. 110)

Large Types

Type C-I: No date, mint, 3 specimens (Nos. 111-113)

Type C-1I: Mustafa al-Haydar, no date, no mint, 2 specimens (Nos. 114-115)
Type C-I1I: Mustafa al-Husayn, no date, no mint, 2 specimens (Nos. 116-117)
Type C-IV: Mustafa al-Husayn, no date, no mint, 1 specimen (No. 118)

Type C-V: Mustafa al-Husayn, no date, no mint, 1 specimen (No. 119)

Type C-VI: Mustafa al-Husayn, no date, no mint, 1 specimen (No. 120)?°

Type C-VII: Mustafa al-Husayn, no date, no mint, 2 specimens (Nos. 121-122)
Type C-VIII: Mustafa al-Husayn, no date, no mint, 3 specimens (Nos. 123-125)?!
Type C-IX: Mustafa al-Husayn, no date no mint, 5 specimens (Nos. 126-130)
Type C-X: Mustafa al-Husayn, no date, no mint, 2 specimens (Nos. 131-132)
Type C-XI: Mustafa al-Husayn, no date, no mint, 1 specimen (No. 133)

Type C-XII: Mustafa al-Husayn, no date, no mint, 3 specimens (Nos. 134-136)?
Type C-XIII: Mustafa al-Husayn, no date, no mint, 1 specimen (No. 137)

Type C-XIV: Mustafa al-Husayn, no date, Erzincan, 2 specimens (Nos. 138-139)
Type C-XV: Mustafa al-Husayn, no date, Erzincan, 2 specimens (Nos. 140-141)
Zeno-41026 and Eron-3713: Hasan al-Husayn, no date, no mint, 2 specimens

GROUP2
JaSfar b. Ya‘qub’s coin

Ja‘far, no date, Kemah, 1 specimen (No. 142)3

20 See also Eron-3904 and Eron-3905.

21 See also Zeno-41726 and Eron-3903.

22 See also Eron-3906.

23 This coin is included in Album, Checklist, 271 (#T2505).
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Other coins in the hoard

Shaykh Hasan, 849, Erzincan, 4 specimen (No. 143-146)**

Shahrukh b. Timur, 845, Erzincan, 2 specimens (Nos. 147-148)%

Hamza, 845, Bayburt, 2 specimens (Nos. 149-150).26

Mahmud Bahadur b. Kara Osman, no date, Erzincan, 1 specimen (No. 151)?7
Shahrukh b. Timur, no date, Erzincan, 1 specimen (No. 152)

Hamza Bahadur, no date, no mint, Aqquyunlu tamga, 1 specimen (No. 153)?8
Amir Ja‘far (?), no date, Erzincan, 1 specimen (No. 154)?°

None of the coins bearing the harf inscription is dated, but there are several coin
types which clearly carry the date 845/1441-1442 in the second group of coins.?
Hence the terminus ante quem for the collection of the hoard must be 845/1441-2.

Inscriptions on the Coins

As mentioned above, what makes the Erzincan hoard a true historical mystery is
the inscriptions found on Group One coins. There are two sets of inscriptions
which need to be discussed separately:

25

26
27

28
29

30

I rely on Album in combining the coins from No.143 to No. 146. See Album, Checklist,
271 (2508H).

Ertiirk and Eriireten could not identify these coins, but they are the same as Zeno-96328
and Zeno-117785 on Zeno.ru in terms of their weights and the composition of their in-
scriptions. One similar specimen is found in the personal collection of John Woods. See
John Woods, The Aqquyunin: Clan, Confederation, Empire (Salt Lake City: The University of
Utah Press, 1999), 71 pl. I. This coin was minted by Hamza b. Kara Yusuf in recognition
of Shahrukh’s overlordship.

These coins are included in Album, Checklist, 271 (#2507B).

Ertiirk and Eriireten were not aware that another single coin of this type is found at the
Ashmolean Museum in Oxford and it was already published by Album in 2001. In his
2001 publication, Album could not identify Mahmud, although he suggested that the coin
was similar to the Erzincan issues of Shahrukh dated 845. In his Checklist, however, he at-
tributed this coin to Mahmud b. Kara Osman. See Album, Sylloge, viii, 92, pl.7 #137; Al-
bum, Checklist, 271 (2508M). See also Zeno-41026 and Zeno-41029. These coins were cor-
rectly identified for the first time by cmkcoins from Azerbaijan on Zeno.ru website on 02
June 2007. See http://www.zeno.ru/showphoto.php?photo=41029 (accessed on 28 June
2015). Haltk Perk and Hiisnii Oztiirk dated this coin to the period between 850/1446-47
and 854/1450-51, when Mahmud b. Kara Osman was in control of Erzincan. See Haltk
Perk and Hiisnii Oztiirk, “The Unidentified Coins of Erzincan’: Are They Really Uniden-
tified?,” in Anadolu Sikke Monografileri I1 / Anatolian Coins Monographies II (Istanbul: Haltk
Perk Museum Publications, 2011), 184.

A similar coin (probably from the same dye) is Zeno-151902.

This coin is very poorly struck; it appears not to be included neither in Album’s Checklist
nor the discussions on Zeno.ru.

MEDP, 222-225.
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Inscription I:
harf [’llah tamgamdir mihriim

This inscription literally means “‘[The] word belongs to God’ is my stamp [and]
seal.” The Arabic first half of the sentence, i.e. “barf li’llah,” means “the word be-
longs to God.” The inscription is found together with a personal name Mustafa
al-Husayn in various combinations on obverse and reverse sides.’! It appears in the
following variations and combinations on the coins:

barf li’llah tamgamdir mihriim “‘|The] word belongs to God’ is my stamp [and]
seal.”32

harf [i'llah tamgamdir miihriim Erzincan “‘|The] word belongs to God’ is my
stamp [and] seal; Erzincan.”33

barf li’llah tamgamdir miihriim Mustafa al-Husayn miibriim “‘[The] word belongs
to God’ is my stamp [and] seal. Mustafa al-Husayn is my seal.”3*

barf I'llah tamgamdrr mithriim Mustafa al-Husayn miihriim duriba Erzincan ““[The]
word belongs to God’ is my stamp [and] seal. Mustafa al-Husayn is my seal.
Minted in Erzincan.”?

li’llah miibriim nassimiz| ¢] “My seal [and] word is ‘Belongs to God!’?”3¢

l°llah de tamgamdir miihriim Hasan al-Husayn mithriimiiz “ ‘Say Belongs to God?’
is my stamp and seal. Hasan al-Husayn is our seal.””

Curiously, these formulas appear on both obverse and reverse of Type A-I coins,
and Type A-VIII includes only the reference to Mustafa al-Husayn without any
mention of the parf sentence.38

31

32

33

34

35
36

37
38

It is often difficult to distinguish the obverse and reverse sides in Group One coins of the
Erzincan hoard. According to the scholarly convention, the side which bears the name of
the ruler is obverse and the other side is reverse, but this method is not useful for the Erzin-
can coins. In this publication I followed the editors’ classification. See Album, Checklist, 15.
Types A-I (O-R), A-III (R), A-VII (R), A-XII (R), A-XIIT (R), B-IT (R). On the following
coins the inscription appears as parf tamgamdir mihriim Ii’llab: Types A-IV (R), A-V (R), A-
VI (R), B-I (R); Zeno-41029; Eron-3712.

Types A-IX (R), A-X (R), A-XI (R), A-XIV (R).

Types C-II (O), C-1II (O), C-IV (O), C-V (O), C-VI (O), C-VII (O), C-VIII (O), C-IX (O),
C-X (0O), CXI (O), CXII (O), C-XIII (O), Eron-3903, Eron-3904, Eron-3905, Eron-3906.
The name on Type C-II (O) reads Mustafa al-Haydar, but this is clearly a mistake for
Mustafa al-Husayn. The same is true for Type C-III in which the name appears as Mustafa
al-Husayniyya.

Types C-XIV (O), C-XV (O).

Type A-II (R). Although this type includes a relatively large number of coins, it is incredi-
bly difficult to reconstruct the inscription. The flan is not properly centred and almost all
the specimens are struck very poorly. The words /i’/lah and miibriim are barely recognizable.
My reading of the word nassimiz is based mainly on Type A-11/9.

Zeno-41026; Eron-3713.

MEDP, 40, 117.
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To the best of my knowledge, these formulas are unique and do not appear on
any other Islamic coins.3* The word famga is, of course, an important term. In the
post-Mongol Islamicate context, it may mean several things: tribal or royal brand,
a form of tax imposed upon commercial transactions, or simply seal.** As a form
of non-canonical tax, the tamga was subject to controversy in the fifteenth century,
and its presence was usually an indication of the adherence to the Chinggisid con-
stitutional principles and law (i.e. yasa), and aimed at limiting the political author-
ity of the nomadic chieftains at the local level.*! In this case, however, since the
word is paired with a much more neutral term, miihr (Ar. mubr), which also means
‘seal,’” the word tamga on the coins of the Erzincan hoard simply means brand or
seal. One of the curious phenomena of the fifteenth century was the increasing
appeal of the Oghuz Khan narratives for the competing nomadic and semi-
nomadic dispensations of Anatolia. The tamgas, or the tribal brands, found in
Rashid al-Din Fadlallah’s universal history Jami® al-Tawarikh were adopted by vari-
ous polities, most prominently the Aqquyunlu and the Ottomans. The Erzincan
hoard includes one Aqquyunlu coin which clearly depicts the tamga of Bayundur,
the clan of the ruling family.#2

As mentioned above, the editors Ertiirk and Eriireten attributed these coins to a
Hurufi milieu based on their misinterpretation of the word harf Even though their
misinterpretation can be easily corrected, it is difficult to provide an alternative ex-
planation. The key to explaining this phrase is the meaning of harf i llah. Although
it is extremely tempting to locate it in a cultural and religious environment in
which the science of letters was the hallmark of intellectual activity with its empha-
sis on letter symbolism, it is certainly sounder to look first at the comparable con-
texts such as other coins and official documents in which the political discourse
was also articulated through titles and stock phrases.

In terms of syntax, meaning, and structure, the sentence barfli’llah is very similar
to another sentence which often appears in the ntitulatio of the official documents
in the fifteenth century: al-hukm Ii’llah “Authority belongs to God.”® In the mntitula-
tio of the Aqquyunlu farmans or soyurghals, these sentences precede the siz— (“our

39 For the common formulas which are found on Mongol and post-Mongol coinage, see Al-

bum, Sylloge, xxv-xxxi. I am also grateful to Lutz Ilisch and Luke Treadwell for confirming
this point.

Gerhard Doerfer, Tiirkische und mongolische Elemente im Neupersischen (Wiesbaden: Franz
Steiner Verlag, 1965), § 933; Gary Leiser, “Tamgha,” EE, vol. 10, 170.

Woods, The Aqquyunlu, 144; Isenbike Togan, “Variations in the Perception of Jasagh,” in D.
Alimova (ed.), History of Central Asia in Modern Medieval Studies (In Memoriam of Professor
Roziya Mukminova) (Tashkent: Yangi Nashr, 2013), 67-101.

42 MEP, 228; Woods, The Aqquyuniu, 173-182, Ilker Evrim Binbag “Oguz Khan Narratives,”
Encyclopaedia Iranica Online www.iranicaonline.org (accessed 23 June 2015).

Given the fact that the main sentence is in Turkish, we should not linger too much on the
absence of the definite article in the sentence barf li’llah, as it should be al-harf Ii’llah if it
were used in a proper Arabic sentence.
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word!”) part. For instance, the Aqquyunlu Uzun Hasan’s farman of 877/1473 prais-
ing Nizam al-Din Ahmad starts in the following manner:

ALhukm li°llah

Abii al-Nasr Hasan Babadur soziimiiz

Authority belongs to God
Abu al-Nasr Hasan Bahadur our word!**

The hierarchical taxonomy established through the dual investiture of authority —
the authority being invested in God and the implementation of God’s will being
invested in the amir — reflects the constitutional framework of the fifteenth-
century eastern Islamicate world.# As argued by Gottfried Herrmann, this dual
taxonomy evolved out of earlier Mongol and Timurid practices, according to
which the reigning Chinggisid ruler would have the legitimate authority to govern,
and the lower-level commanders would govern with their authority based on the
Chinggisid ruler’s presence.*¢ For instance,

Olieytii Sultan yarligindin

Qutlugh Shab sozii

By the command of Oljeytii Sultan
Qutlugh Shah’s word.#

The same practice was adopted by the Timurids as well. Legitimate authority was
invested in the Chinggisid ruler, and the Timurid ruler exercised his authority in
his name. The #ntitulatio of the Timurid documents reflects this dual structure:

Sultan Mabmid Khan yarligindin
Amiranshah Kiiregen soziimiiz

44 Lajos Fekete, Einfiibrung in die persische Paliographie. 101 persische Dokumente (Budapest:

Akéddemiai Kiado, 1977), 196. For other examples, see ibid., 188, 196, 200, 216; Heribert
Busse, Untersuchungen zum islamischen Kanzleiwesen (Cairo: Sirovi¢ Bookshop, 1959), 151,
154, 162; Mehmet Sefik Kecik, Briefe und Urkunden ans der Kanzlei Uzun Hasans (Freiburg:
Klaus Schwarz Verlag, 1976), 214.

For a lucid description of this constitutional framework, see Woods, The Aqquyunlu, 4-10.
This political terminology, if not the practice itself, appears to be continued into the Sa-
favid period, with the addition of another phrase al-mulk li’llah “Sovereignty belongs to
God.” See Busse, Untersuchungen, 171, 176; Fekete, Einfiibrung, 272, 280, 284, 288, 308,
316, 336, 339, 376, 398, 402, 406, 410, 438, 482, 526. As far as I know, this sentence was
not used in the Timurid or Turkmen contexts, although, as I will demonstrate, its earlier
use on Anatolian Seljuk coins is well attested.

Gottfried Herrmann, Persische Urkunden der Mongolenzeit (Wiesbaden: Harrassowitz Verlag,
2004), 10-13. See also Judith Pfeiffer, “Ahmad Tegiider’s Second Letter to Qala’an (682/
1283),” in Judith Pfeiffer and Sholeh A. Quinn (eds), History and Historiography of
Post-Mongol Central Asia and the Middle East. Studies in Honor of John E. Woods (Wiesbaden:
Harrassowitz Verlag, 2006), 191. I am indebted to Judith Pfeiffer for drawing my attention
to the Ilkhanid chancery practices.

Herrmann, Persische Urkunden, 73.
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By the command of Sultan Mahmud Khan
Amiranshah Kiiregen our word!48

Another example discussed by Herrmann makes the inherent political taxonomy
in the Timurid intitulation even more apparent:

Shabrukh Babadur soziindin
Ulugh Beg siziimiiz

By the word of Shahrukh
Ulugh Beg our word!*?

Since the word yarlig “order” is reserved for a Chinggisid sovereign, such as
Sultan Mahmud Khan, Ulugh Beg could not use the word yarlig for Shahrukh in
this final example.”® In the fifteenth century, when the Chinggisid principles of
politics lost their effective power, the sovereign authority was relegated back to
God, and in this context we see the emergence of such phrases as al-pukm li’llah
and al-mulk Ii’llah. The following table should make this point more apparent:

Sovereign authority (auctoritas) Chinggisids, God | yarlig, hukm / mulk

Political authority (potestas) Non-Chinggisids 50z

These formulaic political expressions were not invented in the fifteenth century.
After the destruction of the caliphate in 656/1258, Anatolian Seljuk rulers or their
local governors started minting coins bearing the inscriptions almulk i’ llah (Sover-
eignty belongs to God) al-minna li’llah (Grace belongs to God) al-izza li’llah (Power
belongs to God), and al-‘azuma Ii’llab (Majesty belongs to God) instead of citing
the name of the caliph.5! The first Seljuk rulers who used these formulas on his
coins were the brothers ‘Izz al-Din Kayka’us II and Rukn al-Din Kili¢ Arslan IV. In
656/1258, the same year when the Ilkhan Hiilegti destroyed the caliphate in Bagh-
dad, the phrases alizza Ii’llah and al-minna Ii’llah appeared in the mints of Konya

48 Fekete, Einfiibrung, 64. See also Gottfried Herrmann, “Zur Intitulatio timuridischer Urkun-

den,” ZDMG Suppl. II (1974): 504; Woods, “Turco-Iranica II: Notes on a Timurid Decree
of 1396/798,” JNES 43(1984): 332-333. This formula appears on the coins minted by Mu-
tahharten in the name of Timur and the nominal Chinggisid sovereign Sultan-Mahmauad in
Erzincan. See Haltk Perk and Hiisnii Oztiirk, Eretna Kadi Burbaneddin ve Erzincan (Mu-
tabbarten) Emirligi Sikkeleri. Eretnid Burhanid and Amirate of Arzinjan (Mutabbarten) Coins (Is-
tanbul: Haltk Perk Miizesi Yayinlari, 2008), 487-491.

Herrmann, “Zur intitulatio,” 505.

For a more in depth discussion of this point, see Herrmann, Persische Urkunden, 10-13. We
should add that an n#itulatio may not include the name of the sovereign Chinggisid ruler’s
name, but even if it doesn’t, the use of the term siz implies the existence of a higher au-
thority with yarfig “order.” See, for instance, Miranshah’s decree of 800/1398, which does
not include the name of the sovereign Chinggisid Sultan-Mahmud. See Dai Matsui,
Ryoko Watabe, and Hiroshi Ono, “A Turkic-Persian Decree of Timurid Miran Shah of 800
AH/1398 CE,” Orient. Reports of the Society for Near Eastern Studies in_Japan 50(2015): 55-57.
For the term yarlig, see Doerfer, Tiirkische und mongolische Elemente, § 1849.

51 Tam indebted to John Woods for drawing my attention to the Anatolian Seljuk coinage.

49
50
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and Lu’lv’a (Liv’li’e/Hasangazi) on the coins of two brothers. The Erzincan mint
used al-mulk li’llah for the first time on a coin of Ghiyath al-Din Kaykhusraw III in
670/1271-72, and then in 682/1283-84 the Erzurum mint introduced the sentence
al-hukm Ii’llah. Finally in 686/1287-88, the sentence al-‘azuma Ii’llah appeared on a
coin of Ghiyath al-Din Mas‘ud II minted in Alanya.’? What the Seljuk case dem-
onstrates is that the substitution of sovereign authority with “God” occurred when
there was a constitutional crisis and the realignment of social and political hierar-
chies. Individual local mints responded to this change by including the Arabic sen-
tences discussed above. Driven by a conservative impulse, the mints which pro-
duced these coins were trying to maintain a caliphal fiction without a caliph.

The local mints had their memories, and it is plausible to suggest that those
who minted the coins of the Erzincan hoard were aware of the earlier Seljuk prac-
tice in their surroundings,’® but it would be erroneous to consider the coins of the
Erzincan hoard as merely a continuation of an earlier practice. The coins with the
inscription harf Ii’llah should be interpreted in the political and cultural context of
the fifteenth century. The exact political, discursive, and symbolic meaning of the
sentence is extremely difficult to understand, and what I will propose below
should be taken as a tentative solution to the problem.

In the sentence harf Ii’llab, the word harf seems to be a syntactic and phrase-
ological calque, whereby the word s¢z was translated as barfin a moment of consti-
tutional reconfiguration in the fifteenth century. The word harf means both “letter”
and “word” in Arabic and Persian. Obviously, when juxtaposed with al-hukm Ii’llah
and al-mulk Ii’llah, the political paradigm delineated by harf li’llah departs radically
from the dualistic constitutional framework established by the Mongols in the
thirteenth century. God is no longer the source of authority and rule the world
with the power of his representative; he s the ruler in this world. Sovereign author-
ity and political authority are merged, creating a single form of authority which is
both the source of and subject to sovereignty. In short, the sentence parf li'llah
points to a moment of experimentation in absolutism in the fifteenth century.>

52 Yilmaz Izmirlier, Anadolu Selcuklu Paralarr. The Coins of Anatolian Seljuks (Istanbul: s.n.,
2009), 252-53, 258-59, 324-25, 400-401, 418-19; Album, Checklist, 134-135. It should be
mentioned that not all Seljuk mints dropped the name of the caliph as soon as the caliph-
ate disappeared. Some mints, such as Sarts (659/1260-61), continued to use the deceased
caliph’s name and some others, such as Erzincan and Kayseri, converted the deceased ca-
liph’s title from al-Musta‘sim bi’lla (lit., the one who holds fast by the power of God) to a/-
MaSsiam bi’llab (lit., the one who is defended by God), an act which appears to be an im-
plied elegy to the bygone days of caliphal sovereignty. See Izmirlier, Anadolu Selgukln Para-
lar1, 272-73, 296-97; Ibrahim Artuk, “Sikke,” Islam Ansiklopedisi, vol. 10, 628-629. How lo-
cal mints responded to the change that the destruction of the caliphate brought is a curi-
ous topic, but it is also beyond the scope of the present article.

The Erzincan mint certainly preserved some of its earlier design practices. For instance, the
obverse of Type C-I is similar to the reverse of Ilkhan Abu Sa‘id’s coin minted in Erzincan
in 722/1322-1323. See MEDP, 18, 168, and Zeno-128241.

It is worth noting here the argument of Tabataba’i who suggested that the Aqqoyunlu
tamga was in fact a stylized form of the Arabic word /”/lah and when it is used on the coins
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In order to move this statement from the status of being a mere conjecture to
a credible hypothesis, we need to locate it in a proper historical context. It is ob-
vious that the formation of the Erzincan hoard can comfortably be dated to the
fifteenth century, but the same cannot be argued in a similar degree of confi-
dence for the coins bearing the inscription barf li’llah. In other words, the fact
that the harfcoins are found together with some fifteenth-century coins does not
make them a set of fifteenth century coins as well. We certainly need a better his-
torical contextualisation. I will develop my argument further and locate these
coins in a particular Aqquyunlu context, to be more precise, in the context of
the Great Civil War between 839/1435 and 861/1457. For this, however, I first
need to discuss the second enigmatic inscription that we see on the mysterious
coins of the Erzincan hoard.

Inscription II:
Her bir kalb diyende yiisra aggasi tenebbuiti’l-arz-1 misri kudsi baggast

This inscription appears on only large type coins. (See Figure 5.2) It does not in-
clude any reference to the word harf, but understanding its meaning, let alone
reconstructing its syntax and morphology, is even more challenging. Although
the inscriptions are edited at the end of this article, it is worth including it here
in Arabic letters for the sake of clarity:

(o 4a8) bl o8/ S pae o)WV i [ ) L [oans B, 2

For this inscription Ertiirk and Eriireten proposed a bold reading informed by
their reading of the first inscription: Her bir kalb dinde yiisra agcasi beyt or tenebbiitii’-
arz-1 Musri / kudsi ag¢asi or bageast. Their tentative translation is: “Every heart is in
religion — the coin of prosperity - the vegetation of the land of Egypt is the sacred
coin (or the sacred garden).>® I offer a slightly different reading for this inscription:
Her bir kalb diyende / yiisra ageast / tenebbiitii'-arz-1 musri / kudsi bag¢ast or ageast, with
the following equally tentative translation: “Whoever says ‘counterfeit’ has the
coins of the affluent, the vegetation of the prosperous land is the sacred (kudsi)

and official documents it stands for the sentence al-hukm Ii’llah. The Oghuz Bayundur
tamga as it was used by the Aqqoyunlu dynasty appeared for the first time in the eleventh-
century Turkic-Arabic glossary of Mahmud al-Kashghari entitled Diwan Lughat al-Turk
(comp. between 466/1072 and 471/1078, but the manuscript is dated to 664/1266). We
cannot be sure whether there was indeed an organic connection between the word %/lah
and the Bayundur tamga, but it is plausible to suggest that it was perceived as such in the
fifteenth century context and it replaced the Arabic phrase in official documents. Jamal
Turabi Tabataba’i, Stkkaba-yi Aqqiyianli wa Mabni-yi Wabdat-i Hukiimat-i Safawiyya dar Iran
(Tehran: Idara-yi Kull-i Mazaha, 2535/1977), 21-22; Woods, The Aqquyunlu, 26, 169.

MEDP, 23-25. Here I adjusted and normalised their transliteration style. The term ag¢a is the
Turkish word akge used for silver coins. It was first attested in Iran in 780/1378 and used
until 1250/1835. This is the first and only incident in which this term appears on a coin in
the history of Islamic numismatics. See Album, Checklist, 7.
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Figure 5.2: Type C-IX, No. 129 (Sadberk Hanim Miizesi, Istanbul, no 17478).

garden (or coin).”’® Almost every word in this sentence is contested and open to
different interpretations. Ertiirk and Eriireten’s reading is mainly based on their
understanding of the historical context. For instance they explain their reading of
the beginning of the sentence as ber bir kalb dinde with the pluralistic religious envi-
ronment of Erzincan. Therefore, in their opinion this sentence reflects the co-
existence of multiple religions in the fifteenth century and it is an expression of re-
ligious pluralism and liberality. This is indeed not entirely wrong. Recent research
on the intellectual and cultural life of Erzincan has demonstrated that Christians,
or Armenians of Anatolia, were very well informed about contemporary develop-
ments in Islamic intellectual life. Rachel Goshgarian argues that the Armenian fu-
tnwwa texts were composed at the end of the thirteenth-century as a response to
the changing political hierarchies in the region, whereby the Armenian clerical
classes tried to adept to the non-Armenian and non-Chinggisid political authori-
ties through cultivating the bonds of futuwwa brotherhood. In this endeavour, they
were certainly in communication with the Muslim scholars who were trying to
achieve the same thing through similar devices, i.e. the formation of futuwwa or-
ganisations.”” Unfortunately, we do not have comparable research for the fifteenth
century, and interpreting this inscription in the context of late medieval religious
pluralism hinges on our reading of the inscription.

6 MEP, 23.

57 Rachel Goshgarian, “Futuwwa in Thirteenth-Century Riim and Armenia: Reform Move-
ments and the Managing of Multiple Allegiances on the Seljuk Periphery,” in A.C.S. Pea-
cock and Sara Nur Yildiz (eds), The Seljuks of Anatolia: Court and Society in the Medieval Mid-
dle East (London: 1B. Tauris, 2013), 239-250.
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Like the previous one, this inscription also appears in several forms on the
coins of the Erzincan hoard:

— Her bir kalb diyende yiisra agcasi tenebbiitii’ l-arz-1 misri kudsi ageast “Whoever says
‘counterfeit’ has the coins of the affluent, the vegetation of the prosperous
land is the sacred coin.”8

— Her bir kalb diyende yiisra agcasi tenebbiitii’l-arz-1 musri kudsi bagcast “Whoever says
‘counterfeit’ has the coins of the affluent, the vegetation of the prosperous
land is the sacred garden.”?

— Her bir kalb diyende yiisra agcas: “Whoever says ‘counterfeit’ has the coins of the
affluent.”®0

The exact meaning and purpose of this inscription remain elusive. Further studies
will improve my own reading and interpretation. I included this short discussion
on this inscription not to suggest a definitive reading, but to provide a proper his-
torical context for the earlier inscription, harf i’ llah, the phrase which is the focus
of the present article. Except Type C-1, the second inscription is always found to-
gether with the first inscription on the coins of the Erzincan hoard.! Based on this
evidence, the obvious statement to make is that both inscriptions have the same
political, cultural, and numismatic context. Therefore, in these two types of in-
scriptions, if we found any hint of a specific historical context, such as the name of
a ruler who minted these coins, we would have a lead to follow.

Almost all Type A, Type B, and Type C coins cite a certain Mustafa al-Husayn,
but so far my efforts in identifying this person has yielded no results. However, by
a stroke of luck, there is one single coin in the hoard which partially includes the
second inscription on the reverse and the name of a certain Ja‘far on the obverse.
Jafar (d. 860/1456) was the son of the Aqquyunlu Ya‘qub b. Kara Osman, and
held Erzincan and Kemah as his appanage during the Aqquyunlu Great Civil War.
If the inscriptions discussed above were common in Islamic numismatics, this sin-
gle coin would explain very little regarding the provenance of the Erzincan hoard,
but since these inscriptions appear only on the coins of the Erzincan hoard, and
on nine others which were obviously related to the same hoard, Ja‘far’s coin ap-
pears to be the key to the puzzle that we face when we study the Erzincan hoard
(See Figure 5.3).62

58 Types C-I1 (R), C-III (R), C-IV (R), CV (R), C-VI (R), C-VII (R), C-IX (R).

59 Types C-II (R), C-VIII (R), C-X (R), C-XI (R), CXII (R), C-XIII (R), C-XIV (R), C-XV (R);
Zeno-41726.

60 MEP, 216, No. 142. See below for further discussion on this coin.

61 Type C-1 is interesting on its own right as it cites only the first Shiite imam ‘Ali b. Abi
Talib and excludes the first three Sunni caliphs. See MEP, 168, and Appendix below.

62 MEDP, 34. See also Perk and Oztiirk, ““The Unidentified Coins of Erzincan’” 178.
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Figure 5.3: Jafar’s coin with the inscription Her bir kalb diyende yiisera ag¢ast / bag¢ast (Sadberk
Hanim Miizesi, no 17491).

Historical Context

The hoard includes thirteen coins which include the names of rulers whom we can
identify more or less accurately. With four coins (Nos. 143, 144-146) minted in
849/1145-46, the Aqquyunlu Shaykh-Hasan b. Kara Osman (d. 855/1451) has the
best representation in this group of coins. Then comes Shahrukh b. Timur (d.
850/1447) with three coins (Nos. 147-148, 152). Shahrukh never directly controlled
Erzincan, but Hamza b. Kara Osman minted coins in his name in 845/1441-42.63
Hamza himself has three coins in the hoard (Nos. 149-150, 153). Mahmud b. Kara
Osman’s single coin (No. 151) is a numismatic rarity. The only other example is
preserved at the Ashmolean Museum in Oxford. The remaining two coins (Nos.
142, 154) cite Ja‘far, who is most probably the abovementioned Ja‘far b. Ya‘qub.
These coins allow us to locate the Erzincan hoard securely in the Aqquyunlu
context.®* The dates cited on the coins are 845/1441-42 and 849/1445, and these
dates narrow the historical context of the Erzincan hoard. All these coins were
minted in Erzincan, Kemah, and Bayburt during the Aqquyunlu Great Civil War
which was triggered by the death of Kara Osman in 839/1435 and lasted until
861/1457, when Uzun Hasan reintegrated the Aqquyunlu confederation and sub-
sequently transformed it into an empire.®> Except Shahrukh, who was an external

63 Woods, The Aqquyunls, 70-71. Only one coin, No. 152, clearly gives Shahrukh’s name. The

other two, Nos. 147-148, were struck by Hamza b. Kara Osman.

Ertiirk and Eriireten’s suggestion that the coins must be located in the Eretnid context was
already rejected by the users of the Zeno.ru forum, Hal(ik Perk and Hiisnii Oztiirk, and
Steve Album, so I will not discuss it here. See MEP, 32-38. Album, Checklist, 271 n.629;
Perk and Oztiirk, Eretna, 131-134; Perk and Oztiirk, ““The Unidentified Coins of Erzin-
can’,” 176-187.

65 For a detailed account of the Great Civil War, see Woods, The Agqquyunlu, 61-85.
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overlord, all other Aqquyunlu figures mentioned above controlled or held Erzin-
can and Kemah at some point as their appanages during the Great Civil War. Dur-
ing the stand-in amirate of “Ali b. Kara Osman, Ja‘far b. Ya‘qub was in control of
Erzincan and Kemah, and Hamza b. Kara Osman ruled in Diyar Rabi‘a. When
‘Ali withdrew from the leadership contest in 841/1438-39, Aqquyunlu politics be-
came subject to external interventions. ‘Ali’s son Jahangir went to Cairo to seek
the support of the Mamluks. He returned to Armenia with a significant Mamluk
detachment and surrounded Erzincan. At this point Ya‘qub left the city and with-
drew to Kemah. The Mamluks gave Erzincan to Jahangir and Kemah to Ya‘qub. In
this redistribution of appanages by the Mamluks, Hamza was given Diyar Bakr.
The Mamluk army, however, did not stay in Arminia but withdrew quickly upon
the arrival of the news of the Mamluk sultan al-Ashraf Barsbay’s death. This cre-
ated another void in volatile Aqquyunlu politics; and by using this opportunity
Hamza attacked Erzincan. Ja‘far tried to support Hamza, but he could neither re-
ceive his father’s support nor keep the coalition he established against Hamza in-
tact. His father Ya‘qub imprisoned him in the castle of Kemah. In 842-43/1439-40,
Hamza captured Erzincan, and adopted the title sultan. In order to secure his posi-
tion, he searched for external allies, and it was at this point that he minted coins in
the name of the Timurid Shahrukh (Nos. 147-148, 152).66

With the deaths of ‘Ali and Hamza in 847/1443 and 848/1444 respectively, Ja-
hangir quickly captured the capital Amid, and declared himself the leader of the
confederation, but his move was met with stiff opposition on multiple fronts.
Shaykh Hasan b. Kara Osman in Erzincan emerged as the leader of the opposition
in the northern part of the Aqquyunlu confederation. Shaykh Hasan’s coins found
in the Erzincan hoard (Nos. 143-146) must have been minted soon after this mo-
ment. Mahmud b. Kara Osman was the leader of the anti-Jahangir camp in south-
ern territories. Shaykh Hasan tried unsuccessfully to expand his appanage towards
Kemah, but in the meantime he lost Erzincan to Mahmud, who remained gover-
nor of the city until the Qaraquyunlu intervention in 854/1450. It is possible to
date Mahmud’s coins (No. 151) to this time period. After the deposition of
Mahmud by the Qaraquyunlu, Shaykh Hasan became the governor of Erzincan
one more time. Shaykh Hasan controlled the city until the Qaraquyunlu Jahan-
shah took advantage of the rivalry between the Aqquyunlu factions and installed
Kili¢ Arslan b. Ahmad, the nephew of Kara Osman as the governor of Erzincan.
At this point, Ja‘far b. Ya‘qub, governor of Kemah, led the opposition to Kilig
Arslan until his defeat in 855/1451.7

This brief overview demonstrates that, with the combination of coins minted
by the prominent members of the Kara Osmanid dispensation in the northern
part of the Aqquyunlu confederation, the Erzincan hoard reflects the fluid na-

66 Woods, The Aqquyunin, 63-70.
67 Ibid., 70-77.
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ture of the appanage politics in the Aqquyunlu Great Civil War. Members of the
same family in this period minted coins in Erzincan one after another in a very
short period of time. However it is impossible to pinpoint the exact context of
the Type A, Type B, and Type C coins in the Erzincan hoard and identity of the
ruler who minted them, unless we identify who Mustafa al-Husayn was. For the
time being, and unless we discover any further evidence on the Erzincan hoard,
Ja‘far’s coin (No. 142) minted in Kemah is the only solid evidence we have to
connect the enigmatic coins of Erzincan hoard to any specific context.

We do not have a very detailed account of Ja‘far’s activities during the Great
Civil War. We know that he and his father held Erzincan and its environs as ap-
panages, a status which was endorsed by Shahrukh, then the overlord of the
Aqquyunlu confederation. Ja‘far was a ruler with huge ambitions. He refused to
support his uncle ‘Ali in the conflict against the Qaraquyunlu, and he agreed to
emerge from his stronghold Erzincan only when Shaykh-Hasan lured him out
by promising him sovereignty over the entire Aqquyunlu confederation.®® When
he tried to install himself as the sovereign of the Aqquyunlu confederation in
842/1438, his actions appear to have shocked his contemporaries. Abu Bakr-i
Tihrani, who wrote his work Kitab-i Diyarbakriyya between 875/1469 and 883/
1478 for Uzun Hasan and his son Sultan-Khalil, described his actions “abomi-
nable and disgraceful (af‘al-i shani‘a wa barakat-i faziha).”®® It is tempting to think
that what Tihrani found unacceptable was Ja‘far’s various political experimenta-
tions which were not recorded in the chronicles. These experimentations would
most probably involve alliances with various intellectual networks, which would
provide him with the required ideological support to formulate an absolutist dis-
course as expressed in the sentence parf li’llah, but we have no direct evidence to
prove this suggestion.

One indirect piece of evidence comes from an Armenian colophon dated to
1446. The colophon clearly describes that the Muslim intellectuals (danusmans
and molnays) were actively involved in the Aqquyunlu Great Civil War, an aspect
which is not narrated in standard chronicles of the period. It describes how the
local intellectuals invited the competing Aqquyunlu princes to their city and
shaped their policies:

...This was written in the year 895 of our Abet‘akan [Japhetic] Era [A.D. 1446], in bitter
and evil times, for on account of our multitudinous sins the heart of the prince of our
city of Eznka [Erzincan] was hardened ... and in league with the danu$mans he resolved
to demolish the churches and monasteries in our city and its villages. He himself took
numerous troops and attacked the citadel of Kamax [Kemah], and he had promised to
maolnays that after he captured the citadel they should demolish all the churches in the
two regions ...

68 Abi Bakr Tihrani, Kitab-i Diyarbakriyya, ed. Necati Lugal and Faruk Siimer (Ankara: Tiirk
Tarih Kurumu Yayinlari, 1962), vol. 1, 126-127; Woods, The Aqquynniu, 65.
9 Tihrani, Kitab-i Diyarbakriyya, vol. 1, 151.



156 ILKER EVRIM BINBAS

Some days later, the baron of the citadel of Kamax [Kemah] released Sex Hasan
[Shaykh Hasan]. The molnays of this city again sent a secret letter to him urging him to
return to the city, and they [promised] to break the gate and let him enter [the citadel]
in order to kill his brother and to carry out their original plan. But his brother, the
baron Mahmut [Mahmud], being apprised of this, seized them all, hanged the chief
molnay, severely tortured many others, confiscated their goods and possessions, and ban-
ished them to another country.”0

We have no evidence regarding who these intellectuals were, or what they in-
tended when they colluded with the Aqquyunlu pretenders during the Great
Civil War. However, it is not too far-fetched to assume that they played an im-
portant role in the formulation of the political discourse articulated during the
Great Civil War.”! If Ja‘far was supported by some intellectuals who were en-
gaged in the study of the science of letters, their ideas would certainly have an
impact on Ja‘far’s political ideas, and perhaps, the attention paid to the word harf
is a result of this engagement.

Conclusion

I began this article by asking if the Hurufis minted coins, and the answer to this
question must be negative. We have no direct evidence to suggest that the Hu-
rufis were involved in minting coins, as posited by Ertiirk and Eriireten based on
a faulty reading of the coins’ inscriptions. However, this does not explain the
purpose of the mysterious coins included in the Erzincan hoard. What we can
surmise is that the inscriptions including the sentence barf li’llah were the public
manifestation of an absolutist ideology, or an experiment with absolutist ideas in
the Aqquyunlu context. As John Woods demonstrated, when the Aqquyunlus
finally formulated a coherent absolutist discourse under the rule of Uzun Hasan,
they made ample use of the science of letters and the occult sciences.” We can-
not rule out the possibility that before Uzun Hasan, Ja‘far and other Aqquyunlu
pretenders to the throne experimented with similar ideas.

Ertiirk and Eriireten were probably not entirely wrong when they considered
some sort of Hurufi involvement in the minting of these coins. I believe even if
the Hurufis or another intellectual group with a strong commitment to the science

70 Avedis Sanjian, Colophons of Armenian Manuscripts 1301-1480. Sources for Middle Eastern His-
tory (Cambridge, MA: Harvard University Press, 1969), 206-207. See also Tihrani, Kitab-i
Diyarbakriyya, vol. 1, 171; Woods, The Aqquyuniu, 73.

The collaboration of non-Chinggisid political authorities and Muslim intellectuals in the
formulation of absolutist political discourses was one of the distinguishing features of the
fifteenth century in the eastern Islamic world. For an analysis of a similar case, see Ilker
Evrim Binbas, “Timurid Experimentation with Eschatological Absolutism: Mirza Iskandar,
Shah Ni‘matullah Wali, and Sayyid Sharif Jurjani in 815/1412,” in Orkhan Mir-Kasimov
(ed.), Unity in Diversity: Patterns of Religions Authority in Islam (Leiden: Brill, 2014), 277-303.
72 Woods, The Aqquyunlu, 100-106.

71
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of letters were not involved in minting these coins, we may still argue that the gen-
eral intellectual climate in which the word harf gained political associations may
have had an impact on the elevation of the word 5oz to parf Whether this is plau-
sible or not, what is certain is that the Erzincan hoard points to a radical recon-
figuration of political discourse in a moment of crisis when competing political
factions were searching for a discourse to assert their political and ideological as-
cendancy.

Appendix:
The Inscriptions of the Erzincan Hoard
Small types

Tpe A-1/1-10

obverse reverse
< s
B (,,.: & s Va.c &
A ok
34
barf barf
Illah tamgamdir l’llah tamgamdir
miihriim Erzincan
miihriim
Dpe A-11/1-13
obverse reverse
o 3
i >R
Mustafa I’llah
al-Husayn miihriim
miihriim nassumiz
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Dype A-111/1-9
obverse reverse
has Y
O )
o 2 e
35
Mustafa bharf
al-Husayn I’llah tamgamdir
miihriim miibriim
Type A-1V/1-3
obverse reverse
s S
CJ,‘:“;\ B (,A,C
o Les
Mustafa harf
al-Husayn tamgamdir
miihriim miihriim Ii°llah
Dype A-V/1-22 ; Zeno-41029 ; Eron-3712

obverse reverse
dﬂa.m.» oy
;).\...A—\ B (,A.c
o o
Mustafa bharf
al-Husayn tamgamdir
miihriim miihriim li°llah
Type A-VI/I1-6
obverse reverse
has Y
M\ 5 Vu
oed Ao
Mustafa bharf
al-Husayn tamgamdir
miihriim miihriim li°llah
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obverse reverse
o Ao

73. . \ 5 p"‘:
A o

Mustafa barfl’llah

al-Husayn tamgamdir
miihriim miihriim
Type A-VIII/1
obverse reverse

s (o]

<52 <52
74k 75 k)
{p4} o
Mustafa {Mustafa}
duriba duriba
al-Husayn al-Husayn
{miibriim} miihriim
Type A-IX/1-2
obverse reverse
dﬂa‘@c oy
<2 BEFES A
76 | o)
3 5
Mustafa bharf
duriba Illah tamgamdir
al-Husayn Erzincan
miibriim miibriim
73 Tt is written as adewd| .
74 Tt is written as ajewd| .
75 Tt is written as adewd| .
76

It is written as ajwd .
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Tpe A-X/1
obverse reverse
s S
oo BE) (v-*-‘ {d}
77 g o))
2 oo
Mustafa harf {li’llah)
duriba tamgamdir
al-Husayn Erzincan
miihriim miibriim
Tpe A-X1/1
obverse reverse
{ oo} Y
o BE) (v-*-‘ {d}
780}...‘;.;\ { O\-;J.J\}
ga {r%}
{Mustafa) harf
duriba {I’llah) tamgamdir
al-Husayn { Erzincan)}
miihriim {miibriim)
Dpe A-XI1/1-3
obverse reverse
ios &
o) BEFe
O )
<2
tA
Mustafa barfli’llah
Erzincan tamgamdir
al-Husayn {miibriiym
duriba
miihriim

77 Tt is written as adewd| .
78 Tt is written as agwd!.
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Dype A-XI/1-16
obverse reverse
RESY P &
79 M\ . Jé‘
<52
tA
Mustafa barf li’llah
Erzincan tamgamdir
al-Husayn miihriim
duriba
miihriim
Dype A-XIV/1-13
obverse reverse
Sas Ny
i S V.!.C i
80 opd ol
oed 2
Mustafa bharf
duriba lllah tamgamdir
al-Husayn Erzincan
miibriim miihriim
Half type
Dype B-1/1-2
obverse reverse
Sas Ny
M\ 5 V’u
o Aot
Mustafa bharf
al-Husayn tamgamdir
miibriim miibriim Iillab

79 Tt is written as agwd .
80 Tt is written as agwd!.
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Type B-11/1
obverse reverse
[GHam e
M\ 5 ("”c
o {ps}
Mustalfa} barfli’llah
al-Husayn tamgamdir
miihriim {miibriim}
Large types
Dype C-1/1-3
obverse reverse
de
ARV PECIESUA RSV
e o gl
b # ) Spae 2)Y) s
ok )l o S 48
& dyey
de
Ali
La ilab illa Allah Her bir kalb diyende
. duriba - yiisra ageast
§ Mubammad §' tenebbiitii l-arz-1 misri
Erzincan {kud}si agcasi
Rasal Allah
C A ll'81

81 As Ertiirk and Eriireten also stated, the shapes in the margins can either be read as “Ali or
simply be considered as ornamental shapes. See MEP, 19.
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Dype C-1I/1-2
obverse reverse
pE P Ak s 4ol L o
82 k) fla A
3a Spas 2 s
barfli’llah Her bir kalb diyende
tamgamdur miihriim ylisrd aggast
Mustafa al-Husayn tenebbiitii’ l-arz-1 misri
miibriim kudsi baggas
Dype C-111/1-2
obverse reverse
: sdnd B
doe s
¢ Jj B V_,,; Sl i)
ekl Srae )Y s
(%) s bl g
barf li’llah Her bir kalb diyende
tamgamdir miihriim yiisrd ageast
Mustafa al-Husayn tenebbiitii’l-arz-1 masri
{miibriim} kudsi aggas:
Type C-1V/1
obverse reverse
Ajl {d f} 00D ;,J\B xA»
SRS et L
8 M\ uzﬂam S s 2 J\/\ Cus
35 {sr 228! ()
barfli’llah Her bir kalb diyende
{tamgamdi}r miihriim yiisra ageast
Mustafa al-Husayn tenebbiitii’ l-arz-1 misri
miihriim {kudsi agcast)

82 Tt is written as jud| iawaa .
83 Tt is written as adewd| laas
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DTpe C-V/1
obverse reverse
& 2 > oy B »
S o gl
84 ) _ilanzo Srae Y s
3 o ol g
barfli’llah Her bir kalb diyende
tamgamdur miibriim ylisrd aggast
Mustafa al-Husayn tenebbiitii’l-arz-1 masri
miibriim kudsi agcasi
Tpe C-VI; Eron-3904; Eron-3905
obverse reverse
{“& dﬁ} ol &8 xR
34 A (v*-‘} ot
el Glaae Sras 2 ¥ S
3 o ) 8
{(harfli’llab} Her bir kalb diyende
{tamgamdyir miihriim yiisra ag¢ast
Mustafa al-Husayn tenebbiitii’l-arz-1 misri
miibriim kudsi ageasi
Dype C-VII/I-2
obverse reverse
& PRV SV
SIS ) L
O.‘."“;\ 85&:}4@ S_ree U’JY\ Cus
3 s bl o
barfli’llah Her bir kalb diyende
tamgamdir miihriim yiisra ageast
Mustafa al-Husayn tenebbiitii’-arz-1 masri
miibriim kudsi ageasi

84 Tt is written as ageod| loas
85 Tt is written as aws .
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Dype C-VIII/1-3; Zeno-41726; Eron-3903

obverse reverse
& 2 > oy B »
S o gt
| 80 glans Srae 2¥) Cus
oA o gl o8
barfli’llah Her bir kalb diyende
tamgamdur miibriim ylisrd aggast
Mustafa al-Husayn tenebbiitii’l-arz-1 masri
miibriim kudsi baggast
Dype C-IX/1-5
obverse reverse
& 2 > oy B »
SIS ot
87 | iazs Span oY) s
3 o ) 8
barfli’llah Her bir kalb diyende
tamgamdur miihriim ylisrd aggast
Mustafa al-Husayn tenebbiitii’l-arz-1 masri
miihriim kudsi agcasi
Dpe C-X/1-2
obverse reverse
& 2 > sy A »
SIS st
88 pedl glaas Spae )Y Cus
3 o dabh s
barfli’llah Her bir kalb diyende
tamgamdur miibriim ylisrd aggast
Mustafa al-Husayn tenebbiitii’l-arz-1 masri
miibriim kudsi baggast

86 Tt is written as aws .
87 Tt is written as adeowd| bl .
88 Tt is written as blaws.
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Dype C-X1/1
obverse reverse
& 2 > oy B »
S o gl
8 ) 3 laae} S e oY) s
oA o sl o8
barfli’llah Her bir kalb diyende
tamgamdur miibriim ylisrd aggast
{Mustalfa al-Husayn tenebbiitii’l-arz-1 masri
miibriim kudsi baggast
Tpe C-X11/1-3; Eron-3906
obverse reverse
& 2 > oy B »
SIS ot
e 90 glams Span oY) Cas
3 o gl o8
barfli’llah Her bir kalb diyende
tamgamdur miihriim ylisrd aggast
Mustafa al-Husayn tenebbiitii’l-arz-1 masri
miihriim kudsi baggast
Dype C-XII/1
obverse reverse
{“&3 Jf} ol b8 xR
BB ot
gt jloas Spae oY) Cus
3 o dabh s
{(harf li’llab} Her bir kalb diyende
tamgamdur miihriim ylisrd aggast
Mustafa al-Husayn tenebbiitii’l-arz-1 misri
miibriim kudsi baggast

89 Tt is written as adwd-| B{ lovao} .
90 Tt is written as ke .
o1 Tt is written as adeod| o .
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Dype C-XIV/1-2
obverse reverse
4 of o} B e
e85 Pl o Aol L o2
92 U}“““L\ A )
34 S rae g2 Y S
o) o 4kl g8
{harlf li’llah Her bir kalb
tamgamdur miihriim diyende yiisra ag¢as
Mustafa al-Husayn Allah
miibriim {tenebbii}tii’l-arz-1 masri
kudsi baggast
Tpe C-XV]1-2
obverse reverse
d{os} {0}
i { o} 428 Lt 00
P8 3 ok Spas oY) s
P Glaae 5tk oo
o)
A
{barf} li’llab {Her bir kalb)
duriba diyende yiisra ag¢a{st}
tamgamdir miihriim tenebbiitii l-arz-1 misri
Mustafa al-Husayn kudsi baggast
Erzincan
miibriim

92 Tt is written as adeowd| bl .
93 Tt is written as agewd| .
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Zeno-41026; Eron-3713
obverse reverse
4 b e
il & 4P L ok
S Sras oY) s
el e s gt 8
e
I’llah Her bir kalb
de tamgam diyende yiisra ag¢as
dir miihriim tenebbiitii’-arz-1 misri
Hasan al-Husayn kudsi ageasi
miihriimiiz
The coin of JaSfar b. Ya'qib
obverse reverse
<2 B e
VL"\/\ olaludl %)
B\EgPes AR
C\S&u Al
duriba Her bir kalb diyende
al-Sultan al-Azam ylisrd
Jafar khallada ageast / bagcas
Allah mulkabu Kamah

Postscript

Just before I received the final proofs of this article from the editors of the vo-
lume, I received a letter from Professor Semih Tezcan informing me about the
use of the term kalb ak¢a ‘counterfeit coin’ as opposed to aru ak¢a ‘standard or
genuine coin’ in Mes‘ad b. Ahmed’s S#heyl i Nev-Bahar (Cem Dilgin, Mes’id bin
Abmed, Siiheyl i Nev-babar [Ankara, 1991], § 5690). Professor Tezcan also drew
my attention to an archaic Turkish expression sag akge ‘the coin of standard puri-
ty.” Hence, it is worth considering if the word yisra (the feminine form of ey-
ser/aysar) in the meaning of ‘left’ or ‘so/” in Turkish is a calque of a hypothetical
term sol ag¢a. However, I should note that the phrase so/ ag¢a is not attested in

our sources.
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Chapter 6

Portrait of a Shaykh as Author in

the Fourteenth-Century Anatolia:
Gulsehri and His Falaknama

Selim S. Kuru

d)j(j) (.)M(})Jé{(j)jv\%y

Sos) 9 35 S S

S I 5l e 2 o

Slags o wly aslSs s
Using pearls, jewels, gold and silver
I organise an ornament of pure gold

So the heart of each fool will recognise in the Book of Skies
his condition by learning the states he traversed (fol. 18a/5-6)

In the early pages of the Falaknama (Book of Celestial Spheres), a Persian verse-
narrative, Giilsehri explains the purpose of his composition, which is to provide
his foolish (ghafil) readers with an ornate mirror that shows the “states of becom-
ing” they had experienced so that they will understand the condition they are in
now.! Gulsehri’s theologically grounded Falaknama, a telling of the journey of
the soul through celestial spheres and its embodiment through four elements
with a focus on concepts of mabda’ and ma‘ad, is a unique work that draws on a
rich literature that was in the making.? At the end of each section of the Fa-

The Falaknima is available in an edition and Turkish translation. For the translation, see
Giilsehri ve Felek-Ndme, translated by Saadettin Kocatiirk (Ankara: T. C. Kiiltiir Bakanlig
Yayinlar1 1982), for the edition of the text in Kocatiirk’s handwriting see Giilsehri ve Felek-
Nime: Inceleme ve Metin, edited by Saadettin Kocatiirk (Ankara: Ankara Universitesi Dil ve
Tarih-Cografya Fakiiltesi Yayinlari, 1984). Kocatiirk’s translation lacks commentary and, al-
though helpful, frequently does not make sense as it lacks annotations. His introductions
to the edition and the translation, on the other hand, are useful. I also consulted a digital
copy of the unique manuscript preserved in Ankara, Milli Kiitiiphanesi, Adnan Otiiken Il
Halk collection 817. Since Kocatiirk also uses folio numbers in his edition and translation,
my references are to the folio numbers and verses on the MS copy. The verse numbers are
assigned by me. The manuscript is available to registered users for a fee through the online
Turkiye Yazmalari Toplu Katalogu, https://www.yazmalar.gov.tr, under the archive number
06 Hk 817.

2 Starting with Sana’’s (d. 525 /1130) Sayr al-Ibd ila’-Ma‘ad, mabda® and ma‘ad seem to be
popular topics for Perso-Turkic literatures as various scholars took them as a departure
point for their didactic compositions on the mystical path (sayr u sulizk) in Anatolia such as
Najm al-Din Razi and Yunus Emre. For Sana’i’s work see, Kathryn V. Johnson, “A Mystic’s
Response to Claims of Philosophy: Abt’l-Majd Majdid Sana’i’s Sayr al-%bad ila’F-ma‘ad,”
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laknama, Gulsehri praises his power over words, which he compares to gold, sil-
ver and precious stones, and the power of his work as a reflection of the celestial
spheres. Thus, he invites his readers to turn their gaze away from the lowly earth
to the high skies. Towards the end, this time with a boastful punch, he argues the
uniqueness of his Falaknama and his own prowess in the sciences:
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There is no one like Giilsehri in the realm of Rum,
no one as learned in various sciences.

Since the Falaknama, distinct from this or that,
is good for him who buys, or for her who sells it (140b/12-13)

Rather than drawing on the content and sources of this unique work, in this arti-
cle I begin by commenting on Anatolian Turkish literary studies in order to pro-
vide context for the answer to the question of why the Falaknima has been ne-
glected in modern scholarship. Then, I focus on the issue of Gulsehri’s constant
use of his penname in the Falaknama and the Mantiku’t-Tayr (Conference of the
Birds), his Turkish adaptation of the work by Attar (540/1145-618/1221) of the
same name: this repetition echoes the desire for authority over his work. Finally,
I discuss patronage relations by comparing the introductory chapters of the Fa-
laknama to a passage in Giilsehri’s Mantiku’t-Tayr. The poet presents the Persian
language Falaknama to the Ilkhanid ruler, Ghazan Khan (r. 694/1295-703/1304),
but in his Turkish language Mantiku’t-Tayr he provides an entirely different story
to explain his reason for composing the Falaknama. Gulsehri’s persistent use of
his penname and his change of heart about the pretext behind his Persian Fa-
laknama provide a precious glimpse into the literary scene at the turn of the four-
teenth century in Anatolia, or Ram.

Whither Anatolian Literature?

Anatolian literature in Turkish appears to have emerged through the cracks of the
socio-political environment at the turn of the fourteenth century that lacked a

Islamic Studies 34, no.3 (1995): 253-295. Najm al-Din Razi’s Mirsad al-Ibad (composed in
622/1223) focuses on these concepts, see Najm al-Din Razi, The Path of God’s Bondsmen:
From Origin to Return, tr. Hamid Algar (New York: Columbia University, 1980). Yunus
Emre’s only extant verse-narrative Risaletsi’n-Nushiyye (composed in 707/1307) is another
literary work that is grounded in theological knowledge in order to prepare ordinary peo-
ple for the mystical path, see Yunus Emre, Yunus Emre Divani 3: Risaletii' n-Nushiyye, edited
by Mustafa Tat¢i (Ankara: Kaltiir Bakanligt Yayinlari, 1991). There are many modern edi-
tions of Yunus Emre’s work. For a brief article on the concepts of mabda’ and ma‘ad in
theology see, M. Sait Ozervarli, “Mebde ve Mead,” TDVIA, vol. 28, 211-212.
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centre of cultural production. The Byzantine Empire had lost its power due to
internal and external pressure and the Seljuk state had been disintegrating since
the second half of the thirteenth century. While the enthronement of Ghazan
Khan in 694/1295 signified a period of centralisation for the Ilkhanid state, it
was constantly under pressure from the Mamluk Empire, and loosening its grip
on Anatolia. Anatolia was being divided into increasingly strong principalities, or
city-states. Even though it is difficult to identify a central power over Anatolian
cities of the period, the amazing proliferation of literary and historical texts in
this period implies the presence of conditions for intellectual conversation, net-
works of patronage, textual production and transmission in a region that was
constantly being reshaped by wars and upheavals.> One of the problems of liter-
ary-historical scholarship is how to reconstruct such conditions at the turn of the
fourteenth-century in central Anatolia and how to understand the “birth” of a
Turkic literary language as the continuation of a particular intellectual tradition.

The birth of an Anatolian Turkish literary language has been investigated only
by identifying available texts as reservoirs of linguistic evidence for Turkish inde-
pendent of Persian literary production unless the works discussed are transla-
tions. Therefore, many works of literature produced in the Persian language dur-
ing the thirteenth and fourteenth centuries remain to be studied within their
Anatolian contexts. With the exception of Mehmed Fuat Koprilii’s ideologically
motivated work and Lars Johanson’s brilliant article, which convincingly argued
that Anatolian Turkish was established on the basis of the works of Mawlana Jalal
al-Din Rumi (604/1207-672/1273), almost no analytical studies exist on the
multi-cultural and multi-lingual nature of literature in this period.* While there is
a growing body of scholarship on Persian historical narratives, the development
of a local written Persian literature in Anatolia that gave birth to a local written
Turkish literature has yet to be studied.

For an important article on the importance of cities for historiography of this period and
for references to the scholarship see, Rachel Goshgarian, “Opening and Closing: Coexis-
tence and Competition in Associations Based on Futuwwa in Late Medieval Anatolian Cit-
ies,” British Journal of Middle Eastern Studies 40, no.1 (2013): 36-52. Goshgarian’s argument
for the cities as a unit to study cultural transformations in late medieval Anatolia is impor-
tant for approaches to literary history as well.

Mehmed Fuad Koprilt, Early Mystics in Turkish Literature, ed. and tr. Gary Leiser and
Robert Dankoff (New York: Routledge 2006); Lars Johanson, “Rumi and the Birth of Turk-
ish Poetry,” Journal of Turkology 1, no. 1 (1993): 23-37.

There is a growing literature on historical narratives in Anatolia. For bibliographical refer-
ences see, A.C.S. Peacock and Sara Nur Yildiz (eds), The Seljuks of Anatolia: Court and Soci-
ety in the Medieval Middle East (London: 1.B. Tauris, 2013). For the strong sense of local
identity in Anatolian historiographical tradition see, A. C. S. Peacock, “Ahmad of Nigde’s
al-Walad al-Shafiq and the Seljuk Past,” Anatolian Studies 54 (2004): 95-107. While the de-
velopment of this local sense is investigated in the modern Turkish scholarship thanks to
nationalist ideologies that stress the uniqueness of the birth of Western Turkic as a written
language in Anatolia, this body of scholarship developed under the influence of Képriilii’s
work neglects the close relations with the Persian literature and emphasises continuity with
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Throughout the thirteenth century, inner Anatolian cities hosted prolific au-
thors writing in Arabic and Persian, who had established a strong tradition of a
sacred literature that reconfigured prevalent mystical ideas.® The dream of a
world beyond the grim living conditions appears to have had a strong grip on
authors’ imaginations; in this context, the author acting as a seer re-evaluated
older sources in order to reveal descriptions of a world beyond that otherwise
remains hidden.” Authors of this literature strived to develop a particular prose
style in their written compositions that increasingly included rhyming prose and
poetry.? By materialising invisible worlds through stylistic devices, poetry gener-
ated further commentary on the ambiguities in the texts about the divine and
the sacred expanding ways of imagining.’ Verse narratives that covered topics re-
lated to the expression of the sacred, on the other hand, were rare.

the Eastern Turkic written traditions. For a rich display of scholarly approaches to the his-
torical writing, literature and localism in historiography with respect to Persian historiog-
raphy see various articles edited by Charles Melville, Persian Historiography (London: 1.B.
Tauris, 2012). For a list of authors who composed Persian works in Anatolia see Tahsin
Yazict (prep. Osman G. Ozgiidenli), “Persian authors of Asia Minor,” Encyclopedia Iranica,
available online at http://www.iranicaonline.org/articles/persian-authors-1 (accessed online
at 25 November 2014). Ahmet Kartal researched Persian literature produced in Anatolia:
Siraz’dan Istanbul’a Siir Riizgarlar:: Tirk, Fars Kiiltiir Cografyast Uzerine Aragtirmalar (Istanbul:
Kriter Yayinevi, 2008). However, these attempts to acknowledge the role of literary Persian
in Anatolia cannot capture the richly interwoven fabric of various languages that fuelled
distinct literary languages in this region of the world in this particular period.

For a general article with bibliographical references on history of Sufism in Anatolia see Ah-
met T. Karamustafa, “Antinomian Sufis,” in Lloyd Ridgeon (ed.), The Cambridge Companion to
Sufism (Cambridge: Cambridge University Press, 2014), 101-124, esp. 115 ff., and Ethel Sara
Wolper, Cities and Saints: Sufism and the Transformation of Urban Space in Medieval Anatolia
(Philadelphia: Penn State University Press, 2003). For an essay in Turkish on cultural life in
Anatolia around this period, Ahmed-i Dai, Cengname, ed. Gonul Alpay Tekin (Cambridge
MA: Harvard University, 1992), 1-56 and a survey of literature see Barbara Flemming, “Old
Anatolian Turkish Poetry in its Relation to Persian Tradition,” Tircologica 62 (2006): 49-68.
For a discussion of secular and/or sacred authorship in Italian context during a close pe-
riod of time see Gerhard Regn, “Double Authorship: Prophetic and Poetic Inspiration in
Dante’s Paradise,” Modern Langunage Notes 122, no. 1 (2007), 167-185. On late medieval
European authorship with theoretical questions relevant for research on early Anatolian
contexts see, Alastair Minnis, Medieval Theory of Authorship: Scholastic Litera ? Attitudes in the
Later Middle Ages (Philadelphia: University of Pennsylvania Press, 2011, 28¢ ed.).

8 As indicated by the introduction of Najm al-Din Razi (Daya) to his Mirsad al-Thad there
was an ongoing discussion about kinds of poetry. In this extremely influential work that
was composed in Anatolia (first recension in Kayseri in 618/1221 and second in Sivas in
620/1223), Daya criticises worldly themes in poetry by quoting two quatrains by Khay-
yam, Najm al-Din Razi, The Path of God’s Bondsmen, 54. See also, ]. T. P. de Bruijn, Of Piety
and Poetry: The Interaction of Religion and Literature in the Life and Works of Hakim Sand’i o
Ghazna (Leiden: E. J. Brill, 1983). While de Bruijn’s work provides an important study of
religion and literature in the works of Sana’i, the ingrained relationship between theology
and poetics in literary works produced in Anatolia is yet to be investigated with respect to
formal and thematic modalities.

Wolfhart Heinrichs identifies two separate canonical corpora for the tenth-century medie-
val scholar in Arabic: one religious, or scriptural, i.e. Quran and hadith, and the other
secular, i.e. poetry and other literature. The latter was the unsullied corpus of pre-Islamic
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Identifying what counts as “literature” among a myriad of texts that were pro-
duced in Anatolia may start a productive discussion to detail the concepts of au-
thorship and patronage for this particular space and time period. In my view
what is literary, as distinct from what is historical, was determined by particular
“religious” ideals; in other words, by one of the manifestations of religious writing
that appeared in this period as literature through a growing deployment of po-
etry in prose. Works produced in thirteenth-century Anatolia by a diverse group
of natives, visitors or migrants, such as Awhad al-Din Kirmani (d. 635/1238?),
Ibn “Arabi (560/1165-638/1240), Najm al-Din Razi (Daya) (573/1177-654/1256),
Sadr al-Din al-Qunawi (605/1207-673/1274), Fakhr al-Din “Iraqi (610/1213-688/
1289), and Mawlana Jalal al-Din Rami, articulated new interpretations of mysti-
cal thinking, gradually and consistently employing poetry. Their expression of
complaints about this world and the yearning for a parallel world beyond the
vagaries of the life on earth were linked to the socio-political contexts in Anato-
lia. The growing deployment of poetry to express these topics may also be re-
lated to the multilingual contexts available in Anatolia at this period.!? In this re-
spect, Glilsehri and his work provide important clues.!!

Giilsehri is clearly an enigmatic figure, from whose pen we have two major
verse narratives, one in Persian, the other in Turkish, and a few poems. We only
know the dates of his two major works, 701/1301 and 717/1317 respectively.
While his work in Turkish has been the focus of editorial efforts and scholarly ar-
ticles, his Persian verse narrative Falaknama, even though it is available in an edi-
tion and Turkish translation, has rarely been a subject of study.

Anatolian literatures of the thirteenth to fifteenth centuries are commonly stud-
ied through the lens of Turkish, and primarily as the birthplace of Western Turkic

Arab poetry that the scripture overwhelmed miraculously, “On the Genesis of the Haqiqa-
Majaz Dichotomy,” Studia Islamica 59 (1984): 111-140. We can imagine for a thirteenth
century scholar a similar canonical corpora, however, there appeared by that time a third
corpus that can be exemplified by creative work of Ibn Arabi which drew inspiration from
both corpora. While commentaries on pre-Islamic poetry might have remained important
tools in Anatolia during this period, a new canon of poetry in Persian that may be defined
as sacred was also being shaped as a model. For such a canon of didactic or theologically
grounded works recorded by Giilsehri, see Selim S. Kuru, “Giilsehri, the Seventh Sheikh of
the Universe: Authorly Passions in Fourteenth-century Anatolia,” Journal of Turkish Studies
= Tiirkliik Bilgisi Aragtirmalar: 40 (2013): 281-289.

Lars Johanson’s aforementioned article opens up a fresh space for the investigation of rela-
tionship between multilingualism and poetic expression in thirteenth-century Anatolia,
Johanson, “Rumi and the Birth.”

Processes of adapting older texts involve localization, see Sara Nur Yildiz, “Battling Kufr
(Unbelief) in the Land of Infidels: Glilsehri’s Early Fourteenth-century Turkish Adaptation
of ‘Attar’s Mantiq al-tayr” in A.C.S. Peacock, Bruno de Nicola, and Sara Nur Yildiz (eds),
Islam and Christianity in Medieval Anatolia (Farnham: Ashgate, 2015), 329-347. Here while
she reads two sections from Glilsehri’s adaptation of ‘Attar’s Mantiq al-Tayr with respect to
the matter of conversion, Yildiz also demonstrates how Giilsehri assimilates stories to an
Anatolian context. I thank to the author for sharing the manuscript of her article with me
prior to its publication.

10

11
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as a written language that developed into a classical literary language under Otto-
man patronage after the fifteenth century. This teleological view limits the appre-
ciation of early Anatolian Turkish texts, which were a major part of the multilin-
gual literary system of the period. Not only literary texts in Arabic and Persian by
multilingual poets/authors, who are better known by their works in Turkish, have
been utterly excluded from literary histories, but even those works that are in Turk-
ish, mostly produced before the fifteenth century, are not often evaluated for varie-
ties in themes and composition, or literary appreciation. And very few Anatolian
literary works have been examined within their social and historical contexts.!? Lit-
erary historical surveys are generally lists of works without references to transmis-
sion of knowledge, networks of patronage, textual production, in short the produc-
tion, function and politics of literature. They are rather considered witnesses to a
purer stage in the development of Turkic language in Anatolia and subjected to re-
search in order to identify biographical information about their authors or study
the linguistic characteristics of Turkish preserved in them. While these works have
been appreciated ideologically as testaments to a “purer” stage of Turkish, the liter-
ary characteristics they display are dismissed as outdated and not worthy of inves-
tigation. This indifference to the literary aspects of early Anatolian Turkish texts re-
flect the logic of a particular form of Turkish nationalism that was striving to de-
tach itself from Islamicate, Arabicate and Persianate influences. These literary char-
acteristics were defined not only by Arabic and Persian-origin lexical items, but
also by rhetorical embellishments and devices.!?

While investigating the earliest verse narratives produced in Anatolian Turkic
for another project, I was impressed by Giilsehri’s free adaptation of Farid al-Din
‘Attar’s Mantiq al-Tayr.'* Throughout my undergraduate and graduate education,

12 There are brilliant examples, such as Goniil Tekin’s aforementioned work on the Cengname,

and Barbara Flemming’s Fabris Husrev u Sirin. Eine tiirkische Dichtung von 1367 (Wiesbaden:
Franz Steiner Verlag, 1974). In these works Tekin and Flemming display a sensitivity for
textual as well as political and cultural contexts through scant biographical information on
respectively Ahmed-i Dai (early fifteenth century) and Fahri (late fourteenth century). For
a recent article on literary culture of Anatolia through a study of Sultan Walad’s work see,
Franklin Lewis, “Sultan Valad and the Poetic Order: Framing the Ethos and Praxis of Po-
etry in the Mevlevi Tradition after Rumi,” in Kamran Talatoff (ed.), Persian Language, Lit-
erature and Culture: New Leaves, Fresh Looks (New York: Routledge, 2015), 23-47.
Ironically, Kopriili, who is frequently characterized as the father of nationalism in Turkish
literary studies, while introducing Giilsehri in 1918, stressed that many literary passages
from Mantiku’t-Tayr “are of such excellent literary quality that they can be read with pleas-
ure even today,” and defined Giilsehri as a “true artist” who is “artistically superior” to the
early Anatolian Turkish writers of the fourteenth and fifteenth centuries. Kopriilii also prom-
ised to publish a study on Giilsehri and his work which unfortunately never materialised.
Also his stress on Giilgehri’s artistic merit unfortunately was not followed up by the scholar-
ship, which instead teleologically evaluated his work as an early step in the development of
Turkish literature in Anatolia. See Kopriilii, Early Mystics in Tiurkish Literature, 209 and 257n84.
14" See Selim S. Kuru, “Destant Mesnevide Anlatmak: Giilsehri, Astk Pasa ve Mes’ud’un Eser-
leri Hakkinda Gézlemler,” in Hatice Aynur, Mijjgdn Cakir, Hanife Koncu, Selim S. Kuru

13
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I had heard about this text, read sections of it, and even attended a graduate
seminar in which four Turkish translations of ‘Attar’s work were compared.!?
However, none of the classes or scholarly and popular articles had prepared me
for the literary pleasures found in Giilsehri’s work. In fact, beyond their literary
quality, Gulsehri’s two verse narratives raise several questions about the literary
and religious life during the tumultuous early fourteenth century in Anatolia;
questions that are complicated by the issue of patronage, which was in constant
flux as rulers — Seljuk dynasts, Ilkhanid overlords, and local governors — came and
went without being able to establish a centre or continuity for a localised canon
of literature to form. Although beyond the scope of this article, the following
questions inspired by Giilsehri’s works are valuable to articulate as rich areas for
further research into understudied dimensions of Anatolian literary cultures: How
did the intellectual networks, represented by a heterogeneous group of individuals
who, in retrospect, would be related to each other, such as Yunus Emre (638/
1240-720/1320), Hact Bektas Veli (d. 669/1271?), Sultan Walad (d. 712/1312), and
Ahi Evren (d. 660/1262?), cope with the changes that shaped their worlds? How
did education and textual production continue while cities were besieged, de-
stroyed and rebuilt? What were the means of producing texts, that is, the whole
process of composition and publication - the material means of supplying paper,
ink, securing a place, time, and money to write, reaching sources, and finally, find-
ing venues for publishing the final product? How did the mechanism of patronage
function at this time? What kinds of support mechanisms other than court patron-
age prevailed for intellectuals? More specifically, what kind of motives were there
to compose verse-narratives and poetry? Was it that there was great demand, or
great rewards for those written, versified or ornate prose texts? Who were reading
these texts and what kind of reading practices did exist?

Against the backdrop of this vast horizon for textual and literary investigation,
it is only one step for a literary historian to provide comparative descriptions of
organisational principles behind lengthy texts that determine the relationship be-
tween narrative organisation, and knowledge formation and transmission. Rather
than testing older texts against contentious modern understandings of textuality
that revolve around concepts such as the distinction between fact and fiction,
my interest here is the task of appreciating the narrative strategies in early four-
teenth-century verse, long overlooked in favour of its Turkish linguistic content.
Pursuing the thread of research of previous two articles, in which I compared the

and Ali Emre Ozyildinm (eds), Esk: Tiirk edebiyat: ¢aligmalar: 4: Mesnevi, Hikdyenin Siiri (Is-
tanbul: Turkuaz, 2011), 195-216, especially, 201-205.

This excellent course was offered by Zehra Toska at the Bogazi¢i University Turkish Lan-
guage and Literature department in 1993. For an article on the Turkish translations of
“Attar’s Mantiq al-Tayr see Zehra Toska and Nedret Kuran Burcoglu, “Ferideddin-i Attar’in
Mantikn’t-tayr'inin 14, 16, 17. ve 20. Yiizyillarda Yapilmis Tiirkce Yeniden Yazimlari,” Jour-
nal of Turkish Studies=Tiirkliik Bilgisi Aragtirmalar: 20, no. 2 (1996): 251-265.

15
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three earliest Turkish verse-narratives, including the Mantiku’t-Tayr by Giilsehri,
with respect to their formal characteristics and attempted at a close reading of a
particular section in this verse-narrative, this article focuses on Giilsehri’s Persian
verse narrative.l® As I mentioned in the introduction, with a focus on his inces-
sant deployment of his penname in the Falaknima and the introductory section
of this text, I will try to understand Giilgehri’s anxiety as shaykh and his strong
desire to be recognised as an “author.”

Giilgebri: Shaykh and Author

Rim ilinde bir mubassir isterem
kim aria Cin biitlerini gisterem
Riim ili biiitlerini peyda kilam
dabi Cin biitlerini yagma kilam
Gendozimi ber ser-efraza uram
giil sarmdan ody Siraz’a uram

I need someone with clear sight in Ram

so that I can display idols of China for him

I can then reveal the idols of Rum

to pillage those from China

I shall challenge all the proud people

and thus hit Shiraz with fire from the City of Roses!’

Towards the end of his 4438 verses-long Turkish adaptation of the Mantiku't-Tayr,
the first lengthy verse narrative in Anatolian Turkish composed in 707/1317, Gul-
sehri claims that he can compose poetry to reveal the otherwise invisible true
beauty of Creation through making idols with words. In a direct manner, Giilge-
hri ends his work boasting first that not only he can “display” (gdstermek) the
“idols of China”, a topos for beauty, but he can also pillage (yagma kilmak) those
by rendering visible (peyda kilmak) those of Rim—here meaning Anatolia.!8

16 Kuru, “Destan1 de Anlatmak”; idem, “Giilsehri, the Seventh Sheikh of the Universe.”

17" Aziz Merhan, Die Vogelgespriiche Giilsehris und die Anfinge der tiirkischen Literatur (Gottingen:
Pontus Verlag, 2003), 312, couplet 3168. There is another edition of the text: Giilsehri’nin
Mantikn’t-tayr: (Giilsen-ndme), ed. Kemal Yavuz (Ankara: Kirsehir Valiligi Yayinlari, 2007).
The Yavuz edition which relies on one manuscript is also available online: http://ekitap.
kulturturizm.gov.tr/Eklenti/10685,girispdf.pdf?0 (Visited on 24 May 2015). Since the
Merhan edition includes variants from all extant manuscripts of the work, references are to
page and couplet numbers in that edition. I employed modern Turkish alphabet in quota-
tions. Unless otherwise indicated, translations are mine.

For idols as a topos see William Hanaway, “Bot,” Elr, vol. 4, 389-90. Here, by the word
idol, Giilsehri must be referring to visual representations of Chinese beauties. In a brilliant
article Oya Pancaroglu discusses a chapter from a twelfth century cosmological work on
the importance of figural depictions to inspire people to contemplate this world in order
to reach knowledge of the other world, “Signs in the Horizon,” Res: Anthropology and Aes-
thetics 43 (2003): 31-41. In the case of Giilsehri’s verses, while there is no clear distinction
between artistic and verbal representation, the Chinese idols are the visual representations

18
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Giilgehri here divulges a particular understanding of composing poetry as a
way to expose what is invisible to plain sight. This understanding also implicitly
points to a conversation about the central position of “Chinese idols” as a chal-
lenge. However, the poet is confident that he will render them defunct through
poetic manifestation of the fresh idols of “Ram.” Giilsehri also connects Shiraz
to “leaders” (ser-efraz) whom he challenges. Leaders in this verse have to be verbal
“idol”-makers. He says that he can, when he finds a mubassir gets into competi-
tion with the leaders of poetry and that he can burn down even the city of Shi-
raz, i.e. surpass the poetry produced in Shiraz, most probably by Sa‘di (d.
691/1292), with the fire of his words from Anatolia.l?

Chinese idols refer to a set of classical visual imagery. Shiraz, on the other
hand, represents more contemporary verbal imagery. These two here are brought
up as traditional and contemporary challenges for Glilsehri as a poet. However,
Giilsehri’s words are still problematic as they imply a topographical triangle that
brings together three distinct geographical locations. China, unsurpassed as a dis-
tant yet powerful cultural centre, might have been made close by the influence
of Ilkhanid cultural practices, and Shiraz, while not necessarily that close to in-
ner Anatolia, was apparently perceived by Giilsehri as a rival city close enough to
reach his fame. This particular perception of poetry that is defined by an imag-
ined origin (Chinese idols) and a contemporary poet (Sa‘di of Shiraz) reflects
upon a vast literary topography revealing an understanding of poetics and an in-
triguing contemporary literary network.?

and Rum and Shiraz are verbal responses to those in a competitive spirit. This interaction
of visual and verbal is a ripe field of investigation into the integrated view of various me-
dia, visual and verbal, in conjuring the same knowledge of the universe beyond. Of course,
here China might have been used in reference to Ilkhanids; however, this is a slight possi-
bility.

A verse from one of his Turkish ghazals supports this argument as Giilsehri juxtaposes the
relation of Sa‘di to Shiraz and himself to Giilsehir: “Her metadan biline bir ma‘den / bize Gil-
sebri Sadi’ye Sirdz.” In her unsurpassed study of Giilsehri, Shepherd translates this couplet
as follows: “A mine will be known by each product / for us Giilsehir, for Sadi Shiraz,”
Vanessa Margaret Shepherd, “The Turkish Mystical Poet Glilsehri with Particular Attention
to His Mantiku’t-tayr” (PhD Dissertation, University of Cambridge, 1979), 313. In this dis-
sertation Shepherd compares Mantiku’t-Tayr with “Attar’s original, transliterates and trans-
lates lengthy sections from Gulsehri’s work, and discusses manuscript evidence for Giilge-
hri and his works. While there is no mention of Sa‘di in the Falaknama, it is significant
that he idolises Sa‘di and his Gulistan in the Mantiku’t-Tayr only two decades after the
poet’s death. Sa‘di’s work was apparently already famous in Anatolia. Furthermore, at least
for Giilsehri, it surpassed all other works, as Sa‘di appears as the leader of the rest of the
poets in Giilsehri’s pantheon of universal shaykhs.

See Domenico Ingenito, ““Tabrizis in Shiraz are Worth Less than a Dog’: Sa‘di and Hu-
mam, a Lyrical Encounter,” in Judith Pfeiffer (ed.), Politics, Patronage and Transmission of
Knowledge in 13th-15th Century Tabriz (Leiden: Brill, 2014), 77-126. In this article Ingenito
investigates the important topic of locality and access in thirteenth-century Persian poetry
through a discussion of literary competition between Sa‘di from Shiraz and Humam from
Tabriz. The article reveals the importance that the feelings of belonging played in these
poets’ lives.
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While an extended discussion of these fascinating verses is beyond the con-
fines of this article, it is important to note how they carry implications about the
prevalent perceptions on challenges for a poet active in Anatolia at the turn of
the thirteenth century. However, for the purposes of this article, the first line
quoted above requires further examination since it communicates Giilsehri’s
search for a mubassir, an intriguing word which defines someone who has the
power of sight, exposes the hidden and watches over someone. An appreciation
of Giilsehri’s poetry then requires an ability to see through representations, and
an inclination to delve into an adventure into the unknown. Thus Giilsehri seeks
someone who can appreciate the reflections of his vision in the form of poetry.
Through the support of such a patron, his words would spread all the way to
Shiraz, being more powerful than Chinese idols.

These lines then demonstrate that, when he was composing the Mantiku't-Tayr
in Turkish, Giilsehri was seeking a patron, and he was doing this through provo-
cation. His call is not for any patron, but for one who could appreciate a particu-
lar form of poetry, that is to say, a learned person. Otherwise, he had no doubt
about the power of his words, in competition with paintings from China or po-
ems from Shiraz, reveal the hidden. Some features of this verse-narrative that
comes down to us in six manuscript copies, the only dated ones from the late fif-
teenth century, suggest that he most probably was not able to find one.2!

As a matter of fact, some fifteen years before, Gulsehri sought the patronage
of the Ilkhanid ruler Ghazan with his Falaknama. Dated 701/1301-2, the Falak-
nama, i.e. Book of the Celestial Spheres, also a verse-narrative, is in Persian and pre-
served in a unique manuscript copied in 18 Safar 843/August 1, 1439.22 We do
not have any information about the reception of this more than 3500-couplet
work by Ghazan Khan who died in 703/1304, two years after the completion of
the Falaknama. Since Giilsehri composed his second verse-narrative Mantikn’t-
Tayr in Turkish, it may be unlikely that Gulsehri was seeking patronage from the
Ilkhanid ruler of the time, the recently enthroned Abu Sa‘id Bahadur Khan
(r. 717/1317-736/1335), or a Mongol governor, but rather he must have been
looking for the support of a Turkish-speaking ruler. The venture of composing a

21 For a discussion of this and bibliographical references see Kuru, “Giilsehri, the Seventh

Sheikh of the Universe,” 289.
According to the following verses Giilsehri started his composition in 699 and finished it
in 701 in two years and two months:

22
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I composed this rose-garden with revitalizing scents in the year seven hundred // In the
year seven hundred it gained its title / in seven hundred one it was complete // The author

of these verses compiled roses of various kinds / two years two months ago [?] (fol.
31b/13-32a/1-2).
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verse narrative in Turkish language by a poet who had previously composed a
Persian verse narrative reflects the shifting balances in inner Anatolia with re-
spect to literature, authorship and patronage in these momentous times.

It is difficult to assess the reception of the Falaknama, which deals with various
branches of knowledge positioned within the frame story of the creation of the
soul and its descent to the earth. Both the Falaknama and the Mantiku’t-Tayr are
essentially visionary manuals which can also be read as handbooks of proper
conduct in which the model behaviour for individuals is expressed through sto-
ries, parables, and exhortations.?* As such, they reflect Giilsehri’s theological and
mystical training and articulate his desire to assume a position as a spiritual
leader beyond his community. The stories in both texts might have attracted the
attention of lay readers/listeners; however, their rhetorical features and references
imply a learned readership. While a comparison of these two texts is beyond the
confines of this article, it is important to note that, while the Persian Falaknama
requires a learned eye with its thick terminology in the expression of its theologi-
cal subject matter, the Turkish Mantiku’t-Tayr, with its attractive frame story and
digressive passages about contemporary topics, such as futuwwa, and abundant
stories translated from several sources, must have attracted a larger audience.?*

That Gulsehri found interested readers is clear from a series of references to his
penname throughout the fifteenth century.?> His recognition seems to be due to
his Turkish verse-narrative than the Falaknama, as Yusuf-1 Ankaravi (d. 866/1461)
praised Giilsehri’s Mantiku’t-Tayr in his Tarikatname that is itself a translation of
‘Attar’s other verse narrative, the Musibatnama2® Apart from Yusuf-1 Ankaravi,
Seyhoglu in his Kenzi'-Kiibera’ (composed in 803/1401) quotes two verses from
Giilsehri.?’” Hatiboglu (d. after 838/1435) in his Letayifname (composed in
817/1414) and Larendeli Kemal Ummi (d. 880/1475) praised him as a major poet

23 Toska and Kuran Burcoglu argue there is thematic continuity between the two texts. While

the former is about the descent of the soul, the latter is about its ascent. Although this

needs further elaboration, that the Falaknama lacks discussion on worldly and contempo-

rary topics which abound in the Mantiku’t-Tayr supports this argument. Toska and Bur-

coglu, “Ferideddin-i Attar'in Manttkn’t-tayr1,” 253-254.

For a discussion of Gilsehri’s learning and sources see Shepherd, “The Turkish Mystical

Poet Giilsehri,” 136-148.

Agah Sirnt Levend, in his dated yet still valuable introduction to the facsimile edition of

the Mantiku’t-Tayr, identifies and quotes references to Gilsehri by these poets. Giilsehri,

Mantikn’t-tayr: Tipkibasim, with an introduction by Agah Sirnt Levend (Ankara: Tirk Tarih

Kurumu, 1957), 5-7.

See Ismail Hikmet Ertaylan, “Yeni ve Degerli Bir Dil ve Edebiyat Belgesi: Tarikatname,”

Tiirk Dili ve Edebiyat Dergisi 1, no. 3-4 (1946): 235-244. In this short article Ertaylan tran-

scribes 80 verses from the verse narrative and provides facsimiles of five pages from the

manuscript that was then in a private collection. He doesn’t give any specific information

about the manuscript copy that he says was defective.

27 Seyhoglu, Kenzii'l-Kiiberd ve Mehekkii'l-Umerd, ed. Kemal Yavuz (Ankara: Atatiirk Kiiltiir
Merkezi, 1991), 58.
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counting his name among their masters along with Sana’i, ‘Attar, Jalal al-Din
Rami, Sa‘di, as well as Turkish poets Dehhani (fourteenth century), Elvan Celebi
(d. after 760/1358-59), Ahmedi (d. 815/1412), and Seyhoglu (d. 817/1414 ?).28
Moreover, in the Mecmit‘atii’'n-Nez@’ir, the earliest anthology of parallel (zazire) po-
ems, compiled in 840/1436, Omer b. Mezid included one ghazal by Giilsehri; in
his Cami‘ii’n-Neza’ir (composed in 918/1512) Egridirli Haci Kemal included three
of his ghazals.?® The only critical remark, which is also the earliest mention of his
name in historical record, comes from Ahmedi’s Iskendername, where the author
criticises Giilsehri for his boastful attitude.3?

A digression on this point is necessary here, because, thanks to Ahmedi, there
has been an emphasis in modern scholarship on Giilsehri’s excessive use of his
own penname (fakballus) in his verse-narratives.’! Gililsehri incessantly inserts
verses with his penname ninety-six times in the Mantku’t-Tayr and around sixty
times in the Falaknama, but he never mentions his real name. This narrative
strategy may sound impulsive, however, an author’s signing each section of a
verse-narrative apparently was not an uncommon phenomenon. Nizami of
Ganja (535/1141-605/1209), for example, in his Makhzan al-Asrar, the work that
made him one of the six “shaykhs of the universe” in the eye of Gllsehri, signs
each chapter of his work with a verse that includes his penname. While this is
not true for Nizami’s romances, the fact that this technique is employed in his

28 Hatiboglu, Letayifndime: Inceleme, Metin, Sizliik, Tipkibasim, ed. Veysi Sevingli (Istanbul Tore
Yayin Grubu, 2007). In Kemal Ummi’s 37 verse ghazal, Giilsehri is mentioned in the 35th
verse. See Abdurrahman Giizel, “Kemal Ummi Divani: Inceleme, Metin,” PhD Dissertati-
on, Gazi Universitesi Sosyal Bilimler Enstitiisii, 1997, 654.

Three of these ghazals are found in Egridirli Haci Kemal, Cami%’n-Neza’ir, MS Istanbul,
Beyazit Devlet Kutiiphanesi 5782, fol. 152b-153b, 164b, 288b (there are three different
paginations in pencil on this manuscript, these numbers follow the top left corner of the
left page), one in Omer bin Mezid, Mecmii‘atu’n-Neza’ir, ed. Mustafa Canpolat (Ankara:
Tirk Dil Kurumui, 1995), 139-140, one at the end of one of the manuscript copies of the
Mantikn’t-Tayr, Tirk Dil Kurumu Library, MS A120, fol. 50-51. Two are found in a short
verse narrative Keramat—i Hvdce Evren that is attributed to Giilsehri and was published by
Franz Taeschner, “Zwei Gazels von Giilsehri,” in Fuat Kopriilii Armagani: 60. Dogum Yili
Miinasebetiyle (Ankara: Turk Tarih Kurumu, 1953), 479-485. Shepherd provides transcribed
editions, English translations, and when available, facsimiles of Giilsehri’s seven extant ga-
zels in Turkish, “The Turkish Mystical Poet Giilsehri,” 301-341.

Ahmedi, Iskender-ndme: Inceleme — Tipkibasim, ed. Tsmail Unver (Ankara: Tiirk Dil Kurumu,
1983).

Ahmedi’s much cited verse with Giilsehri’s name is included after the doxology in the in-
troductory section of his lengthy verse-narrative, in a short section about his humility in
comparison with others. This verse curlously is not found in the manuscript published in
facsimile by Ismail Unver, however, it is in the online edition by Yasar Akdogan, which
does not reference his manuscrlpt source. Ahmedi, Iskender-nime, ed. Unver, fol. 5a/438-
444; Ahmedi, Iskender-ndme, ed. Yasar Akdogan http //ekitap.kulturturizm.gov.tr/Eklenti/
10667,ahmediskendernameyasarakdoganpdf.pdf?0 (Visited on 24 May 2015), couplets 437-
445. For an article on the recensions of Ahmedi’s text, which is preserved in more than
seventy-five manuscripts, see Caroline Sawyer, “Revising Alexander: Structure and Evolu-
tion, Ahmedi’s Ottoman Iskenderndme c. 1400,” Edebiydt 13, no. 2 (2003): 225-243.
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didactic work the Makhzan al-Asrar makes it clear that Giilsehri was following his
example. As a matter of fact, Ahmedi, while criticising Gllsehri for constantly
praising himself, employed his own penname thirty-one times in his Iskender-
name. Yet his strategy of signing his name is not as systematic as Giilgehri’s. This
particular device for marking lengthy works in verse in this period requires fur-
ther investigation.

Giilgehri’s constant use of his penname in his verse reflects his desire to tran-
scend being an ordinary man and an ordinary city shaykh (sar seyhi) and attain
the status of shaykh of the universe (‘@lem seyhi).3? In both verse-narratives and in
some of his ghazals, Giilsehri refers to being a shaykh, yet he never reveals any
information about his private and professional background; his family, his
friends, or his teachers are never mentioned. This omission of personal informa-
tion in Gilsehri’s work contrasts with some of his contemporaries, such as
Sultan Walad, whose works constantly refer to his father and his circle of rela-
tions.33 Guilsehri appears to have been quite familiar with Walad’s works. Walad
had died only five years before the composition of Mantiku’t-Tayr, in which he
appears as the last shaykh of the universe.

Giilgehri’s desire to become a “shaykh of the universe” through a literary
composition forcefully appears in his Turkish work. It can also be argued that the
section of the Falaknama where he introduces himself as a famous local shaykh is
parallel to the more direct exposition of this desire in the Mantiku’t-Tayr. In the
Persian text, on the other hand, while there is a more self-confident tone
throughout his verses, there is no direct mention of any poets as literary models.
The erasure of his given name and the omission of any biographical information
about his scholarly background seems to be Giilsehri’s conscious choice. Interest-
ingly enough, in the unique manuscript copy of the Falaknama, his name is
erased, leaving a black smudge in its place that represents our knowledge about
the man: almost nothing.34

32 Giilgehri’s constant repetition of his penname can also be interpreted as a plea for recogni-

tion as an individual author. Daniel Hobbins argued that there was a development in thir-
teenth-century France from a collective sense of authorship towards author-as-an-individ-
ual, Daniel Hobbins, Authorship and Publicity before Print: Jean Gerson and the Transformation
of Late Medieval Learning (Philadelphia: University of Pennsylvania Press, 2011). However,
the individual authorly persona Giilsehri painstakingly promoted was defined by having
composed a book that he perceived as a vehicle that will elevate his position as a universal
shaykh.

Sultan Walad’s case may be considered as extraordinary; for references to his background,
family, friends, patrons, etc. in Sultan Walad’s works see Lewis, “Sultan Valad and the Po-
etic Order,” and Alberto Fabio Ambrosio, ““The Son is the Secret of Father’: Rami, Sultan
Veled and the Strategy of Family Feelings,” in Catherine Mayeur-Jaouen and Alexandre
Papas (eds), Family Portraits with Saints. Hagiography, Sanctity and Family in the Muslim World
(Berlin: Klaus Schwarz Verlag, 2014), 308-326.

For a detailed account of discussion around Giilgehri’s origins and given name in scholar-
ship see, Shepherd, “The Turkish Mystical Poet Giilsehri,” 20-42.
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While Giilsehri produced one of the earliest, if not the first, verse narratives in
Anatolian Turkish with his free-style adaptation of the Mantiku’t-Tayr, as he
powerfully expressed in this work, his earlier Persian work the Falaknama defi-
nitely meant much more to him. So much so that, as I have argued in an earlier
article, when he composed the Mantiku’t-Tayr he introduced the Falaknama to a
Turkish readership in a fascinating section as the work that elevated him to the
position of the seventh shaykh of the universe.?> Appearing in the middle of the
Mantiku’t-Tayr, this section almost turns it into a pedestal for promoting the
Falaknama. He might have thought that having written a Persian verse narrative
would exalt his position in the eyes of his Turkish readership. However, the
original introductory section of the Falaknama presents a very different reason
for the composition that leads me to consider Glilsehri as an author within an
unstable, or shifting, network of patronage.

A Guidebook for Celestial Spheres

Even considered outside possible religious, political, social and literary contexts
that might have informed it, the Falaknima is an intriguing text for the composi-
tional and thematic features of its introduction. The title of the work introduces
the book as a guide to the secrets of the universe; it is also used in various verses
throughout the text, in general to mark the section endings. Various subtitles
(some of which are indicated by an empty space) reflect a particular principle of
organisation. Unlike the Mantiku’t-Tayr, the Falaknama includes very few stories
under the subtitles mathal or hikayat3¢ My work on the manuscript copy has been
challenging due to the organisation of the knowledge of the other world that draws
on a myriad of sources, as well as its thirteenth- and fourteenth-century contexts.

I identify four major sections in the Falaknama: (1) Introduction, (IT) descent
of the soul through the celestial spheres, (III) formation of bodies as hosts of
souls, and (IV) a relatively short conclusion. The introductory section that I fo-
cus on in this chapter is quite lengthy with 851 verses. It presents (1) a relatively
short tawhid section, i.e. testimony to the oneness of God (fol. 1b-4a; 74 cou-
plets), (2) four separate invocations, mundajat, three of which end with a brief
story (fol. 4a-14b; 262 couplets),3” (3) a eulogy for the Prophet Muhammad, 7a‘t

35 Kuru, “Giilsehri, the Seventh Sheikh of the Universe,” 281-289

36 Apart from the first three stories that are linked to the invocations (6a, 9a, 13a), all stories
are delivered in the conversations between the soul and the people of the spheres (u#lviy-
yin) (72b, 76b, 81a, 86b, 88a, 91a, 94a, 98b, 104b, 108a). Shepherd identifies seven of
these stories in Turkish in the Mantiku’t-Tayr. See the detailed analysis of all stories pre-
sented in the Mantiku’t-Tayr in Shepherd,“The Turkish Mystical Poet Giilgehri,” 100-135.
Not only do the four supplications (mundajar) in the form of short discourses to acknowl-
edge God’s hidden existence in this world, as well as his compassion, his generosity, and
finally, his power respectively, but each one of them also acknowledges the power of Giil-
sehri in being able to illustrate these aspects through his book Falaknama. Each supplica-

37
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(fol 14b-16b; 53 couplets). After these 389 verses of commonplaces, the subsec-
tion that is described in this article starts with (4) a brief description of the lowli-
ness of this world, and culminates with a request from a beautiful young person
to explain the creation of soul and its return to God (mabda’ and ma‘ad), which
transitions to the dedication of the book with a panegyric for Ghazan Khan with
praises for a sabib-diwan ‘Ala’ al-Din, who will deliver the work, and finally, a
mention of a “sultan” (fol. 16b-33b; 462 couplets).

The unusually lengthy introduction constitutes one fifth of the whole. In the
four invocations, Giilsehri, on the one hand, prays to God for forgiveness, on
the other criticises his times and identifies himself in several couplets as the best
reader and reciter of ‘the book of celestial spheres’ that can be read through the
experiences of humankind in this world.

Each invocation ends with a verse that promotes the power of Giilsehri’s
verses with a description of his Falaknama. The following is an example from the
second supplication:
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Whenever I read a section from “the book of the celestial spheres” [i.e. Falaknamal)
I raise a commotion far beyond the highest sphere
Don’t turn the face of the rose into the cheek of the hyacinth,
Don’t make copper out of our pure gold
The verses of Glilsehri form a necklace of jewels
Read them as a treasure chest of pearls, or a money-belt of gold (9a/7-9)

In these verses, using references to alchemy, Giilsehri not only warns against the
misuse of this science, but also boasts about the power of his own verses that trans-
forms words into matchless jewels. The four supplications set the tone for the core
narrative. The couplets that endorse his poetic persona, Giilsehri, and his work, the
Falaknama, establish a transition for the stories. For example, the quotation above
where Giilsehri resembles his verses to pure gold is followed by a story about a
man who mixes copper to silver coins and sells them cheaper than the value of sil-
ver. In the story, which is related to warn readers against cheats, the worldly body
resembles copper and the heavenly soul silver (fol. 9a/10-10b/4).

tion, except the third, includes couplets with Giilsehri’s name and his work’s title and
culminates in a story. The missing story must have been dropped during the copying. As
in the case of excessive penname use, Nizami’s Makhzan al-Asrar, which has two separate
supplications, seems to be the model for those multiple sections in the Falaknama.
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After a conventional #a4% section that follows the four supplications, a
Quranic verse serves as the heading for the main body of the verse-narrative:38
Sl LY S b 3 )
Following the Quranic verse which stresses the power of sight that is a quality
Giilsehri is proud of, as we have seen above, the fourth section of the introduc-
tion presents a fascinating narrative. While this section sets the tone for the main
topic of the Falaknama, it also presents the most informative section about the
context of its composition. In this section, after a lengthy description of the
lowly (sufliy world as temporary and deceptive (fol. 16b/3-20b/7), Gilsehri de-
scribes a gathering he holds with a group of beautiful young people towards the
end of the holy month of Ramadan; the most beautiful among them, most
probably a disciple of his, praises Giilsehri and encourages him to speak instead
of being “a silent nightingale in the middle of a rose garden” (fol. 22a/13). The
beautiful youth asks him to comment on the purpose behind the creation of
human beings starting with the descent of the soul and its return to the source
upon the end of days, i.e. mabda’ and ma‘ad (fol. 23b/10-11). The beautiful disci-
ple’s name is never given, but he seems to function for Gulsehri’s work as
Husam al-Din Celebi does for that of Rami. The disciple’s praises for Giilsehri
take a strange turn in the following verses:

Cldon ) 55 2
A ooz 3% o o
s ol o 2 335040
Ol oLz ol Bl o asls
O\ET olo [j] ‘l\c ol
f«fduub\;(\b\mm
S 9\ Fl u‘*ip S
The name of Giilsehri is the seal of all names
There rises commotion wherever it is heard
He ascends from the earth to the skies like an angel
and gains fame as the sultan of the spheres
During the reign of the Sultan of this realm,
who is the sun of the universe and the moon of the world:
Ghazan Khan, the sultan of the seven climes,
the sun is just a reflection of his seal on the skies (fol. 23a/10-12)

38 There are two verses that contain this expression in the Quran: “In this is a warning for
such as have eyes to see,” Quran 3:13, and 24:44. This same verse is employed by the third
oldest Turkish verse-narrative by Asik Pasa in his Garibname. 1t is quoted in the fourth
chapter second division on the nature of Creation after the verse 758, see the Kemal Yavuz
edition available online, http://ekitap.kulturturizm.gov.tr/Eklenti/10669,garib-namepdf.
pdf (Visited on 15 December 2014).
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In these lines praise for Giilsehri, the sultan of the spheres, shifts to praise for
Ghazan as the sultan of this world. It is already a daring act to compare a shaykh
with a king, however, it adds further insult to injury because, as I have explained
above, the praise follows a section that denigrates the human world. On the one
hand, the ruler is exalted by mention of his justice that gives order to the world,
yet, on the other, there is the implication that no worldly sultan can find a cure
for the abject nature of this realm, as Giilsehri previously and later in the text
expounds. The story of the soul descending through celestial spheres to acquire a
body may not necessarily be the best choice of topic for a Khan who was re-
cently converted to Islam.

The lengthy panegyric section addressing Ghazan Khan is articulated in the
text by the beautiful young man who instigates Gulsehri to write. This praise
poem of 132 couplets, following the same rhyme and meter scheme of the verse-
narrative involves four other characters along with the narrator, the disciple (fol.
23a/9-28a/10): Ghazan Khan, the eulogised patron-to-be, an unnamed “sultan”
that has been supported by Ghazan (fol. 27b/a-28a/4); one °Ala’ al-Din, the
sabib-diwan who is praised as the best candidate to deliver Gulsehri’s work to
Ghazan (fol. 26a/5-27b/2); and finally Gulsehri. The use of the common topos
of the “beautiful young man’s request” as the reason for composition is crea-
tively employed in the Falaknama. By conveying the praise in his disciple’s
mouth, Gilsehri not only improves upon this topos, but he also avoids directly
praising the ruler and inserts verses of praise for himself. This is fitting, since ear-
lier in the introduction, his verses deny the honour of being an “Grifi.e. a gnos-
tic, a seer, to those who aspire for worldly gain and thus it wouldn’t sound con-
vincing if the praise emanated from his own mouth:
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A mystic under command is not a seer

he cannot observe a bit of the task

As this world is nothing compared to the Divine

why would Gnostics seek a post (19b/1)

Moreover, Ghazan is portrayed in the panegyric recited by the disciple as the hand
that will clear the clouds that overshadow Giilsehri, and a helper who will not only
benefit from his wisdom, but also will spread his verses around the world. Al-
though certain ambiguities in the panegyric require further attention, there is no
doubt that it reflects Gulsehri’s self-confidence. His comments elsewhere in the
work about how local administrators pay him respect him and heed his words
maybe meant to draw the khan’s attention to his own local power (fol. 20b/5-7),
which Giilgehri claims as not so important for him elsewhere (fol. 20a/9-13). It
may be assumed that, in following the advice of his disciple, Gulsehri seeks
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Ghazan Khan’s endorsement in order for his words to attain universal apprecia-
tion—as if the khan’s recognition would render the work more accessible.3°

Ghazan is praised here for having brought order back to Ram, and in an enig-
matic passage, for protecting and supporting “our sultan” (fol. 27b/9-13). Except
for these five couplets there seems to be no reference in the Falaknama to Sultan
Al2’ al-Din Kayqubad III (698/1298-701/1302), who was on the throne for three
years when Giilsehri completed his composition. While the fact that he does not
consider Kayqubad III a possible patron points toward the politics of patronage
in this period, that he compares himself, as quoted above, to Ghazan Khan re-
veals the shaykh’s individual desires as an author.

The third person cited in the panegyric section is a certain ‘Ala’ al-Din, under
whose justice Rum has gained order (30b/2). Saadettin Kocatiirk identifies this
person as ‘Ala’ al-Din Sawa who served as vizier to the Seljuk sultan Mas‘ad II
(r. 683/1284-702/1303; d. 708/1308).40 Yet, according to the Musamarat al-Akbbar
by Karim al-Din Mahmud Agsara’1 (d. 733/1332-3), Sawa also served Ala’ al-Din
Kayqubad III in the period when the Falaknama was written.*!

This section clearly states that in presenting his Falaknama to Ghazan Khan,
Giilsehri expects recognition, protection, and more importantly, promotion by
the ruler, so that his wisdom would be universally recognised. However, fifteen
years later, in the Mantiku’t-Tayr, Gilgehri tells us another story about the com-
position of the Falaknama: One day, when he is strolling through town in grief
for not having a name (here he means a penname) and a book as, what he calls, a
town-shaykh (sar seyhi) with aspirations to become a universe-shaykh (‘@lem seyhi),
he finds himself in a garden where the six “men of the universe” (cihan eri)—
Sana’i, ‘Attar, Nizami, Sa‘di, Rumi, and Sultan Walad—are convened around a
fountain. He has an exchange of words with Sa‘di (d. 690/1291-2), who, after in-
sulting Giilsehri for indulging in the simple life of a town shaykh, invites him to
be a man of the universe on the condition that he writes a book. If he does that

39 Giilsehri’s verses resonate with “shaykhly” anxieties about courtly patronage. However,
problems around disseminating his vision and ideas beyond the town he was living in
seem to have encouraged Giilsehri to reach out to a distant possible patron, who must
have been seen interested in promoting such written works. For a discussion of Ghazan
Khan’s interest in more learned “institutional” Sufis see Reuven Amitai-Press, “Sufis and
Shamans: Some Remarks on Islamization of the Mongols in the Ilkhanate,” JESHO 42,
no. 1 (1999): 27-46. Given the variety of Sufis in the entourage of Ghazan discussed in this
article (esp. 34-36), it can be argued that with his theological knowledge and communal
leadership position, Giilsehri might have thought himself as a strong contender for
Ghazan’s attention.

40 Giilsehri ve Felek-Ndme, 59.

41 For references to ‘Ala’> al-Din Sawa see in Turkish translation, Aksarayli Kerimeddin
Mahmud, Selguki Devletleri Taribi, edited with annotations by F. N. Uzluk, translated into
Turkish by M. Nuri Gengosman (Ankara: Uzluk Yayinevi, 1941), 316, 321, 326, 328 and in
the edited Persian text, Aksarayli Mehmed oglu Kerimiddin Mahmud, Miisdmeret iil-
Abbir: Mogollar Zamaninda Tiirkiye Selcuklu Taribi, ed. Osman Turan (Ankara: Tiirk Tarih
Kurumu Basimevi, 1944), 279, 285, 287, 294.
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he will be the seventh universe-shaykh. After Giilsehri leaves the garden in great
distress, he wanders aimlessly in the streets of the town when he comes across a
veli, 1.e. a saint, who gives him the penname Gulsehri and asks him to compose a
book with the title of Falaknama. Gilsehri composes the book and rushes back
to the garden to present to the six “universe shaykhs” his new name and book.
He defends his penname and the book’s title as being as good as the other six
shaykhs’ pennames and book titles, upon which all six men of the universe ac-
cept him as the seventh.%?

With this account in the Mantiku’t-Tayr, Giilsehri provides a different ration-
ale for the composition of his earlier work, the Falaknama. The Mantikn’t-Tayr
lacks a proper introduction, it has no dedication or reason for composition sec-
tion, no invocations, and no names of possible patrons appear in the text. Still
Giilgehri expresses his intention as spreading his wisdom, promoting his authorly
powers in ninety-six couplets that are spread throughout the text, marking al-
most each turn of the narrative. He is his own boastful self after fifteen years, yet
seemingly without much hope for external support and without a potential
sponsor for his work.

It is clear that in the lengthier Mantiku’t-Tayr, by changing the story of the
composition of the Falaknama, Giilsehri is trying to impart a new and different
message. Here he points out that he had become the seventh universe-shaykh
long ago, some fifteen years earlier, through his writing of the Falaknama. As such
in the Mantiku’t-Tayr, the description of how he composed the Falaknama, and
especially its endorsement by a series of mystic poets writing in Persian serves to
legitimise Giilsehri as a shaykh of universe. However, one of his more curious
readers could have checked the Falaknama and learned that the Falaknama was in
fact dedicated to Ghazan Khan, and not written through a fantastical experience.
Wias this a literary trope? Or did Giilsehri assume that the readership of Mantikn’t-
Tayr would not be able to read Persian? Or was there a recension of the Fa-
laknama with a different introduction that included the story in the Manikn’t-
Tayr as the reason for composition?

There must be something additional behind this change, especially when one
considers the fact that the first lengthy verse narrative in Turkish, a text quite ex-
traordinary in itself thanks to its composition and use of narrative techniques, is
made into a vehicle to promote an older text in Persian by the appearance of the
section on seven shaykhs of the universe as a digression. What exactly was Gul-
sehri trying to communicate and whom he was addressing in his second verse
narrative? His constant use of his penname while hiding his true identity, as well
as the alternative story regarding his composition of the Falaknama fabricated in

42 For the edition of this section see, Aziz Merhan, Die Vogelgespriiche Giilsehris, 219-225. For a
transcription and English translation of this section with annotations see, Vanessa Marga-
ret Shepherd, “The Turkish Mystical Poet Giilsehri,” 164-191
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his later Mantiku’t-Tayr deserve further exploration, especially in regard to the
split between patronage and spiritual writing, and between being a shaykh of
town, an oral transmitter of knowledge of the hidden, and a shaykh of the uni-
verse, a particular kind of author of verse-narratives in Persian. These conscious
textual acts, I believe, indicate that Giilsehri defies being considered a mere com-
piler or, to use a well-established term in Medieval European literary studies, a
“scriptor”; rather he aspired to be an author: an author who writes a book not
about the facts of this world (a historical narrative, for example), but a visionary
one who can report about conditions in another world, following a specific Per-
sian tradition of didactic verse-narratives as represented by the six authors dis-
cussed above. As such, his conception of authorship is very different from our
modern understanding of the term. It implied being a seer-poet, who was not as
limited to being a shaykh whose words can reach only to the members of his
community, but rather one whose words reach the whole universe through Ais
book.#3 Here it can be argued that Giilsehri considers what “city shaykhs” do to
be futile, worldly acts in comparison to composing a work that will be revered by
everyone and lead them all on the Path of Knowledge.

Giilgehri’s fame continued until the early sixteenth century. His second work
is preserved in six manuscripts, two of which were copied in the late fifteenth
century in Mamluk Egypt. As noted above, his poems made it into anthologies,
one composed in Egridir, a central Anatolian town, and another in Egypt at
around the same time. Was this an instance of revival of his fame after more
than a hundred years? Why did no sixteenth-century Ottoman biographer, in the
discussion of fourteenth-century poets, make mention of Giilsehri? One could
argue that a Turkish translation of Mantiku’t-Tayr, which continued to be an in-
fluential work, deserved at least a line of acknowledgment. Finally, why was this
work copied at least twice in the Mamluk domains rather than in the Ottoman
lands in the late fifteenth century? More importantly for this article, what were
the conditions that shrouded the Falaknama, a relevant text in its contemporary
contexts, by a seven centuries long forgetfulness?

Even though his name was mentioned by prolific fifteenth-century authors,
Giilsehri did not enter the canon of Anatolian literature that developed under the
patronage of the Ottoman dynasty. Until the impeccable scholar Mehmed Fuat
Kopriilt rediscovered him, his works laid dormant for almost four hundred years.
Almost one hundred years after Koprili'’s discovery, because Giilsehri provides us

43 Roland Barthes announced the death of author, arguing that text as a fabric of quotations
rejects any authority other than a reader’s, as such we can only talk about a “scriptor.”
However, the repetition of a penname and sabab-i i@’lif sections in some medieval narra-
tives display authors’ resistance to “death” See Roland Barthes, “The Death of the Au-
thor,” in Image / Music / Text, tr. Stephen Heath (New York: Hill and Wang, 1977), 142-7.
For a discussion of poets as scriptors vs. visionaries as well as secular and prophetic author-
ship, with respect to Dante Alighieri see ibid., “Double Authorship,” 169-170.
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with a glimpse of a moment in a literary turn in Anatolia through a series of tex-
tual strategies, his works still require attention for implications regarding the liter-
ary and religious history of Anatolia. The literary turn in Anatolia that frames Gul-
sehri’s Falaknama and Mantiku’t-Tayr, as well as what is indicated by them, requires
further exploration about authorship and forms of religious leadership, theology
and poetics, politics of patronage, and use and function of literary languages
within the framework of Turkish as it gradually outshined Persian as “the” literary
language through the seemingly reluctant pens of Anatolian authors.** Through
emphasizing his penname and his high regard for Persian, even while composing
one of the earliest literary monuments of Anatolian Turkish literary language, Gul-
sehri also invites us to reconsider the conditions for the use of the intertwined lit-
erary languages of Anatolia: Arabic (with respect to sources), Persian (with respect
to the poetics of Sufism) and, last and but not least, Turkish (with respect to local-
isation); whereas the position of other languages— e.g. Greek and Armenian - sug-
gested by the macaronic verses of Mawlana Jalal al-Din Rami still mystifies me.

Reconfiguring contemporary religio-mystical literature in a Persian verse-narrative,
promoting his poetic persona through repetition of his penname, and transform-
ing his Turkish verse narrative (an innovative adaptation of one of his favourite
Persian didactic works) through an inventive semi-autobiographical section as a
pedestal for his previous Persian work, Gilsehri inventively transforms forms and
themes available for him in early fourteenth-century Anatolia in order to express
his anxieties of being forgotten and his desire to be recognised as a “world”-wide
famous author. While his anxieties must have been formed by a particular under-
standing of the fates of local shaykhs, his desire was definitely shaped by an indi-
vidual understanding of “fame” in the early fourteenth-century Anatolia.
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Chapter 7

Aydinid Court Literature in the Formation
of an Islamic Identity in Fourteenth-Century
Western Anatolia

Sara Nur Yildiz

Of all the Western Anatolian Turkish beyliks, the Aegean-based polity of the Ay-
dinids (ca. 708-792/1308-1390; 803-829/1401-1425)! was one of the most politi-
cally and culturally influential.? Not only were they praised by their contempo-
raries for their military prowess as mujahids battling Christian naval powers, but
they were also noted for their piety and promotion of Islamic learning and sci-
ences. Rich from raiding on land and sea, as well as from the flourishing slave
trade of the Aegean and grain production in the fertile river valley hinterland,3
the Aydinids invested their surplus wealth in the cultivation of Islamic learning
and courtly literary practices.* The Aydinid begs likewise left behind an impres-
sive literary and architectural legacy in this newly Islamicised, former Byzantine
land. In addition to commissioning works in Persian and Arabic, the Aydinid
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tion the work of the late fourteenth-century Persian authors, Faridan al-Ukkasha and
Sharaf al-Din Husayn b. Ahmad al-Tabrizi al-Khilidi as well as to Ali Thsan Yildirim, di-
rector of the Tire Necip Pasa Library.

The Aydinid realm roughly lay along the broad intra-mountain plain along the Kiigiik
Menderes (Caystros) River, extending from the north-eastern mountain centre at Birgi
(Pyrgion) to the Aegean coast at Ayasuluk and the port of [zmir.

The Aydinids were rivalled only by the land-locked Germiyanids, of whom in fact they
were an offshoot. Halil Inalcik emphasises the cultural and political importance of the
Germiyanids in his “The Origins of Classical Ottoman Literature: Persian Tradition, Court
Entertainments, and Court Poets,” Journal of Turkish Literature (2008): 22 ff. For more on
the Germiyanids and Aydinids, see Rudi Paul Lindner, “Anatolia, 1300-1451,” in The Cam-
bridge History of Turkey, vol. 1, ed. Kate Fleet, Byzantium to Turkey, 1071-1453 (Cambridge:
Cambridge University Press, 2009), 110. The most comprehensive study of the Aydinids to
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rulers were among the earliest patrons of written Anatolian Turkish. In fact, the
Aydinid court was the site of several literary firsts for this emerging vernacular
literary language, including the first western Turkish translation of Nizami’s Per-
sian poetic masterpiece, Khusraw u Shirin.>

This paper surveys the trilingual literary output associated with the Aydinid rul-
ers of the fourteenth century: Miibarizeddin Mehmed (r. 708-734/1308-1334), the
eponymous founder of the principality, and his sons Umur (r. 734-748/1334-13438)
and Fahriiddin Isa (r. ca. 760-792/1360-90). The works written for them may be
broadly categorised as: 1) popular Turkish adaptations of Islamic sacred narratives,
primarily the stories of the Prophets (the gisas al-anbiya’ tradition), the biography
of the Prophet Muhammad (sira literature), and the lives and miracles of Sufi
saints; 2) verse romance, specifically, a Turkish translation of the Persian mathnawi,
Nizami’s Khusraw and Shirin; 3) medical works drawing from or constituting
abridged adaptations of Ibn Sina’s Qanin and materia medica in the Ibn al-Baytar
tradition. In addition to early examples of vernacular medical texts in Anatolian
Turkish, medical writing of a scholastic nature in Arabic was also sponsored by the
Aydinids, as represented in particular by the corpus of the physician and religious
scholar, Hac1 Paga; 4) commentary writing on theology and logic, which likewise
form part of Haci Paga’s scholastic literary production.

In addition to surveying these individual works, I also examine a manuscript
miscellany, a compilation by a single copyist consisting of over ten different
works. Prepared in the name of Isa Beg by ‘Imad b. Mas‘ad al-Samargandi, an
emigré Iranian poet and man of letters who is otherwise unattested, this miscel-
lany of Persian and Arabic works, which I refer to as the Tire Miscellany for the
sake of convenience, is a remarkable textual remnant which exemplifies the
complex of literary, religious and medical interests of the court, packaged as
court-consumable adab with pedagogical aims.

Most of the above-mentioned works emanating from the Aydinid court be-
long to the literary tradition of Perso-Islamic adab. The relationship between
adab and textual production emerging from rulers’ courts is thus central to this
study. In addition to its reference of any kind of pleasing speech and agreeable
act, the term adab encompasses a wide variety of literary activity and texts pri-
marily emanating from a ruler’s court, including philological, medical, astrologi-
cal, and divinatory works often with edification in mind-in fact, adab may be
seen as encapsulating all forms of court-sponsored literature.® Adab is best under-
stood not as a genre but rather as a discursive tradition aimed at creating political

> 1Ibid., 36-37. The text of the Turkish translation of Nizami’s Khusraw u Shirin is available in
a published edition prepared by Barbara Flemming, Fapri’s Husrev u Sirin. Eine tirkische
Dichtung von 1367 (Wiesbaden: Franz Steiner Verlag, 1974).

As Stefan Sperl points out, even a joke can be adab if it cultivates proper decorum and
moral rectitude. See Stefan Sperl, “Man’s ‘Hollow Core’: Ethics and Aesthetics in Hadith
Literature and Classical Arabic Adab,” BSOAS 70, no. 3 (2007): 473.
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and social elites through the transmission of canons of knowledge and ways of
thinking that inculcate aesthetic, ethical and religious values.” Most importantly,
adab literature defined the norms and expectations that rulers were held to by
both the political elite and commoner alike and thus facilitated the creation of a
political culture which bound elites and common subjects to a ruler based on
notions of equity and the divine sanction of rule.’

Aydinid patronage of Arabic and Persian letters rendered in the Turkish vernacu-
lar indicates a demand for literature that was both entertaining and edifying, not
only for the ruler and his immediate entourage, but also for a potentially broader
audience, although the small number of manuscript copies of some of these works
indicate a rather limited circulation. Furthermore, the emphasis on sacred histories
and biographies of prophets and Sufi saints reflect both the pious leanings of the
Aydinid rulers as well as the important role that religiously sanctioned models of
behavior played in the shaping of Aydinid notions of rulership.

Indeed, as the praise of the Ztterateurs they sponsored demonstrates, the Aydinid
rulers yearned to be more than local Turkish warlords or degs; they strove to be re-
garded as padishabs with all the trappings of a Perso-Islamic monarchy. During this
age of political fragmentation tin the Mediterranean-Iranian world following the
dissolution of the Mongol empire, regional rulers such as the Aydinids - no matter
how limited their power or insignificant their territorial possessions — are portrayed
in various written media, from gasidas to building inscriptions, as world-
dominating potentates. This conscious image-building drew on both contempo-
rary and past canons of adab literary trends.

This paper likewise explores the circulation of textual traditions and trends in
knowledge in the greater Mediterranean-Iranian worlds. The adab literary trends
and forms of scholastic knowledge that came to the Aydnid court indicate how
well-connected this somewhat remote corner on the frontier of the Islamic world
was with major intellectual centres such as Mamluk Cairo and post-Ilkhanid Shiraz
in the latter half of the fourteenth century. Furthermore, tracing the movement of
textual knowledge and trends to the Aydinid court reveals the enormous impact of
intellectual trends originally emanating from Ilkhanid Iran had on the Islamic
world, including Mamluk Egypt, which was perhaps even more closely linked to
Ayasuluk than we imagine. That the Aydinid court likewise attracted emigré schol-
ars, poets and courtiers from both the Arab and Iranian worlds indicates that pa-
tronage was an important catalyst in the transfer of knowledge, and in the creation
of an Arabo-Persian synthesis in a largely Turcophone environment.

7 Stefan Leder and Hilary Kilpatrick, “Classical Arabic Prose Literature: A Researcher’s
Sketch Map,” Journal of Arabic Literature 21, no. 1 (1992): 19.

Fedwa Malti-Douglas, “Playing with the Sacred: Religious Intertext in Adab Discourse,” in
Asma Afsaruddin and A. H. Mathias Zahniser (eds), Humanism, Culture, and Language in the
Near East: Studies in Honor of Georg Krotkoff (Winona Lake, Indiana: Eisenbrauns, 1997), 52.
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The Aydinid Court through the Eyes of Ibn Battita

We are lucky to have Ibn Battiita’s descriptions of what appears to be a particularly
vibrant courtly culture in the making in this southwestern corner of Aegean Anato-
lia. Aydinoglu Mehmed Beg was not a crude Turkmen warlord dwelling in rough
circumstances; Ibn BattGta portrays him as having lived rather sumptuously in
what may be considered Byzantine style. The Aydinid lord is described by his
North African guest as surrounded by young Greek ghulams who stood guard at
the vestibule of the palace, resplendently garbed in silk white robes tinged with
red. In the centre of the audience hall, four bronze lions, perched on each corner
of a pool of water, spouted water from their mouths. The Aydinid ruler’s guest was
offered a treat of raisin sherbet with lemon juice and biscuits to be eaten with gold
and silver spoons. Byzantine sumptuousness, however, was balanced by a pious
atmosphere, with Quranic chanters who regularly performed while the ruler held
court. The palace described by have Ibn Battata most likely was located in a
mountainous rural retreat (yayla) outside of the town of Birgi, known as Bozdagi,
where the ruler passed his time in order to escape the heat of summer.’

From Ibn Battuta’s account, it is clear that not only did Aydmnoglu Mehmed
Beg hold court (albeit a “mini-court”), but that he also surrounded himself with
the trappings of courtly display and ceremony. Access to the ruler was regulated,
with Greek ghulams standing guard at the palace’s vestibule, and an elaborate pro-
tocol was in place regarding the seating arrangements during banquets and gather-
ings. Although Ibn Battuta imparts a sense of luxuriousness in his descriptions of
the Aydinid palace, he makes little mention of the ruler’s entourage. Perhaps this
was due to Ibn Battuta’s position as an Arab religious scholar who apparently knew
no Turkish: he mentions only the Birgi madrasa professor, an eminent yet uniden-
tifiable figure named Muhyi al-Din who, acting as translator, remained by Ibn
Battata’s side during his visit.1

Other than Ibn Battuta’s account, we have no further information regarding the
makeup or dynamics of the Aydinid court. Literary patronage, as far as the surviv-
ing works indicate, appears to have been exclusively in the hands of the ruler. We,
in fact, have no information on individual courtiers at the Aydinid court. There
however are traces of elites who lived in the Aydinid realm, primarily of an archi-
tectural monumental nature. For instance, we know of one Hoca Ali b. Salih from
his elaborately carved tombstone in the graveyard of Isa Beg’s Mosque in Ayasuluk
(today Selguk). The tombstone is fashioned out of an antique column procured
from the ruins of Ephesus and dated 779/1377-78.11 Although we know nothing

?  Ibn Battata, The Travels of Ibn Battita, A.D., 1325-1354, tr. H.A.R. Gibb (Cambridge, MA:
Harvard University Press, 1962), vol. 2, 440-442.
10 1bid., vol. 2, 440-441.

11 Agsadullah Souren Melikian-Chirvani, “Recherches sur les sources de I’art ottoman. Les
stéles funéraires d’Ayasoluk. I, Turcica 4 (1972): 106-108.
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specific about the life of Hoca Ali, he appears to have been a man of some wealth
and learning. Hoca Ali had the means to construct a hamam in Ayasuluk, which
still stands today. Furthermore, his title Zayn al-Hajj wa’l-Haramayn, inscribed on
the foundation stone of his hamam, points to a certain high social status—although
it is difficult to ascertain the exact meaning and context of this title, and whether it
does indeed refer to an official post related to the pilgrimage and its organisation.!2
Hoca Ali likewise had a taste for Persian verse, as we see inscribed on his tomb-
stone. Commenting on fate and the inevitability of death, the tombstone’s verse is
rather typical of the era: “Wretched is man who has no say over when he comes
[into this world] and when he departs” (bi-chara adami zad kib / na amadanish / bik-
hid-ast | wa na niz rafianish).3 The Persian verse inscription was executed in the
hand of a typical Syrian naskb, representing a synthesis of the Iranian and Arab
aesthetic traditions. This mixing of Syrian-Iranian styles, indeed, was an important
defining characteristic of Aydinid culture, architecturally as well as in literary and
intellectual fields.!*

Piety and Vernacular Religious Adab at the Aydinid Court

According to Ibn Battuta, the Aydinid ruler Mehmed Beg held religious scholars
in high regard. The religious scholar in regular attendance at court, the jurist and
professor at the Birgi madrasa, a certain Muhyi al-Din, a man of noble bearing,
clad in gold-embroidered robes, appears to have left a great impression on the
North African traveller. Mehmed Beg likewise exhibited a keen interest in reli-
gious learning; when he requested Ibn Battuta to write down some prophetic
hadiths in Arabic, Muhyi al-Din prepared a Turkish commentary of them on the
spot for the ruler’s benefit.1?

The first textual products emanating from the Aydinid court reflect the pious
atmosphere and vernacularizing efforts of Aydinoglu Mehmed Beg as well as that
of his son, Umur Paga. One such work is a Turkish translation of Abu Ishaq al-

12 1 thank Adrian Saunders for alerting me to Hoca Ali’s title, Zayn al-Hajj wa’l-Haramayn.

13 The Persian text has been taken from Melikian-Chirvani’s study; the English translation is
mine (Melikian-Chirvani, “Recherches sur les sources de I’art ottoman,” 114).

Among the most important of the elite in western Turcophone Anatolia were akhi leaders
such as Geng Akhi Muhammed, at whose lodge (zawiya) Ibn Battata found accommoda-
tion when passing through the town of Tire. Ibn Battuta describes him as an influential re-
ligious figure: “a most saintly man, who fasts continually and has a number of followers of
his Way” (Ibn Battuta, The Travels of Ibn Batiita, A.D., vol. 2, 444). Epigraphic evidence in-
dicates that this akhi, known otherwise as Amir Muhammad b. Qaraman, founded a
mosque in Tire in 1338 (Marcel Cohen, K. A. C. Creswell, Etienne Combe, Jean Sauvaget,
and Gaston Wiet (eds), Répertoire chronologique d’épigraphie arabe (années 731 a 746 de I’Hégire)
[Cairo: Imprimerie de I'Institut frangais d’archéologie orientale, 1956], 15:117). It is diffi-
cult, however, due to the lack of source material, to ascertain their relationship with the
Aydinid rulers and establish their presence at the Aydinid court.

15 Ibn Battata, The Travels of Ibn Battita, vol. 2, 438, 441-443,

14
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Tha‘labi’s (d. 427/1035) celebrated collection of the stories of the prophets,
Ara’is al-Majalis fi Qisas al-Anbiya’. This Turkish version of the work, simply enti-
tled Kisasu'l-Enbiya’,'® composed between the years 712-719/1312-1319 during
the reign of Aydinoglu Mehmed Beg, is the earliest known Anatolian Turkish
version of the stories of the pre-Islamic prophets, and likewise one of the earliest
pieces of literary production in the Turkish vernacular (compare Giilsehri’s
Mantikn’t-Tayr composed in 717/1317). Distinguished by a peculiar spelling sys-
tem, it is a substantial work of thirty-seven sections (meclis) and ninety-five chap-
ters (bab).'”

We may presume that Aydinoglu Mehmed Beg’s son, Umur Beg (or Pasa as he
is also referred to in the sources), famed for his military exploits against Christian
powers in the Aegean, followed his father’s example in pious display and senti-
ment. Like his father, Umur Pasa was a devotee of Mawlana Jalal al-Din al-Rami
(d. 672/1274) and his followers, the Mevlevis. In his hagiography of Rami and
his lineage, Aflaki, a contemporary of Umur Pasa, designates him as the “King of
Commanders, model of champions, a second Hamza, godly warrior for the
faith.”18 Aflaki in particular attributes Umur Pasa’s military successes to his piety
and devotion to the Mevlevis: “[t]his unique man, having relied on his belief,
strove continuously in raids against the unbelievers...”1°

The Tezkiretsi’I-Evliy@’, an anonymous translation of Farid al-Din Muhammad al-
“Attar’s Persian biography of Sufi saints by the same name, was dedicated to Umur
Pasa, a work possibly spurred by his intimate relations with Sufis.?? Also among
the surviving traces of Umur Pasa’s religious literary interests is a Turkish biography
of the Prophet Muhammad, the Tubfetii’-Letayif (A Gift of Stories), dedicated to
the Aydinid ruler by its author, a certain Abdiilcebbaroglu Ahmed. The author

16 The work exists in two known surviving manuscripts, MS. Bursa, Ulu Cami 2474 and MS
Ankara, Turk Dil Kurumu A145. Mehmed Fuad Kopriillii makes mention of this work for
the first time in his “Anadolu’da Tirk Dil ve Edebiyatinin Tekamtliy,” Yen: Tiirk 4 (1933):
289.

17" Mustafa Kog, “Anadolu’da Ilk Tiirkge Telif Eser,” Bilig 57 (2011): 162.

18 Shams al-Din Ahmad Aflaki, The Feats of the Knowers of God (Manaqeb al-arefin), tr. John
O’Kane (Leiden: Brill, 2002), §87, 663.

19" Ibid., §89, 664-665.

20 The Tegkiretii’-Evliya@ exists in a unique manuscript: Istanbul, Bayezid Devlet Kiitiiphanesi,
Veliyytiddin Efendi 1643. For more on the work, see Andreas Bodrogligeti, “Feridun Attar
Tezkiretii’l-Evliya Adli Eserinin Ilk Tiirkge Terciimesi Hakkinda,” in XI. Tsirk Dil Kurultay-
wmda Okunan Bilimsel Bildiriler (1966) (Ankara: Tirk Dil Kurumu Yayinlar, 1968), 87-97;
Barbara Flemming, “Kissa: 3(a). In older Turkish literature,” EP, vol. 5, 193-194; Gyorgy
Hazai, “Vorstudien zur anatolisch-tiirkischen Version des Tezkaratu’l-Awliya von Fariduddin
“Attar,” Archivum Ottomanicum 22 (2004): 269-274; Kog, “Anadolu’da Ilk Tiirkce Telif Eser,”
162; L. Résonyi, “Feridiidddin Attar Tezkeret tl-Evliyasinin Budapeste Yazmasi,” in XI. Tiirk
Dil Kurultayinda Okunan Bilimsel Bildiriler (1966) (Ankara: Tirk Dil Kurumu Yayinlar,
1968), 83-8). For more on the original Persian version by °Attar, see Helmut Ritter, ““Attar,
Farid al-Din Muhammad b. Ibrahim,” E2, vol. 1, 752-755; Harry Stuart Neale, “Sufism,
Godliness and Popular Islamic Storytelling in Farid al-Din ‘Attar’s Tadbkiratu-l-awliya’,” Un-
published PhD dissertation, University of California, Berkeley, 2007.
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produced a slightly different version of this work omitting the dedication to Umur
Pasa, known as the Letayifii’l-Kudsiyye (Sacred Stories). The Tubfetii’l-Letayif and
Letayifii’- Kudsiyye represent the earliest examples of Anatolian Turkish prose biog-
raphies of the Prophet (sirz). Both consist of fifteen sections, including one de-
voted entirely to the Prophet Muhammad’s ascension to heaven, the mira7.2! All
in all, the Tubfetii’I-Letayif differs little from Letayifii’-Kudsiyye, with the same phras-
ing, linguistic style and use of sources. Both works contain the same Quranic
verses, pious formulations, and hadith excerpts sprinkled throughout the text. And
while the same stories, or ltayif, appear in both works, there is some slight modifi-
cation in their narration. In particular, the mi%4j section of the Tupfet appears to
have been written specifically with the royal patron, Umur Paga, in mind.?

The choice of ktayif in the title of both works title indicates the adab characteris-
tics of the work, and points to the author’s aim in recounting the life of
Muhammad in an entertaining way with the use of pleasant language and eloquent
phrasing. Albeit in a somewhat popular literary fashion, these works represent what
may be described as religious adab literature. Parallel to their written versions, these
Turkish renditions of the Prophet Muhammad’s biography, the stories of the pre-
Islamic prophets, and anecdotes of Sufi saints probably circulated orally, and had
widespread popular appeal throughout medieval Anatolia.

Performing Adab in the Vernacular at the Majlis:
Kelile ve Dimne and Hiisrev i Sirin

The Aydinid court under Mehmed Beg’s sons Umur and Isa was a particularly
dynamic site of composition for adab in the Turkish vernacular. Like many other
regional courts in the politically fragmented post-Mongol Turco-Iranian world,
the Aydinid court participated in the international literary trends of the Islamic
world, producing vernacular versions of mathnawis, or extended narratives of
rhymed couplets, of classic status. In the early 1330s, upon the request of the Ay-
dinid prince Umur Beg, the poet Kul Mesud composed the oldest Old Anatolian
Turkish version of the Kalila and Dimna?® An entertaining collection of moralis-

21 Abdiilbaki Cetin, “Letayifil-Kudsiyye’ye Dair,” Ankara Universitesi Tiirkipat Arastirmalar:
Enstitiisii Dergisi 20 (2002): 24. The Tubfetii’I-Letayif exists in a unique manuscript MS. An-
kara, Tiirk Dili Semineri Kitapligi 3784/2 and is known also as Kitab-i Letayif- The Letayifii’l-
Kudsiyye survives in a manuscript at the Siilleymaniye Library, Aya Sofya 2027, which is al-
ternatively known as Let@’ifi Babayi ve Sem@’il-i Nebevi. Consisting of 139 folios and copied
by a certain Riistem in 936/1529, this particular text is deficient at the end with the last five
sections missing. Although there is no mention of the author’s name in the text, it has been
attributed to Abdiilcebbaroglu Ahmed based on its frequent mention of his other work,
Tupfe (fol. 58a, line 12, 79b line 13; 80a line 1) (Cetin, “Letayifi’l-Kudsiyye’ye Dair,” 24).

22 Cetin, “Letayifi’l-Kudsiyye’ye Dair,” 27-30.

23 Nothing is known about Kul Mesud’s life. Although Johannes H. Mordtmann identified
him as the same individual as Hoca Mesud, the author of Sibey! ii Nevbahar, this has been
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ing animal fables illustrating the art of governance, Kalila and Dimna, or the Fables
of Bidpai, was originally composed in Middle Persian for the Sasanian ruler Khus-
raw Anushirwan (r. 531-579) by his court physician Burzoe, basing it on the San-
skrit work, the Panjatantra. Kul Mesud’s Turkish version of these animal fables is
based on the the twelfth-century reworking in Persian by Abu al-Ma‘ali Nasrallah
for the mid-twelfth-century Ghaznavid ruler Bahram Shah, a work based in turn
on Ibn Mugaffa®s Arabic translation of the Middle Persian version. Kul Mesud’s
Kelile ve Dimne consists of sixteen chapters (bab), and incorporates verse in Turkish
(Tiirki), Arabic (Tédzi) and Persian (Farsi), some of which appears to have been
taken from the original Persian model (such as a ghazal composed in the name of
Bahram Shah).

As was the case with Kalila and Dimna, Nizami’s (d. 596/1202) Khusraw u
Shirin was recited and performed at various courts throughout the late medieval
and early modern Islamic world, in both the Persian original as well as in local
variants rendered in vernacular languages.?* Originally written in 576/1180 for
the Great Seljuk ruler Sultan Tughril IT b. Arslan (572-590/1177-1194), Nizami’s
Kbusraw u Shirin became a transregional literary trend by the fourteenth century;
composing Turkish versions of of the popular romance continued well into the
early modern period.?> The first Turkic translation or adaptation may be traced
to the Golden Horde realm, with Qutb’s Khwarazmian Turkish version com-
posed sometime around 740/1341 for the prince Tini Beg and his wife, Cemile
Han Melek Hatun.?¢ That Qutb’s work exists in a single manuscript copied in

disputed and discounted by Kilisli Rifat and M. F. Koépriili, and the prevailing Turkish
scholarship does not accept this identification. See Nurettin Albayrak, “Kul Mesud,”
TDVIA, vol. 26, 352-353. For a partial edition of Kul Mesud’s Kelile ve Dimne, see Ananiasz
Za]aczkowskl Studja nad Jazykiem Staroosmanskim. Etudes sur la langue vieille-osmanlie, 1. Mor-
ceaux choicis de la traduction turque-anatolienne de Calila et Dimna (Cracow: Polskiej Akademji
Umiejetnosci, 1934). For more on this text, one of the better studied works from the four-
teenth century, see C. Brockelmann, “Kelila ve Dimne,” Islam Ansiklopedisi, vol. 6, 552-558;
Semih Tezcan, “Mes‘ud ve XVI. Yiizyil Tiirk Edebiyati Uzerine Yeni Bilgiler,” Tirk Dilleri
Arastirmalar: 5 (1995): 65-84; Zehra Toska, “Kelile ve Dimne’nin Tirkge Cevirileri,” Journal
of Tiurkish Studies=Tiirkliik Bilgisi Arastirmalar: Fabir Iz Armagan: 1115 (1991): 355-380.
Dominic P. Brookshaw, “Palaces, Pavilions and Pleasure-Gardens: The Context and Setting
of the Medieval Majlis,” Middle Eastern Literatures 6, no. 2 (2003): 199-223.

Barbara Flemming points out that there are over thirty different versions of the Khusraw
and Shirin theme in Persian and twenty-one different Turkic versions. See Barbara Flem-
ming, “Old Anatolian Turkish Poetry in its Relationship to the Persian Tradition,” in Lars
Johanson and Christiane Bulut (eds), Turkic-lranian Contact Areas: Historical and Linguistic
Aspects (Wiesbaden: Harrassowitz Verlag, 2006), 49. The most famous version in Anatolia
Turkish was composed by Seyhi for Murad II. See Mustafa Ozkan, “Seyhi’nin Hiisrev i Sir-
ini ve Rami’nin Sirin i Pervizi,” Imi Aragtirmalar 9 (2000): 180.

Consisting of 4729 couplets, this eastern Turkic version has 1000 less couplets than
Nizami’s original work. An edition of the work has been published by Ananiasz Zajacz-
kowski, Najstarsza wersja turecka Husriv u Sirin Qutba. 1. Text, 11. Faksimile, 111. Glossar (War-
saw: Polska Akademia Nauk. Komitet Orientalistyczny, 1958-1961) as well as by M.
Necmettin Hacieminoglu, Kuth’un Husrev ii Sirin’ ve Dil Hususiyetleri (Istanbul: Istanbul
Universitesi Edebiyat Fakiiltesi, 1968). Although the composition date of this work has of-
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Alexandria in 784/1383 by a Qipchaq Turk named Berke Faqih in the service of a
certain Altin Bugha indicates how the work travelled to the Mamluk realm find-
ing an audience among the Qipchag-speaking military political elite.?”

The oldest Anatolian Turkish version of Khusraw u Shirin was produced at the
bequest of the Aydinid ruler, Isa Beg in 768/1367. Its author, Fahri, tells us that
his patron took such great pleasure in his recitation of Nizami’s work at a majlis
that he requested the poet to compose the work in Turkish. Indeed, this commis-
sion illustrates Aydinoglu Isa Beg’s participation in current interregional literary
trends of the post-classical Islamic world, selectively drawing upon and readapting
canonical works from the past.?8 By the fourteenth century, Nizami, the first Per-
sian poet to embed lyric poetry into narrative verse,?’ had attained iconic status
with his Khamsa, a collection of five mathnawis. His fame in particular rested on
Kbusraw u Shirin, the second work of the Khamsa.3® Described as “a literary turn-
ing point not only for Nizami but for all of Persian poetry,”! Khusraw u Shirin
tells the story of the tortuous love affair of the Sasanian ruler, Khusraw Parwiz,
with the Armenian princess, Shirin, ingeniously rendering what had been a scan-
dalous historical event into an edifying romance. Much of the narrative revolves
around Shirin’s attempts to transform the misguided Khusraw from a capricious
and whimsical monarch into a ruler befitting the Iranian ideal of kingship. In-
deed, despite his love for her, Khusraw consistently wrongs Shirin. Although in
the end he is transformed by their mutual love, it occurs too late for him to reap

ten been given as 742/1341-2, this is incorrect as M. Necmettin Hacieminoglu points out,
for the work must have been composed before Tini Beg was murdered by his brother Cani
Beg in 740/1339-40. [M.] Necmettin Hacieminoglu, “Hisrev i Sirin,” TDVIA, vol. 19, 56.
Paris, Bibliothéque Nationale de France, MS ancien fonds 312; Hacieminoglu, “Hisrev i
Sirin,” 56; Carl Brockelmann, Osttirkische Grammatik der islamischen Litteratursprachen Mit-
telasiens, Parts 1-4 (Leiden: Brill, 1954), 5; Ananiasz Zajaczkowski, “Sur quelques termes
cosmographiques et éthniques dans le monument littéraire de la Horde d’Or,” Acta Orien-
talia Academiae Scientiarum Hungaricae 15, no. 1 (1962): 361.
Nizami’s Khamsa was copied and illustrated more than any other work of the classical pe-
riod of Persian literature. The earliest surviving illustrated version was produced in
788/1386 in Baghdad under the Jalayirid ruler Sultan Ahmad (Margaret S. Graves, “Words
and Pictures: The British Library’s 1386-8 Khamseh of Nizami, and the Development of an
lustrative Tradition,” Persica 18 [2002]: 17-18). Aysin Yoltar-Yildirim points out that the
work, likewise illustrated at the Ottoman court in the late fifteenth century, should be seen
as “an artifact of the international culture of the Ottoman court” (Aysin Yoltar-Yildirim, “A
1498-99 Khusraw va Shirin: Turning the Pages of an Ottoman Illustrated Manuscript,”
Mugarnas 22 [2005]: 95-109).
29 Kamron Talattof and Jerome W. Clinton (eds), The Poetry of Nizami Ganjavi: Knowledge,
Lowe, and Rbetoric (New York: Palgrave, 2000), 1.
For recent studies on Nizami and his works, see the collected essays edited by Talattof and
Clinton, The Poetry of Nizami Ganjavi; and Johann-Christoph Biirgel and Christine van
Ruymbeke (eds), A Key to the Treasure of the Hakim. Artistic and Humanistic Aspects of Nizami
Ganjavi’s Khamsa (Leiden: Leiden University Press, 2011).
31 Peter Chelkowski, Mirror of the Invisible World: Tales from the Kbamsah of Nizami (New York:
Metropolitan Museum of Art, 1975), 6.
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the benefits as an earthly ruler; his final reward, as he dies in Shirin’s arms, is to
be found in the next world.?? In medieval romances, love represents the vehicle
of transformation and reform; fitness as a ruler is thus mirrored in the conduct as
a lover.33 As Christine van Ruymbeke puts it: “the romance explores the relation-
ship between love and justice, and specifically the role of love as the source of
that wisdom which leads both to justice and to universal harmony.”** The ro-
mance’s linking of love, wisdom and justice, as well as its high drama and psycho-
logical insight resonated throughout the premodern Islamic world, making it one
of the most popular works of the era, to be continuously imitated, translated and
readapted for new audiences as well as enjoyed in the original.

Although Fahri does not specify why Isa Beg requested a Turkish translation
of Nizami’s Khusraw u Shirin, it surely was not because the ruler was ignorant of
Persian. It seems that the translation was done for the benefit of the ruler’s
largely monolingual Turcophone audience.?® To better understand the politico-
cultural significance of the vernacularisation of this Persian literary masterpiece,
it would be helpful to view the spatial and performative aspects of the work in
the context of the literary majlis, which indeed was the site which spurred Isa
Beg’s commission of a Turkish Kbusraw u Shirin. With its monarchical courtly
values embedded in the aesthetic pleasures of poetry, Khusraw u Shirin consti-
tutes an example of how court-centred literary production is complicit in reiter-
ating the ideological structures of political power.3¢

Medical Adab for the Ruler:

Vernacularizing Galenic Medicine

The Aydinid rulers Mehmed Beg and his sons were keen patrons of both physi-
cians and medical writing. Physicians, regardless of religious affiliation, were
granted honoured positions at the Aydinid court. Ibn Battuta relates somewhat
disapprovingly how Mehmed Beg allowed a Jewish doctor to sit among the other
honoured guests above the Quran-reciters.3” When Michael Doukas, the grandfa-

32 Christine van Ruymbeke, “What is it that Khusraw Learns from the Kalila-Dimna Stories?”

in Biirgel and van Ruymbeke, A Key to the Treasure of the Hakim, 145.

Ibid., 145; Julie Scott Meisami, Medieval Persian Court Poetry (Princeton: Princeton Univer-

sity Press, 1987), 182.

34 van Ruymbeke, “What is it that Khusraw Learns from the Kalila-Dimna Stories?” 146.

35 Ozlem Giines writes “Isa Bey, Fahri’"den Nizami’nin Farsca Hiisrev i Sirin eserini mecliste
okumasini rica etmis, tim hikayeyi dinledikten sonra ¢ok begenmis; fakat bu eseri halk tam
olarak anlayamayinca Fahri’ye Nizami’nin esersini terciime etmesini soylemis (Ozlem Giines,
“Fahri’nin Husrev u Sirin’i. Metin ve Tahlil. Nizami ve Seyhi’nin Eserleriyle Kargilagtirilmasi”
[PhD Dissertation, Istanbul Universitesi, 2010], 27).

36 Daud Ali, Courtly Culture and Political Life in Early Medieval India (Cambridge: Cambridge
University Press, 2004), 15-16.

37 Ibn Battiita, The Travels of Ibn Battita, A.D., vol. 2, 442-443.
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ther of the historian Doukas, fled to Izmir (Smyrna) in 746-7/1346 during the
Byzantine civil war, he was received warmly by Mehmed Beg’s son, Isa, who
granted him an income at his court for his medical expertise.?® Along with Per-
sian and Arabic literary practices and popular religious works, medicine likewise
found a central place in the burgeoning Islamic court culture under the Ay-
dinids. Indeed, medical texts constitute some of the earliest written works of the
newly emerging literary language of Anatolian Turkish.

Among the earliest datable examples of written Anatolian Turkish is the Tubfe-i
Miibarizi, a simplified and concise medical handbook by a certain Hekim Bere-
ket (Bereket the Physician) upon the commission of a certain emiri’l-umera
Miibarizeddin, whom most scholars believe to have been Aydinoglu Miibarized-
din Mehmed Beg.3? Thus, the work’s composition can be placed sometime in the
early 700s/1300s, and definitely before 734/1334, the date of Mehmed Beg’s
death. The work, which survives in two manuscripts (Paris and Konya),*® is also
the oldest medical writing in the Turkish vernacular, thus constituting another
“first” in Anatolian Turkish at the Aydinid court. Although nothing certain is
known of the author except that he was well versed in Arabic, Persian and Turk-
ish, it has been speculated that Hekim Bereket was of Khwarazmian origins due
to eastern Turkic elements in his Turkish. The author states that he first com-
posed an Arabic version of the work:

This here Bereket, the humble one, previously compiled an Arabic work on medicine, the
contents of which were based on the Shaykh Abu ‘Ali Ibn Sina’s medical work, the
Qanin. I have incorporated selected sections of that [Arabic work] in this current book.*!

He points out that his Arabic work, entitled Lubab al-Nukhab, was unique in re-
spect to its inclusion of circular diagrams illustrating the basic points and medi-

38 Clive Foss, Ephesus after Antiquity: A Late Antigue, Byzantine and Turkish City (Cambridge:

Cambridge University Press, 1979), 162; Johannes Pahlitzch, “Greek Orthodox Communi-
ties of Nicaea and Ephesus under Turkish Rule in the Fourteenth Century: A New Reading
of Old Sources,” in A.C.S. Peacock, Bruno De Nicola, and Sara Nur Yildiz (eds), Islam and
Christianity in Medieval Anatolia (Farnham: Ashgate, 2015), 157.

Although the identity of the commissioner has been the subject of dispute, most scholars
confer that the dedicatee must have been Aydinoglu Mehmed Beg. Having served as the
commander-in-chief (of the Germiyanid army before establishing himself as an independ-
ent warlord based in Birgi in around 707/1308, he continued to carry the title melikii’l-
iimera (Ar. malik al-umar@). M. C. §. Tekindag believes the commander Miibarizeddin to
be a Seljuk amir from the early thirteenth century, Mubariz al-Din al-Mujahid al-Ghazi
Khalifat Alp b. Tali b. Turkanshah.

For an edition based on the Konya and Paris manuscripts, as well as facsimiles of both
manuscripts, see Hekim Bereket, Tihfe-i Miibarizi. Metin, Sozlik, ed. Binnur Erdagi Dogruer
(Ankara: Turk Dil Kurumu, 2013), 21 (henceforth cited as Tiuhfe-i Miibarizi, ed. Doguer).
Dogruer is to be commended for making available the facsimile versions of the text to-
gether with a transliterated edition of the texts.

Ibid.: isbu Bereket eydiir kim bu za‘if bundan ilerii ve ‘arab dilince eylemisidi tib ilmi i¢inde dap
Seyh Ebi “Ali bin Sina ki t1b ilmi icinde Kanin kitabin eylemisidi anusi babglarinini diriindiisin bu
kitab iginde getiirdiim.

39

40

41



208 SARA NUR YILDIZ

cal principles covered in each section of the work and boasts that never before
has such a method been undertaken by anyone, even the great experts of medi-
cine. Before he entered the service of the Aydinid beg, to whom he refers by the
title “budavendigar melikii’'-iimera® Mubarizii’d-devle ve’d-din” (the imperial com-
mander-in-chief Mubariz al-Din),* Hekim Bereket claims to have long known of
the Aydinid ruler’s fame, which had spread “throughout the four quarters of the
inhabited world.”® Spurred on by his patron’s desire to have a “useful work on
the craft of medicine,” Hekim Bereket showed his Arabic work on medicine to
Mehmed Beg who subsequently ordered it to be translated into Turkish (7zirki),
including all the circular diagrams.*

After introducing the basics of Galenic humoral theory, the Tibfe-i Miibarizi dis-
cusses illnesses, dietetics, the maintenance of health, the control of emotions, and
the effects of the exposure to the elements before concluding with an overview of
treatments. The work may be described as a concise example of rationalised medi-
cal instruction based on the Qanin; this, indeed, seems to have been genre of
medical writing particularly popular during the late thirteenth and fourteenth cen-
turies. Consisting of around 60 folios, the Tihfe-i Miibarizi comprise four sections
(ast), which are broken up into subdivisions (a%im, or thesis or teaching) and
chapters (fasi).*> The first section, divided into two talim, provides an overview of
the principles of natural science (fabi‘at isleri) as they relate to medicine, drawing
directly from the beginning of the first book of Ibn Sina’s Qanin.4¢ In fact, this
section on natural science (fol. 1b-20b) is an abridgement of the first part of the
first book of the Qanin, replicating its structure, basic ideas and classifications
without the detail. So, as we see in the Qanin, the Tubfe-i Miibarizi’s first talim
enumerates and briefly describes the seven aspects of nature (tabiat apval), which
are likewise presented in the work’s first diagram: the four elements (erkan) of the
body; the nine temperaments (mizac); the four humours (524); the six organs (en-
dam) and their separate components (andan ayruk endamlar); the three faculties
(kuvvet) and their functions; and the three kinds of living beings (can).#” Next de-
scribed (second zalim) are “those things which are dependent upon the states of
nature” (fabi‘at apvalina ta‘alluk nesneler): the complexion and colour of one’s skin;
state of being thin or fleshy; the four life-phases (ddrt diirlii yas), and the differences
between the sexes. The second major section (asz) deals with subjects outside of
natural science, or nature; i.e., the malfunctioning of the natural processes of the
body as they occur in illness and disease (sayruklar). Hekim Bereket follows his
overview of illness with discussions on the three types of malaria/fevers (isztmalar),

42 Ibid., 21.

43 1bid., 22: anui eyii adi ve yiice qavi rub1 meskin icinde tolmugids.

44 Hekim Bereket also produced a Persian version of the work which has not survived.
45 Cf. with Ibn Sina’s Qanan which uses fann as the major division.

46 Tuhfe-i Mibarizi, ed. Doguer, 23, fol. 3a.

47 e, rith, pneuma, “breaths,” the material that sustains consciousness in a body.
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swellings (sigler), and other things which are related to illness. This is followed by
the causes of illness (etiology) and a discussion of symptoms and how they are
manifested according to the dominant element of different temperaments. This
section concludes with the two main techniques of diagnosis: pulse taking (tamar-
lar dutmak) and urine analysis. The third section is devoted to the preservation of
health with discussions on climactic differences; diet; purging (istifrag) and enemas
(hukne); moving and resting the body; sleep and wakefulness; psychological states
such as anger and content; and signs pointing to disease. The fourth and final sec-
tion deals with the treatment of illness, providing information on purging, vomit-
ing, bloodletting, cupping, the administering of enemas and cauterisation tech-
niques. This is followed by a second sub-chapter on the use of simples for treating
illness, and a brief discussion on the use of complex medicaments, providing in-
formation on how to know when to resort to compounded drugs, as well as an
overview of the different kinds of compound drugs.

The pedagogical intent of the work may be seen in the circular diagrams which
accompany every general point made by the text. While Hekim Bereket’s use of
diagrams in a circular form, as well as the schematisation of theoretical points,
does appear to be unique, there nevertheless is much precedence for the use of
tabular synoptic tables in medical works. Indeed, the didactic tradition of present-
ing materia medica in synoptic tables may have originated in Alexandria.*® Tabular
charts, possibly inspired by those found in astronomical works, have primarily
been used as a format for presenting information on drugs and medicinal sub-
stances, such as first used by the Arabic summary of Galen’s treatise on simple
drugs and the twenty-second book of Abu Bakr al-Razi’s a/-Hawi.*® The Christian
physician working at the Abbasid court in Baghdad, Ibn Butlan (d. 458/1066),
likewise employed synoptic tables in his Tagwim al-Sihhah (Tables of Health, Tabula
or Tacuini Sanitatis), expanding on their use beyond simply displaying drug infor-
mation to a broader systematic arrangement of information on hygiene, dietetics,
and practical medicine.”®

Hekim Bereket’s Tubfe-i Miibarizi, which presents a summation of Galenic the-
ory in the most simple form possible, constitutes the first Turkish vernacular intro-
duction to Galenian-Avicennian medicine and medical theory for the general
reader, comparable to the works entitled the “Art of Physik,” in the English ver-

48 Emilie Savage-Smith, “Ibn Baklarish in the Arabic Tradition of Synonymatic Texts and

Tabular Presentations,” in Charles Burnett (ed.), bz Baklarish’s Book of Simples: Medical
Remedies Between Three Faiths in Twelfib-Century Spain (London: The Arcadian Library in as-
sociation with Oxford University Press, 2008), 113-129.
49 Yaron Serri and Efraim Lev, “A Judeo-Arabic Fragment of Ibn-Biklarish’s Kitab al-Mustaini,
Part of a Unique 12th-Century Tabular Medical Book Found in the Cairo Genizah (I-S
Ar44.218),” JRAS 20, no. 4 (2010): 408.
Linda Northrup, “Qalawiin’s Patronage of the Medical Sciences in Thirteenth-Century
Egypt,” Mamlitk Studies Review 5 (2001): 132.
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nacular in the early modern period.’! Since the work, however, is too brief a text to
provide a deeper understanding of the complexities of medicine, it may have func-
tioned primarily as a mnemonic device or reference work for the use of those try-
ing to grasp the basics before being exposed to more detailed explanations. Indeed,
the Tupfe-i Miibarizi takes medical writing out of the scholastic context and into the
realm of polite letters.

Indigenizing Ibn al-Baytar’s Medica Materia in the Turkish Vernacular

Pharmacological-botanical knowledge circulated throughout the Mediterranean via
modified and expanded versions of the Dioscorides tradition, reaching a culminat-
ing point with Ibn al-Baytar’s (d. 646/1246) voluminous Arabic text, alJami‘ -
Mufradat al-Adwiva wa’l-Aghdbiya (“The Compendium of Simple Drugs and
Food”). Composed for the Ayyubid sultan al-Malik al-Salih (r. 637-647/1239-1249),
with around 1400 alphabetically organised animal, vegetable and mineral medi-
cines based on over one hundred and fifty authorities, Ibn al-Baytar’s Compendinm
represents the height of knowledge of non-compounded drugs in the medieval
Christian and Muslim worlds.?? Ibn al-Baytar’s work was, in turn, reshaped in dif-
ferent formats and languages as it travelled through time and place and changing
circumstances. In the fourteenth-century, the work was radically abridged and then
translated in Turkish and Persian. In 711/1311, in Mongol-ruled Baghdad, Yasuf b.
Isma‘il b. Ilyas b. Ahmad al-Khayi al-Baghdadi, known as Ibn al-Kutubi al-Shafi‘i
(d. ca. 754/1353), produced the Arabic abridgement of the text, entitled Kitab Ma
La Yasau al-Tabib Jablahu fi’-Tibb (What a Physician Should Not Be Ignorant
About in Medicine), popularly known as Jam* al-Baghdadi>* This Arabic abridge-
ment formed the basis of subsequent translations Ibn al-Baytar’s work in the four-

51 John Pechy, A Plain Introduction to the Art of Physick Containing the Fundamentals and Necessary
Preliminaries to Practice (London: Henry Bonwicke, 1697), A2: Pechy describes his work
briefly covering the following: “Elements, Temperaments, Qualities, Sexes, Ages and the
various Temperaments of them, and of native Heat, and of Humours, viz. Blood, Flegm,
Choler, Melancholy, Chyle: Also of natural excrementitious Humours, as Milk, Seed,
menstrous Blood, yellow Choler, Serum, the Humour of the Stomach, Spittle, pancreatic
Juice, Lympha, and Slime of the Guts, also of Parts in general, of a Faculty in general, of
Action in general, of the internal and external Senses, of animal Motion, of the Pulse,
Circulation of the Blood, Respiration, [A3] Chylification, Sanguification, the peristaltick
Motion of the Guts, Generation, Nutrition, of things non-natural in general, as of Air and
the like.”

52 J. Vernet, “Ibn al-Baytar,” E, vol. 3, 47.

53 Ahmad Isa Beg, MuSam al-Atibba@’: Dhayl Uyiin al-Anb@ fi Tabagat al-Atibb@’ (Beirut: Dar
al-Ra’id al-‘Arabi, 1982), 524. The early twentieth-century Cairene scholar, Ahmad Isa
Beg, Ibn al-Kutubi al-Shifi‘i’s sole biographer, gives his full name as “Yasuf b. Isma‘il b.
Ilyas b. Ahmad al-Shaykh al-alim Nasir al-Din Abu al-Mahasin b. al-Sahib Majd al-Din
al-Khuyi al-madani al-muwallad wa al-nasha’t al-Baghdadi al-ma‘raf bi-Ibn al-Kutubi al-
Shafii.” Ahmad Isa Beg’s MuGam al-Atibba’ was written as a supplement to Ibn Abi Usay-
bi‘a’s ‘Uyin al-Anba’.
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teenth century. In 770/1368-9, ‘Ali b. Husayn al-Ansari, known as Zayn al-‘Attar
(731-806/1330-1404), translated the work into Persian as Ikhtiyarat al-Badii fi'l-
Adwiya for the Muzaffarid princess, Badi® al-Jamal of Shiraz in 770/1368-9.>* An
unidentified translator rendered the Jam‘ al-Baghdadi, it seems, into Turkish upon
the bequest of Umur Beg (r. 734-748/1334-1348), the Aydinid ruler based at
Smyrna (Izmir), without however acknowledging that it was based on the Arabic
abridgement rather than Ibn al-Baytar’s full text; its contents reveal nevertheless its
dependence on the Arabic abridgement.>

The Aydimnid translation, simply entitled Trceme-i Miifredat-1 Ibn Baytar, is the
second oldest datable medical work in Anatolian Turkish. Produced for the benefit
of a general readership, the Turkish rendering of the abridged Ibn al-Baytar text
concisely selects information relevant to a Turcophone Anatolian readership, in-
cluding the Turkish equivalents of Arabic plant names.”® For instance, for the first
entry under the letter A, “atrilal” (Ammi majus, bishop’s weed, or false Queen
Anne’s lace), the Turkish text provides the following information: “Its seed is cres-
cent-shaped. This herb is called ‘raven-feet’. It resembles dillweed in almost every
way, including its flower which is white. It has a very warm characteristic. Its seed is
used for treating various types of vitiligio...””

The Terceme-i Miifredat-1 Ibn Baytar was one of the most copied texts to have
emerged from the Aydinid court, with at least twenty manuscript copies currently
in existence. Indeed, with a rising demand for medical works in the Turkish ver-
nacular, its readership transcended the strict confines of the Aydmnid court. Fu-
thermore, the text also shows us how medicine became increasingly linked to Is-
lamic practice in the medieval period. As Linda Northrop points out, the Cairene
hospital, al-Bimaristan al-Mansuri (the Mansuri hospital) “was intended to elevate
the status of medicine as a discipline by rendering this foreign science less contro-
versial in the Islamic context by demonstrating that medicine (im al-abdan) was
integral to the religious sciences (#m al-adyan).”® According to Northrup, this
Mamluk impulse to Islamise the practice of medicine in late thirteenth and early

5 Abu Rayan al-Biruni Institute of Oriental Studies, The Treasury of Oriental Manuscripts
(Tashkent: UNESCO and the Academy of Sciences of the Republic of Uzbekistan, 2012),
35-36.

55 Terceme-i Miifredit-1 [bn Baytar, MS. Istanbul, Siileymaniye, Antalya Tekelioglu 478, fol. 2a,
lines 4-6: al-malik al-qadir sultanimiz “Umur Beg dama tawfiqibi.

56 <Abd Allah ibn Ahmad Ibn al-Baytar, al-Jami li-Mufradat al-Adwiyya wa’l-Aghdbiya (Beirut:
Dar al-Kutub al-Tlmiyya, 1992).

57 Terceme-i Miifreddt-1 Ibn Baytar, MS. Istanbul, Siileymaniye, Antalya Tekelioglu 478, fol. 1b,

lines 3-5: Hilal tohum-dur. Bu ota kuzgun ayag: derler. Her vechile turak otina [dere otu] berizer illa

bu kadar vardur ki busiun ¢igegi ak olur. Mizdct issidir kuvovetdiir. Istimal olan tobumdur babakusi
her nevi‘ini ve barasi gideriir. Babak and Baras are skin disorders such as Tinaea versicolor,
scleroderma, and segmental and generalized vitiligo, which result in the loss of pigment.

Linda Northrup, “Al-Bimaristan al-Mansuri—Explorations: The Interface Between Medi-

cine, Politics, and Culture in Early Mamluk Egypt,” Annemarie Schimmel Kolleg Working Pa-

per 12 (2002): 1.
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fourteenth century was a turning point in Islamic medicine.’® We likewise see the
emphasis on Islamic underpinnings of medicine in the short prologue of the Zer-
ceme-i Miifredat1 Ibn Baytar. Here it is pointed out that when one is ill, one cannot
not perform the obligatory ritual acts (farz-i ‘ayn), i.e., prayer, charity, fasting and
pilgrimage, religious duties incumbent on all Muslim men and women: “after the
obligatory acts (farz-i ‘ayn), the most important knowledge for a person is the
health of the body. What come may, one first must perform the ritual obligations
to the Lord (may He be exalted). However, when a person is not physically well,
he won'’t be strong enough to perform the ritual obligations.”® Indeed, one not
only sees the influence of Andalusian-Ayyubid textual knowledge of materia medica
in the Turkish translation of the abridged version of Ibn al-Baytar’s pharmacopeia,
but also emphasis on medicine’s religious context reminiscent of trends in Mam-
luk Egypt.

Scholastic Learning under Isa Beg’s Patronage:
Medicine, Theology and Logic

In contrast to adab literature, with its emphasis on edification through enter-
tainment designed largely for the political elite (yet by no means exclusively con-
sumed by them), scholastic textual production was aimed at educationing profes-
sional scholars at the madrasa. In the fourtheenth-century, in addition to the tra-
ditional format of legal and auxiliary religious sciences, madrasa education in-
creasingly came to emphasise the rudiments of logic and theology, and relied
largely on commentaries of authoritative texts. The scholastic dialectal approach
involved critical comparisons of statements in authoritative texts, with the goal
of reconciling and harmonizing opposing textual positions. Disputation thus
formed the basis of the pedagogical methodology employed in the madrasa. Yet,
disputation went beyond its pedagogical function, as George Makdisi points out:
“In Islam the give-and-take of disputation, of argumentation and debate, was vi-
tal to the Sunni Islamic process of determining orthodoxy...”¢! Scholastic learn-
ing thus ultimately belonged to the realm of the wlama’, whom themselves were
the product of the madrasa.

Directed towards a rather specialised professional audience, scholastic works
appear later than adab compositions in the Aydinid realm. This is not surprising
considering the dearth of an indigenous ‘ulama’ class in western medieval Anato-

9 Ibid., 4.

60 Terceme-i Miifredat-1 Ibn Baytar, MS. Istanbul, Siileymaniye, Antalya Tekelioglu 478, fol. 1b,
lines 4-7: farz-i ‘aynden mukaddem ahamm lm ki kisiye albetde lazimdur ki bedenini sibbatini ne
sebeble olur evvel hakk te‘ala hazratina ibadat falur zira ki bir kiginin bedeninde sibhat olmayacak
“tbadata dap: kavi olmaz.

George Makdisi, “Scholasticism and Humanism in Classical Islam and the Christian
West,” Journal of the American Oriental Society 109, no. 2 (1989): 173.
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lia in the fourteenth century. Those who came to comprise this class during this
time were primarily Anatolians who received their education in the Mamluk
lands, or alternatively in the Iranian east, or emigré scholars from Arab or Iranian
lands. Our only evidence of scholastic textual production under Aydinid patron-
age in the fourteenth century is the corpus of works of the Cairo-trained jurist
and physician of Anatolian origins, Hact Paga (d. ca. 828-9/1425), or Celaliiddin
Hizir.®2 Under Aydinoglu Isa Beg’s patronage, Haci Pasa, the most prolific Ay-
dinid author, brought to the Turkish Aegean a wide repertoire of religious knowl-
edge and medical expertise cultivated in Mamluk Egypt. Hac1 Pasa came to the
Aydinid realm in 771/1370 directly from Cairo where he had received his educa-
tion and worked as a doctor at the Cairene medical complex, the Mansariyya.
He remained in Isa Beg’s service until the Ottoman conquest in 1389. His
whereabouts afterwards, however, remains unclear. Although he continued to
compose works well into the second decade of the fifteenth century, Hac1 Pasa
seems neither to have secured another court post or patronage.

Haci Paga’s corpus consists of seven Arabic and two Turkish medical texts,®
two Arabic commentaries on logic and kalam (dialectal or speculative theology)
and a voluminous Arabic fafsir (Quran commentary). Not all of these works,
however, were produced under Aydinid patronage. His Arabic fafsir, composed
rather later in his life, was dedicated to Murad II. His two Turkish vernacular
medical works, the Miintehab-i Sifa” and its shorter modified version, the 7eshil,
on the other hand, make no mention of a patron, and most likely were com-
posed in the author’s post-Aydinid years.

Haci Paga’s textual production under the Aydinids was exclusively of a scholas-
tic nature with the primary purpose of providing madrasas students with instruc-
tional texts in medicine, theology and logic. Manuscript evidence directly ties the
production of his medical work to the madrasa environment.®* For instance, the

62 We know Hac1 Pasa’s full name, Celaliiddin Hizir b. Hvaja [Hoca] Ali el-Hattab al-Konevi
al-Aydini, only from manuscript evidence. His name is attested in an #aza record certify-
ing the production of the manuscript copy of al-Babarti’s work, Tubfat al-Abrar fi Sharb
Mashariq al-Anwar (MS Istanbul, Bayezid Devlet Kitiiphanesi 1132), copied 29 Safar 818
(10 May 1415). In the final work he penned, the Arabic ‘afsir entitled Magma® al-Anwar fi
Jam* al-Asrar (MS Istanbul, Stileymaniye, Carullah 94, fol. 2b), Haci Pasa refers to himself
as al-Hajj Pasha b. Khwaja ‘Ali b. Murad b. Khwaja “Ali b. Husam al-Din al-Qunawi (Haci
Paga b. Hvaja ‘Ali b. Murad b. Hvaja b. Husameddin el-Konevi), thus indicating origins
from Konya. See Esin Kihya, “Konyali Bir Hekim, Haci Paga,” Tiirk-Islam Medeniyeti 5
(2008): 38; Cemil Akpinar, “Haci Pasa,” TDVIA, vol. 14, 493.

For a survey of the corpus of Haci Pasa’s works on kalam and medicine see Sara Nur Yildiz,
“From Cairo to Ayasuluk: Haci Pasa and the Transmission of Islamic Learning to Western
Anatolia in the Late 14th Century,” Journal of Islamic Studies 25, no. 3 (2014): 263-293.
Scholastic medicine attempted to combine theory with practice; indeed, Aristotelian no-
tions of matter and ontological questions directly shaped medical theory. One salient ex-
ample is how medieval scholastic physicians commonly believed that mental activity
could cause actual changes in the body, based on the interpretations of the nature of the
human soul by al-Ghazzali and Ibn Sina. For more on this see, Kurt Martin Boughan,
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colophon of a manuscript of Hact Paga’s most popular Arabic medical work, the
Shif@® al-Asqam, informs us that it was copied by one of Haci Paga’s student, Yusuf
b. Muhammed b. Osman at the “Madrasa-yi Ayasulug” in 783/1381-82.%5 Yet, when
Haci Paga first entered the service of Isa Beg in 771/1370, the Aydinid centre Aya-
suluk lacked a congregational mosque-madrasa complex. Thus, until the comple-
tion of Isa Beg’s mosque complex in the town in 776/1375, Hac1 Pasa most likely
taught at the Birgi madrasa established earlier by Mehmed Beg.66 Isa Beg’s patron-
age of the religious scholar, madrasa teacher and physician, Hac1 Paga, parallels his
attempts to further develop Islamic infrastructure in the Aydinid lands with his
construction of a mosque complex in Ayasuluk. Hact Pasa, as head professor of
the complex’s madrasa, must have presided over a growing cadre of students
trained to man the burgeoning Islamic institutions of the realm, presumably as
gadis and other religious functionaries.

It was while residing in Ayasuluk that Hac1 Pasa produced the bulk of his writ-
ten corpus. Hact Pasa’s first medical work, al-Talim fi Ihm al-Tibb, composed in
771/1370 and dedicated to Isa Beg, was based on the classical Greco-Islamic
medical tradition, drawing on Hippocrates (Abugrat) (fl. fifth century B.C.), Ibn
Sina (d. 428/1037), Najib al-Din al-Samarqandi (d. 618/1222), the author of
medical formulary or agrabidhin, and the great Mamluk physician, Ibn al-Nafis
(d. 687/1288). Haci Pasa at the same time emphasises the originality of his work,
claiming that it contained information not to be found elsewhere but was rather
based directly on his teachers’ instruction and his own experience as a physi-
cian.®’ Divided into four sections of “teachings,” the 7a%im was composed with
the medical student in mind, and concludes with a separate discussion of medi-
cal ethics in an epilogue. It is designed to cover all aspects of medicine a physi-
cian should know. Beginning with an explanation of humoral theory and its ap-
plication, the work continues with a chapter each on food and drink; the disor-
ders and diseases of the organs and limbs, moving anatomically from the foot to
the head, with their causes, symptoms and treatments; and finally, the diagnosis
and treatment of contagious diseases, and briefly, illnesses requiring surgical in-
tervention (such as cataract surgery, kidney stones, boils, tumors and other swell-
ings that require surgical removal). In the fourth chapter or “teachings,” Hac1

“Beyond Diet, Drugs, and Surgery: Italian Scholastic Medical Theorists on the Animal
Soul, 1270-1400,” PhD Dissertation, University of lowa, 2006.

65 MS Istanbul, Siileymaniye, Aya Sofya 3667, fol. 383b.

66 Kihya, “Konyali Bir Hekim, Hac1 Paga,” 838. The Islamic infrastructure of the Aydinid
realm had first been laid down in the inland mountain town of Birgi, the original centre of
the Aydinid principality, with the construction of the Ulu Cami, the first congregational
mosque in Aydinid territory, in 1311-1312. Isa Beg later built a mosque at Kelos/Kiraz, a
village outside of Birgi, at an unknown date. See Cahit Telci, “Aydinoglu Isa Bey: Bir Bani,
Ug Cami,” Tarib Incelemeleri Dergisi 25, no. 1 (2010): 337-338.

67 Haci Pasa, al-Talim fi Ibm al-Tibb, MS Istanbul Siileymaniye, Turhan Valide Sultan 258/1,
fol. 5b.
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Paga draws attention to certain diseases and illnesses, such as leprosy, the plague,
and various fever-producing sicknesses. Appended to the work is a separate trea-
tise, al-Farida fi Dhikr al-Aghdbiya, which deals specifically with the dietary aspects
of medicine, prefaced with an introductory discussion of the humoral theory re-
lated to diet and ending with a discussion of therapeutic drug treatments. That
only two manuscripts of this particular work have survived indicates a rather lim-
ited audience.®® One surviving manuscript is an autograph copy, penned by the
author himself, which later entered into the library of Mehmed II as a wagf seal
indicates.®® One may speculate that this text may have in fact been used primar-
ily by Hac1 Pasa for instructional purposes, and perhaps served as the basis of
lectures he gave his students.

Haci1 Paga’s subsequent medical writings appear to be no more than minor varia-
tions of his Talim: Shif’ al-Asqam wa Dawa al-Alam, composed in 781/1380;70 al-
Usil al-Khamsa, composed in 787/1386 and which briefly summarises his Shifa’;’!
and the al-Sa‘ada wa’llghal Murattab “ali Arba‘at Aqwal, composed 800/1398. Of
these Arabic medical texts, only the Shifa’ al-Asqam wa Dawa’ al-Alam survives in
multiple manuscripts, with at least twenty-six copies in existence today. Two
manuscripts of the work were copied by Hac1 Paga’s student, Yusuf b. Muhammed
b. Osman’? while Haci Paga was still alive, indicating that the works’ initial reader-
ship consisted of Haci Paga’s students, as well as possibly his patron the Aydinid
beg and members of the Aydinid court. Haci Paga’s medical writing, in both struc-
ture and content, appears to have been largely influenced by Ibn al-Nafis’s Mijiz
al-Qanin, a work which was the widely read and commented upon throughout the
fourteenth and fifteenth centuries.”? Indeed, the legacy of the famous Cairene
physician famed as the “second Ibn Sina” and who ran the Mansuriyya hospital

68 Hact Pasa, alTalim fi Im al-Tibb and al-Farida fi Dhikr al-Aghdbiya, MS Istanbul, Siiley-
maniye, Turhan Sultan 258/1-2, fol. 5b-179a and fol. 179b-204a. The second copy is
housed at the Topkapt Palace library, Ahmed III, 1947.

9 A note describing the work on fol. 1a of MS Istanbul, Siileymaniye, Turhan Sultan 258
indicates that this manuscript was copied by the author himself: Kitab al-talim wa Kitab al-
Sarida kilabuma min al-tibb wa buma bi-kbatt mw’allifihima wa-huwa al-Fadil al-Mubaqqiq al-
Kamil Mawlana Khayr al-Millat wa’l-Din bin “Ali al-mushtabir bi-Hajji Pasha al-mutatabbib
(taghaddabu Allah bi-ghufranibi wa askanabu fi faradis jannatiba).

70 Akpinar, “Haci Paga,” 494.

71 Discovered by Sitheyl Unver, the work was copied by Siileyman b. Muhammad el-Konevi
in a single copy, MS. Manisa Il Halk Library (Akpinar, “Haci Pasa,” 495).

72 The copies of the Shif’ al-Asqam produced by Hac1 Pasa’s student, Yusuf b. Muhammed b.
Osman, are: MS Istanbul Siileymaniye, Aya Sofya 3667 (copied in Ayasuluk but undated),
and MS Istanbul Stileymaniye, Ragib Pasa 956, dated 789/1387-88.

73 For more on Ibn al-Nafis, see Max Meyerhof, “Ibn an-Nafis (XIIIth cent.) and his Theory of
the Lesser Circulation,” Isis 23 (1935): 100-120. On Ibn al-Nafis’s Mijiz al-Qaniin, a radical
abridgement of Ibn Sina’s five-volume opus, Qanin fi’l-Tibb, the major work by which Ibn
al-Nafis became known, see Nahyan A. G. Fancy, Science and Religion in Mamluk Egypt: Ibn
al-Nafis, Pulmonary Transit and Bodily Resurrection (Routledge: Abingdon, 2013). See also
idem, “Medical Commentaries: A Preliminary Examination of Ibn al-Nafis’s Shurip, the
Migjaz and Subsequent Commentaries on the Migjaz,” Oriens 41 (2013): 525-545.
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complex upon its establishment in 683/1285 by the Mamluk sultan Mansur
Qalawun left a major imprint on Haci Paga, himself a product of the same Cairene
medical establishment.

In addition to his scholastic medical works, Hac1 Paga composed two commen-
taries on kalam and logic for Isa Beg; these works were likewise intended for ma-
drasa instructional purposes. The first, the Hashiyat Tawalic al-Anwar fi llm al-
Kalam,* is a commentary on a theological work, Tawali® al-Anwar wa Matali© al-
Anzar, by the Ilkhanid jurist and theologian, Nasir al-Din al-Baydawi’s (d. ca. 716/
1316).7> The Tawali al-Anwar outlines the Islamic theology underlying al-Bay-
dawi’s famous Quranic commentary, Anwar al-lanzil wa Asrar al-Ta’wil.’® Praised
for its pithy presentation, topical arrangement and subdivisions, its precision of
expression and ample demonstration of logical proofs,”” al-Baydawi’s work became
a central text in madrasa education as it took shape in the fourteenth century.

Haci Paga’s second commentary, the Sharh [or Hashiyat| Lawami® al-Asrar fi
Sharb Matali* al-Anwar, is a “supergloss” on a commentary explicating a work of
logic and theology by Siraj al-Din al-Urmawi (d. ca. 682/1283), the late thirteenth-
century scholar based in Mongol-dominated Konya.”® The actual commentary that
Haci Pasa explicated is that by Qutb al-Din al-Razi al-Tahtani, entitled Lawam:‘ al-
Asrar Sharh Matali© al-Anwar.” Siraj al-Din Mahmud al-Urmawi’s (d. 1283) Matali
al-Anwar fi'l-Hikma wa’l-Mantiq is a two-part work devoted to logic, dialectal the-
ology and metaphysics which likewise became a standard Ottoman madrasa text-
book.

Indeed, the twinning of logic and theology as we see in Haci Paga’s commentary
writing was typical of fourteenth-century scholastic learning based on the notion
that, although belief was central, reason nevertheless played an essential role in the

74 Haci Paga’s commentary carries the alternative title of Masalik al-Kalam fi Mas@’il al-Kalam

(Paths of Dialectical Theology According to Questions in Dialectal Theology). Haci Paga,
Hashiyat Tawali‘ al-Anwar fi Ilm al-Kalam, MS Istanbul, Siilleymaniye, Fatih 3053, fol.
258v, lines 3-4.

For more on this work, see Edwin Elliot Calverley and James W. Pollock, eds. and trans.,
Nature, Man and God in Medieval Islam: Abd Allah Baydawi’s text Tawali® al-Anwar min
Matali® al-Anzar, along with Mabmud Isfabani’s commentary Matali® al-Anzar, Sharh Tawali
al-Anwar, vol. 1 (Leiden: Brill, 2002), xxii.

76 Ibid., xxi.

77 Ibid., xxii.

78 Haci Paga’s Sharh [or Hashiyya) Lawami al-Asrar fi Sharh Matali al-Anwar survives in thir-
teen manuscripts, the oldest of which may be an undated manuscript housed at the An-
kara Milli Kiitiiphanesi, Adana Il Halk 547, copied by a certain Yusuf b. Muhammed, who
may be the same student of Haci Paga, Yusuf b. Muhammed b. Osman who copied other
works by Haci Paga in the 1380s. See footnote 72 above.

Al-Tahtani’s Lawami‘ al-Asrar Sharh Matali® al-Anwar was composed for the Ilkhanid vizier,
Ghiyath al-Din Muhammad (d. 776/1336), the son of Rashid al-Din. Louise Marlow, “A
Thirteenth-century Scholar in the Eastern Mediterranean: Siraj al-Din Urmavi, Jurist, Logi-
cian,” AF-Masaq 22, no. 3 (2010): 283, note 16. The work was published in Istanbul, 1303.

75

79
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elucidation of religious texts.8? The authoritative texts upon which Haci Pasa and
his teachers commented in the fourteenth century were products of the intellectual
centres of the Ilkhanate and the Mongol-dominated Seljuk Anatolia in the late
thirteenth century. Haci Pasa’s textual production thus reflects the reception of the
dynamic Ilkhanid-sponsored intellectual legacy in the Mamluk lands, and in par-
ticular, in Cairo, the intellectual centre of the Islamic world in the late fourteenth
century. It was this rich legacy that Haci Pasa transmitted, in the various formats of
medical, religious, and theological writing, to the newly Islamizing region of the
Aydinid principality, centred at Ayasuluk (today’s Selguk) near the Aegean coast
under the Aydinid patronage of Isa Beg.

The Tire Miscellany:
Canons of Adab in Verse and Prose

The reign of Fahriiddin Isa Beg8! (r. ca. 760-792/1360-90) represents both the peak
of cultural production at the Aydinid principality as well as its most obscure pe-
riod. Unlike his father and brothers, Isa Beg did not engage in warfare. Rather, he
seems to have spent his reign in peaceful coexistence with his Christian neighbours
on land and sea. In fact, Aydinid military sea-power had barely lasted a little over a
decade. It culminated with the conquest of Smyrna (Izmir) in 728/1328 during
Mehmed Beg’s reign under the commandership of his son Umur Pasa, and came
to a swift conclusion in the 740s/1340s when the crusaders led by pope Clement
VI (1342-1352) seized the port in 744/1344. The end of Aydinid adventures in the
Aegean was sealed with Umur Paga’s death in 748/1348. The subsequent Aydinid
rulers normalised relations with the Venetians and Genoese via trade agreements
and treaties. Thus, perhaps because of the peacefulness of his reign, Isa Beg re-
mains largely outside of the historical record, getting mention only when his sov-
ereignty was ended with Ottoman sultan Bayezid I’s annexation of the Aydinid
realm in 792/1390.82 Isa Beg’s legacy lies primarily in the realm of cultural and re-
ligious activities, and he is known best for his magnificent mosque built in

80 For more on the scholastic tradition, see George Makdisi, “The Scholastic Method in Me-

dieval Education: An Inquiry into Its Origins in Law and Theology,” Speculum 49, no. 4
(1974): 640-661. A similar reliance upon of reason and practical knowledge to attain
deeper understanding of the divine truths was likewise pursued in fourteenth-century
Europe. See Gordon Leff, “The Fourteenth Century and the Decline of Scholasticism,”
Past and Present 9 (1956): 30-41.

There is some confusion regarding Isa’s luqab. The foundational inscription of his mosque
renders it as Mubariz al-Din (Miibarizeddin), the same title as that of his father. Katharina
Otto-Dorn, “Die Isa Bey Moschee in Ephasus,” in eadem, Kleinasien un Byzans. Gesammelte
Aufsditze zur Alterumskunde un Kunsigeschichte (Berlin: Walter de Gruyter & Co., 1950), 122;
Aziz Ogan, “Aydin Ogullarindan Isa Bey Cami’i: Efes Tarihine Kisa bir Bakigtan Sonra,”
Vakiflar Dergisi 3 (1956): 79.

82 Mergil Erdogan, “Aydinogullar,” TDVIA, vol. 4, 239-241.

81
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776/13758 by the architect ‘Ali b. Mushaymish al-Dimashqji, based on a reduced
plan of Damascene Umayyad Mosque and adorned with a typical Mamluk fa-
cade.84

A fascinating yet previously unexploited source, which I refer to as the 7ire Mis-
cellany, provides us a glimpse into the intellectual life at Isa Beg’s court. The miscel-
lany is a unique late fourteenth-century manuscript housed as the Necip Pasa Li-
brary in Tire (catalogued as MS DV 812),85 and is a mixed Persian-Arabic compos-
ite codex of some ten different sections. The compilation appears to be, for the
most part, compiled and copied by Isa Beg’s poet-courtier, Imad b. Mas‘ad al-
Samarqandi, an emigré who was equally at ease in Arabic as in Persian. Of great in-
terest is how the miscellany draws from both Arab and Iranian cultural traditions.

Like his father and brothers before him, Isa Beg aspired to rule as a Mediter-
ranean Muslim potentate. The set of gasidas composed by ‘Imad b. Mas‘ad al-
Samargandi and included in the Tire Miscellany provide evidence as to how
panegyric poetry serves in shaping the Aydinid ruler’s imperial image. In panegy-
ric verse composed in his name, not only is Isa Beg referred to by the Turkish ti-
tle feg (commander), 3¢ but also by the loftier designations of sultan, padishah,’’
and shah.88 His court panegyrist also styles him as the “Lord of the commanders
and sultans, steward of the land and sea, protector of the Muslim frontier, regula-
tor of the worldly and religious affairs (malik al-umara® wa’l-salatin, qabraman al-
md’ wa’l-tin,% bafiz thughir al-Muslimin dabit umiir al-mulk).%

83 Ogan, “Aydin Ogullarindan Isa Bey Cami’i: Efes Tarihine Kisa bir Bakistan Sonra,” 73-80.

84 Mehmed Baha Tanman, “Mamluk Influences on the Architecture of the Anatolian

Emirates,” in Doris Behrens-Abouseif (ed.), The Arts of the Mamluks in Egypt and Syria -

Evolution and Impact (Géttingen: Bonn University Press and V & R unipress GmbH, 2012),

288, 292. Other members of the Mushaymish family of Damascene origins were involved in

various building projects in Anatolia, such as the Amasya Bayezid Pagsa mosque (817/1414).

For itinerant craftsmen as the main agents of Mamluk architectural influence in the Aydinid

realm, see Michael Meinecke, Patterns of Stylistic Changes in Islamic Architecture: Local Traditions

Versus Migrating Artists (New York and London: NYU Press, 1996).

The manuscript is designated by the Tire Necib Pasa Library catalogue as the diwan, or col-

lection of poetry by Mas‘ad al-Samarqgandi. Although A. Sitheyl Unver introduced the

Tire manuscript work to the scholarly world with a brief and at times misleading descrip-

tion, noone since has taken up its study. A. Sitheyl Unver, “Ilimler Tarihimizde Aydinoglu

Isa Beyle Sahsina Ait Mecmuanin Ehemmiyeti Hakkinda,” Belletern 95 (1960): 447-455.

86 Imad b. Mas‘ad al-Samarqandi, Tire Miscellany, MS Tire, Necip Pasa Kiitiiphanesi DV 812,
fol. 16a, line 12: “Panah-din Chalabi Fakbr-i Malik Isa Beg” (hereafter cited as MS Tire DV
812).

87 MS Tire DV 812, fol. 17a, line 9: “Sultan-i zaman u hami-yi din /Isi bin Mebmed bin Aydin.”

88 Tbid., fol. 8b: “Fakbr-i dunya u dawlat Isa Beg an shahi ki hast...”

89 The somewhat unusual epithet “qabraman al-ma’ wa’l-tin” is used by ‘Ubayd-i Zakani in a
short gasida praising the Jalayirid ruler, Shaykh Uways (r. 757-776/1356-1374). ‘Ubayd-i Za-
kani, Qasa’id, MS. Istanbul, Siileymaniye, Ragib Pasa 1192, fol. 4a, line 5.

90 MS Tire DV 812, fol. 1b, line 10. Although the Arabic introduction prefacing the compi-
lation is incomplete at the beginning, it is a lacunae of perhaps no more than several lines
(fol. 1a-5b).
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In particular, Isa Beg is praised as a generous patron and aspiring scholar of sci-
entific and religious works, whose fame resounded throughout the Islamic world,
from Egypt and Damascus to far-away China.

Sultan of the Age and Protector of the Religion,
Isa b. Mehmed b. Aydin,

[He is] the glory of the dynasties and refuge of the religious communities;
The dignified world-ruling Shah of the epoch.

Through his auspicious supervision,
The banners of the sciences and religion are exalted.

The echoes of his [knowledge of] science, reason and munificence
Resonates from Damascus and Egypt to China

Rum is not the distant frontier () — on the contrary
It’s an entire world adorned with his glorious aura (farr).!

Not only does the panegyric situate Ram (i.e., Anatolia; here, specifically western
Anatolia under Turkish control) on the intellectual map of the Islamic world, but
also places the Aydinid court in the centre of the world, a common conceit in Per-
sian gasidas.®> Although he makes no direct reference as to his origins, ‘Imad b.
Mas‘ad al-Samarqgandi intimates in the elaborate rhyming-prose Arabic introduc-
tion that he took refuge with the Aydinid ruler Isa Beg after having undertaken a
long and perilous journey.”® We otherwise have no other direct information about
the poet’s identity. Nevertheless, as the compiler’s #isha indicates, the poet had a
connection with Samargand. We may also deduce from the anthology’s contents
that he most likely had links with Shiraz and the poetic production emanating
from the city in the immediate post-Ilkhanid period. This becomes clear in par-
ticular from the anthology’s inclusion of a Persian gasida, a wine poem of a mysti-
cal nature consisting of six couplets, which opens the poetic section of the compi-
lation. Although no authorial attribution is made for this poem simply identified
as al-qasida al-rabigiyya (Ode to Wine), composed in the name of “the great sultan
and the just khagan” who remains otherwise unidentified, the work is identical to
the Rapigiyya attributed to the Injuid poet, Jalal al-Din Faridun ‘Ukkasha (fl. 750s-
760s/1350s-1380s), poet-courtier in the service of Jalil al-Din Mas‘ad Shah Inja (d.
743/1342), and his younger brother, Shah Shaykh Jamal al-Din Abu Ishaq, who
held sole power in Shiraz for twelve years, from 742/1342 until 758/1357,%> and

1 MS Tire DV 812, fol. 17a.

92 See Julie [Scott] Meisami, “Poetic Microcosms: The Persian Qasida to the end of the
twelfth century,” in Stefan Sperl and C. Shackle (eds), Qasida Poetry in Islamic Asia and Af-
rica (Leiden: Brill, 1996), 137-182.

93 MS Tire DV 812, fol. 1a.

%4 Ibid., fol. 6b.

% Jim Limbert, “Inju Dynasty,” Elr, vol. 13, 143-146. One of the six successor states to the
Ilkhanate, the Injuids gained undisputed control of the region of Fars, the Persian Gulf
coast, and Isfahan by 744/1343. Shah Shaykh Jamal al-Din Abu Ishaq held sole power in
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which is known from his munsha’at, or epistolary manual, composed in 786/
1384.%¢ “Ukkasha’s Rabigiyya likewise appears in later Timurid epistolary manuals
which incorporate earlier Injuid material.”” One such example is the Istanbul
manuscript Nuruosmaniye 4312, an epistolary manual,’® which incorporates part
of the poem under the heading: a/-Risala al-Rabigiyya wa bi-ha yamdahn al-Malik al-
marbim al-shabid Jamal al-Din Shaykh Abi Ishaq (taba tharabu). This epistle in praise
of the Injuid ruler is prefaced by the first four of the seven couplets of the
Rabigiyya poem which appears in the Tire manuscript.”’

The Rabigiyya is placed immediately after the copyist’s introduction as a pref-
ace to the copyist’s own verse, which is commenced with a short gasida of
twenty-five couplets praising Isa Beg. This particular panegyric of the Aydinid
ruler echoes the Rabigiyya in its use of wine f0poi'® and the same rhyme scheme

Shiraz, Isfahan and Lorestan for twelve years before losing his territories to the Muzaf-
farids in 758/1357.

96 According to the online version of Dehkhoda’s Lughat-nama, under the entry of “Faridan
‘Ukkasha,” a manuscript of ‘Ukkasha’s munsha’ar exists in the Iranian National Library (Li-
brary of the Iranian National Assemby) (http://parsi.wiki/dehkhodaworddetail-3d2e90aa320
240b59bf8157488e01a4e-fa.html; accessed 26 June 2015). There is no mention of Faridun
‘Ukkasha in the printed version of the Lughat-nama. ‘Ali Manuchahri and Fatima Uraji re-
produce the first and last lines of ‘Ukkasha’s Rabigiyya. Whereas the first line corresponds
exactly with that in the Tire manuscript, the last line differs: kilk-i dawlat parvarat-ra mulk u
millat dar pandb / tigh-i nusrat parvarat-ra din u dunya dar daman. This points to the possibility
that only part of the Rabigiyya is reproduced by our copyist (‘Ali Manuchahri and Fatima
Uraji, “Jaygah-yi Munsha‘at-i Nasrallah b. ‘Abd al-Mu’min Munshi Samarqgandi dar Pazha-
hashha-yi Tarikhi-yi Dawra-yi Taymauri,” Tagiqar-i Tarikbi 24, no. 2 [sh.1393/2014], 61-81).
Further examination of the manuscript of ‘Ukkasha’s munsha’at in the Iranian National Li-
brary may reveal a more complete version of this wine gasida, which apparently widely cir-
culated in the Timurid period.

97 According to Manitichahri and Uridji, some thirty short gasidas of ‘Ukkasha appear in the

Timurid epistolary manual compiled by Nasrallah b. ‘Abd al-Mu’min Munshi Samargandi, a

nadim-i majlis-i kbass and anis-i bazm (banquet companion) of the fifteenth-century Timurid

ruler Ulugh Beg (Mantchahri and Urji, “Jaygah-yi Munsha’at-i Nagrallah b. ‘Abd al-

Mu’min Munshi Samarqandi,” 77).

The MS. Istanbul Nuruosmaniye 4312 has been misidentified by an Ottoman librarian as

Faridan ‘Ukkasha’s mansha’at, as a note on the front leaf indicates. This clearly is incorrect

since it contains mid-fifteenth-century material, including a letter (fol. 13a) composed for

Qiwam al-Din Muhammad Nurbakhsh, the founder of the Nurbakhshiyya. A.C.S. Pea-

cock points out that this epistolary manual, which remains to be properly identified, ap-

pears to be of an Indian origin and includes later medieval Gujarati material (A.C.S. Pea-
cock, personal communication).

99 MS Nuruosmaniye 4312, fol. 180b-181a.

100 The poetic force of the term rahiq, with its religious connotations as a Sufi term for divine
wine, derives from its intertextuality with the Quran as well as its use in Arabic poetry
since the pre-Islamic times. Rabig appears in the Quran (83:25) as pure and unadulterated
wine or nectar, mixed with musk and made from the special heavenly water of the Tasnim
spring; it is one of the rewards in heaven awaiting the righteous. For a brief overview of
Quranic references to wine, see Claude Gilliot, “Wine,” in Josef W. Meri (ed.), Medieval
Islamic Civilization. An Encyclopedia (New York: Taylor & Francis Group, 2006), 860-61. For
a philological examination of the word rabig, see Ailin Qian, “Spice, Spiced Wine and
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with a radif of —an. The textual parallels between the wine gasida produced for
the Injuid ruler Aba Ishaq and that for Isa Beg are further heightened by the use
of gold illumination for each work’s heading, a strategic decorative technique not
seen in the rest of the compilation. The layout of the manuscript likewise high-
lights a singling out of these two gasidas associating the Injuid rulership with that
of the Aydinids, with three blank folios separating them from the rest of the
compilation’s verse that follow.

The framing of ‘Imad b. Mas‘ud’s own verse with that by his contemporary
“Ukkasha not only points the latter’s intimate knowledge of poetic trends coming
out of Injuid Shiraz, but also has ideological implications. Firstly, Imad b.
Mas‘ad’s reference to the unnamed Injuid ruler here as a great sultan and just khan
may indicates a lingering loyalty to the Injuids. Furthermore, his use of “‘Ukkasha’s
panegyric verse addressed to the Injuid ruler points to a conscious effort to link the
Aydinid ruler Isa Beg with the political charisma of the post-Ilkhanid rulers of Iran.
Indeed, considering Aydinid physical, political and ideological distance from the
Ilkhanid Mongol rulers of Anatolia, this ideological posturing on the part of the
poet-courtier in the service of Aydinoglu Isa Beg deserves more examination. It
seems that Imad b. Mas‘ad was trying to portray the Aydinid realm as offering
new political possibilities in place of his former home. Indeed, far from the politi-
cal instability of fourteenth-century Iran, where a succession of dynastic houses
battled one another for the political and territorial legacy of the Ilkhanate, western
Anatolia under rulers like Isa Beg must have offered displaced Zitterati such as
‘Imad b. Mas‘ad respite from the political vagaries of his homeland.

Following the blank folios are thirty poems by the copyist, some of which are
panegyrics in the name of Isa Beg, and which consist, aside from the occasional
long gasida, primarily of short gasidas of seven couplets with a concluding addi-
tional couplet rendered in a different internal rhyme.!! Twenty-eight are com-
posed in Persian, two in Arabic, and one is a hybrid of Arabic and Persian. The
themes of ‘Ukkasha’s Rabigiyya resonate throughout ‘Imad b. Mas‘ad’s panegyric

Pure Wine,” JAOS 128, no. 2 (2008): 311-316. For an examination of an esoteric use of
rapiq in “‘Umar al-Suhrawardi’s short treatise al-Rahiq al-Makbtim li-Dhawi al--Ugil wa’l-
Fubitm, see Arin Shawqat Salamah-Qudsi, “The “Sealed Nectar’: An Overview of a Sufi
Treatise of ‘Umar al-Suhrawardi (d. 632 AH/1234 AD),” Arabica 57 (2010): 30-56.

Whereas modern scholars refer to brief, monothematic gasidas as gqit‘a (pl. gita‘), or
muqatta‘a (“fragment or slice”), in the fourteenth and fifteenth-century Turco-Iranian
world, the term gasida was used in reference to such short pieces. Evidence of this may be
found in the manuscript of the Kulliyat of the fourteenth-century Persian poet, ‘Ubayd
Zakani (MS Istanbul, Silleymaniye, Ragib Pasa 1192, dated to Mehmed II’s reign), which is
an anthology of nine of his works, the second of which consists of his collection of short
poems entitled as gas@’id (fol. 2b-95a). These gasidas all consist of five couplets with the
same rhyme scheme, ending with a sixth couplet with a different rhyme scheme. For more
on the term gif‘a, see Julie Scott Meisami, Structure and Meaning in Medieval Arabic and Per-
sian Poetry: Orient Pearls (New York: RoutledgeCurzon, 2003), 29; Reynold Alleyne
Nicholson, Studies in Islamic Poetry (Cambridge: Cambridge University Press, 1969), 3, 8.
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verse for Isa Beg. For instance, Imad b. Mas‘id writes that not only did Isa Beg
transform the land of the Greeks into one fit for inhabitation by Muslims, but he
also established gardens rivalling that of the legendary gardens of Iram,!%? through
the exertion of both the sword and the pen: “kard ma‘mir mulk-i Yanan-ra / hamchi
bagh-i Iram tigh u galam.”'% One cannot be help be struck by the resonance this
couplet exhibits with the final line of Ukkasha’s Rapigiyya: kilk-i dawlat parwarat-ra
mulk u millat dar panab / tigh-i nusrat parwarat-ra din u dunya dar zaman.'%*

Another indication of ‘Imad b. Mas‘ad’s deeply imbedded intertextuality with
early fourteenth-century Persian literary trends is a marginal note penned in a dif-
ferent hand, presumably by a later reader of the text, next to one of ‘Imad b.
Masad’s ghazals which ends with the rhyme natawan gardad (“rendered incapa-
ble”);1%5 the note points out a similar use of this 7adif by the Ilkhanid poet, Hu-
mam al-Din b. “Ala’ Tabrizi (d. 714/1314-5). One of the most important imitators
of Sa‘di, Humam Tabrizi served as an important model for subsequent poets in
the fourteenth century.106

In addition to the strong influence of mid- to late fourteenth century poetic
trends originating from Shiraz and Tabriz, the gasidas composed by ‘Imad b.
Mas‘ad uniquely reflect life at the Aydinid court. For instance, gasida number 14
(fol. 15b-17a), which consists of fifty-five couplets in the mono-rhyme (radif) of -
aq, extols the delights of the yayla (nuzhat-i yaylag), and specifically makes mention
of the Bozdagi Mountain:'%7 rasid mawsim-i Bozdag wa nuzhat-i yaylaq / sala-yi “ishrat
u ‘aysh ast muzhda-yi ‘ushshaq. Clearly the courtier-poet and member of Isa Beg’s
retinue escaped the scorching heat of the Aegean summer by ascending to the re-
freshing yayla, or mountain plateau grassyland.!®® Imad b. Mas‘ad al-Samar-
qandi’s gasidas likewise make reference to actual events, such as the sultan’s release
of Muslims captured by Franks for the payment of 1000 dirhams.!?

102 The Bagh-i Iram (Garden of Iram), is a mythological garden on earth said to have been de-
vised by Shaddad b. ‘Ad in imitation of the garden of paradise.

103 From a g¢it‘a of 7 couplets, in the mono-rhyme (radif) —am (MS Tire DV 812, 14a).

104 This part of the text is reproduced in Manachahri and Urdji, “Jaygah-yi Munsha’at
Nagrallah b. ‘Abd al-Mu’min Munshi Samarqandi,” 77, 80.

105 MS Tire DV 812, fol. 21a.

106 Domenico Ingenito, “Tabrizis in Shiraz are Worth Less than a Dog:’ Sa‘di and Humim, a
Lyrlcal Encounter,” in Judith Pfeiffer (ed.), Politics, Patronage and the Transmission of Knowl-
edge in 13%-15" Century Tabriz (Leiden: Brill, 2014), 77, 81.

107 The Bozdagi Mountain mentioned here most likely refers to the mountain yayla (yaylag),
or grassy land, directly north of Birgi. See M. Akif Erdogru and Omer Biyik (eds), 1481
Taribli Tire Birgi Ayasulug ve Alasehir Tumar Defleri (Metin ve Inceleme) (Izmir: Ege Universitesi
Yayinlari, 2015), 17. The Bozdagi may very well have been the location of the Aydinid
ruler’s summer palace to which Ibn Batttta refers when visiting Aydinoglu Mehmed Bey
in around 734/1333 (The Travels of Ibn Baitita, A.D., vol. 2, 440-441).

108 MS Tire DV 812, fol. 16a, line 12.

109 Tbid., fol. 25b.
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Yet, the miscellany consists of much more than the poetic diwan of its com-
piler-copyist. The remainder consists of a variety of works, the bulk of which is
an anthology of Arabic wisdom literature, aphorisms, short selections of verse,
and epistles attributed to a variety of well-known Islamic religious figures, schol-
ars and sufis, and accompanied with Persian interlinear translations. This is fol-
lowed by the Persian texts of the famous Persian-Arabic correspondence between
Sadr al-Din al-Qunawi and Nasir al-Din al-Tasi, a work which seems to have
generated much subsequent interest across the Islamic world considering the
great many surviving copies. Included also is Sharaf al-Din Husayn b. Ahmad al-
Tabrizi al-Khalidi’s (d. 1389/791) Rashaf al-Alpaz fi Kashf al-Alfaz, a short treatise
or glossary which explains mystical terms and their metaphorical uses, contain-
ing up to 300 items. 10 The Tire Miscellany concludes with a Persian translation of
a short excerpt from Muhammad b. Zakariya’ al-Razi’s Kitab al-Hawi fi’I-Tibb, en-
titled Tarjama-yi Kitab al-Hawi f’I-Tibb. Persian translations of Arabic scientific
works were often created for the court, whose members expressed interested in
scientific topics but yet lacked the technical Arabic to make their way through
scholastic texts. There are also some later additions penned in the blank sheets
between works by a subsequent reader or owner, including an astromical calen-
dar with the names of the months in Assyrian and Latin, accompanied with
Turkish and Persian explanations, and several medical formulae in Turkish.

The contents of this miscellany point to a pedagogical purpose, with a broad
education in mind, ranging from mystical symbolism and medicine to a wide
repertoire of Persian and Arabic verse and aphoristic literature. Did the copyist
put this miscellany together for the express purpose of instructing a royal charge,
perhaps a son of the Aydinid ruler? The bulk of the work, the anthology of Ara-
bic verse culled from a wide range of authors, in particular points to such a pur-
pose. This anthology of short verse and gasidas in Arabic, much of it of an apho-
ristic nature, and ranging on the average between two to four couplets, is accom-
panied by Persian interlineal translations penned by the copyist in red ink. One
may surmise that Imad b. Mas‘ad prepared this section as a kind of intermedi-
ate reader or chrestomathy of Arabic verse for a pupil who was better grounded
in Persian. Not only was the verse possibly intended to be digested through
memorisation and better understood through the Persian glosses - it was also a

10 Sharaf al-Din Husayn b. Ulfati Tabrizi, Rashf al-Albaz fi Kashf al-Alfaz: Farbang-i Istilabat-i
Istiari-i Sifiyab, ed. Najib Mayil Hirawi (Tehran: Mawla, 1983; hereafter cited as Tabrizi,
Rashf al-Alpaz, ed. Hirawi), 24. The work exists likewise as MS Nuruosmaniye 4999, and
MS Istanbul Silleymaniye, Fatih 5474. A version of this glossary, known as Istalabat-i
Sufiyya, has been mistakenly attributed to Fakhr al-Din Ibrahim al-Iraqi (d. ca. 688/1289)
(William C. Chittick, ““Eraqi, Fakr-al-Din Ebrahim b. Bozorgmehr Javaleqi Hamadani,”
Elr, vol. 8, 540; Cyrus Ali Zargar, Sufi Aesthetics: Beanty, Love, and the Human Form in the
Writings of Ibn “Arabi and ‘Iraqi [Columbia: University of South Carolina Press, 2013], 132).
Ulfati is also author of a short work Persian work on hadith entitled Si Fasil (MS. Istanbul,
Auf Efendi Yazma Eser Kiitiiphanesi 2728/2, fol. 168-175).
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wide selection of cultural knowledge that any well-educated Muslim would be
expected to have. Thus, not only do we have discourses on the virtues of silence
(fol. 36b), but also the words of the great mystic al-Junayd explaining the merits
of affliction (fi fadilat al-huzn, fol. 38a). The anthology of Arabic verse begins
with versified sayings attributed to legendary figures such as the pre-Islamic Sa-
sanian monarchs, Ardashir and Anushirvan, and Aristotle. The subsequent au-
thors quoted are drawn from a wide variety of contexts, spanning the sixth to the
thirteenth centuries, and representative of these following general groups: (1)
early religious figures; (2) poets and litterateurs; (3) scholars; and (4) ascetics,
mystics and Sufis.!!!

Among the early religious figures, ‘Ali b. Abi Talib’s presence in this anthology
is prominent, with his sayings and poems interspersed throughout the anthology,
including a particularly long piece composed as an elegy to Fatima. In addition to
“Ali, who is referred to in one place as “Asad Allah al-Ghalib ‘Ali b. Abu Talib”
(fol. 79b), there are excerpts attributed to two other early religious figures, “Ali’s
grandson, the fourth Shiite Imam Zayn al-‘Abidin (d. ca. 94-95/712-713)!12 and the
jurist al-Shafii (d. ca. 204/820), the eponymous founder of the Shafiite legal
school. The anthology likewise includes a letter supposedly composed by “Ali b.
Abt Talib to Ibn Hanif,!!3 specifically, ‘Uthman b. Hanif of the Aws tribe of
Madina, who, along with his brother Sahl b. Hanif, participated in all of Muham-
mad’s battles. ‘Uthman b. Hanif surveyed the land of Iraq for Caliph ‘Umar, and
then fixed the taxation system. During the period of “Ali’s caliphate, he served as
the chief of Basra. How do we explain the prominent place accorded to Al in a
compilation produced under a Sunni patron, the Aydinid ruler? It is not related to
the political expression of Shiism. Rather, ‘Ali was honoured by Sunnis and Shiites
alike as the receiver of revelatory knowledge (as the one closest to Muhammad),
the sage of Islamic wisdom, and the master of Arabic eloquence.l’* As Tahera
Qutbuddin explains, “Parallelism which is the hallmark of ‘Ali’s verbal creations,
produces a strong acoustic rhythm, and pithy sentences, repetition, assonance, and
prose-thyme augment this rhythm.”!> Memorizing ““Ali’s words” was an age-old

11 In addition to the early religious figures, the poets and litterateurs as well as the scholars,
ascetics, mystics, and Sufis, there is one folio of verse attributed to Sultan Jalal al-Din
Khwarazmshah (d. 628/1231), the sole representative of an Islamic ruler (MS Tire DV 812,
fol. 72b-73a). The inclusion of this verse appears to be based on its general popularity (per-
sonal communication, Naser Dumairieh).

12 <Ali, son of Husayn b. ‘Ali and the legendary daughter of the last Sasanian emperor, was
generally known as Zayn al-‘Abidin.

113 MS Tire DV 812, fol. 38b (the heading is in Persian written in blue ink): Nuskba-yi maktibi
ast kibh Amir al-Mw’minin “Ali (karrama Allabn waghahn) nawishta ast bi-Ibn Hanif (radiya Al-
labu ‘anabn) kib dar Basra an janib-i Amir al-Muw’minin “amil bid.

114 Tahera Qutbuddin, A-Qadi al-Quda’i. A Treasury of Virtues. Sayings, Sermons and Teachings of
Ali with the One Hundred Proverbs attributed to Al-Jahiz (New York and London: New York
University Press, 2013), xiii.

115 1hid., xviii.
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tradition in the Islamic world as a way to master eloquence in Arabic and, for this
end, his sayings, maxims, sermons, verse and teachings were anthologised and ex-
cerpted.

With the exception of the proverbially generous Christian poet of the Arabic
Jahiliyya period, Hatim al-T2’1 (d. 578/1182),11¢ the Arabic poets and litteratenrs are
drawn exclusively from the mid- to late Abbasid period spanning the third/ninth
to sixth/twelfth centuries. The selections here reveal a clear preference for proto-
typical models of eloquence and rhetoric: Mahmud al-Warraq (d. ca. 230/845),
poet of early ascetic verse; Ibn al-Rami (221-283/836-896), famed composer of
both long panegyrics and pithy epigrams; Abu al-“Ala’ al-Ma‘arri (d. 449/1057-8),
the blind reclusive Syrian poet; Abu Bakr al-Khwarazmi (d. 387/997-8), celebrated
for both artistic prose and poetry; Badi¢ al-Zaman al-Hamadhani (d. 398/1008),
the pioneer of the magama, and his famed imitator, al-Hariri (d. 516/1122), the
magqama’s populariser, who here is simply designated the sahib al-Magamat (i.e., the
author of the famous Magamat, or Assemblies or Sessions).!7 This repertoire of
Abbasid literatenrs represents the main prototypes of different literary formats, in-
cluding the magama, a quintessential form of adab, which narrates the entertaining
adventures of a ragged hero of phenomenal eloquence, as a celebration of the
power of verbal artistry. This anthology of verse snippets taken from these proto-
types thus introduces the student of Arabic literature to the best of the tradition in
a most concise way, in an effort to cultivate basic cultural knowledge of the classi-
cal Arabic tradition.

In contrast to the inclusion of poets and magama authors exclusively from the
Abbasid period, the selection of didactic verse attributed to religious scholars
and intellectuals in Tire Miscellany displays a distinct preference for those of the
post-classical period of the Iranian and, in particular, of the Ilkhanid sphere.
With the sole exception of the Mu‘tazilite Quran commentator, al-Zamakhshari
(d. 538/1144),118 referred to as the Sahib al-Kashshaf, the religious scholars and in-

116 Hatim al-T2’i (d. 578), the Jabiliypa Arab Christan poet of the T#’i tribe who died when the
Prophet was but eight years old, remained a popular figure in adab literature (C. van Aren-
donk, “Hatim al-Ta’1,” E2, vol. 3, 274-5).

17 For more on these Abbasid authors, see T. Seidensticker, “Mahmad ibn (al-) Hasan al-

Warraq,” in Julie Scott Meisami and Paul Starkey (eds), Encyclopaedia of Arabic Literature

(London and New York: Routledge, 1998), 805; P. Smoor, “al-Ma‘arri,” E2, vol. 5, 927-

935; L. I. Conrad, “al-Khwarazmi, Aba Bakr,” in Meisami and Starkey, Encyclopaedia of

Arabic Literature, 450-1; D.S. Margoliouth and Ch. Pellat, “al-Hariri,” EP, vol. 3, 221-2;

Geert van Gelder, Classical Arabic Literature: A Library of Arabic Literature Anthology (New

York and London: New York University Press, 2012); and Jaakko Himeen-Anttila,

Magama: History of a Genre (Wiesbaden: Otto Harrassowitz Verlag, 2002).

Although famed for his Quran commentary, al-Zamakhshari was a versatile author of

many literary genres, including a magama which deals particularly with moral and religious

concerns. His Rabi® al-Abrar wa Fusis al-Akbbar is a four-volume work which brings to-
gether a rich variety of verse and prose apposite sayings. See Leder and Kilpatrick,

“Classical Arabic Prose Literature,” 21; Bilal Orfali, “A Sketch Map of Arabic Poetry An-

thologies up to the Fall of Baghdad,” Journal of Arabic Literature 43 (2012), 41; Naoya Ka-

118
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tellectuals quoted are exclusively from the thirteenth century and early four-
teenth centuries: Siraj al-Din Muhammad al-Sakkaki (d. 626/1229), the gram-
marian and master of rhetoric, known as the Sapib al-Miftah in reference to his
work, Mifiah al-<Ulim, a popular textbook especially in the fourteenth, fifteenth
and sixteenth centuries; Fakhr al-Din al-Razi (d. 606/1210), probably the most
influential theologian of the thirteenth century and among the most prolific au-
thors of the period; Nasir al-Din al-Tusi (d. 672/1274), entitled here as “al-Hakim
al-Muhaqqagq,” the Shiite religious scholar, mathematician, astrologer, philoso-
pher and director of the Ilkhanid observatory in Maragha, whose synthesizing ef-
forts rejuvenated “the ancient sciences;” and Qutb al-Din al-Shirazi (d. 710/
1311), the student of Nasir al-Din al-Tusi, and leading Sufi, physician and
briefly, judge of Sivas and Malatya, and author of over twenty works.!1°

The scholar, however, who figures most prominently in the Tire Miscellany is al-
Qadi Nizam al-Din al-Isfahani, the least known of them all, although, as a thir-
teenth-century figure from Ilkhanid Iran, he fits the general trend. Seven folios
alone (fol. 44b-50a) are dedicated to verse attributed him. A Shiite who served as
qadi in Isfahan, Nizam al-Din composed Arabic panegyric gasidas in the name of
three generations of the Juwayni family of viziers and administrators and wrote
poetry in praise of the abli bayt.?0 Nizam al-Din al-Isfahani’s appeal to fourteenth-
century Iranian poet-courtiers like ‘Imad b. Mas‘ad al-Samarqandi as an exemplary
figure becomes apparent. In summary, the inclusion of al-Zamakhshari, al-Sakkaki,
al-Razi, al-Tasi and al-Shirazi, the intellectual giants of their time, as well as the
lesser known al-Isfahani, points the currency of these thirteenth-century Iranian
and Ilkhanid intellectual trends in the late fourteenth century—trends that Iranian
emigré scholars transferred to western Anatolia, or were brought to Anatolia in
other ways. Indeed, the theological-logic commentary writing of Cairo-educated
Haci Pasa provides another salient case of the reception of theological develop-
ments from this time in the late fourteenth century.

The most diverse group represented in this anthology, however, are the ascetics
and Sufis. From among the early ascetics and mystics, there is the jurist-turned-

tsumata, “The Style of the Magama: Arabic, Persian, Hebrew, Syriac,” Middle Eastern Litera-

tures 5, no. 2 (2002): 120.

For these thirteenth and early fourteenth century scholars, see William Smyth, “Contro-

versy in a Tradition of Commentary: The Academic Legacy of Al-Sakkaki’s Miftah Al-

Uliam,” JAOS 112, no. 4 (1992): 589-597; Frank Griffel, “On Fakhr al-Din al-Razi’s life

and the patronage he received,” Journal of Islamic Studies 18, no. 3 (2007): 313-344; E.

Wiedemann, “Kutb al-Din Shirazi,” E2, vol. 5, 547-8.

120 Many thanks go to A.C.S. Peacock for helping me initially to identify Qadi Nizam al-Din
al-Isfahani. For a published edition of some of Qadi Nizam al-Din’s poetry, see Ruba‘iyat
Nizam al-Din al-Isfabani: Nukbbat al-Sharib wa-"Ujalat al-Rakib, ed. Kamal Abu Dib (Beirut:
Dar al-‘ilm lil-Malayyin, 1983). For a study on this neglected figure, see A.C.S. Peacock,
“Nizam al-Din al-Isfahani, ‘Chief Qadi of China and the East’: an Ilkhanid Man of Letters
at the Court of the Juwaynis,” in Dashdong Baiarsakhan and C. Atwood (eds), The llkhans:
the Mongols in the Middle East (Bloomington: Indiana University Press, forthcoming, 2016).
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ascetic, Dawud al-Ta% (d. ca. 160-165/777-782),121 and al-Fudayl Ibn ‘Ayad al-Tala-
gani (d. 187/803), an early mystic originally from Khurasan.!?? The twin figures of
Junayd al-Baghdadi (d. 298/910) and al-Hallaj (d. 309/922),123 however, figure
most prominently. Junayd was the founder of the Sufi school of Baghdad, whose
members have been designated arbab al-tawhid, or the “masters of unification.”24
Known as “sober” Sufis, they emphasised that only after a mastery of tradition and
sunna should one embark on ascetic mystical devotion, in contrast to Abu Yazid
al-Bistami (d. 261/875).125 Al-Hallaj, in turn, was greatly influenced by Junayd.
These two iconic sufis are joined by the much later Shaykh Shihab al-Din al-
Suhrawardi (d. 587/1191) and Shaykh Najm al-Din Daya al-Razi al-Kubrawi (d.
654/1256).

The mixed contents of the Tire Miscellany reflect the intellectual world of its
compiler and sheds light on networks of textual and knowledge transmission at
the late fourteenth-century Aydinid court. By providing a foundational canon of
core literary works as examplars, such anthologies not only served in the cultiva-
tion of literary Arabic as a part of an elite education, but also fostered the devel-
opment of cultural and intellectual identities.'?¢ The Tire Miscellany promotes
both a broad Islamic world-view with its inclusion of examples of classical Arabic
literature, as well as the religious and intellectual movements that defined the
cultural life of the Ilkhanid period. By prefacing the miscellany compilation with
panegyric poetry in the name of his patron, Isa Beg, the Iranian compiler, Imad
b. Mas‘ad al-Samarqandi in essence wed this broad repertoire of Arabic and Per-
sian traditions to the very identity of the Aydinid ruler.

The Tire Miscellany may be likened to the adab counterpart to the scholastic
learning promoted by Aydinoglu Isa Beg, as exemplified by the Arabic corpus of
the religious scholar and physician, Hac1 Pasa. Likewise a recipient of Isa Beg’s
patronage, Hact Pasa acted as an agent in the transfer of Islamic scholastic reli-
gious and medical knowledge from Cairo to the Aydinid centre of Ayasuluk.
Hac1 Paga’s scholastic works, aimed at the creation of professionally trained ma-
drasa-graduates, parallel the court-oriented adab incorporated into the Tire Miscel-
lany in the transmission of certain intellectual and literary trends which had

121 Muslim Saints and Mystics. Episodes from the Tadbkirat al-Auliya® (Memorial of the Saints) by
Farid al-Din Attar, tr. AJ. Atberry (Ames, lowa: Omphaloskepsis, 2000), 176.

122 1bid., 49.

123 For the poetry of Husayn b. Mansir al-Baghdadi al-Hallaj see Le Diwan d’al-Hallj, ed. Th.
Houtsma et al., 4 vols. plus supplement (Leiden: Brill, 1913-1938).

124 A J. Arberry, “al-Djunayd,” EP, vol. 2, 600.

125 Ali Hassan Abdel-Kader, The Life, Personality and Writings of al-Junayd. A Study of a
Third/Ninth Century Mystic With an Edition and Translation of his Writings (London: E. J. W.
Gibb Memorial, 1962), 3.

126 For the study of literary anthologies in the formation of cultural identity, see Sajjad H.
Rizvi, “Sayyid Ni‘mat Allah al-Jaza’iri and his Anthologies: Anti-Sufism, Shi‘ism and
Jokes in the Safavid World,” Die Welt des Islams 50 (2010): 224-242.
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originally developed in Iran (and, in particular during the Ilkhanate). In Hact
Paga’s case, these trends were received in Cairo, where they had travelled from
Iran earlier in the fourteenth-century.

Hac1 Paga’s scholastic activities, it should be emphasised, did not lie outside the
milieu of the court. Although madrasa-oriented scholastic religious learning has
generally been viewed as a domain separate from the royal court, the dichotomy
between madrasa and court literary production is difficult to maintain in the case
of Aydinid textual production: indeed, the boundaries between courtly majlis liter-
ary production and scholastic learning centred at the madrasa were not clear cut in
the Aydinid realm. Textual religious learning patronised by the Aydinid Zegs took
place as much at the court as it did at the respective madrasas in Birgi, Tire and
Ayasuluk. The patron-ruler had his hand in religious as well as so-called secular lit-
erature, and vernacularised religious literature was performed at the court as a kind
of religious adab. Thus, while the Tire miscellany exemplifies the combined literary,
religious and medical interests of the court, with Haci Pasa, who served as both
court physician and madrasa professor, these two spheres merged.

Conclusion

The fourteenth-century Aydinid court of Mehmed Beg and his sons Umur and Isa
was the site of a particularly vibrant Islamic environment in the making. Here, in
this southwestern corner of Aegean Anatolia, classical as well as more recent cut-
ting-edge literary and intellectual trends of the Iranian and Arab Islamic lands con-
verged, finding eager reception and generous patronage. It is in this thriving multi-
lingual environment of Persian and Arabic letters and learning that the vernacular
of Anatolian Turkish found an early home. Indeed, of the somewhat limited cor-
pus of the earliest written examples of Anatolian Turkish, a significant number of
them were produced under Aydinid patronage in the fourteenth century. Anato-
lian Turkish therefore did not emerge as a literary language in a monolingual envi-
ronment, as modern scholarship has tended to emphasise, but rather as one com-
ponent of a multi-linguistic textual community. One may say that it was interac-
tion of these literary languages with the spoken vernacular of Anatolian Turkish
that acted as a catalyst in its creation as a writtten form. Further, in conjunction
with their sponsorship of the Turkish vernacular as a written literary language, the
Aydinid rulers were recipients of classical traditions as well as current intellectual
and literary trends circulating in the Irano-Mediterranean Islamic world, primarily
through the agency of scholars arriving from Shiraz, an important centre of both
poetic and artistic production in post-Ilkhanid Iran, as well as Cairo, the intellec-
tual capital of the Islamic world.

Adab came to constitute an important site or habitus of Islamicisation by inte-
grating edifying genres and wisdom literature, some of which predated Islam and
ultimately derived from the Irano-Indian cultural sphere, into an Islamic fabric.
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Likewise, religious texts were assimilated into the systems of adab anecdotes.!?’
Thus, in this context, Islamic adab literature was a court product of entertaining
forms of didactic literature which facilitated the internalisation of a common set of
ideological beliefs and modes of behavior pivoting around the notion of just mo-
narchal rule. In addition to the creation of Turkish versions of classical Islamic
adab literature, as we see under Aydinid patronage, the fourteenth and fifteenth-
centuries likewise witnessed an explosion in epitomes, commentaries and transla-
tions of iconic texts of a scholastic nature. By identifying trends in commentary
writing, anthologizing and translation, this paper traces interregional networks of
textual communities as they took shape in the post-Mongol world of the mid- to
late fourteenth century. It is through the examination of textual production that
this study uncovers some aspects of the dynamics of cultural in the fragmented po-
litical environment of the post-Mongol Islamic world, not only in western Anato-
lia, but also throughout the Islamic Mediterranean-Iranian cultural sphere.
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Chapter 8

The Alexander Romance and the
Rise of the Ottoman Empire

Dimitri Kastritsis

In the fragmented world of post-Fourth Crusade Byzantium and the post-
Mongol “Lands of Ram,” the fictional hero of the medieval Alexander Romance
functioned as familiar, if contested, cultural currency. The Crusades and the rise
of the Mongol Empire had created a much larger world, which, despite endemic
violence and political instability, offered hitherto unprecedented opportunities
for trade and communication. In such a world, the Alexander Romance in all its
manifestations represented a common cultural heritage. Stories about the legen-
dary empire-builder’s travels, conquests and diplomatic engagements with real
and imaginary nations resonated strongly in different segments of society, and
books recounting them came to function both as “mirrors for princes” and as lit-
erature to be publically performed.

Depending on one’s perspective, it was possible to represent Alexander as a phi-
losopher and explorer of new lands, a champion of Islam or Christianity, a Byzan-
tine Emperor, or a Muslim king (shah, padishah). In Byzantium, following a tradi-
tion that had developed gradually over the course of the Middle Ages, Alexander
was presented as a Christian who had visited Jerusalem and destroyed pagan tem-
ples. In Islam, he was a sacred personage identified with the Quranic Dhu’l-
Qarnayn (“the two-horned one”). In Iran, his conquest and destruction of the
country was mitigated by the idea that he was a half-brother of his enemy Darius,
and therefore a legitimate ruler. These traditions are well known, and there is a
substantial scholarly literature on each of them.! What is often missing, however, is
a broader historical perspective, especially for the period in which the Ottoman
Empire came to replace the worlds of Byzantium and medieval Anatolia. The chief
aim of this contribution is therefore to move beyond the existing treatments of the
subject and examine it more broadly. In light of this rich cultural landscape, there

Acknowledgements: I would like to thank the following for their help and ideas at various
stages of writing: Kristof D’hulster, Jan Dumolyn, Hilmi Kagar, Zeynep Oktay Uslu, An-
drew Peacock, Jo van Steenbergen and Sara Nur Yildiz. Needless to say, any errors are en-
tirely my own.

1 See especially Richard Stoneman, Alexander the Great: A Life in Legend (New Haven: Yale,
2008); Faustina C. W. Doufikar-Aerts, Alexander Magnus Arabicus: A Survey of the Alexander
Tradition through Seven Centuries from Psendo-Callisthenes to Siri (Paris: Peeters, 2010); Richard
Stoneman, Kyle Erickson, and Ian Netton (eds), The Alexander Romance in Persia and the
East (Groningen: Barkhuis, 2012).
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is much to be gained by taking a critical historical approach to the development of
the Alexander Romance in the early Ottoman Empire, while also bearing in mind
the intertextuality of the works in question.

By the fourteenth century when the Ottoman Empire was founded, the break-
down of Seljuk, Byzantine, and Mongol authority presented problems of legiti-
macy to those wielding political authority. An increasingly global but fragmented
world forced rulers to justify this authority in a bewildering variety of ways. Over
the course of the long fifteenth century (ca. 791-918/1389-1512), the gradual but
uneven process of Ottoman state formation resulted in the creation of a complex
and sometimes contradictory discourse of dynastic legitimacy. This was founded
on the conquest of new territory for Islam; a purported transfer of power from the
House of Seljuk to that of Osman; and even fictional genealogies connecting the
Ottomans to Hebrew prophets and prestigious Central Asian tribes.? In the years
leading up to and following the Ottoman conquest of Constantinople (an event of
enormous religious and political significance), ever-present apocalyptic and mille-
narian expectations were reinterpreted in the context of what appeared to some
contemporaries like the cosmic struggles of endtimes.> Once again, the Alexander
Romance was highly relevant. For had the ancient conqueror not gone to the ends
of the Earth and built a wall against the so-called “unclean nations,” identified in
the Islamic tradition with Gog and Magog?

In the pages that follow, I argue that precisely because of the existence of such
a large, multilingual corpus of stories, texts and images related to the ancient
conqueror, these became an ideal medium for the formulation and communica-
tion of a wide range of messages in the increasingly global late Middle Ages.
Alexander had become all things to all people, and so his exploits were the sub-
ject of intense interest and contestation. Needless to say, it is still essential to
consider each text within its own tradition. Without the foundation established
by the existing scholarship on different versions and aspects of the Alexander
romance, comparative historical assessment would be an impossible task. But
there are also dangers in an excessively piecemeal approach. By limiting our-

2 For the development of the main elements, see Colin Imber, “The Ottoman Dynastic

Myth,” Turcica 19 (1987): 7-27. An interesting example of how such elements could be
combined may be found in the “Oxford Anonymous” Ottoman history (Bodleian Library,
Oxford, MS Marsh 313). My translation and commentary is forthcoming (Liverpool: Liv-
erpool University Press, Translated Texts for Byzantinists).

On the important but still poorly understood place of apocalypticism in the early Otto-
man period, see especially Stéphane Yerasimos, La fondation de Constantinople et de Sainte-
Sophie dans les traditions turques (Paris: Maisonneuve, 1990); Stéphane Yerasimos and Ben-
jamin Lellouch (eds), Les traditions apocalyptiques an tournant de la chute de Constantinople
(Paris: UHarmattan, 2000); Cornell H. Fleischer, “Ancient Wisdom and New Sciences:
Prophecies at the Ottoman Court in the Fifteenth and Early Sixteenth Centuries,” in Mas-
sumeh Farhad and Serpil Bagci (eds), Falnama: The Book of Omens (Washington, D.C.:
Smithsonian, 2009), 231-243, 329-330; Laban Kaptein, Apocalypse and the Antichrist Dagjal
in Islam: Abmed Bijan’s Eschatology Revisited (Asch: privately published, 2011).
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selves to disciplinary perspectives or specific aspects of the Romance, we risk ig-
noring important aspects of its broader historical and cultural significance. These
include its role in the formulation and expression of complex messages about
politics and history.

In order to begin the systematic exploration of such questions for the founda-
tion period of the Ottoman Empire, it is necessary to compare different versions
of the Romance from different languages, genres and traditions. We will there-
fore begin with a brief examination of the prose vernacular Greek version made
in this period, to show how it was clearly influenced by the culture and politics
of the time. Then we will turn to a more detailed examination of some Turkish
works composed around the same time. As we will see, the period in question
was a golden age for the genre in Turkish, and some of these works can be under-
stood along similarly historical lines.

The Byzantine Alexander Romance in
the Period of Ottoman Expansion

The formation and development of the Greek Alexander Romance is a large and
complex topic which has received a great deal of scholarly attention over the
years.* Most of what is contained in the many medieval works on Alexander in
different eastern and western languages can be traced to distinct textual tradi-
tions dating to Hellenistic times. In some form or other, the majority of these
traditions were already in existence a century after Alexander’s death.’ These in-
cluded Egyptian tales about Alexander’s descent from the last Pharaoh of Egypt;
a cycle of letters supposedly representing his correspondence with the Persian
King Darius III (d. 330 BCE); a Jewish tradition describing his visit to Jerusalem;
and a fictional letter to his mother describing fabulous adventures at the ends of
the Earth. As was the case with other ancient literature, much of this entered the
Islamic tradition through Syriac, which was then translated into Arabic. Eventu-
ally, in the hands of Firdawsi, the poet of the Persian “Book of Kings” (the Shah-
nama, completed ca. 400/1010), Alexander would become the half-brother of his
enemy Darius and a legitimate ruler of Iran.® This development parallels the
original Greek Romance, which had made him the son of a Pharaoh and a le-
gitimate ruler of Egypt. As we will see below, treatments of the Alexander legend

For a comprehensive study and bibliography by the world expert, see Stoneman, Alexander
the Great. For an English translation of the Greek Alexander Romance with a brief but useful
introduction, see Richard Stoneman, The Greek Alexander Romance (London: Penguin, 1991).
Stoneman, The Greek Alexander Romance, 8-17.

Stoneman, Alexander the Great, 24-33. For a translation of the relevant section of the Shah-
nama, see Firdawsi, Shabnameb: The Persian Book of Kings, tr. Dick Davis (London: Penguin,
2007), 454-528.
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in Turkish were based largely on the Persian tradition as developed by Firdawsi
and Nizami (d. 613/1217?), in whose work Alexander became a philosopher.”

As these transformations were taking place in the Islamic world, in Byzantium
the Greek version of the Romance was undergoing its own evolution. By the
eighth century, Alexander had become a Christian who visited Jerusalem, de-
stroyed pagan temples, and constructed a wall against the unclean nations.® By the
late medieval period, further mutations had produced an extensive text. Among
the manuscripts containing it is a richly illustrated volume produced for an Em-
peror of Trebizond, now in Venice.® This manuscript contains extensive Turkish
captions, which were probably added in an Ottoman court of the fifteenth cen-
tury,!? offering an example of how one textual tradition may have influenced an-
other, at a time when the two are usually thought of as completely distinct. But
aside from issues of intertextuality, another important factor to consider is the in-
fluence on these texts of contemporary events and historical conditions. As we will
see below, the Iskendernames of Ahmedi and other authors contain many elements
that can be read in light of the historical context in which these works were writ-
ten. The same is true of two late Byzantine recensions of the Romance, which like
the Ottoman ones are in a vernacular language. Both recensions, one rhymed and
the other in prose, can be dated approximately to the years around the Battle of
Kosovo (1389).11 As Corinne Jouanno has shown, in both of these the rise of the
Ottoman Empire has influenced the presentation of the Persians.!?

On Nizami’s treatment of the Alexander Romance, see Stoneman, Alexander the Great, 33—
38; P. J. Chelkowski, “Nizami’s Iskandarnameh,” in Colloguio sul poeta persiano Nizami e la
legenda iranica di Alessandro Magno (Rome: Accademia Nazionale dei Lincei, 1977), 11-53.
This element is taken from the Apocalypse of pseudo-Methodius and also present in the
Islamic tradition. See note 98 below for more details.

Venice Hellenic Institute, MS Gr. 5. High resolution digital images of the entire manu-
script are available on the website of the Institute. For a facsimile edition, see Nikolette S.
Trachoulias, The Greek Alexander Romance (Athens: Exandas, 1997). Trachoulias’s unpub-
lished PhD thesis is the most detailed study of the original Greek manuscript: Nikolette S.
Trachoulia, “The Venice Alexander Romance, Hellenic Institute Codex Gr. 5: A Study of
Alexander the Great as an Imperial Paradigm in Byzantine Art and Literature,” PhD thesis,
Harvard University, 1997.

See Dimitris Kastritsis, “The Trebizond Alexander Romance (Venice Hellenic Institute Co-
dex Gr. 5): The Ottoman Fate of a Fourteenth-Century Illustrated Byzantine Manuscript,”
Journal of Turkish Studies 36 (2011): 103-131; Giampiero Bellingeri, “Il ‘Romanzo
d’Alessandro’ dell’Istituto Ellenico Di Venezia: Glosse Turche ‘Gregarie’,” in Medioevo Ro-
manzo E Orientale: Il Viaggio Dei Testi (Catanzaro: Rubbettino, 1999), 315-340.

Siegfried Reichmann (ed.), Das Byzantinische Alexandergedichtnach dem Codex Marcianus 408
(Meisenheim: Hain, 1963); Anastasios Lolos and Vasilis L. Konstantinopulos (eds), Zwei
Miitelgriechische Prosa-Fassungen Des Alexanderromans (Konigstein: Hain, 1983). On the de-
velopment of the prose vernacular recension, see Ulrich Moennig, Die Spithyzantinische
Rezension *¢ des Alexanderromans (Koln: Romiosini, 1992).

Corinne Jouanno, “The Persians in Late Byzantine Alexander Romances: A Portrayal under
Turkish Influences,” in Stoneman et al., The Alexander Romance in Persia and the East, 105-115.
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The presentation of the Persians as Ottomans is most striking in the case of
the prose vernacular version, a text that entered vernacular Greek from Serbian.!3
This is the work that would become popular in the early modern period in
printed editions under the title “the Chapbook of Alexander” (Fyllada tou Alexan-
drou). Jouanno has spoken of a Byzantine nationalist perspective and “a portrayal
under Turkish influences.” She has in mind passages such as the following, in
which Darius responds to Alexander’s accession by sending him this letter:

‘O Tapelog 6 Paocthels, ioo pe Tovg Emiyelong Beolg, gig dANV v oikovpévny PBactrevel, OTOD
Aapmer moav 0 faog @V Paciéov Pactkedg kol @V odBeviddmv adbéving, €ig Tovg
nvplokopévovg eig v Moxedoviav ypdew. "Hkovoev 1 Bacideior pov kol €3e&dv pov ot 6
Booiréag 0 €01kdg cag 0 Dilmmog anéBavev: maudi pkpo denkev gig €éodg va Poaoctievet ... Kai
TOPOL Vi dekTii<Te> TO TTTAKL POV, EyAyopo vi pod oteidete [tov AAéEavdpov]. Kai tov
Kotapkodon Eotetha gig 0d¢ Evemiotepévov kal moAld Nyamnpuévov kol va opilet Tov tOmov tov
£01K0 60 KOAQ Kol EHopPo.: Kol TO pOVGaTov T0 £01K0 cac, dtav EMON 0 Kopog Tod Ta&idiov, va
oteilete KOAOV oTpaTOV Kol TO MdTov dAov va pnod 10 oteidete. Kol 10 mondi tod didinmov €ue
v pod 10 @épete dyMiyopa p SAa td Paciiike onuadia. Eivar Bacéov nudia eig uéva xai
£m0g copavTa, OmoL SOVAELOVY: Kol £0vV avTOV 10® §tt Evan d&rog S Pacilelov, OAiyovg xpOVOLS
OV 0EA® KpaToEL KOVTA pov, Kol wdh o BElet oteilet Baciléa gig 6’éodc. Ei 8¢ moAv ovdey
OV 186 811 E10¢ 00SEV lvan, dALov BEAm oteidel gic 6’ 80dic Paciiéa.

Darius the king, equal to the terrestrial gods, who rules in the entire inhabited world and
shines like the sun, king of kings and master of masters, writes to the people who are in
Macedonia. My royal highness has received word and it has been indicated to me that
your king Philip has died, leaving a small boy to rule over you ... As soon as you receive
my epistle, you should send me Alexander immediately. For I have sent my trusted and
much beloved Katarkouses to you, in order to rule your land for you in a good and
seemly manner. As for your army, with the coming of the campaign season you should
send me a good contingent, along with the tribute in its entirety. Bring Philip’s son to
me quickly, along with all the royal insignia. For here at my court there are as many as
forty sons of kings serving me. If I see that [Alexander] is worthy of a kingdom, after
keeping him by my side for a few years, I will send him back to you as your king. But if
I see that he is unworthy, I will send someone else to you to be your king.14

What is striking about this passage is the strong resemblance between what
Darius is demanding and the vassalage arrangements on which the Ottoman
Empire was built. These are well known and attested in many contemporary
sources. !

The above passage demonstrates how difficult it can be to disentangle long-
standing textual traditions from changing historical circumstances. Since these

13 Moennig, Die Spéithyzantinische Rezension, 29-31.

14 My translation. Original in Lolos and Konstantinopulos, Zwei Mittelgriechische Prosa-
Fassungen, vol. 1, 142-144. The version presented here is that of the F manuscript.

15 One example is the chronicle of Chalkokondyles (e.g. books 1.55, 2.6). See Laonikos
Chalkokondyles, The Histories, tr. Anthony Kaldellis (Cambridge, MA: Harvard University
Press, 2014), 82-85, 100-101. Manuel Palaiologos describes his experiences as an Ottoman
vassal in his letters: see G. T. Dennis, The Letters of Manuel II Palacologus: Text, Translation,
and Notes (Washington, DC: Dumbarton Oaks, 1977).
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traditions were living and organic, they could be reinterpreted to take on new
meaning in the context of the times. For Darius’s letter to Alexander with its
boastful imperial pretensions is an element already present in the earliest recen-
sions of the Romance. However, in the period of Ottoman expansion, it took on
new meaning and could be embellished and reinterpreted in line with the vassal-
age arrangements of the time. This was a period when it was common for Byzan-
tine authors and orators to make use of the familiar literary topos of the arrogant
barbarian in describing Ottoman rulers.!® In this context, it was obvious that
Darius should be interpreted as an Ottoman ruler, and that the rest of his letter
should be modified to reflect the demands Ottoman rulers were making of their
Christian vassals. These included military assistance and the payment of tribute,
called here lizaton (cf. liege). In a world still heavily influenced by the Fourth
Crusade, the use of a Latin feudal term should come as no surprise. The same
recension also contains several Serbian terms, which are proof of its translation
from Serbian, but also of the influence of Stefan Dusan’s “Empire of the Serbs
and Greeks”. In the later “Chapbook of Alexander”, lizaton was changed to kba-
radzion (from kharaj); for by the early modern period, Ottoman culture was well
established and the Crusades had become a distant memory.

After this brief look at the development of the Greek Alexander romance in
the period of Ottoman expansion, it is now time to turn to the Turkish Iskender-
names written around the same time. As we will see, similar references to histori-
cal circumstances can be detected there too.

The Turkish Iskendername Tradition

While the vernacular Greek Alexander Romance was evolving along the lines dis-
cussed above, parallel developments were taking place on the other side of the
Christian-Muslim divide. It has been alleged that “in classical Ottoman literature
the Alexander legend was used relatively rarely, perhaps because its subject matter
gave little scope for the allegorical treatment of the theme of love.”!” As is so often
the case in the field of Ottoman studies, this rather dated assessment is based on
an imperfect knowledge of extant manuscripts and the perspective of late- and
post-sixteenth century Ottoman literary culture. If one chooses to focus instead on

16 The many examples include John Kananos’s description of Murad II in his account of the

1422 Ottoman siege of Constantinople: “He came, wild and savage in manner, and he
swaggered arrogantly, swollen with pride and haughty of bearing; as he gazed supercili-
ously at the heavens, he considered himself to be far above all men.” Tr. Margaret H.
Purdie, “An Account by John Cananus of the Siege of Constantinople in 1422,” Unpub-
lished M.A. thesis, University of Western Australia, 2009, 5. See also Nevra Necipoglu,
Byzantium between the Ottomans and the Latins: Politics and Society in the Late Empire (Cam-
bridge: Cambridge University Press, 2009), 208 et passim.

E. van Donzel et al., “Iskandar Nama, iii. In classical Ottoman literature,” EP2, vol. 4, 128-
129.
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the long ninth/fifteenth century, a rather different picture will begin to emerge. In
fact, most attested Turkish versions of the Alexander Romance date from this time,
when the Alexander legend was clearly very popular indeed. The most important
Anatolian Turkish Iskendername was that of Ahmedi, composed around the turn of
the fifteenth century and presented to the Ottoman prince Stleyman (d. 813/
1411).18 The fact that this work survives in over one hundred copies attests to its
wide appeal, both within and outside the borders of the burgeoning Ottoman
state.l? Known to most historians today mainly from of its epic account of early
Ottoman history, in fact Ahmedi’s poem is a philosophical and encyclopedic work
with a broad and important historical section, of which the Ottoman dynasty
forms only the final part. The importance of Ahmedi’s presentation of history in
the universal terms of the Alexander romance is evident from the fact that later
histories, such as the anonymous Chronicles of the House of Osman published by
Friedrich Giese, were framed in terms of his work and embellished with his
verses.20

Ahmedi’s Iskendername will be treated in more detail in the following section.
But first, in order to place the work in the proper context, it is necessary to con-
sider at least in passing some other works on Alexander composed during the long
fifteenth century. Two of these are of particular interest. The first is an extensive
work by Hamzavi, an author best known for his Hamzaname who was supposedly
Ahmedi’s brother.2! Like Ahmedi’s work, Hamzavi’s Iskendername was composed in
the early fifteenth century, and some of its verses are taken directly from Ahmedi.
It is part prose and part verse (mensir-manzim), and will also be considered below.
The second is by Ahmed Ridvan, an author who was active at the end of the pe-
riod under examination under Bayezid II (r. 886-918/ 1481-1512).22 Ahmed Rud-
van was from Ohrid in Macedonia and was apparently of Christian origin. After
serving the state in important posts (including defierdar and sancakbey), he retired to
a village near Dimetoka granted to him by the sultan and died early in the reign of
Siileyman I (r. 926-74/ 1520-66). Ahmed Ruidvan’s Iskendername is a thymed work
which takes Ahmedi as its model. It was previously thought to survive only in a

18 There is still no critical edition of Ahmedi’s [skendername in its entirety. The closest to a re-

liable edition is a facsimile: Ismail Unver, Iskender-Name: Inceleme, Tipkibasim (Ankara: Tiirk
Tarih Kurumu, 1983) (hereafter Ahmedi, Iskender-name, ed. Unver). The section on Otto-
man history is available in a critical edition with an English translation: History of the Kings
of the Ottoman Lineage and Their Holy Raids Against the Infidels, ed. Kemal Silay, Sources of
Oriental Languages and Literatures 64 (Cambridge, MA: Harvard University, 2004) (hence-
forth, Ahmedi, History of the Kings, ed. Silay). Silay’s translation is not always reliable.

19 1smail Unver, “Iskender (Edebiyat),” TDVIA, vol. 22, 559.

20 Friedrich Giese (ed.), Die altosmanischen anonymen Chroniken (Breslau: privately published,

1922), 1-3.

On Hamzavi, see Franz Babinger, Die Geschichisschreiber der Osmanen und ihre Werke (Leipzig:

Harrassowitz, 1927), 13-14; Ismail Avci, Tiirk Edebiyatinda Iskenderndmeler ve Abmed-i

Rudvin’n Iskenderndmesi (Ankara: Gece Kitaplig, 2014), 54-59.

22 Avay, Tiirk Edebiyatinda Iskenderndmeler, 161-177.
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single copy, but according to its editor Ismail Avci it is in fact represented by at least
two manuscripts. Although Ahmed Rudvan’s Iskendername is clearly modelled on
that of Ahmedi, there are important differences in style and content. These have
been studied by Avci, but the work has yet to receive a serious historical interpreta-
tion—which is hardly surprising, considering that even Ahmedi’s more famous and
important work has not received such a treatment. While there is no space here for
a detailed discussion of Ahmed Ridvan’s Iskendername, it is worth pointing out that
its relationship to that of Ahmedi is similar to a theme and variations in music. If
nothing else, the fact that someone at the end of the fifteenth century would take
the trouble to produce an “improved” version of Ahmedi shows that by that time,
the earlier work had already achieved the status of a classic.

The three Iskendernames discussed above constitute some of the most impor-
tant treatments of the Alexander legend in Turkish. A full list would be much
longer and would include other Ottoman authors, some associated with manu-
scripts in library catalogues, others known only from biographical dictionaries.
The only way to gain a clear picture of the number and nature of these works is
by systematic examination of the many manuscripts bearing the title of Iskender-
name, both inside and outside Turkey.2? Such an examination would reveal the
true nature and authorship of these manuscripts, as well as any further relation-
ship of intertextuality connecting them to Ahmedi and other influential works.
Finally, no list of Turkish works on Alexander would be complete without men-
tioning the Sadd-i Iskandari (“Wall of Alexander”) of the great Chaghatay poet
Mir “Ali Shir Nava’i (d. 1501). Although it may seem odd to consider a Chagha-
tay poet alongside authors writing in Anatolian Turkish, in fact there is every rea-
son to believe that Nava’i’s poetry was important and influential in the Ottoman
world. Like that of Ahmedi, it was read across political and dialectal boundaries,
and was imitated by Ottoman poets as late as the nineteenth century.?*

Even as late as the second half of the sixteenth century, a time beyond the
“golden age” being considered here, the name Iskendername appears under the title
of an Ottoman “History of Hungary” (Tarip-i Ungurus). The author of the work in
question was a certain Mahmud Beg, an Ottoman dragoman of Hungarian ori-
gin, who claimed to be translating from a Latin manuscript discovered in a cap-
tured castle in Hungary.?®> This is not the place to speculate at length about this

23 The closest we have to such a list is the long introductory section in Aveci, Tiirk Edebiyat-

inda Iskenderndmeler. This is based in part on Ismail Unver’s unpublished PhD thesis “Tiirk

Edebiyatinda Manzum Iskender-nameler,” Ankara University, 1975.
24 M. E. Subtelny, “Mir “Ali Shir Nawa’i,” EZ, vol. 7, 90-93 (p. 91: “The impact of Nawa’i’s
works on all Turkic peoples and languages cannot be overestimated...”). See also Eleazar
Birnbaum, “The Ottomans and Chagatay Literature: An Early 16t Century Manuscript of
Nav2’i’s Divan in Ottoman Orthography,” Central Asiatic Journal 20 (1976): 157-190.
Tijana Krsti¢, “Of Translation and Empire: Sixteenth-Century Ottoman Imperial Interpret-
ers as Renaissance Go-Betweens,” in Christine Woodhead (ed.), The Ottoman World (Lon-
don: Routledge, 2012), 134-136.
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intriguing case. Nonetheless, it is worth drawing attention once more to the uni-
versal appeal of the Alexander legend, which must have been especially strong
for converts like Ahmed Ridvan and Mahmud Beg. The “History of Hungary”
also brings to the fore the association between the Alexander Romance and his-
tory, which as we will see is evident in the works of Ahmedi and Hamzavi. But in
the period under consideration, the genre of history was not yet clearly defined
in the Ottoman world and shared much with other forms of representing the
past. For this reason, before discussing Ahmedi and Hamzavi in earnest, a few
words about the wider literary context are in order.

The long fifteenth century was a golden age not only for the Alexander Ro-
mance, but for Old Anatolian Turkish storytelling in general.2¢ Since tales about
the real or legendary past were represented in a variety of epics, hagiographies, and
works of didactic literature, the Iskendernames of Ahmedi and other authors should
be considered alongside such works. These are not always easily categorised as be-
longing to one or another distinct genre. Works usually thought of as hagio-
graphies are not always easy to distinguish from epics, which may themselves deal
either with legendary heroes or contemporary events. To complicate matters fur-
ther, especially toward the end of the period, such material also found its way into
compilations bearing the title of history (¢arib, pl. tevarip). It is clear that in the fif-
teenth century, history was not incompatible with an epic style; for in his famous
account of Ottoman history, Ahmedi used the term zarip (“history”) alongside das-
tan (“ballad”).?’ By the turn of the sixteenth century, such epic accounts were being
reworked to conform to more classical models of dynastic and universal history.28
However, the epic style was not abandoned, as proven by the fact that Ahmed
Ridvan’s Iskendername also contains a historical section similar to that in Ahmedi’s
work. In fact, the telling of stories (bikayet, kissa) about the real or legendary past
was kept alive in Ottoman society by professional story tellers (rawi or gissa-h*an,
Tk. kissa-b?an), who played an indispensible role in a largely illiterate society.

A few examples will suffice to illustrate why the literary production of the long
fifteenth century defies easy categorisation. The chronicle of Asikpasazade presents

26 Tt is impossible to provide a full bibliography here. For a description and historical inter-
pretation of some key works, see Cemal Kafadar, Between Two Worlds: The Construction of the
Ottoman State (Berkeley: University of California Press, 1995), 62-117. A recent case study
pointing to some key issues is Zeynep Yurekli, Architecture and Hagiography in the Ottoman
Empire: The Politics of Bektashi Shrines in the Classical Age (Farnham: Ashgate, 2012) 51-79.
See also Yorgos Dedes, The Battalname, an Ottoman Turkish Frontier Epic Wondertale: Introduc-
tion, English Translation, Turkish Transcription, Commentary and Facsimile (Cambridge, MA:
Harvard University, 1996); Yerasimos, La fondation de Constantinople.

27 For the different manuscripts, see Ahmedi, History of the Kings, ed. Silay, 25. Although Si-
lay has not included it in his edition, the word déstan appears in the heading of most of
these, and is also used elsewhere in the Iskendername.

28 A classic study of this reworking is Paul Wittek, “The Taking of Aydos Castle: A Ghazi
Legend and Its Transformation,” in George Makdisi (ed.), Arabic and Islamic Studies in
Honor of H. A. R. Gibb (Leiden: Brill, 1965), 662-672.



252 DIMITRI KASTRITSIS

itself as a history (zarip) but in fact combines descriptions of events witnessed by
the author with legendary accounts supposedly derived from a lost book of ex-
ploits (menakibname).?° The prose epic Saltukname (“Book of Saltuk”) was allegedly
compiled in the 1470s from various oral accounts at the request of the Ottoman
prince Cem. It contains among other material supernatural tales and echoes of the
Fourth Crusade and Ottoman conquest of the Balkans.3® Around the same time, a
mystical work known as the Hizirname (“Book of Khidr”) was composed in the
Anatolian town of Egirdir.3! This is essentially a mystical cosmography, presented
in the form of the author’s journey to different metaphysical spheres under the
guidance of the holy figure Khidr (Khidr, Tk. Hizir, on whom more below). During
the course of his mystical journey, the author meets the “guardians of the lands of
Riam,” who are holy warriors in the tradition of the Saltukname. Finally, the
Halilname is a romance on the life of the prophet Abraham which also contains a
historical description in verse.32 In this respect, it is not unlike Ahmedi’s Iskender-
name which was completed less than a decade earlier. However, unlike Ahmedi’s
historical section which is broad and didactic, that in the Halilname concerns a sin-
gle battle, and is therefore detailed and descriptive.

The fluid and intertextual nature of fifteenth-century Anatolian Turkish litera-
ture should not be taken to imply the absence of distinct categories of genre and
style. Indeed, there is every reason to believe that authors were aware of different
modalities and composed or compiled their works accordingly. A basic distinction
was between poetry (zazm) and prose (nesr). Poetry was governed by forms and me-
tres, mostly derived from the Persian tradition, and even in prose there were par-
ticular registers with distinct connotations.?? In subject matter, too, there were mo-
dalities: stories recounting military exploits against infidels (¢azavatname) were dis-

29 On this source, see V. L. Ménage, “The Menagib of Yakhshi Faqih,” BSOAS 26 (1963):

50-54. See also Kafadar, Between Two Worlds, 99-105.

For an excerpt in English, brief presentation and bibliography, see Ahmet T. Karamustafa,

“Sart Saltik becomes a Friend of God,” in John Renard (ed.) Tales of God’s Friends: Islamic

Hagiography in Translation (Berkeley: University of California Press, 2009), 136-144. See

also Kafadar, Between Two Worlds, 63, 190-191 n. 63. According to Ebu’l-Hayr-i Rumi, the

compiler of the Saltukname, the Ottoman prince Cem preferred to listen to stories about

Sari Saltuk than to those about Hamza, because they were set closer to home. The popular

Hamzaname cycle concerned the Prophet’s uncle; its compiler was Hamzavi, whose

Iskendername will be considered below.

31 On this work see Yiirekli, Architecture and Hagiography, 5, 38-39, 65; Mehmet N. Bardakei,
Egirdir Zeyni Zaviyesi ve Seyh Mehmed Celebi Divan: (Isparta: Egirdir Belediyesi, 2008); Sibel
Kocaer, “The Journey of an Ottoman Warrior Dervish: The Hizurndme (Book of Khidr).
Sources and Reception,” Unpublished PhD thesis, SOAS, 2015.

32 Abdiilvasi Celebi, Halilname, ed. Ayhan Giildas (Ankara, 1996). For a translation on the

Battle of Camurlu (1413) see Dimitris J. Kastritsis, The Sons of Bayezid (Leiden: Brill, 2007),

221-232.

For some intriguing albeit preliminary observations, see Barbara Flemming, “Notes on the

{IsAr} Future and its Modal Functions,” in Barbara Kellner-Heinkele and Marek Stachowski

(eds), Laut- und Worigeschichte der Tiirksprachen (Wiesbaden: Harrassowitz, 1995), 43-57.
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tinct from ones describing more spiritual endeavours (vilayetname). Such distinc-
tions could easily become blurred in a culture that venerated warrior saints and
frequently viewed military struggles in strongly religious terms. There were also
genres with a long pedigree in the Islamic world. These included the “tales of the
prophets” (kisasii’T-enbiya) and the “wonders of the world” (‘aca’ib, “mirabilia”).34
This last category could cover a very broad terrain indeed, which included cosmog-
raphy, descriptions of spiritual journeys attainable only through mystical contem-
plation, and accounts of the afterlife and the end times. An important case in
point is Yazicioglu Ahmed Bican’s Diirr-i Mekniin (“The Hidden Pearl,” ca. 1453), a
work of cosmology most famous for its sections on the Apocalypse and the foun-
dation of Constantinople.?> When we consider that this work was the main source
for relevant sections of the anonymous “Chronicles of the House of Osman”, it
becomes clear just how problematic such categories as “learned” versus “popular”
can be for the Ottoman fifteenth century. There is little doubt that Yazicioglu
Ahmed was one of the elite intellectuals of his day; and in the words of the main
authority on his work, the “apparent ‘simplicity’ of the language and the colloquial
style of [the work] are not to be taken at all as indications that the intended audi-
ence was chiefly made up of simple folk, illiterate farmers and toothless old
women.”36

In short, the culture of the early Ottoman Empire is still poorly understood,
and its rich literature conforms poorly to modern Western literary categories or the
stylistic conventions of later Ottoman authors.?” In order to assess properly the lit-
erary production of the long fifteenth century, it is necessary to consider a wide
range of texts composed and compiled during that time, whose relationship is
largely intertextual. To complicate matters even further, these texts situated them-
selves not only in terms of each other, but also in the larger context of Arabic and
Persian literature. Although language must clearly be taken into account, to do so
properly requires giving up such modern categories as “national literature” in favour
of ones more suited to the period of study. For this was a time when Turkish had
fully emerged as a literary language in Anatolia and the Balkans, but authors still
viewed it as a vernacular “language of the land” whose use required justification.3?

34 For a published example of the “tales of the prophets” genre, see Ismet Cemiloglu, 4.

Yiizyila Ait bir Kisas-1t Enbiya Niishas: Uzerinde Sentaks Incelemesi (Ankara: Tiirk Dil Kurumu,
1994).

Ahmed Bican Yazicioglu, Diirr-i Meknun, ed. Laban Kaptein (Asch: privately published,
2007). See also the accompanying study: Kaptein, Apocalypse and the Antichrist.

Kaptein, Apocalypse, 25. On the connection between Yazicioglu Ahmed Bican and the
anonymous chronicles, see Yerasimos, La fondation de Constantinople, 60 ff.

For stylistic changes in the sixteenth century, see the bibliography in Flemming, “Notes on
the {IsAr} Future,” as well as Kaptein, Apocalypse, 25 (“official Schrifttum... becomes the
experimental garden for the application of new rules and voguish styles”).

One of many examples may be found in the “Oxford Anonymous” Ottoman history
(Bodleian Marsh 313, folios 4v-5r).
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Questions of language and style are closely connected to those of genre and
audience. All are essential when considering the Iskendernames of Ahmedi and
Hamzavi, to which we will now turn.

Alexander as Philosophical Meditation: Abmedi’s Iskendername

Ahmedi’s Iskendername has attracted interest mainly for of its epic treatment of the
Ottoman dynasty, which is widely viewed as the earliest account of Ottoman his-
tory in Turkish. This has been described variously as an appendix to Ahmedi’s
longer work, and a “mirror for princes.” In fact, there are problems with both char-
acterisations. For if Ahmedi’s account of Ottoman history is an appendix, then so
is the entire account of history in which it is contained. And if it is a mirror for
princes, then so is the Iskendername as a whole, along with a large proportion of
medieval Turkish and Persian literature in general.

Modern interest in Ahmedi’s treatment of the Ottomans stems from its place in
Paul Wittek’s controversial account of Ottoman origins (the so-called “ghaza the-
sis”).3? Wittek was impressed by the fact that in this section of his work, Ahmedi
placed a strong emphasis on the Ottomans’ role as ghazis, namely religiously mo-
tivated raiders bent on expanding the “Abode of Islam” (dar al-Islam). In a critique
of Wittek’s use of the sources, Heath Lowry has made the argument that Ahmedi’s
account of Ottoman history was written as a “mirror for princes” (rasibatname)
aimed at dissuading Bayezid I from attacking other Muslim powers.*0 While there
are certainly problems with Wittek’s interpretation, as we will see below, Lowry’s
theory does not hold up to scrutiny either. For while it is true that part of Ah-
medi’s account of Bayezid’s reign is critical of the Ottoman ruler’s attacks on other
Muslims, it is almost certain that these verses were added after Bayezid’s downfall
at the hands of Timur.

In order to place in context Ahmedi’s treatment of the Ottomans and other
Islamic dynasties, it is necessary to take a broader look at the Iskendername’s con-
tent and reception. Such an endeavour is hampered by the absence of a proper
edition, as well as by still-common misconceptions about the style and nature of
the work. Some of these date back to the sixteenth century, when certain Otto-
man intellectuals viewed Ahmedi’s poetry with disdain, expressing the incorrect

39 Paul Wittek, The Rise of the Ottoman Empire (London, 1938). This was recently republished
with other material and a useful introduction: Paul Wittek, The Rise of the Ottoman Empire:
Studies in the History of Turkey, Thirteenth-Fifieenth Centuries, ed. Colin Heywood (London:
Routledge, 2012).

40 Heath W. Lowry, The Nature of the Early Ottoman State (Albany: State University of New
York Press, 2003), 17: “A careful reading of the full text establishes that Ahmedi had ini-
tially envisaged the work for Bayezid, as an attempt to warn him away from the errors (his
wars against his fellow Muslim rulers in Anatolia) which were ultimately (while the work
was still in progress) to lead to his downfall.” For a critique of this theory, see below.
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view that his Iskendername was little more than a translation of Nizami’s work on
the same subject. In the words of Kinalizade Hasan Celebi (d. 1015/1607), the
author of a biographical dictionary, “although the Iskendername by the above-
mentioned is famous, nonetheless people know what kind of endeavour it is. It
is even rumoured that when Ahmedi would present the above-mentioned book
to notables of his century they would say that even a somewhat good kaside
[panegyric poem] was superior to a book of this kind.”*!

Such statements tell us more about the literary tastes of the author and his circle
than about the work’s original reception. A more accurate indication of this may
be gained by the large number of extant manuscripts, as well as the fact that many
of these are luxury copies prepared for Ottoman rulers and magnates. These in-
clude the earliest Ottoman illustrated manuscript in existence (819/1416), proba-
bly made for Mehmed 1, as well as an impressive illustrated copy belonging to
Mehmed II and others from around the same time probably commissioned by his
viziers.*? Such elite patronage aside, as we will see below, Ahmedi’s verses were ap-
parently also popular outside court circles, for they were included in various other
works of a less courtly nature.

As for the question of the originality of the Iskendername, as Unver and others
have pointed out, despite heavy influence from Nizami and other authors, Ah-
medi’s work is not a mere translation or adaptation from the Persian.** Nonethe-
less, it is worth pointing out some of the main elements Ahmedi has borrowed
from Nizami, Firdawsi and other authors, since an awareness of these is essential
for any interpretation of the Iskendername. One essential element Ahmedi has
taken from Nizami is the dual character of the protagonist and his exploits. In
both works there are two sides to Alexander, who is both conqueror and ex-
plorer, both king and philosopher. To a certain extent, this dualism reflects the
critical distinction (established by al-Ghazali, d. 505/1111) between the externals
of religion and social life (za@hir) and inner or mystical spiritual truth (barin).**
Through his conquests and travels, Alexander moves from worldly conquest to
philosophical enlightenment, which comes with the realisation of the vanity of
power. Alexander’s dual character is evident in the structure of both works; for
Nizami’s is actually two works in one, and later recensions of Ahmedi’s conform
to a similarly bipartite structure.®

41 Ahmedi, History of the Kings, ed. Silay, xiv, n26 (tr. Silay).

42 On these manuscripts and their illustrations, see Aysin Yoltar, “The Role of Illustrated
Manuscripts in Ottoman Luxury Book Production: 1413-1520,” Unpublished Ph.D. thesis,
New York University, 2002, 37-74, 99-204.

43 Ahmedi, Iskender-Name, ed. Unver, 12, 17-18.

44 A useful basic introduction to this important distinction may be found in Marshall G. S.

Hodgson, The Venture of Islam. Vol. 2: The Expansion of Islam in the Middle Periods (Chicago:

University of Chicago Press, 1974), 180-200.

The Sharafnama and Igbalnama (or Khiradnima) together constitute the fifth part of Nizami’s

“quintet” (Khamsa). Especially in the Indian subcontinent, Nizami’s two works are also
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This has led Caroline Sawyer to compare Ahmedi’s work to a Bildungsroman in
which the main character gains knowledge through his experiences and becomes
fully formed.* As Sawyer points out, in Ahmedi the point of transition is Alexan-
der’s explorations by sea. This element too is present in Nizami, as well as being a
literary fopos going back at least as far as the Odyssey. Another element from Nizami
which is found in both Ahmedi and Hamzavi’s works is Alexander’s retinue of
anachronistically-selected ancient philosophers. Their names and characteristics
vary by author, but all three works contain a “who’s-who” of ancient thinkers.

Having acknowledged Ahmedi’s basic dependence on Nizami, it is now time
to consider what makes his work unique, both in literary terms and in the con-
text of early Ottoman history and culture. To assess all this is a monumental task,
so here a few general comments and examples must suffice. First, it should be
noted that not all manuscripts of Ahmedi contain the same text. Sawyer has
compared the best known manuscript of the Iskendername (the facsimile pub-
lished by Unver, dated 14 Ramadan 847/ 3 January 1444) to one copied 45 years
later (894/1488-89).47 Based on a number of differences, most notably the fact
that the later manuscript lacks both the poem in praise of the Prophet’s birth
(Mevlid) and that on Ottoman history, she concludes that it must represent a
copy of an earlier draft. This is a reasonable assumption, which makes possible
an examination of the development of the work under Ottoman patronage in re-
sponse to key political challenges. Sawyer argues that in the later version, there is
a stronger emphasis on Islam and empire, which suited the needs of Ahmedi’s
Ottoman patrons around 805/1402. This is evident in the historical section pre-
senting the Ottomans as ghazis, the Mevlid which is the first of its kind in Turk-
ish, as well as other parts of the work. She concludes that in the late recension,
“Alexander has made himself a virtual Muslim by traveling to the Hijaz and visit-
ing the two Holy Cites of Islam, constituting a precedent for the patrons’ aspira-
tion to take Al-Madinatayn, and thus the caliphate.”® However, this is probably
a stretch, since there is little evidence that the Ottomans’ imperial aspirations at
the turn of the fifteenth century were quite so lofty.*

known as the Iskandarnama by land and by sea (Iskandarnama-yi barri, Iskandarnama-yi babri).

For a brief description and references, see Stoneman, A4 Life in Legend, 33-38.

Caroline G. Sawyer, “Revising Alexander: Structure and Evolution in Ahmedi’s Ottoman

Iskenderndme (c. 1400),” Edebiydr 13 (2003): 232.

47 1Tbid., 230-242.

48 Ibid., 242.

49 It is worth noting that in 817/1414, the court poet Abdiilvasi Celebi presented the Otto-
man prince Musa (d. 816/1413) overcome with greed and ambition as saying, “my busi-
ness will even take me to the Kaaba” (Kastritsis, The Sons of Bayezid, 223). However, this
should not be taken as an indication of Musa’s true imperial ambitions. If anything, it is
proof that at the time the holy sites of Islam were considered very distant, and a desire to
control them was seen as a sign of madness.
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Nevertheless, Sawyer is correct in noting the strong effect of the historical cir-
cumstances around 805/1402 on later recensions of Ahmedi’s work,, especially its
historical section which is quite extensive in the later versions. In these, the ac-
count of Ottoman history is preceded by an equally extensive treatment of the
Mongols rulers of the Middle East and their successors: specifically the Ilkhanids,
Cobanids, and Jalayirids. The inclusion of such a section is striking on a number
of levels. As has already been suggested, by the end of the fifteenth century, the
“Ottoman dynastic myth” had come to rely not only on legitimation through the
conquest of new territory for Islam, but also on a transfer of authority from the
Seljuks and the legendary tribe of Kayi, a prestigious branch of the Oghuz Turks.>°
But in the early part of the century when Ahmedi completed his work, that myth
had not yet fully developed. It is precisely for that reason that the historical section
in the Iskendername is so interesting. In fact, as we will see later when we turn to
Hamzavi, there is evidence of interest in Oghuz Turkic origins already in the early
fifteenth century. Ahmedi also mentions the Oghuz, if only in passing. As for idea
that the Ottomans were vassals of the Seljuks, this is also present in Ahmedi,
probably because it was in a lost chronicle he was using as his main source for the
Ottoman section.’! Despite the presence of these elements, however, in Ahmedi
the focus is squarely on the ancient kings of Iran, classical Islamic history, and
most intriguingly, Ilkhanid Mongols and their successors.

Sawyer’s comparative examination of the two recensions provides some indica-
tion of how the historical section in Ahmedi evolved over time. In the early draft
version, this section appears to have consisted only of the ancient kings of Iran
(both before and after Alexander) and the early history of Islam (the emergence of
the Prophet, the Rightly Guided Caliphs, and some key members of the Umayyad
and Abbasid dynasties).’? This was later expanded to cover all of Islamic history
down to the author’s own time. But such a feat required bridging the significant
chronological gap between the Abbasid Caliph al-Mu‘tasim bi ’llah (d. 227/815)
and the rise of the Ottomans (ca. 700/1300). This posed an obvious problem, since
following the fragmentation of Abbasid authority there were many possible dynas-
tic lines to follow. It is intriguing to speculate about why Ahmedi made the
choices he did. For rather than devote chapters to such important dynasties as the

50 Imber, “The Ottoman Dynastic Myth.”

51 Ahmedi, History of the Kings, ed. Silay, 27. On Ahmedi’s treatment of the Mongols and Sel-
juks, see also Baki Tezcan, “The Memory of the Mongols in Early Ottoman Historiogra-
phy,” in H. Erdem Cipa and Emine Fetvaci (eds), Writing History at the Ottoman Court: Edit-
ing the Past, Fashioning the Future (Bloomington: Indiana University Press, 2013), 23-38.
While Tezcan notes these features of Ahmedi’s presentation of history, he does not ade-
quately explain them. This is not simply a case of making the transition from a world
dominated by the Mongol world order to “a future that looked promising to Turcoman
political power” (30). Ahmedi’s presentation of the Mongols and Ottomans must be un-
derstood in the context of the Timurid challenge.

52 Sawyer, “Revising Alexander,” 237-38.
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Seljuks, he chose to continue his account of the Abbasids down to the Mongol
sack of Baghdad (656/1258), then turn to the Mongol Ilkhanids and their succes-
sors.>> What this suggests is a focus on the ultimate source of political authority.
This was a convenient view for the poet to take, since it made possible meditations
about the cyclical nature of power moving back and forth between the strong and
the weak, the just and the unjust. With the sack of Baghdad and the end of the
weak Abbasid caliphate, power passed to the powerful but unjust Mongols who
had sacked the city; and with the weakening of the Mongol Ilkhanate, to various
interim rulers and eventually the Ottomans, who were both strong and just.

Ahmedi had a further reason for placing an account of the Mongols before
that of his Ottoman patrons. Doing so allowed him to focus on the fundamental
challenge of his time: that posed by the Central Asian ruler Timur, a man whose
authority rested on connections to the family of Chinggis Khan.** Conveniently
for Ahmedi’s narrative, one of the factors precipitating the Ottoman conflict
with Timur was the escape to the Ottomans of a member of the Jalayirid dy-
nasty. This connection provided the poet with a convenient bridge to link his
history of the Ilkhanate with that of the Ottomans.> In discussing the fall of the
Jalayirids, Ahmedi could mention Timur, whose injustice he could then contrast
with the justice and piety of the Ottomans. Since Timur’s authority was explic-
itly based on the Chinggisid world order, his injustice was of a Mongol brand;
and in the aftermath of 1402, whenever Ahmedi spoke about Mongol injustice,
his audience would have thought of Timur.

Take for example the following couplets, which come at the beginning of the
Ottoman section:

Ol Mogol sultanlarimuii ‘adlini
Niceyidi isit imdi serbini
Itmediler ant kim Cingiz Han
Zulmden balka ider idi ‘ayan

Zulm itdiler veli kanunila
Ellerin boyamadilar binila

Listen now, and I will explain to you what the justice of these Mongol sultans was like.
They did not oppress the people in the same manner as Chinggis Khan.

They oppressed them, but by the law; they did not paint their hands with blood.%¢

53 For a detailed table of contents and the relevant text, see Ahmedi, Iskender-name ed. Unver,

44-45, 60b—65a.

On the legitimation of Timur’s power, see Beatrice Forbes Manz, The Rise and Rule of

Tamerlane (Cambridge: Cambridge University Press, 1989), 14-16. On the Jalayirids, see J.

M. Smith, Jr., “Djalayir, Djalayirid,” EZ, vol. 2, 401-402.

35 The prince in question was Ahmad (d. 813/1410) who had been ruling Baghdad.

56 Ahmedi, [skender-name, ed. Unver, verses 7541-7543. See also Ahmedi, History of the Kings,
ed. Silay, 25. My translation.
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Such references to oppression “by the law” would have made sense in a world
dominated by Muslims claiming to represent a Mongol world order. In Ahmedi’s
verses, such rulers are contrasted starkly with the Ottomans, who are distin-
guished for their genuine Muslim piety, generosity, and reluctance to oppress the
people even in the name of law.

In fact, we know from other sources that in the Ottoman society of Ahmedi’s
time, there was resistance to what was perceived as the government’s effort to
oppress the people by legal means such as taxation.’” However, these sources are
generally careful to avoid placing the blame on the Ottoman dynasty itself. In-
stead, they blame its functionaries and especially the Candarli family of viziers.
There are hints of such a negative view even in Ahmedi, but otherwise the poet’s
account of the Ottoman dynasty is overwhelmingly positive until the middle of
the reign of Bayezid I. °® However, it changes abruptly when Bayezid learns of
the death of the Mamluk ruler Barquq and decides to attack his domains. Ah-
medi criticises Bayezid’s pursuit of empire at the expense of the Mamluks, pre-
senting it as an act of vanity that goes against divine predestination. Such a view
clearly reflects the perspective post-1402. For it was the pursuit of empire at the
expense of other Muslim rulers that precipitated Timur’s invasion of Anatolia.

According to the poet, this event is terrifying even to contemplate, for its per-
petrator is an oppressor entirely lacking in justice:

Ciin Temiiriini bi¢ “adli yog-1d

La-cirem kim zulm i cevri ¢og-idi

For since Timur was completely devoid of justice, of course his tyranny and oppression

were great.”?

Contrary to Lowry’s view, a careful reading of the second part of Ahmedi’s ac-
count of Bayezid’s reign suggests that these verses could only have been written
after 1402.90 For as suggested already, this part is very different from what comes

57" The main source for criticism of early Ottoman taxation are the so-called Ottoman Anony-

mous Chronicles. See Giese, Die altosmanischen anonymen Chroniken, 21-33. For an English
translation of the relevant passages, see Bernard Lewis (ed.), Islam from the Prophet Mubammad
to the Capture of Constantinople (Oxford: Oxford University Press, 1987), 135-141, 226-227.

58 See Ahmedi, History of the Kings, ed. Silay, 11, 36 (verses 143-46); Ahmedi, Iskender-name,
ed. Unver, 66b (verses 7679-82). Although some of these verses are missing in Unver’s
manuscript, perhaps because they were controversial. Unver’s numbering and Silay’s edi-
tion both nevertheless include them.

59 Ahmedi, Iskender-name, ed. Unver, fol. 67b (verse 7831).

60 Lowry’s argument is as follows: “A careful reading of the full text establishes that Ahmedi
had initially envisaged the work for Bayezid, as an attempt to warn him away from the errors
(his wars against his fellow Muslim rulers in Anatolia) which were ultimately (while the work
was still in progress) to lead to his downfall” (Lowry, The Nature of the Early Ottoman State, 17).
Lowry bases this assessment on the work of V. L. Ménage and Pal Fodor, however he has
misunderstood both authors, who simply suggest that an earlier draft of the Ottoman section
was already in existence under Bayezid. See V. L. Ménage, “The Beginnings of Ottoman His-
toriography,” in Bernard Lewis and P. M. Holt (ed.), Historians of the Middle East (London:
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before. Thanks to the fundamental work of V. L. Ménage, it is accepted that
most of Ahmedi’s epic account of Ottoman history is derived from a lost
chronicle, which is related to other historical narratives of the fifteenth century.®!
This must have ended in the middle of Bayezid I’s reign, so what came after
must have been written by Ahmedi himself under the patronage of Bayezid’s
successor Emir Stileyman. From the tone of the negative verses on the late part
of Bayezid’s reign, it is impossible to accept that these could have been written
as advice literature directed at Bayezid. Instead, the gradual evolution of the his-
torical section should be seen as fulfilling the ideological needs of Ahmedi’s pa-
trons, who were changing and whose political needs were evolving over time. In
the aftermath of 1402, Bayezid’s aggressive policies vis-a-vis other Muslim rulers
were out of favour. Ahmedi’s new patron Emir Stileyman had every reason to
distance himself from them, while also celebrating his ancestors’ role as just rul-
ers who expanded the realms of Islam at the expense of Christendom.

Now that the historical section of Ahmedi’s Iskendername has been discussed, it
is time to turn to its remaining contents. For our purposes, what is of interest here
is the reflection of contemporary events not only on passages where these are
treated explicitly, but also on others describing the exploits of Alexander. Sawyer
has already made some intriguing suggestions along these lines.®> One concerns
Ahmedi’s description of the wedding between Alexander and Giilsah, daughter of
Zarasp, a part of the Iskendername that stands out from the rest of the text and has
been studied by Robert Dankoff.¢> Here Sawyer has suggested that the poet was
drawing a parallel to an actual royal wedding of his own time, which he must have
witnessed in person. This was the 1381 union of the Ottoman prince Bayezid (the
future Bayezid I) and the Emir of Germiyan’s daughter Devlet Hatun. The wed-
ding was of great regional significance, since the Ottomans received as dowry the
lion’s share of the rival emirate, including its capital Kutahya. Its celebration in
verse would have suited perfectly Ahmedi’s patronage requirements when he be-
gan composing the Iskendername; for at the time he was still at the Germiyanid

Oxford University Press, 1962), 168-179, 170; Pal Fodor, “Ahmedi’s Dasitan as a Source of
Early Ottoman History,” Acta Orientalia Academiae Scientiarum Hungaricae 38 (1984): 41-54,
41-43. In fact, Ahmedi’s presentation of the Ottomans as ghazis served Bayezid’s needs well,
since this provided some justification for conflict with other Muslim rulers including the
Mamluks and Timur. But at the time, that policy had not yet ended in disaster. On the Ot-
toman-Mamluk conflict, see Cihan Yiiksel Muslu, 7he Ottomans and the Mamluks: Imperial Di-
plomacy and Warfare in the Islamic World (London: LB. Tauris, 2014), 65.

61 See V. L. Ménage, Neshri’s History of the Ottomans: The Sources and Development of the Text
(London: Oxford University Press, 1964), xv. Like other surviving early Ottoman chroni-
cles, this contained an account of Bayezid’s reform of the qadis: Ahmedi, Iskender-name ed.
Silay, verses 273-278; ed. Unver, verses 7809-7814. See Halil Inalcik, “The Rise of Ottoman
Historiography,” in Lewis and Holt, Historians of the Middle East, 153-167, esp. 161.

62 Sawyer, “Revising Alexander,” 229.

63 Robert Dankoff, “The Romance of Iskender and Giilsah,” in Sabri M. Akural (ed.), Turkic
Culture: Continuity and Change (Bloomington: Indiana University Press, 1987), 95-103.
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court, and the changing power dynamic between the two emirates would have led
him to consider a change of patron. But if Alexander and Giilsah’s wedding al-
ludes to a real event, we might expect to find similar reflections in other parts of
the work. Indeed, it is highly rewarding to read different parts of the Iskendername
in light of the tumultuous events of the time. Sawyer has already provided several
convincing examples of verses on the evils of internecine warfare, which would
have resonated in the period of dynastic wars following 1402.64

Many more examples may be added to those suggested by Sawyer, but two must
suffice here. The first is Ahmedi’s description of the death and succession of Alex-
ander, where once again parallels may be drawn to the death of Bayezid I and the
ensuing civil strife. The second is his account of Alexander’s wars with Darius. Like
the vernacular Greek Alexander Romance discussed above, this may be read in
light of the Ottoman struggle against Byzantium. Let us begin with the first exam-
ple, Alexander’s death and succession. In late recensions of the Iskendername, this
comes toward the end of the work, following the historical section and various
metaphysical meditations and voyages to the ends of the Earth.> Some of this ma-
terial is already present in Sawyer’s earlier recension, which contains a chapter enti-
tled “Alexander Dhu’l-Qarnayn observes the tomb of the previous Alexander.”¢
While it is impossible to discuss this in detail without reference to the manuscript
in question, it is reasonable to assume that it also refers to Alexander’s death and
the vanity of the pursuit of power—themes already present in Nizami and the
original Alexander Romance. However, in the later recension of Ahmedi, these
themes receive much greater emphasis. Here the question of Alexander’s death and
succession is intimately connected to the historical section, which is presented in
terms of past and future kings, ending of course with the Ottomans.

The fundamental turning point in the narrative comes when Alexander asks his
“vizier” Aristotle to tell him about future rulers following his own death. Aristotle
answers that he has reached the limits of his knowledge, and defers to Khidr, who
becomes Alexander’s main guide from that point on. In Ahmedi’s work, the binary
opposition between these two authorities plays a crucial role: for Aristotle repre-
sents the physical and seen (the “external”, zahir) whereas Khidr stands for the
metaphysical and unseen, that which can only be perceived through insight and
prophecy (the “internal”, batin). None of this is new to Ahmedi; Alexander’s quest
for the water of life has an ancient and complex history, and Khidr’s role as his
guide on the quest to find it can be traced to the Quran.®’ But once again, in Ah-
medi’s work there are historical reflections specific to the time and place of com-

64 Sawyer, “Revising Alexander,” 241.

65 Ahmedi, Iskender-name, ed. Unver, 45-46.

66 Sawyer, “Revising Alexander,” 238.

67 On the water of life and Khidr’s role, see Stoneman, Alexander the Great, 152-156. On
Khidr’s multiple roles, see John Renard, Friends of God: Islamic Images of Piety, Commitment,
and Servanthood (Berkeley: University of California Press, 2008).
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position. For just as the history of the rulers after Alexander’s death belongs to the
realm of the unseen, so do the new lands to be conquered for Islam by the Otto-
man ghazis. If Ahmedi’s work is read alongside other early Ottoman literature,
such as the Saltukname, it becomes clear that Khidr is not only Alexander’s guide,
but also the guide and protector of the ghazi warriors in the Balkans, whose hero is
Sart Saltuk.8

The realm of the unseen, accessible only through Khidr’s insight, also includes
ruminations on life and death, the meaning of man, and the far reaches of the
world. So how does Ahmedi present the part of the Romance dealing with Alex-
ander’s mortality and posterity? We may consider the following verses, which fol-
low funeral orations by the usual panoply of Greek philosophers:

Her vasyyyet k’itdi-di ol nik-nam

Yirine getiirdiler ani temam

Pes oradan an alup gitdiler

Ol didiiigi yirde penban itdiler
Renc tartup genc dirdi itdi niban
Ani dabi jtdi niban abuwr cihan
Isbudur ki jsitdisi abval-i sipibr
Cebd eyle pes aria baglama mibr

Bisi yil anda kalur-1saii sad-man
Ciinki gitdiini bir nefes durur heman

The testament of that renowned one was carried out perfectly.
They took [his corpse] and left, concealing it in the place he had indicated.

He toiled and amassed treasure, hiding it away; but in the end he himself was hidden
away by the world.

For the condition of the celestial spheres is as you have heard; so strive not to attach
your affections to them.®?

Even if you are able to stay happy for a thousand years, when you are gone what re-
mains is like a breath of air.”0

It is tempting to read such verses as referring to the fate of the Ottoman ruler
Bayezid I after his defeat at Ankara. Of course, a valid argument may be made
that at the time when Ahmedi was composing the verses, the ephemeral nature
of worldly power had long been a major topos in Persian and Turkish poetry.
And in fact, even Ahmedi’s comparison of Alexander’s reign to a breath of air is

68 See the earlier discussion of the Hizirname and Saltukname. For the role of Khidr as protec-

tor of the ghazis, see Karamustafa, “Sart Saltik becomes a Friend of God,” 141-142.
Thanks to the double meaning of mibr (which means “affection” but also “the sun”) it is
possible to interpret this couplet in terms of Ptolemaic astronomy: “strive not to fix your
sun in the celestial spheres.”

70 Ahmedi, Iskender-name, ed. Unver, 75a (verses 8674-8678).

69
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already present in Firdawsi’s Shabnama. Nonetheless, it is reasonable to assume
that, when hearing such verses, Ahmedi’s audience would have thought among
other things of the fate of Bayezid I. After defeating and capturing Bayezid,
Timur had spent an entire winter in Anatolia dismembering his empire before
his eyes. This ordeal proved too much for Bayezid, who eventually died in cap-
tivity, probably by his own hand. Bayezid’s corpse was left behind by Timur
when he left the region. Then it became the object of political struggles between
his sons Isa, Mehmed and Siileyman, each of whom wanted to gain legitimacy
by presiding over its burial in the Ottoman capital Bursa. In the end, the prince
who buried Bayezid was Mehmed I, who carried out “the testament of that re-
nowned one [...] perfectly,” taking Bayezid’s corpse and “concealing it in the
place he had indicated,” namely his pious foundation in Bursa. But despite the
elaborate funeral ceremonies carried out by Mehmed, a year later Ahmedi’s pa-
tron Emir Stileyman took credit for the burial by placing his own name on his
father’s tomb.”!

In short, it would appear that Bayezid’s funeral was every bit as memorable as
his wedding, so it is not unreasonable to read Ahmedi’s account of Alexander’s
funeral as an indirect reference to that event. Indeed, such a connection seems
all the more likely in light of Ahmedi’s description of his succession: 72

Pes diledi Iskenderiis’n Rikiya

Sah Zi'l-Karneyn tahtina koya

Ol zaman olmag idi bir feylesif
Kim ciban baline bulmisdr vukaf

Didi atam saltanat idiip taleb
Cekdi diiirlii diirlii renc ile ta‘ab

Renc-ile atam dirdi bunca genc i mal
Kods gitdi aria ne kald: vebal

Padisablik ol kim ok renc i bela
Cekiiben bir kisi tac u tapt ala

Gormedin andan temettii zar ola
Miilk andan soira ayruga kala

71 On these events and their representation in a contemporary source, see Kastritsis, The Sons

of Bayezid, 98-100. i
72 Ahmedi, Iskender-name, ed. Unver, 75a (verses 8679-80, 8682, 8686, 8692-8693, 8696,
8700-8701, 8703).
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Pes varup bir kiie itdi iptiyar
T ata meggil olup leyl 5 nebar

Ciinki boyle old hal-i saltanat
Diisdi halkuii arasinda seytanat

Her gisi bir sebri dutup old: sab
Bu ant kild: vii ol bun: tebah

Fitne vii agub dold rizigar
Erdesir-i sab olinca agikar

Then Riikiya wished to place Iskenderiis on the throne of Shah Dhi’l-Qarnayn. By that
time, he had become a philosopher, who had gained awareness of the state of the world.

He said: “My father desired the sultanate, and suffered much toil and trouble.”

“My father toiled to amass all that wealth and property, but abandoned it when he de-
parted, and was left with nothing but the burden of sin.

Whoever through great pains is able to become Padishah, taking possession of the
crown and throne,

Have you not seen that his profit becomes misery, sovereignty later ending up in the
hands of another?”

So he went and chose a mountain [as his dwelling], where he busied himself with wor-
ship day and night.

When the sultanate came into such a state, the devil’s work manifested itself among the
people.

Each person seized a town and became Shah, one eliminating the other.

The world was filled with trouble and confusion, until the appearance of Shah Ardashir.

Once again, there is an obvious intertextual relationship between Ahmedi’s verses
and the works of Firdawsi and Nizami. It is to the second of these two Persian po-
ets that we may trace Alexander’s philosophically inclined son Iskandarts. None-
theless, in light of the Ottoman succession struggles of 805-816/1402-13, it is not
difficult to imagine what must have gone through the minds of Ahmedi’s audience
when hearing his verses about civil strife and interregnum. Ahmedi’s patron Emir
Stileyman was no ascetic on a mountaintop, but there is every indication that he
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was philosophically inclined, and many different sources present him as torn be-
tween the burden of rule and a preference for literary symposia.”

So far we have considered how Ahmedi’s version of the Alexander Romance
can be read as a reflection of the political crisis of 805/1402. Now it is time to turn
to a different case: the conflict between the Ottomans and Byzantium. As has
been suggested already, the Ottoman conquests in the Balkans carried profound
significance for the larger Islamic world. Not only did they involve the conquest of
new territory for Islam, but the period in which Ahmedi was writing witnessed the
first Ottoman siege of Constantinople, a city whose potential conquest carried
deep significance from an Islamic perspective. Given the religious and ideological
importance of the struggle in question, we might expect it to be reflected in a work
such as that of Ahmedi, with its focus on Islamic piety and history. Indeed, we
have seen already that Ahmedi’s account of the Ottoman dynasty makes much of
the Ottoman rulers’ piety and role as ghazis expanding the territory of Islam. But
might we not also expect the poet to represent the defining conflict of his time in
other parts of his Iskendername? We have already seen such reflections in the ver-
nacular Greek Alexander Romance produced around this time. Should we not ex-
pect to find them also on the other side of the conflict?

Contrary to Sawyer’s assertion that “it is not clear what inspired Ahmedi to
choose an Alexander narrative” as the framework for a universal history, there is
every reason to believe that the poet made a conscious choice to engage with the
legend of Alexander.”* By Ahmedi’s time, the ancient conqueror had become the
symbol par excellence of universal knowledge and world empire; and of course
even in its original form the Alexander Romance included a conflict between the
worlds of Persia and Greece. This must have suggested obvious parallels to the
period in which Ahmedi was living, when a similar conflict was taking place be-
tween the Greek-speaking Christian rulers of Ram (namely Byzantium) and
those other Ramis, the Muslim Ottomans. However, the matter was complicated
considerably by the fact that in the Persian iteration of the Romance, the conflict
had become one between two Persian kings. For, as mentioned above, in Fir-
dawsi’s version, Alexander is Darius’s half-brother through Philip’s daughter, sent
as tribute to Darius’s father and later sent back.” It is these two men who come
into conflict after a dispute over tribute, which is presented in the form of an ex-
change of diplomatic letters—an element already present in the original Greek
version of the Romance. But although Alexander is raised in Greece as Philip’s
son, his real father is Philip’s overlord Darab; and he is later able to take the
throne of Iran because of the murder of Darab’s legitimate successor, his half-
brother Dara (Darius III).

73 For the presentation of Emir Siileyman in Ottoman, Byzantine, and Serbian sources, see
Kastritsis, The Sons of Bayezid, 148-158.

74 Sawyer, “Revising Alexander,” 229.

75 Firdawsi, Shabnameb, tr. Davis, 452-455; Stoneman, Alexander the Great, 27-32.
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For several reasons, Firdawsi’s version of the story was ill-suited to a presentation
meant to evoke the Byzantine-Ottoman conflict. First of all, Alexander had to be
identified with “us” rather than “them” (i.e. the Byzantines). In Islamic tradition,
even when Alexander is called “Iskandar of Rome” (Iskandar-i Riim), he is not to be
confused with the infidel emperors of Byzantium; he is a sacred personage who
appears in the Quran. Even if Ahmedi had chosen to identify Byzantium with
Philip, this posed its own problems; for he was writing at a time when Firdawsi’s
story of a tribute princess and foreign-raised usurper would have probably struck
his audience as a bit too close to home. Already at the time of Orhan Gazi (d.
763/1362), Byzantium was following a policy of royal marriages in an effort to
control the Ottoman succession. After 1402, the Byzantines went even further, at-
tempting to take advantage of the Ottoman succession struggles by harbouring Ot-
toman princes as diplomatic hostages. For all of these reasons, Ahmedi must have
felt a need to alter the account of Alexander’s origins and conflict with Darius in
order to provide a more satisfactory outcome. Ideally this would allow his audi-
ence to draw the right parallels to the Byzantine-Ottoman conflict, with no risk of
associating Alexander with such negative elements as diplomatic marriages and ri-
val pretenders to the throne. How could this be achieved?

As Unver has pointed out, Ahmedi’s version of the story closely follows that of
Firdawsi, but with important differences.”® In Ahmedi, Firdawsi’s story is preceded
by an unrelated conflict: that between Alexander’s father the Persian king and Cae-
sar of Rome (Kaysar-1 Rim). This appears to be an element original to Ahmedi. Its
significance is clear both from its placement at the very beginning of the story, and
from the fact that Ahmedi has changed the names of Firdawsi’s Persian kings in
order to accommodate it. In Ahmedi, Alexander’s father is called Dara (or Da-
rabid):

Ol zaman ki Iran’a Darabid Sah

Dilegince seyr iderdi mibr i mah

Nireye yiiz tutsa bulurd: zafer

Topraga el ursa olurds giiher

Kagsd itdi ki ilede Rim’a sipah
Ram’1 feth idiip aria dapi ola sah

Nireye ugrasa garetdiir isi
Kanda irerse hasaretdiir i5i

Nirede ma‘mir yir bulsa yihar
Kanka sebri kim alur-isa yapar

76 Ahmedi, Iskender-name, ed. Unver, 17.
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Kayser'e ciinkim irisdi bu haber
Gonili oldi gussadan zir i zeber

Bildi kim tali© donsip bapt old: siim
Gidiser bi-sekk elinden miilk-i Rim

Zira ol pir-idi Dara nev-ciivan
Ol za‘if-idi vii bu nev-peblivan

Pirden hergiz yigitlik gelmeye
Yigid-ile pir hem-ser olmaya

Diisdi atdan Kayser u olds esir
Bapti donene kim ola dest-gir

Kayser iciin dikdi Dara anda dar
Asdr ant kaldr ansuz kasr u dar

Ciinki Kaysar 6ldi isiiz kald: Ram

Old: Dara’nusi kamu ol merzibiim

Diri kalan ger serif i ger vazi®

Oldilar mecmits Dara’ya mutic

When in Iran the course of Sun and Moon followed the wishes of Darabid Shah,

Wherever [Dara] turned, he would find victory; whenever he touched the ground, gems
would appear.

He resolved to dispatch cavalry against Ram. By conquering Ram, he would become its
Shah as well.

Wherever he went, his occupation was plunder; wherever he appeared, his work was
devastation.

Wherever he found cultivated land, he would ruin it; whenever he captured a city, he
would burn it.

When Caesar received news of this, out of grief his heart turned upside-down.

He knew his star had changed, his fortune turned ill-fated; without a doubt, he would
lose possession of Ram.

For he was old and Dara a young man; he was weak, [his adversary] a young champion.

Heroic acts will never come from old men. These will never be the equals of young war-
riors.
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Caesar fell off his horse and became captive. For who will lend a hand to someone
whose fortune has turned?

And Dara set up a gibbet for Caesar and hanged him. Suddenly nothing was left but his
home and palace.

When Caesar died, Riim was left without a master. All that country’’ was left to Dara.

Those still alive, both noble and humble, all submitted to Dara’s will.”8

In verses such as the above, it is hard not to see a reflection of the conflict be-
tween the Ottomans and Byzantium. It is particularly interesting to note the
emphasis on youth and old age, which is reminiscent of Ibn Khaldan’s ideas, al-
though unlikely to have been influenced by them directly.” In fact, views of
military success as proof of piety and correct faith were part of the culture of the
time, both on the Byzantine and on the Muslim side.3 Ahmedi’s pitying de-
scription of Caesar in the above verses is reminiscent of a prose epic composed
in Mehmed I’s court around the same time, in which the Byzantine Emperor
Manuel II is described as having “grown old and weak” and unable to accom-
pany Mehmed as his vassal on campaign.8!

As in the case of the vernacular Greek version discussed earlier, Ahmedi’s
presentation of Darius’s conflict with Caesar should not be seen merely on the
level of two warring kingdoms, but rather on that of a larger struggle between
two competing religions and world orders. Viewed in such a light, it is probably

77 The use of the Persian term marzbim is perhaps significant; although it can be translated

simply as “country,” it also implies a borderland belonging to a hostile power (cf. marzban,
“marcher lord”).
78 Ahmedi, Iskender-name, ed. Unver, 319-320, 326, 332-333, 338-341, 369, 371, 375.
79 For Ibn Khaldiin’s ideas about the youth and old age of dynasties, see Ibn Khaldan, The
Muqaddimah: An Introduction to History, tr. Franz Rosenthal, abr. N. J. Dawood (Princeton,
1969), 136-138. On the question of the influence of Ibn Khaldun, see Cornell H.
Fleischer, “Royal Authority, Dynastic Cyclism, and ‘Ibn Khaldunism’ in Sixteenth-Century
Ottoman Letters,” Journal of Asian and African Studies 18 (1983): 198-220.
An interesting case in point is the debate between the captive Byzantine intellectual Greg-
ory Palamas and a Muslim teacher (danismend) in Iznik following the Ottoman capture of
Gallipoli (755/1354). See Anna Phillipidis-Braat, “La captivité de Palamas chez les Turcs:
dossier et commentaire,” Travanx et Mémoires 7 (1979): 109-222, 156-161. It is worth not-
ing that as a counterexample to the Muslim teacher’s point about the spread of Islam
through world conquest, Palamas specifically mentions Alexander.
Ben pir oldum, mecaliim yokdur. The text in question has survived as part of the “Oxford
Anonymous” chronicle (MS Bodleian Marsh 313, fol. 991, new tr. forthcoming) as well as the
chronicle of Negri. For a critical edition and translation, see Dimitris Kastritsis (ed. and tr.),
The Tales of Sultan Mebmed, Son of Bayezid Kbhan (Cambridge, MA: Harvard University, 2007),
37, 84.
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no coincidence that Ahmedi changed the names of the two Persian kings (Darius
father and son) so that the one who defeats and executes Caesar has the more
immediately recognisable name of Dara. By doing so, he is able to reverse the
power dynamic inherent in the original Alexander Romance, fulfilling a wish of
the Perso-Islamic east to defeat the Greco-Roman west.%2

Another striking aspect of Ahmedi’s version of the story is his description of
Darius’s vassalage arrangements with Alexander’s step-father and predecessor
Philip (Feylekis). As in the Greek vernacular version discussed earlier, these have a
distinctly Ottoman flavour. After killing Caesar and conquering his land, Philip
assigns parts of it to his own men, so that they may rule as his vassals. It is in this
manner that Philip comes to be ruler of the province of Greece (Yinan).
Through such a presentation, the poet is able to echo Ottoman practices of the
time as well as advance the plot. For to cement his vassalage agreement with
Philip, Darius marries his daughter and becomes the father of Alexander. By kill-
ing Caesar and appointing Philip to rule as a Persian vassal over part of his king-
dom, Ahmedi has introduced a crucial twist. He has ensured that Alexander, the
man who will inherit the land of Rum and conquer Iran and the world, is de-
scended not only from a Persian king (as in the earlier versions) but also from a
Persian king’s vassal with no ties of blood or loyalty to the deceased Caesar. Thus
in Ahmedi, Alexander has been removed entirely from the realm of Byzantium.
He has no ancestral claims to the lands of Raum apart from those bestowed on
him by his father, the Persian king, to whom his maternal grandfather Philip
owes his appointment as governor.

To conclude this brief discussion of Ahmedi’s Iskendername, we have seen that
it is possible to read the work on several different levels. Firstly it is important to
note that above all, this is a didactic work of a philosophical and even cosmo-
graphic nature. Even in its earliest form, it contained discourses on such fields
and geography and astronomy, as well as history. Following in the footsteps of
Nizami (the first to have divided Alexander’s universalism into worldly and spiri-
tual spheres) Ahmedi organised his poem broadly along the lines of worldly
knowledge (represented by Aristotle and other Greek philosophers) and knowl-
edge obtainable only through insight and inspiration (represented by Khidr). It is
significant that the crucial turning point is located in the field of history. As with
the rest of the Iskendername, especially the second part of this history (including
the account of the Ottomans) has an important religious dimension. Since Alex-
ander is a proto-Muslim guided by Khidr, Ahmedi’s history of future kings is es-
sentially an Islamic history, containing among other elements a detailed account
of the Prophet Muhammad’s ascent to the heavens (Mi%@). In earlier drafts of

82 According to the Greek chronicler Kritovoulos, a few decades later Mehmed the Con-
queror perceived himself not only as a new Alexander, but also as avenger of the Trojans
and their Asiatic descendants. See Kritovoulos (History of Mebmed the Congueror, tr. Charles
T. Riggs (Princeton: Princeton University Press, 1954), 181-182.
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the work, the historical section was quite limited, but in the final version it came
to include the Ilkhanids and their successors down to the Ottomans.

Although Ahmedi’s Iskendername is best known today for the Ottoman part of
its historical section, it is a mistake to assume that the poet’s motive was to write a
history and that he simply chose the Alexander cycle as a vehicle to do so. On the
contrary, there is every reason to believe that Ahmedi’s larger aim was to write a
long rhymed work (mesnevi) of a mystical and didactic nature, a work in line with
the intellectual and literary tastes of his time. Seen in this light, it is highly signifi-
cant that the poet chose to give such an important place to history. The fact that
this choice obviously served patronage needs makes it no less important. On the
contrary, Ahmedi wrote his work at a time when the lands of Ram were gaining a
new prominence in the Islamic world, and their recent and ancient history was
considered of great importance. In the preceding decades, thanks to their con-
quests on the European side of the Straits (or to use Ahmedi’s own expression,
“the opposite coast,” asra yaka) the Ottomans had greatly enlarged the domains of
Islam. They had defeated a large Crusader army and threatened Constantinople it-
self, an ultimate goal of Islamic conquest. Although their empire was not yet what
it would become in the sixteenth century, they were hardly marginal as is some-
times suggested.83 There is increasing evidence that, not unlike the New World
would eventually become for Europeans, in this period the lands of Ram were
viewed by the rest of the Islamic world as rich in interest and opportunity. At the
same time, Ramis themselves were becoming increasingly aware of their own
uniqueness on the frontier of Islamic expansion. Although the Ottoman border-
lands were in some ways marginal to the Islamic world, by the turn of the fifteenth
century they were nonetheless important enough to attract scholars motivated by
intellectual curiosity and other considerations. Moreover, although the new re-
gions lacked much of the educational infrastructure of established Islamic centres,
some of their native inhabitants were nonetheless able to attain the highest levels
of learning and obtain the patronage of the Mamluks of Cairo and the Timurids of
Samargand.3

For the new world created by the Ottoman conquests, the Alexander Romance
provided an obvious mirror. Although Ahmedi’s work was the only one destined

83 See for example Helen Pfeifer, “Encounter after the Conquest: Scholarly Gatherings in
16th-Century Ottoman Damascus,” [JMES 47 (2015): 219-220. Although the author’s
main argument is valid, she exaggerates the extent to which the Ottoman lands and their
intellectuals were marginal before the conquest of the Arab lands.

For just a few cases among many, see Evrim Binbag, “A Damascene Eyewitness to the Bat-
tle of Nicopolis: Shams Al-Din Ibn Al-Jazari (d. 833/1429),” in Nikolaos G. Chrissis and
Mike Carr (eds), Contact and Conflict in Frankish Greece and the Aegean, 1204-1453 (Farnham:
Ashagte, 2014), 153-175; Dimitris Kastritsis, “The Revolt of Seyh Bedreddin in the Context
of the Ottoman Civil War of 1402-13,” in Antonis Anastasopoulos (ed.), Political Initiatives
‘From the Botiom Up’ in the Ottoman Empire (Herakleion: University of Crete Press, 2012),
233-250.
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to become a true classic, the popularity of the theme would suggest that there
must have been other Ottoman treatments of the Alexander legend dating from
the same time. In her discussion of Ahmedi, Sawyer has pointed somewhat
vaguely to the importance of “popular narratives transmitted orally” to earlier
drafts of the poet’s work. She has suggested that the poet later reworked these
drafts into a final version “based on written Alexander traditions” in a bid for court
patronage.®> While it is implausible as she suggests that Ahmedi “probably did not
have much access to written versions of Persian Shabndmas” when first compiling
his work, she is nonetheless correct to point to the importance of an oral storytel-
ling culture during the period in question. This does not necessarily refer to the
oral poetry of Albert Lord and Milman Perry’s classic study, but rather what Joyce
Coleman has termed aurality, namely a culture of public reading.8

Once a culture of public reading and storytelling has been taken into account,
the study of the Alexander Romance in the early Ottoman period rises to a new
level. For it is no longer possible to consider the Alexander Romances of Ah-
medi and other Ottoman authors only with reference to such Persian classics as
Firdawsi and Nizami. They must also be considered in the context of other Old
Anatolian Turkish epics, hagiographies, and wondertales. Since everything that
we know about these works suggests that we are dealing with a very lively tradi-
tion indeed, we must think not only in terms of the individual Iskendername, but
rather of a broader Alexander cycle. This is best represented by the corpus of
manuscripts attributed to Hamzavi, the author to whom we now turn.

Alexander as Story: Abmedi’s “Brother” Hamzavi

According to Asik Celebi and other compilers of Ottoman biographical dictionar-
ies, Hamzavi was Ahmedi’s contemporary and even his brother.8” His name is as-
sociated with an Ottoman history that has not survived, but he is best known from

85 Sawyer, “Revising Alexander,” 241-242.

86 For the classic research of Lord and Perry, see Albert B. Lord, The Singer of Tales (Cam-
bridge, MA: Harvard University Press, 1960). On “aurality” and public reading in western
Europe, see Joyce Coleman, Public Reading and the Reading Public in Late Medieval England
and France (Cambridge: Cambridge University Press, 1996).

Hendrik Boeschoten, “Adventures of Alexander in Medieval Turkish,” in Stoneman et al.,
The Alexander Romance in Persia and the East, 122. Boeschoten’s article concerns a manu-
script in St Petersburg, closely related to the one we will be discussing here. He has edited
and published parts of it: H. Boeschoten, Alexander Stories in Ajami Turkic (Wiesbaden:
Harrassowitz, 2009). The most up-to-date published treatment of Hamzavi’s Iskendername
and its extant manuscripts (many of which have been misattributed) is Avci, Tiirk Edebiyat-
wnda Iskenderndmeler, 54-59. On the Ankara manuscript discussed below (MS TKD 150)
there is an unpublished MA thesis: Nese Seckin, “Hamzavi Kissa-i Iskender (101a-200bv.):
Metin, Sozliigii ve Dilbilgisi Ozellikleri,” Ankara University, 1991. See also Unver, “Tiirk
Edebiyatinda Manzum Iskender-nameler”; Franz Babinger, Die Geschichtsschreiber der Osma-
nen und ihre Werke (Leipzig, 1927), 13-14; Kafadar, Between Two Worlds, 94.
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a romance on the Prophet’s uncle Hamza, the Hamzaname, from where his name
Hamzavi is derived. Comparing his Alexander Romance to that of Ahmedi,
Hendrik Boeschoten has called attention to “the very different style levels” of the
two works.8 He has stated that Hamzavi’s work represents “a tradition very differ-
ent from the aristocratic versified Iskendernames, including Ahmedi’s.” However,
considering our earlier observations about style and genre in Old Anatolian Turk-
ish literature, such categorisations as “aristocratic” or “popular” appear inadequate.
If Ahmedi and Hamzavi were indeed brothers, they would have come from the
same social class. Moreover, both works would have been publically recited, al-
though perhaps in different settings. We have already seen that verses from Ah-
medi’s [skendername were included in such allegedly “popular” works as the Otto-
man Anonymous Chronicles; and in fact, they also appear with minor variations
in Hamzavi’s work.%? This much said, one might concede that the relatively rari-
fied and philosophical nature of many parts of Ahmedi’s poem would have made
at least some sections of his work inaccessible to uneducated classes of society. On
the other hand, thanks to its focus on the straightforward narration of lively sto-
ries, Hamzavi’s work would have been accessible to a very wide audience indeed.
This would have included the army and general public, but also members of more
courtly circles who did not look down on such storytelling.

To get a better sense of the character and possible audience of Hamzavi’s
Iskendername, it is necessary to study it in detail. To do so is beyond our scope
here—for Hamzavi’s is an extremely extensive work, even the number of whose
extant manuscripts still remains to be determined.”® Under the circumstances,
then, some general comments must suffice, followed by an example from the
work in question. This is taken from the last few pages of the best known manu-
script, Turk Dil Kurumu 150. As indicated by its name, this is presently in the li-
brary of the Turkish Linguistic Society in Ankara. Based on a preliminary exami-
nation, Boeschoten has suggested that this partial manuscript which contains
“some 900 pages of Alexander stories” is only a third of the entire work.”! More
precisely, the manuscript consists of 442 folios, and each page contains thirteen
lines of densely written, fully vocalised script.”? If Boeschoten is correct in his
educated guess that this represents only a third of the entire work, this is indeed
an opus of monumental proportions. Hamzavi’s work is in a style combining
prose and poetry (manziam-mensir). The poetry is very similar to Ahmedi’s; in-

88 Boeschoten, “Adventures of Alexander,” 124.

89 See Ahmedi, Iskender-name, ed. Unver, 13, and especially Avcl, Tiirk Edebiyatinda Iskender-

ndmeler, 56, who provides a comparison of some verses in the two authors.

Avai, Tiirk Edebiyatinda Iskenderndmeler, 57-58. A properly verified catalogue of manuscripts

still remains to be made. It appears that some listed in the past in fact refer to other works,

and there are probably many more not yet discovered.

91 Boeschoten, “Adventures of Alexander,” 122-123.

92 These are difficult to number without access to the actual manuscript, since its pages bear
conflicting numbers.
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deed some of the verses are directly adapted from his work. Once again, this
points to the common elements between the two works and the inadequacy of
any facile dichotomies based on high and low style. As for the prose, its style
and organisation clearly suggests public performance. In this respect, it is typical
of the epic and performative culture of period. Its characteristics include a lively
style, frequent use of the present tense, dialogue, and direct speech.

As for the subject matter, much of what is contained in Hamzavi belongs to the
“fabulous adventures” strain of the Alexander Romance. Alexander travels the
world with a large entourage, encountering strange nations, natural wonders, and
supernatural creatures. He faces various challenges which he is able to meet with
the help of his select advisors. In Hamzavi’s work, these include not only Khidr
and the ubiquitous panoply of Greek philosophers, but also various kings, viziers,
and other figures who are difficult or impossible to trace. Among others there is a
handyman by the name of ‘Iraqi,”* a wise man called Pir Sirgir,’* and a number of
sultans and other rulers, including the kings of Greece and Cathay (Sah-1 Yanan,
Sah-1 Hua). The stories are divided into chapters bearing the title of “sitting” (majlis)
suggesting that they are meant to be performed on successive evenings, perhaps
during the holy month of Ramadan. Finally, the text is interspersed with signposts
in red ink to make the text easier to follow and read out loud. Apart from the
standard headings “verse” (nazm) and “prose” (nesr), these include such phrases as
“according to the wise man” (bekim kavinca), “according to the master” (dstad
kavlinca), and “the storyteller recounts the following story” (ravi soyle rivayet kilur
kim).

What can a cursory examination of Hamzavi tell us about the reception and
uses of the Alexander cycle in early Ottoman society? For one thing, the existence
of such a massive corpus of stories written down in a form designed for oral per-
formance points to the popularity of the Alexander cycle in the society in ques-
tion. At a time when the domain of Islam was expanding into Europe under the
Ottoman banner, the legend of Alexander as world conqueror and universal ex-
plorer of strange new lands was clearly a source of entertainment and edification.
As we have seen already in the earlier section on Ahmedi, part of the legend’s ap-
peal must have rested on the fact that Alexander and his conquests could be inter-
preted on both a worldly and a spiritual level. But Hamzavi’s work brings to the
fore another possible source of the work’s popularity: the fact that Alexander’s
conquests transcend social boundaries. For in Hamzavi, we witness a king on cam-
paign fully reliant on a host of advisors and his entire army.

In the earlier discussion of the Greek Romance and Ahmedi, we have seen that
the Alexander legend could be presented in terms of contemporary historical cir-
cumstances and political needs. Here too Hamzavi is highly suggestive. For at the

93 On this characteer, see Boeschoten, “Adventures of Alexander,” 122.
94 Ankara Tiirk Dil Kurumu, MS 150, fol. 208v ff.
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end of the Ankara manuscript, we find an intriguing story rich in political and cul-
tural implications, which is unfortunately cut short by the manuscript’s partial na-
ture. Nonetheless, the story as it survives is sufficient to demonstrate both the
character of Hamzavi’s work and the complex issues raised by a serious examina-
tion of the Alexander legend in the long fifteenth century. In the course of his
travels to the ends of the world, Alexander and his entourage come to a stone
bridge on a river. The bridge is visible from afar, for it is flanked by two towers as
tall as minarets. Upon closer examination, each tower turns out to be made of
human heads. Alexander calls on his wise men to explain the strange structure:

. Sah am goricek eydiir: “Iy bekimler! Bu kafadan milleri “aceb kim yapdurmus ola?” didi. Andan

Eflatin hekim eydiir: “Iy Sah! Buncalayin nesne cengden nisandur. Tariphi vardur ola, goreliim” di-

yiip, gozlesdiler kopri dizere bir kara tasda bir kag satir yazu gordiler. Eflatian okyup Sab’a beyan

kdlds, ne didi?

(Nazm)

Dirile imdi ne dimisdiir ol zeman
kopriniii taginda ol hatti yazan

“Iy ciban seyranin iden padisah
Ciin gelesin isbu kopri jizere tasa
Tasdagt hatts temaga kilasin
Okvyup ne dilcediigin bilesin

Bilesin kim bendab: devriimde hem
Server idiim sabibii seyf i ‘alem

Aleme adum dabi tolmag-idi
Nice sebler baria kul olmis-idi

Adum arinldug: yirde iy giizin
Nerre divier gizleridi gendiizin

Aduma sorar-iseri diyem sana
Riistem ibn-i Zal dirler-idi bajia”

Upon seeing this, the King says: “O wise men! Who could have possibly ordered the con-
struction of these obelisks made from heads?” Then the wise man Plato says: “O Shah!
Such a thing is a monument to a battle. It should have an inscription with the history, let’s
take a look.” They looked around and saw that on the bridge was a black stone with some
verses written on it. Plato read it and explained it to the Shah. So what did he say?

(Verse)

Listen now to what the person said, the one who wrote those words on the stone on the
bridge.

“O world-wandering Padishah, when you reach the stone that is on this bridge,

you will view the writing on the stone, and read it, and understand what language it is
in.
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Then you will know that in my own time, I was also a commander with a sword and
banner,

and that my name had also filled the world, so that many shahs had become my ser-
vants.

Where my name was mentioned, o distinguished one, Nerre and other divs would hide
out of fear.

And if you ask my name, I will tell you I was called Rustam, son of Zal...?

The versified inscription goes on to tell of how the bridge represented the site of
a battle, in which Rustam was finally able to subjugate the only nation that had
resisted his authority. In his anger, he killed many enemies with his bow and
constructed towers out of their severed heads. When the poem is read out to
him, Alexander asks Aristotle about the identity of the mysterious nation:

... (Nesr) Ravi kaviinca, kagan ki Iskender Sah ol kipri tasindag: yazudan Riistem dastan taribin
kim igitdi, Riistem birle ceng iden kavmuii tesvisine diisdi. Andan Ristatalis Hekim’e eydiir: “Ty
hekim-i kardan! Ol Riistem birle ceng iden kavimdan heniiz var mi olas” didi. Vezir-i bass eydiir:
“Iy sab! Ancilayin cokluk kavmusi ya sori kalmaz mi? Belki dab: var ola” didi. Andan Iskender
Sah Kakum Sabu ilerii kigirds, eydiir: “Ij Sab-1 Hita! Ol kavim ki Riistem vagf kild, ol kavimdan
heniiz er midiir?” didi. Andan Kakum Sab eydiir: “Iy sab-i cihan! Ol kavim Oguzlardur. Tesrin
(%) diyarm yaylarlar ve kigim Kafum Suyi’nuii kenarin kaglarlar. Ya sah-1 ‘alem, Riistem’e ol
kavmz seyilden berii dabt bu su dizere geliip inmediler. Ol kavim gayet bi-kiyas coklukdur, soyle ki
vasf kilurlar ol kavmi kim Nip faslyle birisi bisi obmaymca birisi lmez. Cok zamandur kim ol
Oguzlar Hita diyarindan barac alurlar.”

According to the storyteller, when Alexander heard the epic history of Rustam which
was written on the stone on that bridge, he became perplexed about the identity of the
nation that had fought the battle with Rustam. He says to the wise man Aristotle: “O
wise and experienced man! Could there still be people from that nation that fought with
Rustam?” And the trusted vizier answers: “O shah, how could there not be descendants
from such a large nation? It is probable that there are.” Then Shah Alexander sum-
moned to his presence Kakum Shah. He says to him: “O Shah of Cathay! This nation
described by Rustam, are there still men belonging to this nation?” And Kakum Shah
replies: “O King of the World! This nation are the Oghuz. They summer in the province
of (Tesrin?) and winter on the banks of the Kakum river. O sultan of the world, since
Riistem crushed (?) this nation they have not moved beyond this river. They are numer-
ous beyond estimation. For it is said that like Noah, each of them does not die until he
has reached a thousand years of age. For a long time now, the Oghuz have been taking
tribute from the land of Cathay. %6

Alexander then finds out from Kakum Shah that Kakum’s brother Kademfer
Shah had once refused to pay the tribute, and was attacked by 360,000 nomadic
Oguz fighters, each on a horse with two more animals (kurban) in train.”” He was
barely able to avert disaster by paying the tribute when the nomadic army

% Ibid., fol. 432v-433r. My translation.
% Ibid., fol. 434r-434v.
97 What is implied by the word kurban (“sacrifice”) are animals to be eaten (sheep, etc.).
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reached the bridge. Alexander determines that he must find the nomadic Oghuz,
and eventually does so.

At that point, the partial Ankara manuscript ends, so it is not possible to find
out the outcome of Alexander’s encounter with the Oghuz. It would be worth
looking for the remaining story in other manuscripts of Hamzavi—but to do so is
beyond the scope of the present study. Suffice it to say that the description of
the nomadic Oghuz is not entirely positive, as one might expect. As is well
known from the research of Paul Wittek, Colin Imber and others, during the
course of the fifteenth century the Ottomans developed a dynastic myth to
compensate for their lack of a prestigious lineage.’® This eventually came to in-
clude not only their role in conquering new territory for Islam, which as we have
seen was already present in Ahmedi, but also the idea of a power transfer from
the Seljuks of Rim and a genealogy linking them to the prestigious Kay1 clan of
the Oghuz Turks. The idea of descent from Kay1 was probably introduced in the
830s/1430s. The author responsible for this development was Yazicioglu (or
Yazicizade) Ali, who compiled a work on the Seljuks and Oghuz, complaining
that in his day the traditions of the Oghuz were all but forgotten.?” But we must
not take this statement at face value, for in fact it hints at an increased interest in
the Oghuz which should be understood in the context of the Timurid débacle of
1402. It was the need for legitimation created by that challenge that led to the
compilation of a work on the history of the Seljuks and Oghuz Turks.190

In light of the above, how can we interpret Hamzavi’s story about Alexander
and the Oghuz? Like everything else in the Alexander Romance, this can be read
on different levels. Rustam is the main hero in Firdawsi’s Shabnama, the champion
of Iran against Turan—a nation generally interpreted in this period as correspond-
ing to the Turks of Central Asia. But to accept this fact in no way detracts from the
importance of mentioning the Oghuz (or rather, their ancestors) in a story fea-
turing Rustam. If anything, it shows a need to give the legendary Turanians a name
more suited to the world of the time. And Turan would not have been the only as-
sociation. For when hearing of a nation at the ends of the earth, whose threat to
civilisation is prevented only by a barrier (be it just a river with a bridge),

98 The classic article is Imber, “The Ottoman Dynastic Myth.” See also Kafadar, Between Two

Worlds, 96, 122, 184 n.4; Paul Wittek, “Yazijioghlu Ali on the Christian Turks of the Do-
bruja,” BSOAS 14 (1952): 640-668.

Kafadar, Between Two Worlds, 122. Yazicioglu Ali’s Oguzname or Selgukname is a Turkish
translation and compilation of three works in Persian: Rawandi’s Rapat al-Sudir, a history
of the Great Seljuks of Iran; Ibn Bibi’s history of the Rum Seljuks; and the chapter on the
Oghuz from Rashiduddin Fadlallah’s Jami al-Tawarikh, a world history dealing largely with
the Mongols. For a recent edition of Yazicioglu’s work, see Yazicizdde Ali, Tevarih-i Al-i
Selguk, ed. Abdullah Bakir (Istanbul: Camlica, 2009).

For the rise of mythical narratives about the ancestry of the Oghuz, see Ilker Evrim Bin-
bas, “Oguz Khan narratives,” Encyclopaedia Iranica (http://www.iranicaonline.org/articles/
oguz-khan-narratives).
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Hamzavi’s audience must have thought first and foremost of Gog and Magog.
These were the “unclean nations” of the original Romance, later identified with the
biblical Gog and Magog in pseudo-Methodius and the Quran.!0! It is clear that in
this part of Hamzavi we are dealing with apocalyptic themes, for after crossing the
bridge on his way to meet the Oguz, Alexander comes up against an army of
snake-people. These are beasts one might expect to encounter in the same part of
the world as Gog and Magog, as suggested by at least one miniature made around
this time.102

It seems that by the end of the fifteenth century, Alexander had become fully
identified with the Oghuz and other Turks. At the beginning of the Ottoman
chronicle of Nesri (compiled 892-98/1486-93), the eponymous progenitor of
the Oghuz is presented as the first Muslim, a man who lived at the same time as
Abraham. Then we find the following observation, whose author is presumably
the chronicler himself:

Etrak zu'm iderler ki Oguz sol Zi ‘Tharneyndiir ki Hakk te‘ala celle zikrubu Kitab-1 ‘Azizinde

aniup sedd-i Yacic’t ve Maciic’t yapdugina tasrip itdi.

The Turks claim that Oghuz is that same Dha ‘I-Qarnayn (“the Two-Horned One,”

Alexander) mentioned by God in His precious Book (the Quran) as having built the
barrier against Gog and Magog.103

There is much more to say about the identification in the fifteenth century of
Alexander with the Turks and their ancestral land. Around the same time Negri was
writing the above lines, the last Mamluk Sultans were beginning to wear two horns
on their turbans, in an effort to claim Alexander’s legacy for themselves.!%* Be that
as it may, there are some further elements in Hamzavi worth pointing out. One is
the fact that the King of Cathay (northern China) pays tribute to the Oghuz. Such
a presentation of a Chinese king paying tribute to nomads makes sense in the
post-Mongol period, when China was more closely connected to the Islamic
world. Another is the towers made of severed heads, which call to mind the terror
tactics of Timur. And finally, there is the stone inscription that must be deci-
phered. This reflects an interest in strange antiquities and scripts, present also else-
where in Hamzavi as well as in other Ottoman sources of the fifteenth century,

101 Quran 18: 92-99; 21: 96-97. For pseudo-Methodius, see Apocalypse, Pseudo-Methodius: An
Alexandrian World Chronicle, ed. and tr. Benjamin Garstad (Cambridge, MA.: Harvard Uni-
versity Press, 2012), 26-27: “...in the last day of the consummation of the world Gog and
Magog, who are the nations and kings which Alexander shored up in the extremities of the
north, will come out into the land of Israel.”

102 Tn the miniature in question, Gog and Magog are represented riding a dragon and en-
closed by “Alexander’s wall.” See Farhad and Bagci (eds), Falnama, 25 (figure 1.8).

103 Nesri, Gibanniima, Die altosmanische Chronik Des Mevlana Mebemmed Neschri, ed. Franz
Taeschner (Leipzig: Harrassowitz, 1951), vol. 1 (Codex Mz), 5.

104 See Albrecht Fuess, “Sultans with Horns: The Political Significance of Headgear in the
Mamluk Empire,” Mamiuk Studies Review 12, no. 2 (2008): 78-79.
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most notably the anonymous tales of the foundation of Constantinople and
Ayasofya.105

In light of all this, should we read the inclusion of a story about the Oghuz as
a sign that at the time when Hamzavi combined his work the Oghuz were al-
ready becoming part of the Ottoman dynastic myth? Such an interpretation is
problematic for several reasons. While it is true that even Ahmedi mentions the
Oghuz in passing, Hamzavi’s presentation of these people and their nomadism
is far from positive.1% In fact, such a negative presentation of nomads as sinister
is also present in at least one other source composed around this time.!? In-
stead, it appears that the story reflects an ongoing process of identity formation
in a society still struggling to define itself. The terms of that struggle should be
sought in the historical environment where Ottoman state and cultural forma-
tion was taking place: Byzantium and the Balkans, the Perso-Islamic heritage,
and a world order still largely dominated by the heirs of Chinggis Khan.

Conclusion

In the foundation period of the Ottoman Empire, the Alexander Romance func-
tioned as a mirror and enjoyed near universal popularity. By the late Middle
Ages, the literature on Alexander’s legendary exploits had grown so rich and di-
verse that it could be interpreted in a great variety of ways depending on one’s
perspective. For Byzantines he could become a Christian ruler resisting vassalage
to an Ottoman Darius, and to Ottomans he could be presented as the son of a
young Darius who had defeated an aging Caesar. In other hands, Alexander
might become a king-explorer intrigued by the news of an ancient nomadic na-
tion called the Oghuz. To all he was a seeker of universal truth and empire, but
the details were in the eye of the beholder. The result is a rich literature that has
yet to be assessed in sufficient detail, especially with regard to the history of the
time. When making any assessments, it is crucial to resist an urge toward easy
categorisation; for there is much more to the style and content of Ahmedi and
Hamzavi’s Alexander Romances than meets the eye. While it certainly possible
to detect historical elements and political agendas in the works of these and
other authors, what is perhaps most striking about the Alexander literature of the
fifteenth century is how in one way or another, it responds to a very human
need for historical truth, universal knowledge, and storytelling. For ever since the
death of the historic Alexander, tales of his distant conquests and discoveries

105 Boeschoten, “Adventures of Alexander,” 122; Yerasimos, La fondation de Constantinople.

106 Ahmedi, History of the Kings, ed. Silay, 3, 27 (v. 34): Dab: Gok Alp ii Oguzdan cok kisi / Olmag-
1di ol yolda anuii yoldas: “Also, Gok Alp and many people from the Oguz had become [Er-
tugrul’s] companions on that path.”

107 See Kastritsis, ed. and tr., The Tales of Sultan Mebmed, 7-11, 47-53.
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never failed to capture the imagination. Depending on the needs of different pa-
trons and audiences, pre-existing treatments could be adapted to a variety of
contemporary messages, not all of which lend themselves to a simple interpreta-
tion. In order to understand these works, they must be read intertextually, along-
side a wide range of other literature in a variety of languages. This is a monu-
mental task, but one that rewards the effort.
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Chapter 9

The Ottoman Historical Section

of Ahmedi’s Iskendername:

An Alternative Reading in the Light of
the Author’s Personal Circumstances

Sevket Kiigiikbiiseyin

The composition and the content of historiographical narratives are, as is widely
recognised, influenced by established literary conventions, the needs and tastes
of princely courts or other audiences, and the existence of sources providing his-
torical information. However, a further critical point which must be considered
when it comes to the interpretation of such narratives is the figure of the author,
or rather the impact on the composition of a given work of the author’s personal
circumstances. This is true for the earliest extant Ottoman history, the Tevarip-i
Mulik-i ALi “Osman, by the Anatolian scholar-poet Taceddin Ibrahim b. Hizir,
known by the pen-name Ahmedi (ca. 735/1334/5-815/1412/3). The following ar-
ticle, which should be understood as consciously speculative, attempts to inter-
pret Ahmedi’s Tevarip-i Mulitk-i Al-i “Osman against the background of the au-
thor’s personality, his experiences and the challenges he encountered at the Ot-
toman court. Thus, it tries to give one possible answer to the question of why
the author of this momentous source wrote what he did.

To do so, the paper is divided into two parts. The first part concentrates on the
figure of Ahmedi himself, while his Tevarih-i Mulitk-i Al-i ‘Osman is discussed in the
second section. The first part is introduced by a brief overview of the most impor-
tant biographical data about Ahmedi, followed by a discussion of the question of
when Ahmedi came in contact to the Ottomans, or when he entered the court of
his Ottoman patron Emir Siileyman, for it seems that this point is significant for
the actual content of the work. This is followed by a consideration of the author’s
self-perception, his attitude towards religious matters and his social and intellectual
environment based mainly on Tunca Kortantamer’s comprehensive monograph on
Ahmedi’s life and worldview.! These aspects are the key points of the context
within which his Tevarib-i Mulitk-i Al-i ‘Osman should be interpreted.

The second part begins with a short evaluation of the modern positions on the
author’s sources and a discussion of whether Ahmedi used an already existent
source or whether the Tevarip-i Mulitk-i Al “Osman should interpreted as an origi-

1 Tunca Kortantamer, Leben und Welthild des altosmanischen Dichters Abmedi, unier besondere Be-

riicksichtigung seines Diwans (Freiburg im Breisgau: Klaus Schwarz Verlag, 1973).
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nal work. Finally, the Tevarib-i Mulitk-i ALi ‘Osman itself will be analysed against
the background of the issues discussed above and in connection with Ahmedi’s
own experiences at the Ottoman court, both with the representatives of the court
society and Emir Stileyman himself. The crucial point here is whether Ahmedi’s
Tevarih-i Mulitk-i Al-i ‘Osman mirrors an already existent Ottoman historical imagi-
nation and self-image or if Ahmedi composed his work with a view to meeting the
challenges he encountered at the Ottoman court.

L. The figure of the author

Biographical overview

Almost no details are known about Ahmedi’s origins. Most likely a native of
Amasya, Ahmedi completed his upper-level madrasa education in Egypt where
he studied with the Hanafi scholar Akmal al-Din Muhammad al-Babarti al-Rami
al-Misri (d. 786/1384), teacher of other illustrious figures in early Ottoman his-
tory, such as the Ottoman shaykh al-islam Molla Fenari (d. 834/1431) and Seyh
Bedreddin Mahmud Simavi (d. 823/1420). In all likelihood, his education with
al-Babarti covered the religious sciences, primarily jurisprudence, Quran com-
mentary, and hadith, as well as dialectic theology (kalam) and Arabic grammar.
However, his own works reflect broad interests in various fields, including medi-
cine, philosophy, grammar, lexicography, poetics and prosody, and he was also
well-acquainted with mysticism, particularly the Malamati tradition.?

Ahmedi probably returned to Anatolia from Egypt in the 1360s. However, al-
most nothing definitive is known about his early career. He probably led a some-
what restless life in search of a patron at the princely courts in Western Anatolia,
where he is said to have found an appointment first at the court of the prince of
Aydin, Fahriiddin Isa (r. 761-92/1360-1390), as a tutor of prince Hamza.3 There, he
is claimed to have composed Persian works on Arabic grammar and syntax.* His
first verifiable stay was at the court of the well-known patron of poetry, the Germi-
yanid prince Silleyman Sah, but his actual activities at the Germiyanid court re-
main unclear. He is said to have authored some textbooks and acted as an advisor
and tutor.3 It is most likely there that he began to compose his verse Iskendername,
which would become the source of his fame, probably at the suggestion of Siiley-

2 Cf. Kortantamer, Leben und Welthild, 101, 237, 238, 284, 294, 307, 320, 408-409. All transla-

tions are mine.

Ali Temizel, “Ahmedi’nin Bedayi‘u’s-Sibr fi Sanayiis-Si‘r Isimli Eserindeki Tiirkge ve Farsca

Siirleri,” Tiirkiyat Arastirmalart Dergisi 14 (2003): 91.

4 Ahmedi, Iskender-Name: Inceleme, Tipkibasim, ed. Ismail Unver (Ankara: Tiirk Tarih Kuru-
mu, 1983) (henceforth Ahmedi, Iskender-name, ed. Unver), 6; Kortantamer, Leben und Welt-
bild, 106-107.

5 Kortantamer, Leben und Welthild, 20.



THE OTTOMAN HISTORICAL SECTION OF AHMEDT'S /[SKENDERNAME 287

man Sah.6 There is some evidence that the Iskendername in its original form was
completed in 792/1390.7 However, Ahmedi had already left the Germiyanid court
even before the death of Stileyman $ah in 789/1387. Until that point the beylik of
Germiyan had been not only an important power, but also a cultural centre in
Western Anatolia.® However, it lost much of its splendour with Siileyman $ah’s
handover of significant dominions, including the capital Kiitahya, as a dowry for
his daughter on her marriage to the Ottoman prince Bayezid. It seems likely that
these developments and their negative economic and psychological effect on the
Germiyanids caused Ahmedi to leave that court.

Abmeds’s relationship with Emir Siileyman

It is unknown how Ahmedi earned his living between loosing Silleyman Sah’s pa-
tronage and his employment in Ottoman service, that is, his entry to the court of
the Ottoman Emir Sileyman, the eldest and temporarily most powerful of the
sons of Bayezid, who was raised to the lordship of the Ottomans” Rumelian do-
minions after the Battle of Ankara in 1402. It seems that Ahmedi recognised the
Ottomans as promising patrons only at a relatively late stage. Nothing indicates
that, after leaving the Germiyanid court, he immediately turned to Bursa or
Edirne. Indeed, there are no reliable references to any appointment of Ahmedi in
Ottoman service before his acceptance by Emir Stilleyman. The oldest piece of evi-
dence for the relationship between the poet and the prince is a poem Ahmedi
wrote for Silleyman composed in Bursa shortly before the prince’s capture of the
city on 13 March, 1404.° It is equally unclear when and why Ahmedi actually set-
tled in Bursa and what he was doing there or how he actually earned his living.

6 Unver argues, however, that Ahmedi began to compose the Iskendername only after the

death of Suleyman Sah to have something at hand to dedicate to a potentially new patron.
Ahmedi, Iskender-name, ed. Unver, 16.
Unver gives March 19, 1390 or “a few days later” as its date of completion (Ahmedi,
Iskender-name ed. Unver, 13). However, Ahmedi continued to make a number of changes
and additions to the text. Cf. Caroline Sawyer, “Revising Alexander: Structure and Evolu-
tion in Ahmedi’s Ottoman Iskendername (ca. 1400),” Edebiyar 13, no. 2 (2002): 225-243.
The Vacidiye medresesi, for instance, erected by one of Yakub Beg’s commanders in Kiita-
hya in 714/1314-15, was one of the first major Islamic educational institutions in Western
Anatolia. See Selda Kalfazade, “Vacidiye Medresesi,” TDVIA 42, 409-410. The establish-
ment of the Mevleviyye in the region in the days of this prince, again, is likely to have en-
hanced the influence of more elaborated Islamic mysticism in the #c. See Shams al-Din
Ahmad al-Aflaki al-“Arifi, Manakib al-“Arifin, ed. Tahsin Yazici, (Ankara: Tiirk Tarih Ku-
rumu, 1980), vol. 2, 945-947. Furthermore, a number of representatives of Anatolian early
Turkish literature were present at that court, such as Seyhoglu, Ahmed-i Dai and Seyhi, the
ascendancies of whom were interpreted as somehow being interconnected. See Walter
Bjorkmann, “Die altosmanische Literatur,” in Louis Bazin et al. (eds), Philologiae Turcicae
Fundamenta I (Wiesbaden: Steiner, 1965), 422.
9 Cf. Kortantamer, Leben und Welthild, 143-146; Colin Imber, The Ottoman Empire, 1300-1481
(Istanbul: Isis, 1994), 65.
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Ahmedi rejoices in the above-mentioned poem over Sileyman’s advance on
Bursa, which gave him occasion to hope to be (re-?)admitted to the prince’s inner
circle, which in turn may be interpreted as indicative of a previously-established
close relationship.!® However, no evidence definitively confirms the thesis that this
relationship dates back to the period before 1400.!1 At any rate, the part of this re-
lationship which forms part of the background to the composition of Ahmedi’s
Tevarib-i Mulik-i ALi “Osman began only after Emir Siileyman’s capture of Bursa.
Ahmedi arrived in Edirne sometime before March 1405 at the advanced age of
well over sixty, as Ahmedi suggested by a poem which was demonstrably com-
posed there.!? There he found a living, and a patron. With some interruptions, this
relationship endured until the final break between the poet and Emir Silleyman in
late 1409 or early 1410.13 At that date both were once more in Bursa, which, like
Ankara and Western Anatolia, had been seized by Emir Stileyman after his victory
over his brother Mehmed in 1405. However, it was the emergence of his brother
Musa in Rumeli which forced Siilleyman to leave Anatolia. Due to his advanced
age, Ahmedi was unable to cope with the rigours of the itinerant life that Musa’s
revolt imposed on Siilleyman.

Ahmedi remained in Bursa, which soon changed hands to Mehmed Celebi who
was to become the ultimate victor among the sons of Bayezid. The poet seems to
have been swift to court the new lord’s favour; however, his success was rather
modest.!* Perhaps he sought a teaching post, if not tutorship of Prince Murad, as
Kortantamer suggested with reference to an Iskendername manuscript dated 1434
and dedicated to that prince.l> Yet Mehmed, whose opinion of Ahmedi was obvi-
ously not particularly high, allotted the impecunious aged poet the post of a sim-
ple divan clerk — a mere pen-pusher — in Amasya, probably as an act of charity.
There, Ahmedi received the news of Silleyman’s death, which occurred on 17 Feb-
ruary, 1411 in Rumeli. Ahmedi outlived his patron for only short time, dying in
Amasya on 13 April, 1412.

10" Cf. Kortantamer, Leben und Welthild, 143-146, 152. One could also argue that Ahmedi and
Emir Silleyman came in contact only after 1390. At that point Stileyman was around the
age of thirteen whereas Ahmedi was already in his fifties, but again, there is no indication
as to whether Ahmedi was employed as the princes’ tutor. It is possible that Ahmedi first
came into contact with Emir Stileyman during his governorship of Karasi, Saruhan and
Aydin in 1392. However, in 1393 Silleyman was engaged in his father’s conquests in Ru-
meli and it was only in 1400 that he was reinstalled as governor in the western Anatolian
provinces.

11 Kortantamer, Leben und Welthild, 125-126.

12 Tbid., 136.

13 1bid., 174; Imber, Ottoman Empire, 67.

14 Kortantamer, Leben und Welthild, 179

15 Ibid., 189.
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Abmeds’s attitudes, his experiences at the court of Siileyman
and their effect on his state of mind

In some of his early works, Ahmedi expresses his religious attitude, emphasizing
obedience to the divine commandments and religious law as indispensable to at-
taining salvation. In the same vein he underlines the importance of “religious
knowledge,” that is, the capacity to reflect upon the actual meaning of the godly
commands as the true means to reach the divine goal.!® Such remarks appear to
represent calls to an unspecified audience to undertake a personal search for
knowledge, to sincerity in faith and to break with worldly desires. They could
also be read as expressions of Ahmedi’s high opinion of his own qualities, per-
haps as commendations of himself as a suitable candidate for a rewarding post,
but also as his personal rejection of the claim of religious scholars or mystics to
patronise others. In a number of verses Ahmedi expressed his discontent at the
legal scholars’ dogmatic and formalistic exegesis, and at what he saw as the
somewhat hypocritical attitudes of numerous mystics.!” The relevant lines are
undated but it is most likely they were not composed during his stay at the
Germiyanid court, a period of comfort and recognition, but originate from later
periods, reflecting, for instance, his Bursa experiences. Yet these statements also
reflect his overall critical attitude towards representatives of social groups in his
time and environment, the significance of which is hard to overestimate. Conse-
quently, Ahmedi was in conflict with these two elements of early Ottoman soci-
ety, the religious scholars and the dervish communities. The religious scholars
contributed to the development of the increasingly Islamicate character of the
principality, participated in the establishment of a centralised state, and legiti-
mised it by legalistic arguments. The dervish communities also contributed to

16 Tbid., 228-229, 230-233, 237, 275-276.

17" Ahmedi disparaged the gathering places of Sufis as full of “blasphemy and deceit” and fan-
cied countless “hypocrites [...], irreligious and wicked” among them who hide behind the
smokescreen of piety (Kortantamer, Leben und Welthild, 267-271). Sceptical of their claims to
purity of heart, he accused the Sufis of impudence because they choose dervishhood only
in order to acquire a carefree life. These following couplets demonstrate his disdain for Sufi
practices: “If there is trust in God what then is the need for this begging bowl and scrip and
frock (cevalik, i.e. frock made of felted animal hairs)?”; “Oh you, who you occupy yourself
with miracles on the path of religion, give up your individuality. That is a real miracle”; “If
you want to enter a path search for a guide and then enter it, for this path is full of difficul-
ties from the very beginning. The Quran is a sufficient guide, for He is the only one who
can distinguish between right and wrong” (Ibid., 267; 278-279; 273-274; 277). For a harsh po-
lemic by the Persian poet and satirist, Par Baha (d. ca. 1284) against Sufis and scholars
which make their living at the expense of pious foundations see Birgitt Hoffmann, “Von fal-
schen Asketen und ,unfrommen® Stiftungen,” in Gherardo Gnoli und Antonio Panaino
(eds), Proceedings of the First European Conference of Iranian Studies, Part 2 (Rome: Istituto Itali-
ano per il Medio ed Estremo Oriente, 1990), 409-485; for a sixteenth-century Turkish text,
see Vabidi’s Menakib-i Hvoca-i Cihan ve Netice-i Can, ed. Ahmet T. Karamustafa (Harvard:
Department of Near Eastern Languages and Civilizations, 1993).
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the social integration of both the urban and rural population, and also played an
important part in the Ottoman advances in the Balkan territories, be it as mobi-
lisers and supporters of the belligerents or as colonisers.

It is likely that his stinging criticism of these groups had a negative impact on
Ahmedy’s position at the Ottoman court. As Fahir Iz remarks in regard to western
Anatolian courts in this period: “Although the literary and artistic life was concen-
trated around the prince’s residence, poets and writers in these small towns joined
the daily lives of the people. They were in contact with them in their homes, in
the market-place, in the bazaar or in the mosque.”’® However, from Ahmedi’s
viewpoint the situation was even more complicated for, “the first capital, Bursa,
and the second capital, Edirne, were both medium-sized provincial towns, and the
courts of the first Ottoman sultans could not completely divorce the poets and the
writers they patronised from the people.”!® Given these conditions, Ahmedi ap-
pears at best a misfit. At worst, depending on the perspective, he appears as a mav-
erick incapable of integration who considered himself above the societal needs of
established office-holders and unofficial functionaries, and who disputed their very
right to exist. Thus, it is hardly surprising that his position at the court in Edirne,
where he arrived in the entourage of Emir Stileyman before March 1405, was far
from impregnable. Kortantamer rightly points to “dark sides of his life at the court
of Emir Silleyman®? and to “rivals and enemies,” who at times undermined his
position.?! Consequently, Ahmedi had to leave the court at least twice, although it
remains unclear whether he was expelled or if he “deemed it prudent to disappear
for a while.”?2 But it is clear that there were points on which his critics could draw.
Here again, his poems provide some clues:

The innocence of him whose breath resembles the breath of Jesus is as pure as (the in-
nocence of) Mary. Why, therefore, must he suffer this accusation and defamation?
Surely, for having said truthful words like those which are on everyone’s lips, did this
paradise on earth turn into his jail.

It is he who loves the king, and he who came to kiss his threshold. This and nothing else
is all his rebellion: love for the king.23

18 Fahir Iz, “Turkish Literature,” in Peter M Holt, Ann K.S. Lambton, and Bernard Lewis
(eds), The Cambridge History of Islam, vol. 2B: Islamic Society and Civilization (Cambridge:
Cambridge University Press, 1970), 688.

19" Tbid., 688.

20 Kortantamer, Leben und Welthild, 153.

21 Tbid., 153, 156. In this connection Ahmedi approached Siileyman as follows: “The thought
of your favour led me to your door, but I found only agony and heart pain there. Thus I
groan and tear my hair and wail, for the enemies have rallied me round as flies gather
around sugar. The one who did not speak the truth was honoured and departed greatly fa-
voured. Why has this disgrace [fallen] to this servant who spoke the truth?” (Ibid., 157-159).

22 Ibid., 159, 174.

23 Tbid.,156.
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Thus, Ahmedi laments the loss of Emir Silleyman’s favour because of his honest
opinions. Ahmedi’s position had evidently been weakened not only by a number
of opponents, perhaps an immediate effect of his critical stance and initial excess
of self-confidence, but also by the fact that his own conception and that of his pa-
tron about his position at court did not coincide. It seems that Ahmedi assumed
he was some sort of consultant or even advisor, but in reality he was no more than
a boon companion, who had to be wary not to exceed his bounds.

Nothing indicates that Ahmedi owned any significant property; rather he seems
to have depended on his patron completely. This dependence apparently went as
far as him not being able to afford competent medical attention during his brief
banishment, which worsened his eye condition. This is indicated by the following
lines with which he expressed his joy at being re-accepted by Emir Siilleyman:

Thanks be to God for allowing me to come near the beloved (ruler once more), just as
he led the body, though dead, to the soul.

He brought me to the assembled court of the ruler of the world, just as he allowed the
drop to pour into the sea.

Not only did he thereby give back to Jacob his eyesight, he also let the ant return to
Solomon.24

Ahmedi compares himself with blind Jacob; only at court did he enjoy medical
care which improved his eye condition markedly. Thus, he was highly dependent
on the prince’s subsidies, which, raises the question of the qualities and quanti-
ties of these grants. It is against this background that the poet’s frequent de-
mands for a cash reward should be read.?

His poems from the period of his life at the court of Emir Stileyman suggest,
however, that Ahmedi deviated from his aforementioned early strict sharia-
compliant position. It remains unclear whether this should be attributed to a
fundamental change in his personal attitude or to the particular challenges he
encountered in Edirne.2¢ It seems that the manners and customs at Emir Stley-
man’s court differed significantly from that of the Germiyanid Stileyman Sah.
That Emir Stileyman was “a true son of his father in terms of his addiction to
drink and debauchery” is well-established.?’” Ahmedi’s role on such occasions

24 Ibid., 163-164.

25 “What a jewel [of poetry] I’ve authored and presented as a panegyric to that king for

whom rubies and pearls are [like] the dust of the road. However, I want the king to give

his reward for this gem in cash. It is unacceptable that he makes a promise on credit”

(Ibid., 154-155). These lines may be interpreted as a testament to Ahmedi’s confidence,

but they also point to the unreliability of Emir Stileyman’s promises of compensation.

Thus, Ahmedi demanded the reward to be paid in cash, to have literally something tangi-

ble in his hands.

One possible factor could have been the death of his wife, probably during his Bursa pe-

riod, whom he mourned with elegiac words (Ibid., 94-96).

27 Heath W. Lowry, The Nature of the Early Ottoman State (Albany: State University of New
York Press, 2003), 26; idem, “Impropriety and Impiety Among the Early Ottoman Sultans
(1351-1451),” Turkish Studies Association Journal 26, no. 2 (2002), 29-38.

26
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was, as was painfully clear to him, hardly more than a companion. Thus, it is no
coincidence that many of his poems in which he speaks of the transience of the
world and recommends his audience to enjoy the moment are devoted to feasts
and drinking. Certainly, wine was not only a profane intoxicant for Ahmedi, as
evidenced by his frequent use of the symbolic images of wine and cup-bearer in
poems of mystic content. However, the verses from the time of his attendance at
Emir Stileyman’s court go far beyond the classical kbamriyya, the metaphorical
wine-poetry, but rather seem to mirror his attitude at the time.?8 In this context,
the impact of Emir Sileyman on his companion must be questioned. How
much did the patrons’ inclination to drink influence on the one hand the work
of the poet and on the other hand the poet himself?

Kortantamer aptly combined Ahmedi’s sensuous couplets under the heading
“It’s Emir Stileyman’s time.”?° However, there are poems from this period which
definitely bear witness to Ahmedi’s personal scruples and to his admonitions
against this type of courtly lifestyle:

If preservation from evil appears necessary do not drink wine constantly.

What good could be in it, for its name is the bad water?

How should the good call it the good water?

It ruins all 've built in my world and religion.

Ahmedi, do not call this poison still tasty, because it is sorrow for your heart and tor-
ment for your mind.

It is the basis of blasphemy and heresy, (and) harbours resentment against the principles
of religion (ser™i din).

It is the companion of vain pride and hatred, and the enemy of gold and silver.

It is the beginning of every corruption, and (its) end is every (conceivable) punishment.
Its consequence is humiliation (of any kind), and (it is) the cause of all diseases.

It gives palpitation of the heart and rise to lumps in the lung. It gives headache, melan-
choly (in the soul) and tuberculosis (in the breast).

The pleasure of those who drink that poison ever decreases, even if he takes the cup of
Cem.30

It appears not too far-fetched to assume that the aged poet composed verses like
these when his conscience plagued him after indulging all too merrily in ban-
quets. It is also likely that such reminders blended with religious scruples dis-
pleased his patron and led to the aforementioned disagreements between the
two. Thus, it was hardly Ahmedi who confirmed the prince in his lax conduct
and debauchery as tritely suggested by later Ottoman historiography, for exam-
ple, by Enveri in the 1460s.3! Rather, it was the prince’s attitude which rubbed

28 Kortantamer, Leben und Welthild, 320-333; see also ibid., 356-359.

29 Ibid., 322.

30" Ibid., 331-333.

3L Diistirname-i Envert. Osmanl Taribi Kismi (1299-1466), ed. Necdet Oztiirk (Istanbul: Kita-
bevi, 2003), 43, DV449.
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off over time on his companion who remained in complete financial depend-
ence upon his patron.3?

However, it would be an exaggeration to presume an unilateral influence to
which Ahmedi submitted more or less compliantly due to his financial situation.
After all, he composed poems like the following, in which he approved the he-
donism of his patron Siileyman vigorously:

Yesterday has gone, who knows what will happen tomorrow,

Then take this day as a prize, oh friend.

Take the wine cup in your hand! Leave behind (the idea of) the end!

There is no trace in the world of security and grace.

O King, if it is in your power, spend time enjoyably!

Don’t postpone until tomorrow what is possible today, there is no time for that.
Do you know what gain we have from the world?

It’s wine and entertainment and a suitable friend!33

It is likely that Ahmedi perceived and presented himself as this particular friend.
However, Stileyman’s uncertain political situation, and thus the feeling of his
own uncertainty, also contributed significantly to Ahmedi’s composition of such
confessions, which sound as sensuous as they do defeatist. A comparison of two
other poems clearly illustrates the influence of the respective patron on Ah-
medi’s late works or his adaptive performance, respectively. One is addressed to
Stuleyman while the other approaches his brother Mehmed, two figures which
differed fundamentally in terms of character and customs. In a gasida addressed
to Stileyman, Ahmedi comments on the fasting month of Ramadan:

It is the season of banqueting but (alas) Ramadan has turned the pleasure of our drink-
ing feast into tribulation.

Although the fear of Ramadan does not allow it, we drink neither less nor more of the
rose-coloured wine.

The feast [of Ramadan] will again come with blessing in spite of Ramadan.

We will drink lots of wine, but don’t ask about that.

Having becoming an intimate friend of the king (owner of dominions) at his banquets.
We scour the mirror of the soul with the polish of wine.34

How different is his statement about the sacred month in a later poem addressed
to Mehmed who is known for his piety or, at least, his emphasis on a religious
legitimation:
Oh king, the month of fasting, which is a time of fortune and blessed days, has finally
come (again) with honour.

Among [all] months it has become the most excellent
Just as the king of kings of men [Mehmed] among kings

32 Kortantamer, Leben und Welthild, 173-174; 177-178.
3 TIbid., 311.
34 Tbid., 132-134.
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Crown of lordship, Mehmed, lord of the land
With his justice, the land and the people found order.3

In his last two years, as he tried to align himself with Mehmed Celebi, Ahmedi
alluded in his poems to his earlier piety, before he encountered Silleyman.3¢ He
distanced himself from his previous life-affirming poems but again pointed to
his scholarly skills, and no longer wrote sensuous gasidas but complaints about
transience, which are again full of pious expressions and calls to perform the rit-
ual prayers.3” Perhaps Mehmed Celebi took him at his word by appointing Ah-
medi to a minor post where he would spend his final days. Yet, what becomes
clear is that his actual living conditions had a vital impact on Ahmedi’s works,
particularly on those of his “Ottoman period,” which equally applies to his
Tevarib-i Mulitk-i Al-i “Osman.

I1. Abmedsi’s Narrative on the Ottomans:
a Versification of an Older Account or an Original Works

Ahmedi’s narrative on the history of the Ottomans, entitled Tevarip-i Mulik-i AL
i ‘Osman va Gazv-i Isan ba-Kuffar, i.e. “The History of the House of the Ottoman
Kings and their Fight for Faith with the Unbelievers38 is the oldest verifiable
work of historiographic concern which deals with the fortunes of the dynasty, al-
though Ahmedi was contemporary with Yahgst Fakih, who is claimed to have
written a history of the early Ottomans which has not survived. A supplement to
the far more extensive Iskendername, the Tevarih-i Mulitk-i ALi ‘Osman consists of
some 330 couplets.?? Its exact date of composition is unknown. It is only certain
that it was written well after the first recension, if not the original version of the
Iskendername, more precisely between 808/1404-5 and 813/1410, with the last

35 Tbid, 183-184.

36 Ahmedi obviously approached Mehmed I with much less self-confidence than he could af-
ford to vis-a-vis Siileyman. This becomes particularly clear in two other couplets, of which
one was addressed to Emir Stileyman and the other to Mehmed Celebi, interestingly writ-
ten on similar occasions: each had presented him a mount but bareback. In the poem ad-
dressed to Stileyman, Ahmedi praised the horse but explicitly asked for the missing saddle.
His message to Mehmed was of the same purport, although dressed in a more elaborate
style and humble wording with which he tried to set the right tone: “If the Sultan bestows
a mount than only if it is saddled up, so the riding Sam becomes a pedestrian before him”
(bid., 185; 174, n. 1, 187, n. 5).

37" Tbid, 184-187, 189-190.

38 For the various editions of the text see Ahmedi, Iskender-name, ed. Unver, 21; Kortantamer,
Leben und Welthild, 27 and passim; Ahmedi History of the Kings of the Ottoman Lineage and
Their Holy raids against the Infidels, ed. and tr. Kemal Silay (Cambridge MA: Harvard Uni-
versity, 2004), xv-xvii (henceforth, Ahmedi, History of the Kings ed. Silay); Sawyer, “Revising
Alexander,” 230-42 on Istanbul University Library MSS 921 and 409.

39 Ahmedi, [skender-name ed. Unver, 65b, 7537-68a, 7869; Ahmedi, History of the Kings, ed. Silay,
25-51.
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date only a point of final minor editing.*? Its composition has been attributed to
the need of Emir Siileyman’s court for “more sophisticated types of menaqib-
names and ghazavatnames written in high literary style and mostly in Persian,”
with Ahmedi’s work as one of the first examples.*!

The section on the Ottomans differs — albeit slightly - in style and composi-
tion from the rest of the text of the Iskendername, but there are also parallels. In
both cases Ahmedi uses historical representation to convey a variety of admoni-
tions, instructions and ethical precepts. However, it is particularly the part on the
Ottoman dynasty’s history which appears to be a mirror for princes or, as Heath
Lowry remarks, a nasibatname. In contrast, the original Iskendername is an ency-
clopaedic work, including a universal history, discourses on religious and phi-
losophical issues, mathematics, astronomy, geography, medicine, and considera-
tions on the theosophic ideal of perfect man,*? featuring general deliberations on
the appropriate behaviour of good rulers.

With the part on the Ottomans, however, Ahmedi was obviously referring di-
rectly to the actual conditions at the court and in the dominion of Emir Siley-
man. Indeed, the overall character of the Ottoman section becomes meaningful
only against this particular background, for there are a number of immediate ref-
erences to the realities Ahmedi came across at Silleyman’s court. This in turn,
explains and justifies what have been seen as the historiographical shortcomings
of the Tevarih-i Mulitk-i Al-i ‘Osman, such as the absence of descriptions and dis-
cussions of particular events.** However, the content reveals that the author’s
purpose was not to write history per se, but to use a historiographical framework
as an opportunity to present his patron with moral appeals and behavioural pre-
cepts, to draw his attention to urgent political necessities, and finally, to appeal
to him on Ahmedi’s own account.

The difference in style between the Iskendername and the Ottoman section has
been assessed to be quite significant. This judgment has led to the assumption
that the part on the Ottomans represents not an original work by Ahmedi but, as
assumed by Ménage on the basis of this stylistic difference, only his versification
of an older account written in simple prose. According to Ménage’s interpreta-
tion, the reason for Ahmedi’s disregard of the Ottoman victory at Nicopolis is
the simple fact that this period was not covered by his poor template.# Inalcik

40 Cf V. L. Ménage, Neshri’s History of the Ottomans. The Sources and Development of the Text
(London et al.: Oxford University Press, 1964), xv; see also Halil Inalcik, “The Rise of Ot-
toman Historiography,” in Bernard Lewis and Peter M. Holt (eds), Historians of the Middle
East (London: Oxford University Press, 1962), 161; Cemal Kafadar, Between Two Worlds:
The Construction of the Ottoman State (Berkeley: University of California Press, 1995), 38.

41 Tnalcik, Rise of Ottoman Historiography, 163.

42 Sawyer, “Revising Alexander.”

4 Diistirname-i Enverf, ed. Oztiirk, xxiii.

4 Cf. VL. Ménage, “The Beginnings of Ottoman Historiography,” in Bernard Lewis and Pe-
ter M. Holt (eds), Historians of the Middle East (London: Oxford University Press, 1962),



296 SEVKET KUCUKHUSEYIN

assumed that Ahmedi used the same source as Sitkrullah, Karamani Mehmed
Paga, Sarica Kemal, Nesri and others. Ahmedi’s work represents, he argues, “the
shortest recension of the common source.”® This source, he argued, comprised
only the events until 1399, which explain Ahmedi’s omission of Bayezid’s siege
of Constantinople or his very cursory treatment of Timur. Kafadar, however, re-
ferring back to Ménage, suggests that the oldest version of Ahmedi’s work dates
to 1396.4 Lindner adopted without much critique the assumption of Wittek and
Seif that Ahmedi used the same source as Stikrullah.*’ Silay, in turn, agrees with
Inalcik’s conjecture but with a less conclusive argument: “However, we krow that
Ahmedi probably consulted a source on the Ottoman dynasty that also was used
by later historians separately and more extensively.”8

These interpretations, which can traced back to Ménage, are based mainly on
the stylistic differences and have become the starting point of a somewhat self-
referential tradition, which gives no space either to any oral sources and or to
any purpose of Ahmedi himself beyond writing history. This represents a serious
obstacle to the interpretation of the Sitz im Leben of this historical text both in
terms of its significance for the author and as a mirror of early Ottoman ideas
about history and the identity. Certainly, both the original text of the Iskender-
name and the Ottoman section, added later, have a didactic intent. But missing
from the principal work is Ahmedi’s attempt to induce Emir Stileyman to certain
behaviour, which appears to be the defining feature of the part on the Ottomans.
This difference points not only to the subsequent composition of the Ottoman
section but it also suggests that the author pursued a different goal there from
that of the Iskendername.

Abmedi’s narrative on the Ottomans:
an interpretation in the light of the author’s experiences with Emir Siileyman

Ahmedi refers to his Tevarib-i Mulitk-i ALi ‘Osman as a gazavatname, i.e. a narrative
about the pious warlike deeds of the Ottoman rulers.*’ However, rather than pre-
senting the history of the dynasty, he discusses the moral qualities of Ottoman rul-

169-170. For his argument concerning the “missing years” of Ahmedi’s history, see his re-
view of Kortantamer’s Leben und Welthild in BSOAS 38, no. 1 (1975): 160-162. For a gen-
eral critique of modern analyses of the Ahmedi’s Ottoman history see Babiir Turna, “Per-
ception of History and the Problem of Superiority in Ahmedi’s Dastan-i Tevarih-i Miilak-i
Al-i Osman,” Acta Orientalia Academiae Scientiarium Hungaricae 62, no. 3 (2009): 267-283.

45 TInalcik, “Rise of Ottoman Historiography,” 160-161.

46 Kafadar, Between Two Worlds, 94.

47 Rudi P. Lindner, Nomads and Ottomans in Medieval Anatolia (Bloomington: Indiana Uni-

versity, 1983), 7.

Ahmedi, History of the Kings, ed. Silay, xiv; emphasis mine. See also Kemal Silay, “The

Function of Digressions in Usage and Ahmedi’s History of the Ottoman Dynasty,” Tircica

25(1993). 143-151.

49 Ahmedi, Iskender-name, ed. Unver, 65b, 7550.

48
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ers from the very beginning up to Emir Stileyman. This is preceded by an apolo-
getic preface with which he justifies his delay in composing the section.?® This fact
suggests that the composition of this narrative on the Ottomans was not the au-
thor’s own choice but the result of a request, perhaps even a critical statement
from the patron or one or more high-ranking members of the court, concerning
the lack of a section treating the fortunes of the House of Osman in the Iskender-
name. However, Ahmedi justified himself in the following terms:

Don’t ask, “Why do you mention the gazis last? Why do they come at the end?”
Any thinking person knows that what comes last is best.

When God blessed the human being with strength, mind, life, and body
Mind was certainly superior to the other three qualities, and of course it was the last.

The Messenger, last of the prophets, was the seal and the noblest of all.
The Quran was the last of the four Books, superseding all the rest.

The human being, superior to any other creation, was created last.?!

Thus, at the very beginning, Ahmedi ascribes a distinct superiority to the Otto-
mans. This raises the question of whether this reflects an existent Ottoman self-
image which Ahmedi encountered at the court of Emir Sileyman. Cemal
Kafadar states that:

Ottoman historical consciousness was probably moving toward literary expression al-
ready under Bayezid, when the polity started to outgrow its frontier identity and to ac-
quire, much more systematically and self-consciously than before, modes of governing
and ideologies associated with the nonfrontier civilisation.>2

But he also admits that Ahmedi’s work is the first extant historiographical source
that gives an idea of the Ottoman self-image (or rather identity construction) at
that time. Yet, it remains doubtful whether the author merely adapted already ex-
isting examples. This also applies to his introduction. Given Ahmedi’s critics at
the court in general and the obvious criticism of his omission of a chapter on the
Ottomans in the Iskendername, it seems appropriate to interpret the opening sec-
tion as the author’s cast-iron case for the defence, rendering unnecessary any fur-
ther discussion of his pro-Ottoman attitude or his aptitude as a court poet to
Emir Stleyman. It also serves to head off the danger of Ahmedi losing the re-
cently acquired patronage of Emir Stilleyman.’? Consequently, Ahmedi’s empha-
sis on the significance and excellence of the Ottomans can be interpreted as a
matter of personal expediency, not as an element of Ottoman propaganda. This
reading is certainly not challenged by the fact that Ahmedi’s interpretation was

30 Tbid., 65b, 7537-7560.

51 Sawyer, “Revising Alexander,” 234; Ahmedi, Iskender-name, ed. Unver, 65b, 7551-7557.

52 Kafadar, Between Two Worlds, 94.

33 Colin Imber, however, considers this a strategy Ahmedi uses to integrate the Ottomans
into a high Islamic structure (Imber, “Dynastic Myth,” 9).
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widely exploited by later Ottoman historiographers, but rather suggests the suc-
cess of Ahmedi’s formulation.

The introduction is followed by an elucidation of the virtues of the fight for
faith and the function of the ghazi as God’s instrument to “purifly] this world
from the filth of polytheism.”>* Quranic images of the fighter for faith or martyr
appear to be intended to incite military action against the infidels.> Ahmedi
then proceeds to the developments in the time of Osman’s father Ertugrul and
his relationship with the Seljuk ruler ‘Ala’ al-Din “the Fortunate,”>® The account
of Ertugrul’s inauguration as protector of the borders of Islam and as the fore-
most fighter against the unbelievers is followed by the episode of Osman. This
section, however, is startlingly cursory, just six couplets, the shortest section of
the entire narrative.”” Osman is portrayed as militarily successful, seizing the first
Ottoman holdings in Bithynia. He besieges Bursa and Iznik but dies on the eve
of their conquest by his son Orhan. Although honoured as a great and famous
fighter for faith (#lu gazi, namdar),>® Osman remains a faceless figure. Rather, it is
with Orhan that the actual history of the dynasty begins.

Ertugrul and Osman are designated as ghazis without any further title. Orhan,
however, is referred to as a ruler (padisabi-i Orhan b. ‘Osman).>® Right in the first
couplet of this section is the audience informed about Orhan’s close relations to
dervishes who encourage the prince to fight the unbelievers and confirm his dig-
nity as a sovereign. In this connection, the etymology of the name Urhan/Orhan
(debated by modern scholars) is explained as the cry of miracle-working der-
vishes (ehl-i keramet) who call the new ruler to fight: “ur pan”!, i.e. “strike (the en-
emy, the infidels) O lord.”®0 Thanks to this invocation of the Friends of God, all
the battles conducted by Orhan are divinely sanctioned struggles.®! Ahmedi
identifies further conditions for Orhan’s success: he is of pure faith and steadfast
obedience to God’s commands, and his righteousness overshadows that of the
second caliph ‘Umar b. al-Khattab, famous for his unerring sense of justice. Or-
han aids the establishment of an Islamic infrastructure by building mosques and
other pious facilities, and, crucially, supports legal scholars and other men of
God who flock to his realm. Among these, Ahmedi points to Sinantiddin Yusuf
Paga. Orhan recognised his qualities and thus, rescued him from poverty,®? a fig-

5% Ahmedi, History of the Kings, ed. Silay, 136.

35 For the significance or rather insignificance of this particular issue for the early Ottomans
cf. Lowry, Nature of the Early Ottoman State and especially the chapter, “Wittek revisited: His
Utilization of Ahmedi’s Iskendername,” in ibid., 15-31.

56 Ahmedi, Iskender-name, ed. Unver, 65b, 7561-7586.

57 Tbid., 65b, 7587-7592.

38 Tbid., 65b, 7587, 7591.

59 1bid., 65b, 7593-66a, 7629; Cf. Lindner, Nomads and Ottomans, 51.

60 Ahmedi, [skender-name, ed. Unver, 65b, 7593. 1 owe this reference to Prof. Semih Tezcan.

61 Tbid., 66a, 7594-7597.

62 Tbid., 66a, 7602-7606; 7617-7621
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ure, therefore, who may be interpreted as reference by Ahmedi to himself. Ac-
cording to Ahmed,i, it is only with these scholars that the sharia starts to be en-
forced and that the Ottoman warriors actually become acquainted with the faith
and the religious duty of the fight for it (ghaza).®* These pious endeavours result
in the conversion of churches and monasteries into mosques and religious facili-
ties for feeding and supporting the poor, as well as the acquisition of large
amounts of gold and silver and beautiful male and female slaves. Due to these
advantages, each of the Ottoman warriors rise from destitution to prosperity.
This last element strongly resembles Arabic futih-narratives.®> This connection
may be interpreted, however, as an ideal image of a pious Muslim warrior which
Ahmedi is urging his audience to follow, and thus as part of Ahmedi’s very own
mission civilisatrice. In fact, there is evidence that he felt he was wasting his talents
in a cultural periphery, as he regarded the #c (frontier), and complained bitterly
that no one there was able to appreciate his intellectual and artistic abilities.
However, it also appears likely that Ahmedi used this image of early Muslim his-
toriography to establish a similarity between his audience and the early Muslim
fighters who devoted themselves to the cause of God. This, again, may be inter-
preted as a deliberately calculated image of the author to exalt (if not to flatter)
his audience, thus, as an element to secure his position at court.

In contrast, a negative interpretation of virtually the same image of the Otto-
mans as formerly destitute is presented by Sikari, author of the epic history of
the Karamanids, who in several places describes the Ottomans as a gang of
homeless herdsmen without any legitimate claim to power who, after their rise,
display a fundamental lack of respect towards the progeny of real princes.” That
said, it is evident that at the time of Ahmedi both in Ottoman and other percep-
tions there was still knowledge about the modest origins of the dynasty. How-
ever, the comparison of Ahmedi and Sikari shows that this image was capable of
leading to totally contrary interpretations based, among others, on the respective
idea of ideal leadership. Sikari approaches the idea of traditional leadership

63 Ibid., 66a, 7598-7600. On Ahmedi’s discussion of ghaza, see Heath Lowry, “Gaza and Akin
in Early Ottoman Usage,” in Eugenia Kermeli and Oktay Ozel (eds), The Ottoman Empire:
Mpyths, Realities and “Black Holes”. Contributions in Honour of Colin Imber (Istanbul: Isis Press,
2006), 47-50.

64 Ahmedi, Iskender-name, ed. Unver, 66a, 7609-7611.

65 See Michael Bonner, Jibad in Islamic History. Doctrines and Practice (Princeton and Oxford:
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whereas Ahmedi clearly facilitates the notion of the Ottomans as protagonists of
the charismatic duty of ghaza. If Ahmedi’s narrative did not counter such argu-
ments against the Ottomans as lacking a far-reaching and honourable genealogy,
then it was simply because in the context of his narrative there was no need for
him to do so. Ignoring the issue of genealogy, Ahmedi instead emphasised the
Ottomans’ hereditary features of humility, justice and devotion to the will of
God which supposedly predestined them to rule.®® Interestingly, he only begins
to stress these features with his discussion of Orhan. Osman, the eponym of the
dynasty, and his father Ertugrul are not fully integrated into the narrative; they
act as fighters for faith but are portrayed as figures of a war-like past and still do
not meet the requirements of rulers in a society of well-established sedentary
high Islamic culture. The necessary features are attributed first to Orhan, and it is
he who supposedly bequeathed these virtues to his descendants.

It was also in Orhan’s reign that the Ottomans crossed the Straits and began
to face their actual enemies, who, according to an anachronism of Ahmedi, were
the Hungarians and the Serbs.®® Thus, in his depiction of Orhan’s rule, Ahmedi
identifies Rumeli as the predominant Ottoman field of action and its Christian
principalities as the real enemies. In reality, Emir Silleyman, against the opposi-
tion of, among others, Haci Evrenos Beg but with support of Candarli Ali Pasa,
had managed to establish a more or less solid modus vivendi with the Christian
powers by concluding treaties with Manuel II, Stefan Lazarevi¢, Venice, Genoa
and even the Hospitallers.”? Thessalonica, the Aegean coastlines and the Black
Sea were returned to Byzantium and tribute payments ceased, which ultimately
gave Emir Stileyman a good reputation even in contemporary Serbian historiog-
raphy.”! All these compromises were intended to give him a free hand to focus
on Anatolia, that is, on the civil war with his competing brothers. Against this
background the section on Orhan, particularly with this anachronism, could eas-
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ily be identified as urging Emir Silleyman to rethink his policy in Rumeli, if not
directly to follow the example of his ancestor.

After Orhan, attention turns to his son and the namesake of Ahmedi’s patron,
Stuleyman Pasa.’? This historical figure is of particular interest because of his
rapid posthumous promotion into the pantheon of virtually sacred warrior-
heroes. Although Ahmedi does not mention this specifically, the anonymous
chronicles and the historian Orug point to the idea of otherworldly helpers as-
sisting the Muslims against the infidels in general and to the veneration of this
Ottoman offspring by the caste of warriors as a guiding spirit in particular.”?
Both refer to Bolayir on the western shores of the straits as the point of origin of
this cult of Siileyman Paga and to his aid in battles in Rumeli. This makes it
highly likely that Ahmedi encountered particular oral traditions about this war-
rior hero, who given the identity of his name with that of Ahmedi’s patron may
have seemed a suitable instrument for the author’s purpose of encouraging Emir
Stleyman to military action against non-Muslims in order to rebut criticism of
his conciliatory policy. Ahmedi devotes twenty-six out of a total of forty-two
couplets to presenting Stileyman Pasa as a model ruler, notably pious and full of
altruism, a perfect mixture of an educated man, ascetic and warrior, all of which,
again, culminates in the stereotypical motif of unconditional and relentless fight
against the infidels.”* In the other places, however, Ahmedi uses Stileyman Paga’s
sudden death as an opportunity to remind his audience, and particularly Emir
Stleyman, of the transience of the world and of the frailty of life.

The next chapter is devoted to Murad 1. With seventy-six couplets arranged in
five sections, it is the most extensive and detailed chapter of the entire Tevarip-i
Mulik-i AL “Osman. It is introduced with the statement that Murad was also an
eager warrior of God.”> Yet Ahmedi again does not give an account of his warlike
deeds but rather reflects on ideal princely behaviour. Murad is presented as an ac-
complished and erudite king who features a number of distinguished characteris-
tics such as foresight, humility and magnanimity. He is said to have been open to
advice and was gentle to such an extent that he maintained propriety (or decorum)
even in a state of sorrow.”® This statement is of particular significance, since it can
be easily identified as a direct address to Emir Stleyman: In his Cibanniima (com-
posed ca. 898/1493), Nesri passed down a tradition according to which Emir
Stileyman had a tendency to behave erratically, particularly under the influence of
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alcohol.”” The fact that Ahmedi himself had to remove himself twice from the
court confirms this idea of his patron’s capriciousness. It cannot be proved
whether Ahmedi’s assertion of Murad’s mildness is based on older written sources
or on oral traditions he came across, or if it was simply an “invention” of his, but
this depiction fits closely with his didactic concept on the one hand and his at-
tempt to gain influence over his arbitrary patron on the other. The same applies to
his emphasis on Murad’s generosity and protection of the needy, many of whom
he promoted. Of these upwardly mobile contemporaries, Ahmedi mentions Can-
darli Kara Halil Pasa, grand vizier and protagonist of the early centralisation of the
Ottoman state and its orientation to the bureaucratic tradition of the Islamic Mid-
dle East or of what Ernst Werner has called the “Ulemising of the centre.””® Ah-
medi depicts Kara Halil as possessing only basic learning and totally lacking the
necessary knowledge.” Although this may be interpreted as an attack on Siiley-
man’s vizier Candarli Ali Paga, Ahmedi also used it in order to honour Murad: by
appointing Kara Halil, Murad signified his outstanding qualification as a ruler who
should not distinguish between dust and gold, that is, people of simple and noble
descent. Rather, Ahmedi states, he brings felicity even to a beggar who turns his
face to him.8 Once more, in this crypto-didactic passage, Ahmedi’s vested interest
is easily recognisable: one of his intentions is to remind Emir Stileyman of the ne-
cessity of patronage as an inevitable concomitant of rulership, particularly in order
to affirm him as his, Ahmedi’s own, patron.

The idea of the use of the narrative figure of Murad I as a model for Emir
Stleyman is supported by the next passage. Even here, Ahmedi still does not
broach Murad’s warlike deeds but discusses his altercations with his rival brothers,
whom he defeated since he was chosen by God to rule. Ahmedi declares that Mu-
rad expanded the Ottoman domain to central Anatolia and captured Ankara.8!
Once again Emir Silleyman comes to mind, who had a similar career after his es-
tablishment in Rumeli. He also had to face the rivalry of his brothers, and he also
extended his rule to Anatolia and captured Ankara. Leaving aside the question of
the accuracy of Ahmedi’s historical report,® it becomes clear that he is suggesting

77 When both Evrenos Beg and the commander of the Janissaries Hasan Aga, a long-serving
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a parallel between Emir Siileyman and his ancestor Murad, who after his “martyr’s
death” on the battlefield of Kosovo, was particularly venerated by Ottoman warri-
ors — although not to the degree of his brother Stileyman Paga. Yet Ahmedi’s de-
scription of Murad’s various virtues shows that he did not simply mirror and re-
cord this reverence, but rather that he tried to convey an ideal of rulership to his
patron by pointing out alleged parallels between him and his forefather.

With his subsequent discussion of Murad’s struggles with the Karamanid
Alaeddin Ali, to whom he simply refers as the “ruler of Karaman” (Karaman
sah1), Ahmedi provides a further crucial element for the Ottoman image of excel-
lence. His assertion that the Karamanids were supported by almost all warlike
Tatars and Turks, that is by almost all of Muslim Anatolia, is consistent if one
keeps in mind his purpose of urging Emir Siileyman, among other things, to en-
gage in further military activities. The objective of this register of enemies (Tatar,
Varsak, Turgud, Turk, and the entire tribes of Rim and Sham [Syria])® is to at-
tribute the Ottomans a particular uniqueness in terms of their religious zeal and
to identify God almighty as their very own ally. Ahmedi always speaks only of
gazi Murad who goes into battle without asking “help from anybody; it was
[Eternal God] who bestowed the conquest upon [him] because of his [sincere
faith].”84 After a very brief and stylised account of a battle, Ahmedi starts the sec-
tion on “The Departure of Murad Beg Gazi to the opposite shore (Rumeli) for
the purpose of fighting for faith and the conquest of countries.”® What follows
1s, however, neither an account of Murad’s deeds nor a list of lands and cities
conquered. Rather, Ahmedi remarks laconically that Murad was victorious every-
where, that he ravaged the countries of the unbelievers and that God was pleased
with him because he had nothing in his humble and devoted mind but gaza.3¢
This short passage is followed by far more extensive deliberations which are as
didactic as they are monitory.

Here, Ahmedi once again explains in detail the conditions of God’s favour:
sole devotion to God alone and disregard of worldly possessions, without which
every act, however virtuous it may be, would be still invalid.8” He elucidates this
statement on the basis of the Quranic tradition on the Israelites®® in a separate
chapter entitled as “The story about the inauspiciousness of deficient belief.”8?
Ahmedi reports how the Israelites were required by God to fight the Amalekites,
but due to their negligence, were defeated almost completely. The survivors,
however, reflected on their original divine mission and gathered under the lead-
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ership of Jeremiah. As they thirstily came across water, a revelation prohibited
them from drinking, but again some among them were negligent; they drank
and were again defeated. Only 313 men who overcame their temptation and re-
sisted the desire to drink survived and ultimately crushed the Amalekites follow-
ing Saul’s killing of Goliath.?0

This strictly instructive section takes up about forty couplets, in other words,
more than one-tenth of the whole text of the Ottoman narrative,’! and it can
only be interpreted in the light of Ahmedi’s own experiences and his life-world
reality at Emir Silleyman’s court. Therefore, this episode requires greater atten-
tion. Ahmedi states:

Those who drank too much withered away; those who had a little stayed healthy.
There was no sincerity in their belief; necessarily they suffered calamity. [...]

The belief of those who drank too much was deficient; necessarily, their sorrow became
great.

The belief of those who drank little was not weak; that is why their affairs went well.?2

Remarkably, Ahmedi speaks not of absolute abstinence but only of a restrained
ingestion of wine, which was of course theoretically prohibited. This passage can
be connected with the situation Ahmedi found himself in at the court of Emir
Stleyman for a long time, as evidenced by his poems mentioned above from
that period.

Ahmedi then proceeds to the momentous Battle of Kosovo, for which he seems
to have relied on eyewitness reports, as his description of Murad’s death surpasses
all other episodes with its attention to detail. In any case, as with the Karamanids,
Murad has to stand on his own against a huge coalition of enemies: “The fire-
worshippers and the Christians, everyone between here and the west, sent innu-
merable soldiers to the Laz (as auxiliaries).”®® The hostile Tatars and Turks gave
their place now to all nations of the West, the Karamanid prince to the King of the
Serbs. Therefore the motto in both cases is the Ottomans against all others, but with
the support of God, their very own ally. At the end of the account of the Battle of
Kosovo, he urges his audience (i.e. Stileyman), “Ask for help from [Murad’s] spirit,
so that you will be able to meet [victories]| by the help of his [conquests].”** The
constant use of the ghaza motif and its use as a guarantor of success appears to be a
thinly-veiled reference to Emir Silleyman, urging him to resume raiding.?> It may
also address criticisms against the prince which were circulating among his men-at-
arms. It is equally possible that Ahmedi was warning Stileyman against the danger
of the threat to his position by his cessation of military campaigns against the Un-
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believers, be it for land, booty or whatever else. Perhaps this was the actual cause
of at least one of his two disappearances from the court, which, as he lamented in
the poem mentioned above, was caused only by his honest and truthful words
“which are on everyone’s lips.”%®

The section on Murad I is followed by a discussion of Bayezid I, which again
reveals much about the narrative’s genesis. Bayezid first appears in a very positive
light. He is described as a worthy representative of the dynasty, who possessed
the typical love of justice, who promoted the learned and supported the needy.
Special attention is paid to his severe treatment of corrupt judges and legal
scholars, which perhaps may be attributed more to the author’s own distaste for
members of this profession than to historical fact. It is probable that Ahmedi’s
narrative influenced the analogous attitude of the anonymous chronicles, Orug
and Asikpasazade. In any event, Bayezid becomes a victim of his own hubris
which developed in him when he received notice of the Mamluk Sultan Bar-
quq’s death. Instead of reflecting on his own transience Bayezid conquered Mus-
lim Malatya and strove for the conquest of Muslim Syria, which Ahmedi again
uses as an opportunity to instruct:

What he had done was (just) a precaution, he could not realise that it was predestina-
tion.

Human precaution does not work where there is God’s predestination.

Whatever is predestined necessarily happens.

Therefore [Siileyman], take this precaution no matter what happens!®”

Astoundingly, Ahmedi makes no mention of Bayezid’s battles and successes in
Rumeli. On the contrary, he presents him as the first Ottoman who did not wage
war for the cause of faith, which he depicts as the raison d’étre of the dynasty.
Ahmedi’s deliberate ignoring of Bayezid’s military achievements and his focus
on the ruler’s alleged deviance form part of his strategy to explain the Ottomans’
crushing defeat by Timur and thus the cause of the current state of affairs.”®
However, it is in the context of Bayezid’s defeat that the composition of Ah-
medi’s narrative on the Ottomans and its insertion into the Iskendername be-
comes comprehensible. The Iskendername contains a world history which origi-
nally terminated with a section on the Jalayirids,” after which Ahmedi returned
to topics of doctrinal content such as the Resurrection and Judgment Day,
through Alexander’s search for the water of life.!% That the series of rulers and
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dynasties ended with the Jalayirids must have been regarded negatively from an
Ottoman point of view. After all it was Bayezid’s refusal to extradite Ahmad
Jalayir (784-813/1382-1410), who had sought refuge at his court from Timur’s
persecution, that was one of the triggers for the Ottomans’ disastrous defeat at
Ankara in 1402.

Ahmedi was forced to prove himself within an environment which most likely
was not too well disposed towards him and, in addition, which was strongly un-
der the influence of recent political developments: the defeat by Timur, with all
its implications, may have caused a loss of self-confidence among the Ottomans
who realised that Bayezid I's conquests in Anatolia were as “insecure as they
were rapid.”1%1 Silleyman was now forced to adopt a conciliatory policy towards
the Christian powers to consolidate his position in Rumeli.10?

Ahmedi’s treatment of Timur’s victory and the fate of Bayezid in his hands, as
well as his justification for even mentioning it show, however, that the court of
Emir Silleyman coped with this traumatic experience simply by psychological
repression or concealment.! Ahmedi explains:

In the meantime, Timur marched into Ram.

The state became full of [discord], fear and languor.

Because Timur did not have any justice, necessarily, he had a lot of cruelty and oppres-
sion.

[To mention it is a dread, for it was indeed a horror. (But) to withhold it would be a
fraud].104

The section on Bayezid I proves that Ahmedi did not simply bow to the expecta-
tion of his environment or simply repeat established ideas about the past or the
significance of the Ottomans in world affairs or in divine providence. Rather, he
explicitly dealt with the awkward subject of the Bayezid-Timur affair. Ahmedi ac-
cuses both actors in the catastrophe of viciousness. But he also identifies a clear
difference between them. Bayezid is blamed explicitly for his own delusions and
hubris and his estrangement from the dynasty’s particular characteristic, which is
the fight for faith. Timur, in turn, is the epitome of ruthlessness and violence,
but serves as God’s instrument for chastising Bayezid for these deviations.
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The modern assumption that Ahmedi had only sparse information about the
reign of Bayezid I is unlikely. It may be that he gained only little knowledge during
his research into Bayezid’s achievements in the Balkans or into the aborted siege
of Constantinople. However, there was still the prestigious victory over the Cru-
saders’ army at Nicopolis, about which substantial information must have reached
him even in Bursa, where he settled probably around 1400 when Bayezid made a
comprehensive donation to the Kazaruniyya from the proceeds of the spoil from
Nicopolis and the ransom of the crusaders.!% However, even if this fact escaped
Ahmedi’s notice, he had access to information in Edirne by way of both ordinary
men-at-arms and the court elite. Moreover, Emir Siileyman himself was involved
in the Battle of Nicopolis. Among the prominent figures of his entourage was the
aged Haci Evrenos Beg, who also took part in the battle and who was a close fol-
lower of Stileyman. Given that Evrenos Beg and Ahmedi were certainly acquainted
with one another, the military leader could have served as a reliable source of in-
formation regarding the battle at Nicopolis, as well as for other events occurring in
Rumeli during Bayezid’s reign. Therefore it is highly unlikely that Ahmedi was not
informed about the Ottoman campaigns against the “infidels,” which would have
been eminently suitable to create a ghazi-image for Bayezid. The hypothesis!® that
Ahmedi only relied on an older, more or less bald prose chronicle which reported
the events just until 1396, 1399 or whenever does not explain his historiographical
omissions. These are deliberate omissions rather than accidental gaps of knowledge
and historical lacunae. Nor does Ahmedi’s sometimes superficial approach to the
narration of historical events explain his glossing over much of Bayezid I’s reign.

Emir Stileyman, especially during his feasts, was not very eager to be re-
minded of the humiliating blow of Ankara which was to blame for the current
troubles. Yet, the absence of accounts of Bayezid’s achievements in Rumeli ap-
pears to be due to two further reasons. On the one hand, the fact that Bayezid
was militarily successful against “infidels” undermines Ahmedi’s argument that
defeat should be seen as a punishment for negligence in executing the divine
will, which in Ahmedi’s narrative simply meant to turn against the infidels in
Rumeli.l®7 On the other hand, the author was in an awkward position towards
his patron. The public discussion of his fathers” successes against the unbelievers,
which led to the extension of the Ottoman rule into Rumeli by breaking Chris-
tian resistance as well as the seizure of infidel Philadelphia, the victory of the
Battle of Nicopolis and the siege of Constantinople would have disclosed too
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stark a contrast to Emir Silleyman’s own policy, who appeared more focused on
sustainability and discontinued the raids, at least for five or so years.108

Given this background, and keeping in mind Ahmedi’s vital concern about
financial security, his silence on Bayezid’s achievements becomes understand-
able. The historiographical shortcomings thus appear to be not as the result of
knowledge gaps or of insufficient source material but simply as rhetorical and ar-
gumentative devices employed by Ahmedi. It appears doubtful that he ever in-
tended to compose a dynastic history. Rather, the section on the Ottomans is
simply a nasibatname addressed to Emir Stileyman.

Conclusion

Astonishingly, with only the exception of Heath Lowry, the historical section on
the Ottomans in Ahmedi’s Iskendername has not been examined from a historical
perspective but rather from that of its literary style, its linguistic features and par-
ticularly on the question whether and to what extent it could be utilised concern-
ing the question about the significance of the idea of gaza for the emergence of the
Ottomans. Whether the early Ottomans were fighters for the faith or religiously
indifferent rapacious nomads, a mixture of both, or something altogether different
cannot be clarified with reference to Ahmedi’s text, for he “was not a historian but
a moralist [...]. His text has no relevance to the ‘origins’ of the Empire.”1° That
said, Ahmedi’s particular deliberations on the fortunes of the House of Osman
and their tradition to fight for faith do not appear to reflect any “archaic charac-
ter”110 or as a representation of contemporary historical perceptions and self-
images which he mirrored. Rather, with these deliberations, Ahmedi not only was
concerned with obtaining Emir Stileyman’s patronage, but also with restraining his
arbitrariness, as well as bringing to his attention the means by which to bolster his
position among his warriors and to secure an uncontested reign.
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Chapter 10

Mobility of Scholars and Formation of a
Self-Sustaining Scholarly System in the
Lands of Rum during the Fifteenth Century

Abdurrabman Atcil

Beginning in the eleventh century, Muslim Turks gradually established political
control over the Byzantine territories in Anatolia and the Balkans, areas typically
referred to as the lands of Rum (#ilad al-Rim, lit. the lands of the Romans) or,
simply Ram, by Muslim authors, even after the Muslim conquests. A vibrant lo-
cal Muslim scholarly tradition, however, did not immediately emerge in these
lands following the establishment of Muslim political control. For many centu-
ries, scholarly activities in Ram continued mainly through the contributions of
immigrants or local scholars who had received an advanced Islamic education
abroad. One might wonder whether this state of affairs continued indefinitely.
Did the immigration of scholars in large numbers to the lands of Rum ever stop?
If so, when? Was there a development of a self-sustaining scholarly system in
Ram? Did the institutions there train high-level scholars? If so, when did this be-
gin?

Ertugrul Okten’s recent study provides significant insights into the mobility of
scholars.! Based on the data on scholars provided by Ahmed Taskopriizade’s (d.
968/1561) al-Shaq@’iq al-Nu‘maniyya,> Okten concludes out that the numbers of
Ram scholars who either originated elsewhere or received their education abroad
began to decline in respect to indigenous scholars, born and educated in Ram,
beginning in the early fourteenth and continuing until the mid-sixteenth cen-
tury. Okten observes a significant fractional drop of the numbers of the former

Acknowledgements: I would like to acknowledge that the fellowship of the Brain Circula-
tion Scheme (BIDEB 2236-114C009), co-funded by TUBITAK and the Marie Curie Ac-
tion of the Seventh Framework Programme (FP7) of the European Commission, provided
the financial support for the research and writing of this paper. I am grateful to Andrew
Peacock and Sara Nur Yildiz for inviting me to the workshop at the Orient Institut, Istan-
bul where this paper was first presented and discussed. I am especially thankful to Ertugrul
Okten who discussed with me this paper several times and made critical interventions.
Ertugrul Okten, “Scholars and Mobility: A Preliminary Assessment from the Perspective of
al-Shaqayiq al-Nu‘maniyya,” Osmanli Aragtirmalart/The Journal of Ottoman Studies 41 (2013):
55-70.

Ahmed Taskopriizade, al-Shaq@’iq al-Nu‘maniyya fi Ulim& al-Dawla al--Uthmaniyya, ed.
Ahmed Subhi Furat (Istanbul: Istanbul Universitesi Edebiyat Fakiiltesi Yayinlari, 1985).
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group during the reign of Murad II (823/1420-847/1444, 847/1444-855/1451),
followed by a more or less steady decline in the subsequent period.>

One significant point in the Okten’s analysis, which he does not discuss in de-
tail, is that, generally speaking, there is not an apparent and consistent drop in
the absolute number (as opposed to the fractional drop, mentioned in the para-
graph above) of scholars who moved inward to the lands of Ram (3, 3, 1, 16, 5,
10, 10, 12, 8, and 12 scholars in the reigns of the first ten Ottoman sultans, in
sequence) in the period of 1300-1550.* This shows that the pace of scholars’
movement to Ram did not necessarily tend to decrease in the said period.
Hence, it might be inferred, the significantly lower proportion of incoming
scholars from Murad II’s reign onward resulted not from deceleration in the in-
ward mobility of scholars. Instead, it resulted from an increase in the number of
scholars who had been born or educated in the lands of Ram.

In this essay, focusing on the developments pertinent to the mobility of
scholars, I aim to uncover the origins of a self-perpetuating scholarly system in
the lands of Ram during the fifteenth century. I first examine the conditions,
which might have influenced scholars’ decision to move around, in the lands of
Ram and other Muslim lands during the fifteenth century, and suggest that the
tempo at which scholars moved to the lands of Rim probably remained consis-
tent and perhaps even increased from the fourteenth to the fifteenth century. I
then attempt to show that during the fifteenth century the scholarly scene in the
lands of Rum began to change and move in the direction of being self-sufficient.
To better understand this phenomenon, I investigate the developments responsi-
ble for the emergence of scholars educated entirely in Raum during the fifteenth
century. I draw attention to the region’s relative political stability, the concurrent
presence of a critical number of high-level scholars, and the establishment of a
growing number of well-funded madrasas of royal prestige as factors that made it
possible for scholars to receive an advanced education in the lands of Ram.

Mobile scholars represent 100 percent of all scholars in the section of the book treating
those in the reign of Osman (d. ca. 724/1324); 60 percent of those in the reign of Orhan
(d. 763/1362); 25 percent of those in the reign of Murad I (d. 791/1389), 61 percent of
those in the reign of Bayezid I (d. 805/1403); 83 percent of those in the reign of Mehmed
I (d. 824/1421); 32 percent of those in the reign of Murad II (d. 855/1451); 16 percent of
those in the reign of Mehmed II (d. 886/1481); and 18 percent, 16 percent, and 11 percent
of those in the reigns of Bayezid II (d. 918/1511), Selim I (d. 926/1520), and Siileyman (d.
974/1566), respectively. For this, see Okten, “Scholars and Mobility,” 60-61. Okten’s work
does not specify the geographical boundaries of the lands of Ram, which included the
whole of Anatolia and the Balkans, as a unit of reference for the mobility of scholars; thus,
he counted as instances of mobility the movement of scholars from Anatolian lands not
under Ottoman rule to Ottoman lands. This does not negate the utility of Okten’s data for
our purposes, as cases of such mobility (from Anatolia to Ottoman lands) are too few to
undermine the applicability of the general trend (which Okten identified for the inward
mobility of scholars to Ottoman lands) to the inward mobility of scholars to the lands of
Riam.

4 Qkten, “Scholars and Mobility,” 60.
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Pull Factors for Muslim Scholars in the Lands of Rim
in the Fifteenth Century

One of the insights this essay offers is that, during the fifteenth century, scholars
continued to move to the lands of Ram at the same pace, or even at a greater
pace, than they did during the fourteenth century. In the absence of all-
encompassing and detailed data for the mobility of scholars during the said pe-
riod, one way to pursue after this insight is to look at the factors in Ram, which
could attract scholars. Here, I want to draw attention to three factors for the in-
ward mobility of scholars to Ram.

First of all, increasing political stability in Ram from the fourteenth to the fif-
teenth century is an important factor incouraging the immigration of significant
numbers of scholars into Ram, peaking in the fifteenth century. For most of the
fourteenth century, following the complete collapse of the Seljuk state and the
waning of Mongol rule, fragmentation and uncertainty dominated the political
scene in Ram. Several Turkmen principalities, together with the remnants of the
Mongols and the Byzantines, competed for political supremacy with frequent
changes of the borders.> Towards the end of the fourteenth century, the Ottoman
sultan Bayezid I, driven by imperial ambitions, sought to unite the lands of Ram
under his own rule. However, at the turn of the fifteenth century, Timur (d.
807/1405) severely punished him for these imperial ambitions; consequently, the
Ottoman polity entered a decade-long crisis with the reconstitution of the for-
mer political status quo characterized by political fragmentation and uncer-
tainty.® When the Ottomans overcame the crisis, they established more stable
political environment following a renewed conquest campaign, resulting in the
annexation of the Aydinid principality in 827/1424, the Germiyanid lands in
831/1428, Istanbul in 857/1453, the Morea in 864/1460, Trabzon in 865/1461,
and the Karamanid principality in 878/1474.7 As such, the borders of Ram and
of Ottoman lands gradually converged.

While political unity does not necessarily presume the existence of favourable
conditions for the immigration of scholars,? in the case of the lands of Ram, po-

5 For a perceptive discussion on conceptualizing the history of the lands of Rim, see Cemal

Kafadar, “A Rome of One’s Own: Reflections on Cultural Geography and Identity in the
Lands of Rum,” Mugarnas 24 (2007): 7-25, esp. 8-9.

Dimitris J. Kastritsis, The Sons of Bayezid: Empire Building and Representation in the Ottoman
Civil War of 1402-1413 (Leiden: Brill, 2007).

7 Colin Imber, The Ottoman Empire, 1300-1650 (New York: Palgrave Macmillan, 2002), 17—
35; Rudi Paul Lindner, “Anatolia, 1300-1451,” in The Cambridge History of Turkey, vol. 1,
ed. Kate Fleet, Byzantium to Turkey, 1071-1453 (Cambridge: Cambridge University Press,
2009), 102-137.

For example, Shahrukh’s political consolidation in Khurasan and Transoxiana had the op-
posite effect, causing many important scholars and intellectuals to leave. For this, see Ilker
Evrim Binbas, “The Anatomy of a Regicide Attempt: Shahrukh, the Hurafis, and the
Timurid Intellectuals in 830/1426-27,” JRAS series 3, 23, no 3 (2013): 1-38.
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litical unity was accompanied by an improvement of the institutional framework
allowing for the development of scholarly pursuits and, albeit indirectly, served
as an incentive for many scholars to relocate to the lands of Ram. The second
factor for the inward mobility of scholars was a great surge in the construction of
madrasas by pious individuals throughout the lands of Rum during the fifteenth
century. The increased number of madrasas highly likely motivated mobile
scholars to choose the lands of Ram, as they could easily find professorship posi-
tions in the madrasas. Fig. 10.1 shows that during the thirteenth century, fifty-six
madrasas were built. The founders of these institutions included the Seljuk rulers
of Rum and their officials, as well as Mongol statesmen and others.” During the
fourteenth century, another fifty-six madrasas were established: twenty-seven of
these were constructed in lands under the control of the Ottoman dynasty,!0
while the other twenty-nine were built in the lands of other principalities.!! On
the other hand, during the fifteenth century, 108 madrasas were founded: ninety-
six in Ottoman lands!? and twelve in the realms of other Muslim principalities in
the region.!3

Fig. 10.1: Madrasas built in the lands of Rim from the thirteenth to the fifteenth century*

Political power in the Madrasas built in Madrasas built in Madrasas built in
place and at the time of the thirteenth the fourteenth the fifteenth
construction century century century
Ottomans - 27 96
Seljuks of Rum and 56 29 12

other principalities

Source. Data for this table are mainly drawn from Gul, Osmanl Medreselerinde, 14-88. The
other sources consulted are Ahmet Vefa Cobanoglu, “Ismail Bey Kiilliyesi,” TDVIA; Aptullah
Kuran, “Karamanli Medreseleri,” Vakiflar Dergisi 8 (1969), 209-23.

Whereas the number of new madrasas built in the thirteenth and fourteenth cen-
turies seems to have been the same (fifty-six each), the number built in the fif-
teenth century was nearly double (108). A thorough explanation of this acceler-
ated madrasa construction in the whole of Ram merits study in its own right.
However, it is worth considering the relationship among the increasing political
unity and concentration of economic power in a centre and the acceleration of

For this, see Ahmet Giil, Osmanl Medreselerinde Egitim-Ogretim ve Bunlar Arasinda Darn’l-
Hadislerin Yeri (Ankara: Turk Tarth Kurumu, 1997), 14-33.

10 Tbid., 36-44.

11 Tbid., 14-33.

12" Ibid., 44-88.

13 1bid., 14-88. It is worth mentioning that the data for other principalities in the fifteenth
century is of course not directly comparable with that of the fourteenth century, as they
were increasingly absorbed into the Ottoman lands as the Ottomans took over Anatolia.
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construction activity. That most of the madrasas, built during the fifteenth cen-
tury, took place in the Ottoman lands supports this suggestion. In addition, con-
sidering that forty-three of 108 new fifteenth-century madrasas were built in Is-
tanbul, Thrace, and the Balkans, the conquest of new lands and the desire to en-
dow them with Muslim institutions can be seen as driving this proliferation of
madrasas in the fifteenth century.1

Finally, Ottoman state formation, which accelerated after the capture of Con-
stantinople in 1453, increased the demand for the services of scholars. A hierarchi-
cal bureaucracy in which professorial and judicial positions were connected with
scribal and financial positions developed, providing scholars with the opportunity
to pursue professional careers in government service. From the mid-fifteenth cen-
tury onward, scholars were increasingly incorporated into this bureaucracy.!®

As far as the incoming scholars were concerned, the upsurge in madrasa
construction generated the need for more professors — that is, for more scholars. In
addition, the decision to employ scholars systematically, not only in academic
positions (educational and judicial) but also in purely bureaucratic ones (scribal
and financial), further increased the need for their services. Thus, it became easier
for scholars find appropriate professional placement in the lands of Ram.

Push Factors for Muslim Scholars during the Fifieenth Century

The favourable conditions for scholars in the lands of Rum does not in itself,
however, entirely explain the relocation of mobile scholars there; outside factors
likewise played an important role in their movement. Here, a brief survey of the
scholars and the political conditions of the regions they left, including western
Iran, Khurasan, Transoxiana, Azerbaijan, Khwarazm, the Qipchaq steppes and
the Arab lands will help better understand the outside causes motivating then to
settle in Ram during the fifteenth century.

14" Orug Paga Madrasa in Dimetoka, which was built in 803-804/1401, was probably the first
madrasa built in Thrace and the Balkans under the Ottomans. For basic information about
this madrasa, see Mustafa Bilge, Ik Osmanli Medreseleri (Istanbul: Edebiyat Fakiiltesi
Basimevi, 1984), 168-69; Giil, Osmanl Medreselerinde, 44-45. For Gazi Evrenos Madrasa in
Yenice-i Vardar, constructed in the late thirteenth or early fourteenth century, see Machiel
Kiel, “The Incorporation of the Balkans into the Ottoman Empire, 1353-1453,” in The
Cambridge History of Turkey, vol. 1, ed. Kate Fleet, Byzantium to Turkey, 1071-1453 (Cam-
bridge: Cambridge University Press, 2009), 166.

For the legal regulations that formed the basis of the hierarchical bureaucracy, see Kanun-
name-i Ali Osman, ed. Abdiilkadir Ozcan (Istanbul: Kitabevi, 2003), esp. 5-18. See also
Cornell H. Fleischer, Bureaucrat and Intellectual in the Ottoman Empire: The Historian Mustafa
Ali, 1541-1600 (Princeton, NJ: Princeton University Press, 1986), 191-231; Richard C.
Repp, “Some Observations on the Development of the Ottoman Learned Hierarchy,” in
Nikki R. Keddie (ed.), Scholars, Saints, and Sufis: Muslim Religious Institutions in the Middle
East since 1500 (Berkeley: University of California Press, 1972), 17-32.

15
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Timur acquired great fame with his military and political successes over a vast
territory, from the borders of China to Eastern Europe, and from India to Anato-
lia.!® In addition to becoming an invincible conqueror, he wanted to be known
as a great patron of scholars. To this end, he invited, sometimes forcibly, some of
the most prestigious scholars of his time to take up residence in his capital of
Samargand: most notable are the theologians Sa‘d al-Din Taftazani (d. 792/1390)
and Sayyid “Ali Jurjani (d. 816/1413), as well as Ibn al- Jazari (d. 833/1429), the
renowned expert in variant Qur’an readings.”” When Timur died in 807/1405
and his descendants became embroiled in succession struggles, some of these
scholars left Samarqand to relocate elsewhere. For example, Jurjani resettled in
Shiraz, while Jazari wandered in Herat, Yazd, and Isfahan before also taking up
residency in Shiraz.!8

During the reigns of the Timurid rulers, who were famous for their patronage
of scholars, Transoxiana and Khurasan experienced a cultural florescence. For ex-
ample, Shahrukh (d. 850/1447), the main power in Khurasan and Transoxiana af-
ter 811/1409, completed the conspicuous madrasa and khangah complex in
Herat in 812/1410 and appointed four of the most prestigious scholars of the
time as professors there.!” His son Ulugh Beg (d. 853/1449) likewise built a ma-
drasa and observatory in Samarqand, employing and training the best scholars
and astronomers of his day.?? Under the Timurid rulers, Sultan Abu Sa‘id (d.
873/1469) and Sultan Husayn Bayqara (d. 911/1506), Herat became one of the
most advanced cultural centres of the Islamic world.?!

Despite this cultural richness, scholars and their patrons had reason for con-
cern. The Turco-Mongol political understanding of collective sovereignty nur-

16" Beatrice Forbes Manz, The Rise and Rule of Tamerlane (Cambridge: Cambridge University
Press, 1989), 67-78.
17 For information about the lives of these scholars, see Siikrii Ozen, “Teftdzani,” TDVIA,
vol. 40, 299-308; Josef van Ess, Die Trdume der Schulweisheit: Leben und Werk des “Ali b. Mu-
hammad al-Gurgani (gest. 816/1413) (Wiesbaden: Harrassowitz Verlag, 2013); Tayyar Altiku-
lag, “Ibnir’l-Cezeri,” TDVIA, vol. 20, 551-57. For Muhammad Jazari, see also Ilker Evrim
Binbag, “A Damascene Eyewitness to the Battle of Nicopolis: Shams al-Din Ibn al-Jazari
(d. 833/1429),” in Nikolaos G. Chrissis and Mike Carr (eds), Contact and Conflict in Frankish
Greece and the Aegean, 1204-1453 (Farnham, UK: Ashgate, 2014), 153-75.
Beatrice Forbes Manz, Power, Politics, and Religion in Timurid Iran (New York: Cambridge
University Press, 2007), 215-16.
Maria Eva Subtelny and Anas B. Khalidov, “The Curriculum of Islamic Higher Learning
in Timurid Iran in the Light of the Sunni Revival under Shah-Rukh,” /A0S 115 (1995):
210-14; Manz, Power, Politics, and Religion, 214-17. See also Khwandamir, Habib al-Siyar,
trans. and ed. W. M. Thackston (Cambridge, MA: Harvard University Department of Near
Eastern Languages and Civilizations, 1994), 354-55.
20 Yavuz Unat, “Ulug Bey,” TDVIA, vol. 42, 127-29. See also Taskopriizade, al-Shaqa’iq al-
Nu‘maniyya, 14-17.
Maria E. Subtelny, Timurids in Transition, Turko-Persian Politics and Acculturation in Medieval
Iran (Leiden: Brill, 2007), 39-42; Maria E. Subtelny, “A Timurid Educational and Charita-
ble Foundation: The Ikhlasiyya Complex of ‘Ali Shir Nava’i in 15th-Century Herat and Its
Endowment,” JA0S 111 (1991): 38-61.

18

19

21
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tured the aspirations of all male members of the ruling family for supreme or re-
gional rule, frequently engendering dynastic struggles, and resulting in a continu-
ous political tension.?? Princes descended from Timur along different genealogical
lines competed with one another through various means, each trying to carve a
space for himself. Continuous tension and frequent warfare among the Timurid
princes contributed to political destabilisation in the region during Shahrukh’s
reign and afterwards.??> The Turkmen polities, the Aqquyunlus and the Qaraqu-
yunlus, added to this regional political destabilization by competing for control
over the same territories which the Timurid princes were fighting for.24

This rapid turnover of rulers in the region, Timurid and Turkmen, seems to
have been a catalyst in scholars’ movement. Scholars who had cast their lot with
particular princes or rulers as high-profile supporters, were forced to flee upon
the defeat of their patron to another political contender. Moreover, the constant
military strife undermined security in the cities and the countryside alike. This
probably encouraged some scholars, even if they were not associated with a los-
ing party, to move away in search of a new residence.

In addition, throughout the fifteenth century, the lands put under Timur’s rule
were not religiously stable: several individuals and groups experimented with reli-
gious ideas and, in some cases, associated them with political goals. Examples of
such experiments are the messianic movement of Ishaq Khuttalani (d. 827/1424)
and Muhammad Narbakhsh (d. 869/1464) in 1424,25 the assassination attempt of
the Hurafis against Shahrukh in 142726 and the successful messianic movement of
the Safavids in the last decades of the century.2” The rulers as well as the successful
rebels in different parts of the region recognised the strong political appeal of reli-
gious movements and took action to suppress them. In many of these cases, schol-
ars were among those persecuted and forced to leave their homes.

As scholars from Iran, Azerbaijan, Khurasan, and Transoxiana—collectively
dubbed the ““Acem lands” by Ottoman authors?®—decided to change their place of

22 Subtelny, Timurids in Transition, 36-38; Halil Inalcik, “Osmanhlarda Saltanat Veraseti Usulii
ve Tirk Hakimiyet Telakkisiyle Ilgisi,” Ankara Universitesi Siyasal Bilgiler Fakiiltesi Dergisi 14
(1959): 69-94.

23 Manz, Power, Politics, and Religion, 245-75.

24 John E. Woods, The Aqquyuniu: Clan, Confederation, Empire, rev. and expanded ed. (Salt
Lake City: University of Utah Press, 1998), 144-67.

2> Shahzad Bashir, Messianic Hopes and Mystical Visions: The Nirbakhsiya Between Medieval and
Modern Islam (Columbia, SC: University of South Carolina, 2003), 45-54.

26 Shahzad Bashir, Fazlallah Astarabadi and the Hurufis (Oxford: Oneword, 2005), 101-5. For a
different interpretation of this assassination attempt, see Binbag, “The Anatomy of a Regi-
cide Attempt,” 1-38.

27 Said Amir Arjomand, “The Rise of Shah Esma’il as a Mahdist Revolution,” Studies on Persi-

anate Socteties 3 (2005): 44-65.

Ali Arslan, “Osmanlilar’da Cografi Terim Olarak ‘Acem’ Kelimesinin Manas: ve Osmanli-

Tiirkistan Baglantisindaki Onemi (XV.-XVIL. Yiizyillar),” Arkara Universitesi Osmanl: Taribi

Aragstirma ve Uygnlama Merkezi Dergisi 8 (1999): 83-87.
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residence, many chose the lands of Ram as their destination. In some cases, spe-
cific reasons for their movement are evident. For example, Kutbuddin Acemi (al-
ternatively, Qutb al-Din al-‘Ajami; d. 903/1497) was the Timurid ruler Aba Sa“id’s
close associate and personal physician. When the latter was defeated and killed by
the Aqquyunlu Uzun Hasan in 873/1469, Acemi left Herat for Mehmed II’s
court.?? Sirac Hatib, who was famous for his eloquent sermons and musical
knowledge, served one of the Qaraquyunlu commanders. When the Qaraquyunlus
were defeated by the Aqquyunlus in 871/1467, he escaped in secrecy for the lands
of Ram. There he approached Alaeddin Fenari, then the judge of Bursa and Sirac
Hatib’s friend from their student years. With Fenari’s mediation, Sirac Hatib was
appointed as the preacher in Mehmed II’s newly completed mosque in Istanbul.3
Muhammad ibn Ahmad, also known as Hafiz-1 Acem (d. 958/1551) received his
education in Tabriz, but when the Safavids captured that city, he, together with his
brother Abdiilfettah (alternatively, ‘Abd al-Fattah; d. 924/1518) made for Ram.
With the help of Kadiasker Mileyyedzade Abdurrahman (d. 922/1516), Hafiz
Acem received appointments to several madrasas in Ankara, Merzifon, and Istan-
bul3! In many other cases, the evidence does not attest the immediate reason
scholars left the Timurid and Turkmen territories for Rim;3? one can surmise,
however, that the aforementioned political and politico-religious crises were be-
hind a significant number of scholars’ leaving the ‘Acem lands to take up residence
in Ram.

The Mongols under the leadership of Batu (d. 653/1256), Chinggis Khan’s
grandson, conquered Khwarazm and the Qipchaq territories north of the Black
Sea and established the polity known as the Khanate of the Golden Horde. Be-
ginning in the fourteenth century, the Mongols of this khanate began to convert
in large numbers to Islam.3? It seems that some regions of the khanate, such as
Khwarazm, Saray, and the Crimea, became distinguished as significant centres of

29 Taskopriizade, al-Shaqa’iq al-Numaniyya, 220; Mecdi Mehmed Efendi, Had#’iq al-Shaq@’iq,

ed. Abdiilkadir Ozcan (Istanbul: Cagr Yayinlari, 1989), 235-36.

30 Hanna Sohrweide, “Dichter und Gelehrte aus dem Osten im Osmanischen Reich (1453-
1600): Ein Beitrag zur tirkisch-persischen Kulturgeschichte,” Der Islam 46 (1470): 267. See
also Taskopriizade, al-Shaqa’iq al-Nu‘maniyya, 219: “when the civil war (fitna) broke out in
the lands of ‘Acem, he escaped to the lands of Rim wearing the clothing of nomadic
Turks (‘ala zayy al-atrak).”

31 Ta§kopruzade, al-Shaqa@’iq al-Nu‘maniyya, 449-51; Mecdi Mehmed Efendi, Hada’iq al-
Shaqa’iq, 449-51. See also Omer Faruk Akiin, “Hafiz Acem,” TDVIA, vol. 18, 80-83.

32 For some examples, see Sohrweide, “Dichter und Gelehrte,” 263-302; Abdurrahman Atgil,
“The Formation of the Ottoman Learned Class and Legal Scholarship, 1300-1600” (PhD
Dissertation, University of Chicago, 2010), 54-55, 82-86, 109-18; Tofigh Heiderzadeh,
“Iran Alimlerinin Osmanli Devletine Gelisi ve Osmanli Bilimine Katkilar1 (Timur Déne-
minin Bagindan Safevi Déneminin Sonuna Kadar),” trans. Aysu Albayrak, Osmanli Bilimi
Aragtirmalar: 2 (1998): 219-25.

33 Devin DeWeese, Islamization and Native Religion in the Golden Horde: Baba Tiikles and Con-
version to Islam in Historical and Epic Tradition (University Park: Pennsylvania State Univer-
sity Press, 1994), 81-100.
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Islamic scholarship.3* But after the destruction of Toktamis Khan (d. 807/1405)
by Timur in the last decade of the fourteenth century, the khanate gradually dis-
integrated. It was succeeded by various small polities which continuously fought
one another. This political instability, like that in the Timurid and Turkmen
lands, sent Golden Horde scholars in search of more politically stable areas. A-
Shaqa’iq contains references to the movement of three such scholars to the lands
of Rum during the fifteenth century. The famous Hanafi jurist educated in Saray,
Hafiz al-Din al-Kardari, known as Ibn al-Bazzazi (Hafiziiddin Kerderi Bezzazi; d.
827/1424), reportedly went to Anatolia where he became engaged in debates
with Semseddin Fenari (d. 834/1431).3°> The Crimean scholars, Sharaf al-Din
Kamal (Serefiiddin Kemal) and Sayyid Ahmad (Seyyid Ahmed), also moved to
the lands of Ram in a much later period and received the patronage of the Ot-
toman sultans.3® Much further research is need on the Islamic scholarly tradition
of the Khanate of the Golden Horde, a greatly neglected topic. However, it
seems safe to presume that, since we know that such important scholars as Kard-
ari, Serefiiddin Kemal, and Seyyid Ahmed relocated to the lands of Ram, others
about whom we currently have no knowledge joined or followed them.

The realm of the Mamluk sultanate—namely, Syria, Egypt, and Arabia—evaded
the destructive advance of both the Mongols and Timur. Thus, in the later mid-
dle period, these lands (especially Egypt and Syria) became safe havens and at-
tractive destinations for people—scholars in particular—who had left their country
of residence. So, in contrast to the eastern lands, no exodus of scholars from
Mamluk lands to Ram took place during the fifteenth century. However, some
individual scholars, who probably had personal problems with the rulers or the
society around them, chose to migrate from Syria and Egypt to the lands of
Ram. For example, the aforementioned Ibn al-Jazari went to Bursa in 1396 and
served in Bayezid I’s court after encountering several judicial problems with the
wagqf officials in Damascus and the Mamluk commanders in Cairo.?” Similarly,
Shams al-Din Ahmad ibn Isma‘il, who became famous as Molla Girani (d.
893/1488), moved to Ottoman lands in the early 1440s, after he had been pun-
ished in and banished from Cairo by Sultan Malik Zahir Jagmagq (d. 857/1453).38

34 Ibid., 106-142.

35 Taskopriizade, al-Shaqa’iq al-Nu‘maniyya, 29; Ahmet Ozel, “Bezzazi,” TDVIA, vol. 6, 113-

114.

For biographies of Serefiiddin Kemal and Seyyid Ahmed, see Taskoprizade, al-Shaqa’iq al-

Nu‘maniyya, 81-83.

37 Altikulag, “Ibnir’l-Cezerd.”

38 Tbid., 83-90. See also Richard C. Repp, The Miifii of Istanbul: A Study in the Development of
the Ottoman Learned Hierarchy (London: Ithaca, 1986), 166-74. There are other examples of
scholars who moved from the Mamluk territories to the lands of Ram in the fifteenth cen-
tury; for example, see the biographies of Alaeddin Ali Arabi and Ibrahim Halebi in
Taskopriizade, al-Shaqa’iq al-Nu‘maniyya, 150-55, 499-500.

36



324 ABDURRAHMAN ATCIL

The foregoing review indicates that the unstable political conditions that en-
couraged scholars to relocate persisted throughout the fifteenth century. A great
number of scholars from western Iran, Khurasan, Transoxiana, Azerbaijan, and
the Qipchaq lands left (or had to leave) their country. A significant segment of
these chose to relocate to—and found suitable positions for themselves in—the
lands of Rum.

The Rise of Locally-Educated Scholars in the Lands of Riam
during the Fifteenth Century

Fig. 10.1 indicates that madrasas existed in the lands of Rum from the thirteenth
century onward.’? But it seems that until the fifteenth century, these madrasas did
not or could not regularly train high-level scholars able to produce learned books
and treatises in the Islamic tradition and to train others to do the same. During the
fourteenth century, probably due to the inadequacy of the madrasas system in
Ram and a generally unfavourable intellectual environment, a significant number
of scholars left for other cultural centres in order to pursue advanced education.
For example, Edebali (d. 726/1525), Hattab Karahisari (d. after 717/1317), ‘Abd al-
Mubhsin al-Qaysari (Abdulmuhsin Kayseri) (d. 761/1360), and Qadi Burhan al-Din
Ahmad (Kadi Burhaneddin Ahmed) (d. 800/1398), all Anatolians, went to Syria
for their final years of schooling.*® Other students from the same area, such as
Da’ud al-Qaysari (Davud Kayseri) (d. 751/1350), Ahmedi (d. 815/1412), Seyh
Bedreddin (d. 823/1420), Haci Pasa (d. after 827/1424), and Semseddin Fenari
went to Egypt for their advanced education.*! Still others, among them Alaeddin
Esved (d. 800/1397), Alaeddin Rami (d. 841/1437) and Alaeddin Koghisari, went
to the “‘Acem lands to study.*? During the fourteenth century, most of the students
who did not leave Rim probably could not acquire such a high level of learning: it
is almost impossible to identify a fourteenth-century scholar known to have com-
pleted his entire education in the lands of Ram who also acquired the competence
to produce works and train students at the advanced level.¥ Therefore, high-level
Islamic scholarship in the lands of Rim depended to a great extent on the activi-
ties of scholars educated elsewhere.

39 1In fact, there were madrasas established in the twelfth century. For some examples, see Aptul-
lah Kuran, “Tokat ve Niksar’da Yagi-basan Medreseleri,” Vakiflar Dergisi 7 (1968): 39-43; Os-
man Turan, “Selcuklu Devri Vakfiyeleri I: Semseddin Altun-aba Vakfiyesi ve Hayati,” Belleten
11 (1947): 197-236; Refet Yinang, “Selcuklu Medreselerinden Amasya Hilafet Gazi Medresesi
ve Vakiflari,” Vakiflar Dergisi 15 (1982): 5-22. See also Gul, Osmanl Medreselerinde, 14-19.

40 Taskopriizade, al-Shaq@’iq al-Nu‘maniyya, 4-5, 10-11, 19-20.

41 Ibid., 7, 22-29, 48-49, 52-53, 71-73.

42 bid., 9, 47, 105-6.

43 One possible exceptional case is Ibn Melek (d. after 821/1418), who was the son of the
famous scholar Kadi Izzeddin Feriste. For information about him, see Mustafa Baktir, “Ibn
Melek,” TDVIA. vol. 20, 175-176.
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During the fifteenth century, however, madrasas in the lands of Ram inde-
pendently trained successive generations of high-level scholars capably of pro-
ducing significant scholarship and of training other scholars of equal calibre. To
illustrate this point, I offer the following examples.

Molla Yegan (d. ca. 865/1461) received his eatly education in Aydin and
completed his advanced education in Bursa under Semseddin Fenari. He taught
in some of the madrasas in Bursa. He also served as the judge of Bursa and the
chief jurist (seybiilislam). It is not known whether he produced any scholarly
work, but it was reported that he proved his high competence in Islamic juris-
prudence when he was challenged by other prestigious scholars of his time.** He
supervised the advanced education of Hizir Beg (d. 863/1459), Ayasoluk Celebisi
Mehmed, Hayreddin Halil (d. 879/1474), Efdalzade Hamididdin (d. 908/1503),
Hacihasanzade (d. 911/1505), and others.*

Hizir Beg initially studied under his father, Celaleddin, in Sivrihisar and then
received advanced education under Molla Yegan in Bursa. He first taught in
Sivrihisar and later became the professor of the Sultaniye Madrasa in the same
city. Eventually, he became the first judge of Istanbul under Ottoman rule. He
proved his ability in debates with a scholar from the Arab lands and with Molla
Giirani. He wrote the famous Arabic theological summation in verse, al-Qasida
al-Nuniyya, in addition to other scholarly works.*® Among the scholars whose
advanced work Hizir Bey supervised in Bursa are Hocazade Mustafa (d.
893/1487), Hayali Ahmed (d. 875/1470 [?]), and Molla Kestelli (d. 901/1495).47

Hocazade Mustafa received his early education in Agras from Ayasoluk
Celebisi Mehmed and completed his studies under Hizir Beg. He taught in the
Sultaniye Madrasa in Bursa, in one of the Sahn Madrasas in Istanbul, and in a
madrasa in Iznik. He also served as the kadiasker and the judge of Iznik. Proof of
his incisive mind and vast knowledge can be seen in his success in debates with
other scholars before Mehmed II and in his reputable scholarly works in Arabic,
such as Tabafut al-Falasifa, Hashiya ‘ala Sharh al-Mawagif, and Hashiya ‘ala Hidayat
al-Hikma*8 He trained the famous scholars Molla Sireceddin, Molla Kirmasti

44 For a biography of Molla Yegan, consult Taskopriizade, al-Shaqa’iq al-Nu‘maniyya, 79-80.

See also Abdiilkadir Ozcan, “Molla Yegan,” TDVIA vol. 30, 265-266.

45 Tagképriizade, al-Shaq@’iq al-Nu‘maniyya, 91-94, 96-97, 120-23, 158, 171-73.

46 For a biography of Hizir Beg, see ibid., 91-94. See also Mustafa Said Yazicioglu, “Hizir
Bey,” TDVIA, vol. 17, 413-415.

Taskopriizade, al-Shaqa’iq al-Nu‘maniyya, 126-47. For Hizir Bey and his students in Bursa,
see also M. Sait Ozervarli, “Osmanli Kelam Geleneginden Nasil Yararlanabiliriz?” in Ali
Akyildiz, S. Tufan Buzpinar and Mustafa Sinanoglu (eds), Dsinden Bugiine Osmanl Aragtir-
malari: Tespitler, Problemler, Teklifler (Istanbul: ISAM Yayinlari, 2007), 199-200.

For a biography of Hocazade Mustafa, see Tasképrizade, al-Shaqa’iq al-Nu‘maniyya, 126~
39; Saffet Kose, “Hocazade Muslihuddin Efendi,” TDVIA, vol. 18, 207-209.

47
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(d. 900/1494), Mustafa Yarhisari (d. 911/1505), and Tacizade Cafer Celebi (d. 921/
1515), as well as others.*®

All these men - professors and students, with the exception of Semseddin
Fenari- — were educated entirely in the lands of Ram. Four generations of schol-
ars (the students of Molla Yegan, Hizir Beg, Hocazade, as well as those of Hoca-
zade’s students) did not need leave Ram in order to receive the high-level educa-
tion that would enable them to produce elite scholarship and train others who
could do the same. This shows that during the fifteenth century, the scholarly
system in Ram had acquired the ability to train new members, and its complete
reliance for advanced scholarship on the contributions of incoming scholars,
characteristic of the fourteenth century, had ended. What happened in the fif-
teenth century? How did the madrasas Rim begin to train advanced scholars?

It seems that multiple interconnected factors lay behind the availability of cut-
ting-edge education offered in the madrasas of the lands of Ram and the conse-
quent reluctance of scholars to go abroad for education. As we have discussed
above, first of all, political conditions appear to have been a critical element. The
extension of Ottoman power brought relative stability and uniformity to the lands
of Rim and may have encouraged prestigious scholars to move there. The growing
monopolisation of economic power in the hands of the Ottomans made possible
policy undertakings and expensive investments aimed at elevating the standards of
madrasa education in the lands of Rum. Second, during first half of the fifteenth
century, a critical number of high-level scholars educated outside the lands of
Ram, such as Semseddin Fenari, Burhan al-Din Harawi, Fathallah Shirwani, and
Siraj al-Din Halabi, were able to train enough students in the lands of Rum to
man an indigenous self-sustaining scholarly system which continued to attract and
train new members.>

Finally, the prevalence of madrasas by fifteenth-century in which advanced
studies could be undertaken needs to be stressed. Madrasas, as it is well known,
were not uniform in their curriculum or aims. Each were designed according to
its founder’s preferences and desires and, varied in size and in the particular re-
sources available to it. By extension, the quality and status of the personnel and
the level of education each school provided differed from madrasa to madrasa.
Without attempting to offer a thorough categorisation of madrasas in the period
under study, here I will highlight importance of the madrasas of royal founda-
tion and prestige. Built by members of the ruling dynasties, usually in their capi-
tal cities, madrasas sponsored by members of the ruling family, were particularly
important in the development and continuation of advanced learning in the
lands of Rum. Reflecting the prestige of the ruling dynasty, these institutions
were generously endowed and usually became the professorial posts of the most-

49 Tagképriizade, al-Shaq@’iq al-Nu‘maniyya, 196-97, 206-08, 324-25.
50 For biographies of these scholars, see ibid., 22-29, 59, 107-08, 168.
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respected scholars of the time. As such, they became the most likely venues for
high-level research and teaching.

The list of madrasas in Fig. 10.2 is probably not exhaustive but clearly shows the
rapid increase in the number of madrasas of royal-prestige in the fifteenth century.
The table shows that twenty-four madrasas were founded in the fifteenth century,
as opposed to seven in the fourteenth. This proliferation of madrasas of royal-
prestige, well-funded and closely attended by the ruling houses, probably encour-
aged well-respected scholars of the Islamic world to move to and remain in the
lands of Ram. It also played a role in convincing students in the area with high as-
pirations to stay and pursue advanced studies in their homeland.

To summarise, in sharp contrast to the situation during the preceding century,
in the fifteenth century madrasas in the lands of Rum developed the capacity to
train scholars at the highest level. The region’s rising political stability, its concen-
tration of high-level scholars, and the establishment of well-funded madrasas of
royal-prestige combined to bring about this change in the educational system’s
ability to sustain itself. As a consequence, it was no longer necessary to relocate to
other cultural centres of the Islamic world in order to pursue an advanced educa-
tion, and a group of home-educated scholars emerged in the lands of Ram.

Conclusion

During the fifteenth century, scholars from various parts of the Islamic world
moved to the lands of Rim more or less at the same pace they had during the
fourteenth century. Conditions and opportunities attractive to scholars, such as
political stability and the availability of patronage and employment, persisted and
improved in the lands of Ram during the fifteenth century. In addition, circum-
stances that could drive scholars out, such as political instability, a rapid turnover
of rulers, and internal political, social, and religious strife, abundantly existed in
other parts of the Islamic world during the same period. As a consequence, many
scholars left their homelands and many of these chose the lands of Rum.

Meanwhile, during the fifteenth century, scholars who had been educated exclu-
sively in the lands of Ram began to gain prominence there. Ottoman territorial
expansion and the resulting political stability and power concentration, the con-
vergence of a critical number of high-level scholars, and a growing number of well-
funded royal-prestige madrasas produced an educational system that could sustain
itself by training new professors of the same calibre as the existing ones. Thus,
scholars rarely left Ram for educational pursuits, as their predecessors had done,
instead completing their studies in their homeland. Very little friction arose be-
tween incoming scholars and Ram-educated scholars at that time because the op-
portunities for men with scholastic training were continuously expanding, thanks
to the establishment of new madrasas and thanks to the formation and expansion
of the Ottoman state.
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Chapter 11

Was Ede Bali a Wafa’i Shaykh?

Sufis, Sayyids and Genealogical Creativity
in the Early Ottoman World

Jonathan Brack

In two recent publications, Adam Sabra draws attention to “the increased signifi-
cance of the family in the practice and rhetoric of Sufism of the later Middle
Ages.” From sons increasingly succeeding their fathers as shaykhs and the control
over zawiyas passing within families to a considerable interest in the shaykh’s role
as a spiritual father, from the later Middle Ages Sufism was increasingly becoming
a “family affair.” Similarly, one notices in Sufi writings an increased emphasis on
the shaykh’s domestic life and familial ties.! Furthermore, as Sabra shows, some
Sufi families such as the Egyptian Bakris based their claim to spiritual authority
less on their Sufi silsila — an unbroken chain of Sufi masters leading to the forma-
tive era of Sufism — and more on their claims to noble biological descent, in par-
ticular descent from the Prophet Muhammad.? In such cases, Sufi writings, particu-
larly hagiographies, were crucial vehicles for anchoring, disseminating, and per-
petuating descent-based claims to spiritual authority.

The fifteenth-century transmission and translation from Arabic into Ottoman
Turkish of the Menakib-i Seyyid Ebii’-Vefa’ (henceforth, Menakib), the hagiography
of the eleventh-century Sufi Sayyid Taj al-“Arifin Abt al-Wafa> Muhammad (d.
495/1101 or 501/1107), is a case study for how not only the composition of
hagiographical works, but also their transmission and translation were meaningful
for reasserting and generating descent-based claims to Sufi authority. A renowned
Iragi Sufi shaykh of Kurdish origins, T3j al-‘Arifin Abu al-Wafa’ was the great
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‘Abd al-Wahhab al-Sa‘rani,” Annales Islamologiques 47 (2013): 133-149.

2 Adam Sabra, “Household Sufism in Sixteenth-century Egypt: The Rise of al-Sida al-
Bakriya,” in Denis Gril et al (eds), Sufism in the Ottoman Era, 16™®-18" century (Cairo: Institut
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grandson of the fourth Imam °Ali Zayn al-‘Abidin, a descendant of the Prophet
Muhammad, and the presumable founder of the Wafa’iyya (Vefa’iyye) Sufi order.
Scholars of Ottoman history have shown interest in the Menakib mainly for its
later fifteenth-century preface, which linked the eleventh-century Sayyid Abu al-
Wafa’ and his Wafa’i Sufi order to his alleged kin, Seyyid Vilayet (d. 929/1522),%
who was the son-in-law of the famous dervish chronicler Agikpasazade (d. after
1484). At Seyyid Vilayet’s behest the first portion of Abu al-Wafa”s vita was trans-
lated into Ottoman Turkish in the late fifteenth-early sixteenth centuries. The pref-
ace to the Menakib also identified Shaykh Ede Bali, Osman’s famous father-in-law
and interpreter of his imperial founding dream, as one of Abu al-Wafa”s Sufi
deputies (khalifa).> The recent resurfacing of privately-held documents, mainly Sufi
diplomas (zjazas) and Sayyid genealogies (shajaras), linking certain Alevi dede ances-
tries to Sayyid Abu al-Wafa’ has drawn additional attention to the saint’s Menakib.
Ahmet Yagar Ocak and Ayfer Karakaya-Stump each used these documents as the
basis for an elaborate thesis, in which they argued that the Wafa’1 Sufi order had an
instrumental role in the earliest stages of the diffusion of Sufism in Anatolia and in
the emergence of Alevi communities and identities.®

The transmission process of the Menakib and its translation from Arabic into
Ottoman Turkish is understudied. While the Ottoman Menakib has survived in a
large number of manuscripts,” only one manuscript of an Arabic vita of Aba al-
Wafa’ has been identified to date and its relationship to the Menakib has yet to be
clarified. This paper examines textual evidence for the transmission of Abu al-
Wafa”s vita from a member of a Jerusalemite family called the Badris, descendants

3 On Sayyid Aba al-Wafa’ and his Kurdish background (on his mother’s side), see Ayla

Krupp, Studien zum Menagybname des Abu I-Wafa® Tag al-<Arifin (Miinchen: Trofenik, 1976),

26-29; Ayfer Karakaya-Stump, “Subjects of the Sultan, Disciples of the Shah: Formation

and Transformation of the Kizilbash/Alevi Communities in Ottoman Anatolia” (PhD Dis-

sertation, Harvard University, 2008), 38-42; ‘Abd al-Wahhab al-Sha‘rani, al-Tabagat al-

Kubra (Cairo: Maktabat al-Thaqgafa al-Diniyya, 2005), vol. 1, 240-41.

On Seyyid Vilayet, Resat Ongoren, Taribte Bir Aydin Tarikati: Zeyniler (Istanbul: Insan Yay-

inlar, 2003), 127-30.

5 Aysenur Ozkul, “TAcir’l-Arifin Ebir’l-Vefd’nin Men4kibr” (PhD Dissertation, Marmara Uni-
versity, 2008), 110-115. However, as will be shown, both Seyyid Vilayet’s biological rela-
tionship with Abu al-Waf2’, and Shaykh Ede Bali’s Sufi affiliation with Abu al-Wafa”’s Sufi
order must be questioned.

6 Ahmet Yagar Ocak, “The Wafs’i Tarlqa (Waf8’iyya) during and after the period of the Seljuks

of Turkey: a new approach to the history of popular mysticism in Turkey,” Les Seldjoukides

dAnatolie (Mésogeios) 25-26 (2005): 209-248; idem, Ortagag Anadolu’sunda Iki Biiyiik Yerlesimci

(Kolonizatir) Dervis Yabhut Vefdiyye ve Yeseviyye Gergegi: Dede Garkin & Emirci Sultan (13.

Yiizyil), 43-75; Ayfer Karakaya-Stump, “The Vef@’iyye, the Bektashiyye and Genealogies of

‘Heterodox’ Islam in Anatolia: Rethinking the Kopriilii Paradigm,” Tircica 44 (2012-13):

279-300; eadem, “Documents and Buyruk Manuscripts in the Private Archives of Alevi

Dede Families: An Overview,” British Journal of Middle Eastern Studies 37, no. 3 (2010)P 273-

86; Karakaya-Stump, “Subjects of the Sultan.”

Ozkul lists 25 manuscripts in Turkey and seven in collections outside of Turkey. Ozkul,

Mendkib, 3.
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of the brother of the eleventh-century Sayyid Aba al-Wafa’, to the Istanbul shaykh
Seyyid Vilayet, who commissioned the translation of the work in the late fifteenth-
century. The reconstruction of the contacts between Seyyid Vilayet and the Badri
family of Jerusalem is significant for two reasons. First, it does not support the re-
cent arguments for the diffusion of the Wafa’i Sufi order in medieval Anatolia. On
the contrary, the detailed account of the Badri family shows that such a Sufi order
likely did not exist in the first place, certainty not prior to the fifteenth century.

Second, the reconstruction of the history of the transmission and Ottoman re-
ception of Abu al-Wafa”s vita sheds new light on Seyyid Vilayet’s motivation for
commissioning the translation of the Menakib. 1 argue that the significance of Say-
yid Abu al-Wafa’ and his Menak:b for Seyyid Vilayet lay not in Aba al-Wafa”s al-
leged role as a Sufi order founder, but rather in his capacity as a celebrated Sufi de-
scendant of the prophet Muhammad to render the prestige, authority, and privi-
leges associated with the Prophet’s progeny accessible to Seyyid Vilayet.® The
transmission of Abu al-Wafa”s saintly vita from Jerusalem to Istanbul and its trans-
lation into Ottoman was an opportunity to reaffirm and perpetuate the status of
Seyyid Vilayet as a biological descendant of the Prophet Muhammad and his claim
to descent based spiritual authority. Through subtle narrative ploys and a measure
of genealogical creativity, the translator of the Abu al-Wafa”s Menakib reduced the
genealogical distance between the fifteenth-century Seyyid Vilayet and the elev-
enth-century Abu al-Wafa’ on the one hand, and on the other, introduced Seyyid
Vilayet’s “new” eleventh-century saintly kin into a core moment in the Ottoman
dynastic narrative. The Menakib, thus, consolidated Seyyid Vilayet’s reciprocal rela-
tionship of patronage with the House of Osman.? The Ottoman reception of Abu
al-Wafa”s saintly life further reveals, therefore, the increased entanglement of kin-
ship-based and Sufi-based claims of authority in the fifteenth century, to which
Sabra recently attested. It appears that the recent arguments in favour of the Wafa’i
order arise not only from the continuous, futile attempts to unearth a “definitive”
tariga for medieval Anatolia,!? but also from the historically fuzzy boundaries be-
tween kinship and Sufism in the fifteenth and sixteenth centuries.

The paper is divided into four sections. It starts with an outline of the recent
thesis about the presence of the Wafa’i Sufi order in medieval Anatolia, particu-

8 On the social and monetary gains, legal privileges and other benefits related to Sayyidhood

as well as on techniques of forgery of claims of descent, see Zoltan Szombathy, “Motives
and Techniques of Genealogical Forgery in Pre-Modern Muslim Societies,” in Sarah Bo-
wen Savant and Helena de Felipe (eds), Genealogy and Knowledge in Muslim Societies (Edin-
burgh: Edinburgh University Press, 2014), 24-36.

On this reciprocal relationship of spiritual protection and guarantee of success for material
support and veneration, which Omid Safi terms “bargaining with Baraka,” see Omid Safi,
The Politics of Knowledge in Premodern Islam: Negotiating Ideology and Religious Inquiry (Chapel
Hill: The University of North Carolina Press, 2006), 125-157.

For a recent criticism of this trend, Ahmet T. Karamustafa, “The Origins of Anatolian Suf-
ism,” in Ahmet Yasar Ocak (ed.), Sufism and Sufis in Ottoman Society (Ankara: Turkish His-
torical Society, 2005), 67-95.
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larly as presented in the work of Karakaya-Stump, and the main problems with
the evidence for this thesis. I then examine evidence for the transmission of the
Mendkib from the Jerusalemite Badri-Wafa’i family to Seyyid Vilayet. I follow
this with a discussion of the nature of the Badri-Wafa’is’ “Household Sufism,”
and the Jerusalemite family’s role as the main impresarios of Abu al-Wafa”s
saintly legacy. Finally, I examine the subtle genealogical manipulations in the in-
troduction to the Ottoman Menakib and how its author bound Seyyid Vilayet to
his alleged eleventh-century relative Abu al-Wafa’ as well as introduced Shaykh
Ede Bali to the ranks of the kbalifas of the Sufi Sayyid.

1. The Wata’iyya Reconsidered

In his seminal article on Agsikpasazade’s chronicle, Inalcik argued that one of the
main goals of the work was to demonstrate the crucial role that the shaykhs of the
Wafa’i Sufi order played in the Ottoman dynasty’s rise to power. In addition to
Shaykh Ede Bali, the order registered among its members key figures such as Baba
Ilyas, Asikpasazade’s forefather and instigator of the mid-thirteenth-century revolt,
and Baba Ilyas’ disciple Geyikli Baba.!! Inalcik further noted that the close ties be-
tween the Ottoman dynasty and the Wafa’iyya were one of the main reasons for
the dynasty’s patronage of Asikpasazade and his son-in-law Seyyid Vilayet.!2

Ocak and Karakaya-Stump have expanded on Inalcik’s work, arguing on the ba-
sis of the recently recovered Alevi documents, mainly Sufi diplomas (zazas) and
Sayyid genealogies (shajaras), that the Wafa’iyya Sufi order had an extensive pres-
ence in medieval Anatolia.!3 Karakaya-Stump, in particular, has questioned the in-
fluential twentieth-century Turkish scholar Mehmed Fuad Kopriili’s (d. 1966)
claims regarding the role of the Central Asian heterodox Yasawi (Yesevi) dervishes
in the spread of Sufism and the Islamisation of Anatolia. She suggests that, unlike
the Shiite-oriented Yasawi dervishes, the Wafa’i tariga was informed, at least ini-
tially, by the pro-Sunni, anti-Shiite stance of its eleventh-century founder, Sayyid
Abu al-Wafa’.1* The order presumably branched out from the Shunbukiyya tariga

11 Yiirekli has recently included in this list the thirteenth century saint Hac1 Bektas as well.

Zeynep Yirekli, Architecture and Hagiography in the Ottoman Empire: The Politics of Bektashi
Shrines in the Classical Age (Farnham: Ashgate, 2012), 60-65.
12 Halil Inalcik, “How to Read ‘Ashik Pasha-zade’s History,” in C. Heywood and C. Imber
(eds), Studies in Ottoman History in Honour of Professor V. L. Ménage (Istanbul: Isis, 1994), 36,
45-48.
Karakaya-Stump, “The Vef@’iyye,” 279-300; eadem, “Documents and Buyruk manuscripts,”
273-86; eadem, “Subjects of the Sultan”; see also, for example, Ocak’s discussion of Dede
Garkin and his Wafa’i Sufi branch in Ocak, “The Waf2’i Tariqa,” 221-229; idem, Dede Garkin,
53-64.
See also Karamustafa, “The Origins of Anatolian Sufism,” 89-90. Ocak, however, depicts
the medieval Wafa’iyya as consisting of heterodox, unruly Turkish dervishes similar to
Kopriili’s “Yasawiyya.”

13
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named after Aba al-Wafa”s Sufi master, Aba Muhammad al-Shunbuki (thus, be-
coming the Shunbukiyya-Wafa’iyya sub-order).13

Karakaya-Stump argues that, while the order disappeared from Iraq shortly af-
ter its foundation, its offshoots thrived in Anatolia. By the late twelfth century,
Wafa’i dervishes were found in eastern-east-central Anatolia, and after the sup-
pression of the Baba’i revolt (1239-41), in which they had at least partially par-
ticipated, they migrated west to the domains of the early Ottomans. Over the
course of the next four centuries, the Wafa’is evolved in several trajectories: some
were subjected to Safavid “Shiitizing influences,” becoming a major building
block of the Qizilbash movement, and thus envisioned as a union of dervish
groups rather than a tribal coalition. Others were absorbed into the Abdals of
Rim and later assimilated into the Bektashi Sufi network. In contrast, another
group developed close ties with the Ottoman elite and played a significant role
in its emerging orthodox Sunni-oriented identity. Amongst the latter we find the
historian Astkpasazade who, while also associated with the tariga of the fifteenth-
century Herati Sufi shaykh Zayn al-Din al-Khafi, was keen on recording in his
chronicle the contributions of the Wafa’i shaykhs, in particular, Shaykh Ede Bali,
to the success of Osman and his descendants.!®

There are a number of problems with the “Wafa’i thesis,” foremost among them
being the lack of any clear reference to the order’s presence in pre-fifteenth-century
Anatolia.l” There are also several significant discrepancies in the identification of

15 Trimingham concluded the existence of a Shunbukiyya-Wafa’iyya sub-order affiliated with
the Rifa‘iyya order on the basis of Taqi al-Din ‘Abd al-Rahman al-Wasiti’s (d. 743/1343)
Tiryaq al-Mubibbin fi Tabaqat Khirqat al-Mashayikh al-Arifin. J. Spencer Trimingham, The Sufi
Orders in Islam (New York: Oxford University Press, 1971), 281. The Tiryaq al-Mubibbin
awaits a more in-depth study, yet one should note that it is hardly a factual history for as-
certaining the existence of certain Sufi orders. As a means of organizing, categorizing, and
charting a complex web of Sufi and scholarly relationships of earlier generations, its author
applies the concept of the khirga, the Sufi cloak transmitted from master to disciple as an
initiation into a specific spiritual genealogy. The author’s ultimate goal was to establish the
influential position of Sayyid Ahmad al-Rifa‘i, eponym of the Rifa‘iyya order, and his
teachers, at the centre of numerous intersections of spiritual trajectories. Hence, Ahmad al-
Rifa‘i is referred to as shaykh al-tar@’iq, shaykh of the Sufi paths. Tiryaq al-Mubibbin fi Tabaqat
Kbhirqat al-Mashayikh al-Arifin (Cairo: Matba‘at Misr, 1305/1887), 17. Curiously, the Otto-
man translation of Abu al-Wafa”s vita implies a measure of competition between Abu al-
Wafa> and Ahmad al- Rifa‘i or, at least, among their followers. Karakaya-Stump, “Subjects
of the Sultan,” 41.

16 For a helpful overview of the latest arguments about the Wafd’iyya order, see Derin
Terzioglu, “Sufis in the Age of State-Building and Confessionalization,” in Christine
Woodhead (ed.), The Ottoman World (New York: Routledge, 2012), 87-89.

17

None of the fourteenth- and fifteenth-century Arabic accounts on Sayyid Abu al-Wafa’
such as Wasitl’s Tirydq al-Mubibbin or al-Sha‘rani’s biographical notice of Abu al-Wafa’
note the dissemination of his disciples into Anatolia. Al-Sha‘rani, al-Tabaqat al-Kubra, vol.
1, 240-241; al-Wasiti, Tiryaq al-Mubibbin, 41-44. The eatliest of the Wafa’1 zazas from the
Alevi archives dates to the mid fifteenth century, and the majority of them are from the
sixteenth century. For the Alevi documents, Karakaya-Stump, “The Vef@iyye.” The main
evidence in favour of a Wafa’1 presence in medieval Anatolia comes from a single endow-
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the early Anatolian Wafa’is. Thus, in spite of Ede Bali’s central role in the Otto-
man foundation narrative, only one source, the introduction to the Menak:b, links
the shaykh to Sayyid Abu al-Wafa’.!8 Asikpasazade, for example, presents his thir-
teenth-century forefather Baba Ilyas as the deputy (khalifa) of eleventh-century
Sayyid Abu al-Wafa’, but neglects to mention Ede Bali’s Wafa’i affiliation, in spite
of the latter’s central contribution to Osman’s victories in his chronicle. On the
other hand, the Menakib that was translated at the behest of Asikpasazade’s son-in-
law makes no reference to Agikpasazade’s forefather Baba Ilyas, in spite of the
Menakib’s clear reliance on Asikpasazade’s chronicle for Osman’s dream narra-
tive.!? Furthermore, Baba Ilyas’s alleged affiliation with Sayyid Abu al-Wafa’ or his
order is not mentioned in Elvan Celebi’s mid-fourteenth-century hagiography of
his ancestor Baba Ilyas, whom Asikpasazade a century later identifies as the kbalifa
of Abu al-Wafa’.

No account explicitly recognises Seyyid Vilayet or Asikpasazade as Wafa’i
Sufis. In fact, as will be discussed, even Seyyid Vilayet’s biological connection to
Sayyid Abu al-Wafa’ is uncertain. This picture is further complicated by Seyyid
Vilayet’s relationship with members of the Jerusalemite Badri family. In spite of
their role as impresarios of Abu al-Wafa”’s saintly memory, the Badris were never
members of a Sufi order supposedly founded by their eleventh-century relative.
Moreover, no mention of such an order is made in the detailed biographical ac-
counts of the family members.

ment (wagqfiyya) deed from 672/1274, for the zawiya of Shaykh Mahmud b. Shaykh °Ali al-
Husayni al-Baghdadi, also known as Shaykh Marzuban, near Sivas. The Shaykh is also re-
ferred to as al-Waf&@’i al-Hanafi but only in the second waqfiyya established for the shrine in
943/1536, that is, three centuries later, and therefore, does not necessarily support the the-
sis of a widespread Wafa’i presence in medieval Anatolia. Hasan Yiiksel, “Selcuklular
Doneminden Kalma bir Vefai Zaviyesi,” Vakiflar Dergisi 25 (1995): 235-250.

18 Karakaya-Stump, “The VefZiyye,” 290.

19" The relationship between the two texts has been noted by Inalcik, “How to Read ‘Ashik
Pasha-zade’s History,” 47-48. Inalcik, however, seems to have confused Seyyid Vilayet and
the Zayni Shaykh Wafa> (Vefa) (d. 896/1491), a disciple of shaykh ‘Abd al-Latif al-Qudsi
(ibid., footnote 62). On Shaykh Wafa’> and Abd al-Latif al-Qudsi, Ongoren, Zeyniler, 76-
84, 130-158. The other reference to Baba Ilyas in relation to Abu al-Wafa”s order is found
in the quote of the fourteenth-century dervish Geyikli Baba: “I am a disciple of Baba Ilyas
and from the tariga of Sayyid Abu al-Wafa’.” To the best of my knowledge, this quote ap-
pears first in Asikpasazade’s work, which is the only account that refers to Baba Ilyas as a
deputy of Abu al-Wafa’. Agsikpasazade, Die altosmanischen Chronik des Afikpasazade, ed.
Friedrich Giese (Osnabriick: O. Zeller, 1972), 3 and 43. The sentence is subsequently re-
peated with little variance by later Ottoman authors such as Lamii Celebi and
Taskopriizade. Lamii Celebi, Nefahat-i Uns-i Lami‘i, The University of Michigan, MS Isl.
388 (dated 1264/1848), 704 (available online at http://babel.hathitrust.org/cgi/pt?id=mdp.
39015079130558); Taskoprizade, Shaga’iq, 11. For a full list of references, see Ocak, “The
Wafd’l Tarlqa,” 232-33. On Geyikli Baba, Ocak, Le revolte de Baba Resul ou la formation de
Uheterodoxie musulmane en anatolie an XIllIe siécle ([Ankara:] Imprimerie de la societe turque
d’histoire, 1989), 118-121.
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II. The Menakib-i Seyyid Ebi’l-Vefa’ and the
Jerusalemite Badri-Wafa’i Family

According to the preface to the Menakib, during a visit to Cairo on his way to the
hajj in 880/1475, Seyyid Vilayet studied with a Sufi named of Sayyid Wafa’ son of
Sayyid Abu Bakr, from whom he received a teaching certificate (;7iza) and the two-
volume vita of the eleventh-century Abu al-Wafa’.2® The Ottoman Menakib does
not offer more detail about Sayyid Wafa’. However, another fifteenth-century
source, Mujir al-Din al-‘Ulaymi’s (d. 928/1522) Mamluk history of Jerusalem and
Hebron, al-Uns al-Jalil bi-1a’rikh al-Quds wa’l-Khbalil, contains a short biographical
notice of one T3j al-Din Abu al-Wafa> Muhammad (d. 891/1486; henceforth, T3j
al-Din II) son of Sayyid Taqi al-Din Abu Bakr (d. 859/1454),2! who resided in
Cairo when Seyyid Vilayet was visiting the city. Taj al-Din II was a member of the
influential Jerusalemite Badri family, whose members actively cultivated the legacy
of their eleventh-century relative Sayyid Abu al-Wafa’, and is likely the same Say-
yid Wafa’ son of Sayyid Abu Bakr, from whom Seyyid Vilayet received the
Menakib and his gaza.

This identification of Sayyid Wafa’ as the Badri Taj al-Din II finds further sup-
port in the additional links between Seyyid Vilayet, and his Istanbul circles, and
other members of the Badri family. According to Mujir al-Din, Taj al-Din II’s
brother, Shihab al-Din Abu al-‘Abbas Ahmad (d. 882/1477/8), traveled from Jeru-
salem to Istanbul in 880/1475, the same year that Seyyid Vilayet headed to Cairo.
Shihab al-Din met in Istanbul with Molla Giirani (“Shihab al-Din al-Karani”), Sul-
tan Mehmed II’s famous tutor and evidently the padith teacher of Seyyid Vilayet,?2
and received an audience with the Ottoman sultan, who honoured him and
awarded him a generous stipend. According to al-Uns aljalil, Shihab al-Din was
very popular in R#m and gathered around him followers. He passed away in Istan-
bul two years later.?3

20 Ozkul, Mendkib, 114. See also Taskopriizade, al-Shaqa’iq al-Nu‘maniyya (Beirut: Dar al-

Kitab al-“Arabi, 1975), 207. The date for the completion of the translation and the intro-

duction to the Mendkib is unclear, However, the introduction must have been completed

after Asikpasazade’s death. See, Ozkul, Mendkib, 114. Inalcik suggests that Asikpasazade

died in 908/1502. Inalcik, “How to Read “Ashik Pasha-zade’s History,” 34.

As we shall see, T3j al-Din b. Taqi al-Din was named after his grandfather, Sayyid T3j al-Din

Abu al-Wafa’ I, who established the Wafa’iyya lodge in Jerusalem. Mujir al-Din further notes

that this Taj al-Din II authored several works on tasawwuf. Mujir al-Din al-“Ulaymi, al-Uns al-

Jalil bi-Tivrikh al-Quds wa’l-Kbalil (Amman: Maktabat Dandis, 1999), vol. 2, 314.

22 Taskopriizade, Shaqa’ig, 208.

23 During the second half of the fifteenth century, Shihab al-Din Ahmad headed his family’s
Sufi lodge in Jerusalem, known as the Wafa’iyya zawiya. Unlike the rest of his family who
were Shafi‘i, Shihab al-Din was an adherent of the Hanafi madbhhab. Mujir al-Din, vol. 2,
351-352.
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Nimrod Luz and Daphna Ephrat have studied Taj al-Din II’s family, the
Badris (al-badriyya),** on the basis of Mujir al-Din’s account of the family’s his-
tory.?> The Badris originated with Sayyid Badr al-Din Muhammad (d. 650/1253),
a descendant of Salim, the brother of Sayyid Abu al-Wafa’ (figure 11.1),2¢ who
emigrated to Palestine in the first half of the thirteenth century and settled in the
remote village of Dayr al-Shaykh in Wadi al-Nusur in Jerusalem’s hinterland,
where the family’s residence and Badr al-Din’s gravesite soon became a focal
point of devotion. With a reputation for virtue, sanctity and miracles, the Badris’
influence gradually grew over the course of the next three centuries and the fam-
ily advanced both socially and geographically, that is, in the direction of the cen-
tre of Jerusalem. According to al-Uns al-Jalil, during the second half of the thir-
teenth century, the small village of Dayr al-Shaykh became too crowded for Badr
al-Din’s descendants. Subsequently, ‘Abd al-Hafiz (d. 696/1293), Badr al-Din’s
grandson, established a family zawiya in the Christian village of Shafrat on the
outskirts of Jerusalem. As Luz demonstrates, the family played a pivotal role in
the transformation of the Christian site into a predominantly Muslim village,
which is today known as Sharafat. Mujir al-Din claims that the name Sharafat
was assigned to the village due to the honour (sharaf) bestowed on it by the set-
tlement of the Badri descendants of the Prophet (ashraf). After settling in
Sharafat, the family members’ blessing (baraka) attracted large crowds including
members of the Mamluk military elite, who offered their patronage to the fam-
ily. Subsequently, in the second half of the fourteenth century, “Abd al-Hafiz’s
great-grandson “Ali (d. 757/1356) received the entire village of Sharafat as an en-
dowment (wagf) from the Amir Manjak al-Sayfi, governor of Damascus.

In the year 782/1370, “Ali’s son, T3j al-Din Abu al-Wafa> Muhammad I, pur-
chased and renovated a compound at one of the most prestigious locations within
Jerusalem, just bordering the wall of the Haram al-Sharif. The site later became
known as the zawiya al-Wafa’iyya. Throughout the fifteenth century, his descen-
dants, to whom Mujir al-Din refers as Bani Abi al-Wafa’, held exclusively the posi-
tion of shaykh of the Wafa’iyya lodge (“Shaykh al-Wafa’iyya fi al-quds al-sharif’).

24 Unlike Luz and Ephrat, I follow Mujir al-Din of the fifteenth century in referring to the
family as the Badris after their ancestor, Sayyid Badr al-Din Muhammad (d. 651/1253). For
the title of al-badriyya, Mujir al-Din, al-Uns al-Jalil, vol. 2, 245. The Jerusalemite Bani Abi
al-Waf@ was one branch of the larger, extended Badri family. The Badri-Wafa’i family of
Palestine should not be confused with the Wafa’iyya sadat, who established a family led
Sufi sub-order of the Shadhliliyya in Cairo and were a leading Sufi family in the city from
the fourteenth century until the beginning of the twentieth century. For the Wafa’iyya, see
Richard J. A. McGregor, Sanctity and Mysticism in Medieval Egypt: the Wafa’ Sufi Order and the
Legacy of Ibn “Arabi (Albany: State University of New York Press, 2004).

Nimrod Luz, “Aspects of Islamization of Space and Society in Mamluk Jerusalem and its
Hinterland,” Mamlik Studies Review 6 (2002): 133-54; Daphna Ephrat, Spiritual Wayfarers,
Leaders in Piety: Sufis and the Dissemination of Islam in Medieval Palestine (Cambridge: Cam-
bridge University Press, 2008), 158-60, 161-65.

26 Badr al-Din was son of Yasuf b. Badran b. Ya‘qab b. Matar b. Salim. Krupp, Studien, 21.
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Figure 11.1: The Badri-Wafa’i family tree.
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They became one of the leading families of Mamluk and later Ottoman Jerusalem
dominating influential positions such as supervisor of the descendants of the
Prophet (nigabat al-ashraf) of Jerusalem between the sixteenth and seventeenth cen-
turies.?’

The descendants of Sayyid Badr al-Din and, especially, his fourteenth-century
offspring Taj al-Din I, showed a keen interest in the legacy of their eleventh-
century kin. To date the sole recognised manuscript of an Arabic vita of Abu al-
Wafa’ is the Tadbkirat al-Mugtafin Athar Uli al-Saf@ wa-Tabsirat al-Mugtadin bi-Tariq
Taj al-<Arifin Abit al-Waf@ composed by Shihab al-Din Ahmad al-Shabrisi al-Wasiti
in 777/1376.28 Al-Wasiti writes that he received permission to author the work
when he visited Taj al-Din Abu al-Wafa’ Muhammad I, a descendant of Salim, the
brother of Sayyid Abu al-Wafa’, in Jerusalem on his way back from the jaj in
773/1371-2.2° The first part (juz) of the manuscript consists of Abu al-Wafa”s
saintly vita and the second part encompasses the vitas of Aba al-Wafa”s parents,
his teachers, and disciples. Al-Wasiti also devotes a section to the descendants of
Abu al-Wafa”s brother Salim including hagiographic accounts on Abu al-Wafa’s
nephew and heir, Matar, and his offspring, the Badri family.3? Earlier scholarship
suggested that al-Wasiti’s Tadbkirat al-Mugtafin and the Ottoman Menakib reflect
different versions of the vita of Abu al-Wafa’.3! However, a comparison of key pas-
sages in the two works indicates that the Ottoman Menakib is probably based on
al-Wasiti’s work.3> We find additional evidence of this in the section on Sayyid
Abu al-Waf2’s lineage (nasab), which appears in both Tadbkirat al-Mugtafin and the
Mendkib. Al-Wasiti states that he confirmed Abu al-Wafa’s ancestry with the fam-
ily’s genealogy (nasab), which was dated to the year 608/1211-12 and “is in the
name of Sayyid Badr, who is buried at Wadi al-Nusur.” The latter is Sayyid Badr
al-Din, the ancestor of the Badris of Dayr al-Shaykh and Jerusalem. Al-Wasiti also
notes that the same Taj al-Din Abu al-Wafa’ I who granted him the permission to
write the vita reported to al-Wasiti that their #asab is the reliable copy of the Abu

27 Mujir al-Din, al-Uns al-Jalil, vol. 2, 81, 241-45, 279, 291; Luz, “Islamization,” 136-141;

Ephrat, Spiritual Wayfarers, 158-60, 161-65.

The unique manuscript of the work, dated 878/1473, is currently housed at the Biblio-

théque Nationale de France, Paris (MS arabe 2036).

29 Al-Wasiti also provides Taj al-Din I’s full lineage leading to Salim. Tadbkirat al-Mugtafin
fol. 3v; Krupp, Studien, 21.

30 From Sayyid Badr al-Din, who settled in Wadi al-Nusur in the first half of the thirteenth
century, to ‘Ali, father of Taj al-Din Abu al-Wafa’ Muhammad I, whom al-Wasiti met in
Jerusalem. This section contains new details on the family including a description of T3j
al-Din fighting off the crusaders by throwing stones at them from above his horse.
Tadbkirat al-Mugqtafin fol. 129r-136v.

31 Ayla Krupp, Studien, 20-23. Al-'Wasiti himself notes to have consulted for his Tadbkirat al-

Mugtafin a number of works on Abu al-Wafa’. Another Arabic fourteenth-century source

on Abu al-Wafa’, Tiryaq al-Mubibbin, mentions that more than one author composed hefty

hagiographies (fi mujallad dakbm) of Abu al-Wafa’. Tiryaq al-Mubibbin, 42.

I am currently working on a detailed comparison of the two works.
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al-Wafa”s ancestry.3® The Ottoman Menakib faithfully repeats the information
about Abu al-Wafa”s lineage noting too that it is confirmed by Shaykh Badr’s na-
sab. 3* However, it omits al-Wasiti’s note that he witnessed himself the family’s ge-
nealogy, and T3j al-Din’s testimony as to the reliability of the Jerusalemite Badri-
Waf2’is’ copy.

Another manuscript possibly linked to the descendants of Sayyid Badr al-Din
is currently held at the private library of the Khalidi family in Jerusalem. The li-
brary lists in its possession a manuscript of an early thirteenth-century work ti-
tled Fakhr Al Zayn al-Abidin bi-Manaqib al-Sayyid Taj al-“Arifin, which evidently,
al-Wasiti too notes to have consulted for his vita. The names of several of the
offspring of Abu al-Wafa”s brother (dburriyyat akhibi) Salim are listed at the
manuscript’s end. The names can be identified as belonging to the Badri family.
The list appears to reach (and end with) T3j al-Din, and therefore, it is plausible
that the manuscript was originally copied during his tenure as head of the family
zawiya, in the second half of the fourteenth century.?

I11. The Badri-Wafa’is’ “Household Sufism”
and their Eleventh- Century Kin

As noted, all known hagiographies of Abu al-Wafa’ are linked to the Badris. Never-
theless, Mujir al-Din, who is well acquainted with the family history, briefly notes
their familial connection to Aba al-Wafa’, but not the family’s affiliation with the
order he allegedly founded in Iraq. On the contrary, Mujir al-Din’s account of the
Badris demonstrates, as Daphna Ephrat argues, “the process by which individual
Sufis and Sufi modes of piety gained prominence [in late medieval Palestine] [...]
outside the framework of an established and widespread tariga.”3¢ As Ephrat

33 Tadbkirat al-Mugtafin, fol. 6v.

34 “Riwvi eydiir, Seyyid Bedir ki Vadi-yi Niisiir'da defn olunmustu [...] onun dabi nesebinde bu vechile
yazimgtir” In addition, three other sources al-Wasiti notes to have consulted for his
Tadbkirat al-Mugtafin are also referenced in the Mendkib as a confirmation for Aba al-
Wafa”s correct lineage. Ozkul, Mendk:b, 120.

35 In addition to T3j al-Din, we find the names Muhammad, ‘Ali, Da’iid, Ahmad, and ‘Abd
al-Hafiz. According to the catalogue, the author of Fakhr Al Zayn al-“Abidin bi-Mandaqib al-
Sayyid Taj al-“Arifin was Nur al-Din Abu al-Hasan Ali b. Abi Bakr b. Razba al-Baghdadi
al-Qalanisyyi al-“Attar (al-Suafi) (d. 633/1235). See Fibris al-Makbtatat at http://www.khalidi
library.org/manuscripts.html (page 641; entry 1689). On Ibn Razba’s transmission of
hadith in Aleppo, Baghdad and elsewhere, Shams al-Din Muhammad al-Dhahabi, Siyar
Alam al-Nubal@’ (Beirut: Mu’assasat al-Risala, 1981-) vol. 22, 387-88. The copy currently
housed at al-Maktaba al-Khalidiyya was made in 1118/1706 by Husayn b. al-‘Ajlani,
probably from the earlier copy made in the second half of the fourteenth century for T3j
al-Din. Interestingly, Fakbr Al Zayn al-“Abidin bi-Manaqib al-Sayyid Taj al-“Arifin is com-
prised of two sections/volumes (gismayn), the first including the mandgib and the second
the sayings and teachings of Abu al-Wafa’.

36 Ephrat, Spiritual Wayfarers, 133.
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shows, the majority of individual Sufis in medieval Palestine were not fully or ex-
clusively affiliated with one particular Sufi path. The proliferation of Sufism in
Palestine was the product of fluid and informal social networks that coalesced
around charismatic Shaykhs, their offspring, and their tombs.3”

The Badri-Wafa’is of Jerusalem were no exception in this regard.’® However,
the establishment of the zawiya that came to be known as al-Wafa’iyya or the
dwelling of the bani Abit al-Wafa@’ in Jerusalem by T3j al-Din [ in the second half
of the fourteenth century appears to have led a number of scholars to presume
that the family was also known, prior to the fifteenth century, as the Aba al-Wafa’
family or that they were affiliated, at least nominally, with the Wafa’iyya Sufi or-
der.?? It is important to note that there is no indication that Mujir al-Din uses
the name al-Wafa’iyya to refer to anything other than the Jerusalemite family
zawiya. In Muyjir al-Din’s work, banii Abi al-Wafa’ refers to the Badri family
branch that took hold within the city, that is, the descendants (bani) of the four-
teenth-century T3j al-Din Abia al-Wafz’ Muhammad I, after whom (and not the
family’s eleventh-century relative) the Jerusalem family lodge, al-Wafa’iyya, was
likely named.*® As we suggested earlier, that the Badri family has no visible con-
nections to the Wafa’i order casts doubt on the existence of such an order, cer-
tainly prior to the fifteenth century.

In spite of the absence of any reference to the family’s ties to a Sufi order
founded by Abu al-Wafa’, the Badris were, nevertheless, clearly invested in pro-
moting the legacy of their eleventh-century saintly relative. According to the
Menakib, Abu al-Wafa’ designated his nephew and adopted son, Matar the son of
Salim, ancestor of the Jerusalemite family, as heir to his spiritual state (hal).*! Fur-

37 Ibid., 152-60. Mujir al-Din refers to the Badris in their early stages in Dayr al-Shaykh as abl
hadhibi al-tariqa, which Ephrat translates as “people of this spiritual path.” As she notes, ah/
al-tariga or abl al-tariq often denotes a diffused and informal social network of people “cen-
tered around a certain Sufi wali of well-established spiritual authority” rather than a Sufi
order. Ibid., 153, 159.

38 1 use the name “Badri-Wafa’is” to distinguish the Badri family branch that took hold in Je-
rusalem under T3aj al-Din Abu al-Wafa’ Muhammad I from the late fourteenth century.

39 Ibid., 158, 160; Luz, “Islamization,” 141.

40 In the biographical entries of the descendants of Taj al-Din, Mujir al-Din uses the designa-
tion “Shaykh al-WafZ’iyya fi al-quds” or “Shaykbh fuqard® al-Wafa’tyya fi al-quds/bi’lard al-
mugaddasa” (Shaykh of the poor/Sufis of the Wafa’iyya in Jerusalem or Palestine), which
can refer both to the Jerusalem lodge or to a Sufi order, though Mujir al-Din never uses
the term al-tariga al-Wafa’iyya. Mujir al-Din, however, also designates some of the descen-
dants of T3j al-Din I with the nisha al-Badri. See, for example, Burhan al-Din Abt Ishaq /-
Badri al-Husayni (d. 874/1469), who was son of Ibrahim, the grandson of T3j al-Din 1.
Mujir al-Din, al-Uns al-Jalil, vol. 2, 301.

A “Bonim halime varissin.” Ozkul, Mendkib, 145. Sayyid Matar, Abl al-Wafa”s nephew, is also
known as Shaykh Matar al-Badhara’i/ni. In Tiryaq al-Mubibbin, al-Wasiti lists Matar al-
Badharani among Sayyid Abu al-Wafa”s disciples. Tiryaq al-Mupibbin, 42. Sha‘rani writes that
Matar al-Badhara’i was one of the famed shaykhs of Iraq, a Kurd who dwelt in the village of
Badhara’ in the province of Najaf in Iraq and that Abt al-Wafa’ would say that Matar was his
heir (for his spiritual state and possessions). Al-Sha‘rani, Tabaqat al-Kubra, vol. 1, 262-263.
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thermore, the Mendakib also notes that the descendants of Matar administrated
the shrine of Abu al-Wafa’ in Iraq.*

The Jerusalemite family played a significant role in the textual consolidation of
Abu al-Wafa”s legacy at least from the fourteenth century onwards. Their interest
in maintaining Abu al-Wafa”’s saintly memory appears to have been part of their
endeavour to establish and cultivate their genealogical pedigree, which was traced
back to the fourth Imam °Ali Zayn al-“Abidin. The family’s efforts in this matter
came to fruition during the tenure of Sayyid Taqi al-Din Abu Bakr (799-859/d.
1454), the son of Taj al-Din I, as head of the Wafa’iyya lodge. Under Taqi al-Din,
the family received considerable recognition in the city as attested by Taqi al-Din’s
well-attended funeral and the special prayer carried out for his sake in the al-Aqgsa
mosque after the Friday prayers. Taqi al-Din also had the family’s sayyid ancestry
(sharaf) confirmed by an oral testimony (bayyina shar‘iyya) when a relative shaykh
visited the city in 855/1451.%3 Taqi al-Din is the first family member to whom Mu-
jir al-Din grants the prestigious surname al-Husayni, descendant of Husayn b. “Alj,
by which the Badri-Wafa’is, the Husaynis of Jerusalem later became known.

The Jerusalemite family’s attempts to perpetuate and consolidate their sayyid
lineage are possibly echoed in the vita as well. One of the first anecdotes in the
Menakib involves a king of Bukhara, who refuses to aid Abu al-Wafa’ on the
grounds that his claim to descend from Husayn b. “Ali is fictitious. The Prophet,
then, appears to the king in a dream and reprimands him for insulting his descen-
dants (evlad), in particular, Abu al-Wafa>.#> Such a tale could constitute a warning
for those doubting the pedigree of Abu al-Wafa”s relatives as well. That his bio-
logical descent was instrumental in shaping Abu al-Wafa”s legacy is further evident
in his designation as sayyid al-aqtab, the Sayyid of the axial saints, which merges to-
gether both his spiritual and biological authority.*¢ For the Badri-Wafa’i family,
therefore, the significance of Abu al-Wafa”s legacy lay not in his role as an order

42 According to one of the stories in the Menakib, one of the descendants of Munjih b.

Ya‘qub b. Matar b. Salim was the mutawalli of the shrine of Abu al-Wafa’ in Qalminiyya,
Iraq. Ozkul, Mendkib, 177. As noted earlier, Badr al-Din, who emigrated to Palestine in the
first half of the thirteenth century, was son of Yustf b. Badran b. Ya‘qub b. Matar.
Literally, a “proof conforming to the shari‘a,” a testimony of two or more witnesses. On
this and other means for confirming Talibid genealogies, see Kazuo Morimoto, “The for-
mation and development of the science of Talibid genealogies in the 10" & 11th century
Middle East,” Oriente Moderno 18, no. 2 (1999): 541-570, esp. 566. I thank Dr. Morimoto
for his help with this passage.

44 Mujir al-Din, al-Uns al-Jalil, vol. 2, 291.

45 Ozkul, Mendkib, 125-26; Tadbkirat al-Muqtafin, fol. 8v.

46 Ozkul, Mendkib,139. The conflation of Sayyid descent and saintly status was further elabo-
rated by the fifteenth-century Egyptian sayyid scholar al-Samhudi (d. 911/1506), who ar-
gued that descent from the Prophet is the most important reason for God granting the
status of ulama’-awliy@ (saintly scholars) to an individual. Kazuo Morimoto, “The Prophet’s
Family as the Perennial Source of Saintly Scholars: al-Samhadi on s and Nasab,” in
Catherine Mayeur-Jaouen and Alexandre Papas (eds), Family Poriraits with Saints: Hagiogra-
phy, Sanctity, and Family in the Muslim World (Berlin: Klaus Schwarz, 2014), 106-124.
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founder, but as a genealogical marker linking the Jerusalemite family to the pres-
tige associated with the family of Imam Zayn al-*Abidin and the Prophet.*” As im-
presarios of their mythical eleventh-century Iraqi uncle, the Badri-Wafa’is were cul-
tivating their own claim to descent based spiritual authority. As noted earlier, al-
Wasiti’s vita of Abu al-Wafa’, the Tadbkirat al-Mugqtafin, which was probably the ba-
sis for the Ottoman Menakib, includes also a section on the miraculous deeds of
the Badri-Wafa’is’ ancestor, Sayyid Badr al-Din, and his descendants.

The documents from the Alevi family archives corroborate the role of the elev-
enth-century Iraqi saint as a gateway to claiming Sayyid descent. Karakaya-Stump
notes that the documents, mainly Sufi diplomas (jjazas) and genealogies (shajaras),
connecting Alevi ocak members both in terms of biological descent and Sufi line-
age to a nephew of Sayyid Abu al-Wafa’ identified as Sayyid Khamis,* were often
issued, copied and approved at the Karbala shrine by the Husayni syndic of the
descendants of the Prophet, and were used to testify to the Sayyid status of mem-
bers of the early ocak communities.*’ The early modern period saw a proliferation

47 The legacy of Sayyid Abii al-Wafa’ also played a role in the co-optation of a sixteenth-
century antinomian dervish in Aleppo. As Watenpaugh observes, seventeenth century ac-
counts of Shaykh Abu Bakr b. Abi al-Wafa’ (d. 991/1583) increasingly normalised the fig-
ure of the deviant dervish editing the “antisocial saint into a redeemable figure.” The der-
vish’s full name was revealed to be Aba Bakr ibn Abi al-Wafa’, his genealogy was retro-
spectively traced back to Sayyid Taj al-‘Arifin Abd al-Wafa’> and he was granted Sayyid
status. Heghnar Zeitlian Watenpaugh, “Deviant Dervishes: Space, Gender, and the Con-
struction of Antinomain Piety in Ottoman Aleppo,” IJMES 37, no. 4 (2005): 541-542.
According to the zazas, Sayyid Khamis was the son of Sayyid Ghanim, a brother of Sayyid
Abu al-Wafa’. The Ottoman Menak:b lists a Sayyid Ghanim among the seven adopted sons
of Abu al-Wafa’ (below), but identifies him as a nephew, not a brother, of the latter. As
Karakaya-Stump notes, the Menakib “does not fully support the accuracy of Wafa’i silsila
provided in the Alevi documents.” Karakaya-Stump, “Subjects of the Sultan,” 48-50.
Karakaya-Stump, “Documents and Buyruk manuscripts,” 273-286; eadem, “Subjects of the
Sultan,” 43-45, 79-80. The function of such documents as proofs of sayyid descent can be
seen in the example of a Sufi diploma (iaza) dated 10 Muharram 905/17 August 1499 that
was given to a Shaykh Muhammad b. Hasan al-Qarqini (Garkini). The author of the jiza
notes at the beginning of the document that Muhammad b. Hasan al-Qarqini was a de-
scendant (nisba) of al-sayyid al-sharif Nu‘man known as al-Qarqini, and that this sayyid
lineage was proven to him and he found it reliable (qad thabata ‘indi wa-sahih ladayya). The
ijaza, then, states that the al-Qarqini family reaches (al-wasilin) Taj al-‘Arifin Sayyid Aba
al-Wafa’. This statement could be read either as reference to the family’s Sufi or biological
lineage. The 7aza subsequently delineates Muhammad al-Qarqini’s status as shaykh al-
shuyitkh over all the successors (kbulaf@’) and disciples of Sayyid Abu al-Wafa’, a position
which he was given by Sayyid Muhammad b. Sayyid Ibrahim, whose silsila reaches Sayyid
Khamis, nephew of Sayyid Abu al-Wafa’. The document ends with Aba al-Wafa”s sayyid
lineage. Interestingly, the document was written and signed by a Sayyid as well. For images
of the two copies of the document, see Ocak, Dede Garkin, 195-224. On the Dede Garkins,
ibid., 53-71, and Karakaya-Stump, “Subjects of the Sultan,” 68-77. The name of Sayyid
Muhammad b. Sayyid Ibrahim appears on other jazas as well. See ibid., 54, 77-82, for a
discussion of the document, Sayyid Muhammad and his full silsila. The language of the
gjazas constantly conflates silsila derived authority with authority derived from privileged
sayyid descent.
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in claims to descent from the Prophet, in particular amongst tribal leaders in Ana-
tolia. As Canbakal and others argue, claims to sayyidhood provided both a means
of protection against the growing burden of Ottoman taxation, and an additional
locus of authority and communal solidarity in the face of tribal breakdown due to
the Ottomans’ centralisation measures.>

Like Alevi ocak claims to sayyidhood, the Jerusalemite Badri-Wafa’is’ emphasis
on kinship, both in their genealogical claims to spiritual authority and their he-
reditary practices, was not unusual in the later Middle Ages and early modern
periods, when Sufism increasingly became a “family affair” as Adam Sabra has
recently noted.’! The family’s descent-based status played a considerable role in
their transition in the fifteenth and sixteenth centuries into a “Sufi household”
(bayt), a term recently coined by Sabra for the distinct, “non-tariga” mode of Sufi
organisation featured by the Egyptian Bakri family. In the sixteenth century, the
Bakris, a Cairo family of Sufis and scholars who administrated the shrine and
endowments of the popular fifteenth-century Egyptian saint ‘Abd al-Qadir al-
Dashtati (d. 924/1518?), became a wealthy and politically influential household
with a strong foot in the zawiya scene of Cairo.’? As Sufis, the Bakris emphasised
their noble pedigree as biological descendants of both the first caliph Aba Bakr
al-Siddiq and Hasan b. “Ali, often over their silsila-derived authority. In Sabra’s
words, “their claim to hereditary spiritual leadership was buttressed with an em-
phasis on genealogy.” In addition to the weight they granted their sayyid de-
scent, the Badri-Wafa’is shared other traits of the Bakris’ distinct “household Suf-
ism”: a lack of a clear-cut affiliation with a specific Sufi order,” the prominence
of hereditary succession, and an interest in translating spiritual and scholarly
reputations into political influence and economic gains.

There are other reasons why we should not view the Badri-Wafa’is as a Sufi
order. There are no references to other Wafa’i shaykhs in Palestine, who were af-
filiated with the family but were not its biological members, at least not in Mujir
al-Din’s extensive biographical notices. Furthermore, as far as we know, the fam-

50 Hiilya Canbakal, “The Ottoman State and Descendants of the Prophet in Anatolia and the
Balkans (c. 1500-1700),” JESHO 52 (2009): 542-78. Similarly to claims to Sayyid descent,
Sufi affiliations and discipleship, too, could reinforce claims to hereditary authority and
social bonds within communities by providing “both discursive and ritual affirmations of
communal legitimacy and cohesion,” particularly in cases of economic and political pres-
sures on such tribal communities. Devin DeWeese, “Yasavi $haybs in the Timurid Era:
Notes on the Social and Political role of Communal Sufi Affiliations in the 14th and 15th
Centuries,” Oriente Moderno, New Series, 15, no. 76, special issue, ed. Michele Bernardini,
La civilta timuride come fenomeno internazionale (1996): 173-88.

51 Adam Sabra, “The Age of the Fathers,” 133-149.

52 Adam Sabra, “Household Sufism,” 101-118.

53 While some disciples of the Bakris were also associated with the Shadhili order (Sabra,
“Household Sufism,” 115), at least one member of the Badri-Wafa’i family, Burhan al-Din
Abu Ishaq (d. 784/1382-3), was also associated with the Qadiriyya path (fariga) in spite of his
initial training in the family Wafa’iyya zawiya. Mujir al-Din, al-Uns al-jalil, vol. 2, 301-2.
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ily did not establish additional zawiyas after the Wafa’iyya lodge in the late four-
teenth century. According to Mujir al-Din, Taqi al-Din was dressed by his father
with the Wafa’1 Sufi cloak (al-khirqa al-wafa’iyya), a practice commonly identified
with the initiation of the novice into the spiritual genealogy of a Sufi order.>
Yet, the bestowal of a khirga does not necessarily indicate the existence of a Sufi
order. Moreover, as Denis Grill demonstrates, during the Ayyubid and Mamluk
periods, the bestowal of the kbirgqa did not suggest an individual’s exclusive asso-
ciation with one Sufi tariga. In fact, it was common amongst Sufis to have re-
ceived khirqas from multiple masters signifying the transmission of several spiri-
tual influences in one person.”® If Mujir al-Din is correct in stating that Taqi al-
Din was dressed with the khirqa by his father Taj al-Din I, then, Taqi al-Din must
have been an infant when he received the cloak since T3j al-Din died a few years
after his son’s birth. The bestowal of the khirga in Mujir al-Din’s account signi-
fies the transmission of hereditary spiritual authority from Taj al-Din I the father
to Taqi al-Din in spite of the former’s untimely death. By designating the Sufi
cloak here as al-khirqa al-Wafa’iyya, Mujir al-Din is referring either to the names
of T3j al-Din Abt a/-Wafa> Muhammad I, the Wafa’iyya zawiya he established in
Jerusalem, or perhaps T3j al-Din’s specific Sufi path and method of training
(tariqa), but not to the Iraqi born Wafa’iyya order. We have here another indica-
tion of the broader social reality in which kinship ties and in particular, the rela-
tions between shaykhs and their sons, were increasingly articulated through and
regulated by the Sufi bonds between master and disciple, and hereditary sacred
authority was progressively construed in Sufi idioms. The bestowal of the khirqa
is, therefore, also an indication of the role lineage played in Taqi al-Din’s asser-
tion of his spiritual status.’¢

As is the case with the Egyptian Bakris, the Jerusalemite Badri-Wafa’is also
gained considerably from the change in the political regime that ensued from the
Ottoman conquest.”’” From the sixteenth century onwards, family members oc-
cupied prestigious offices such the nigabat al-ashraf in Jerusalem and elsewhere,
chief Hanafi mufii of Jerusalem and the office of the shaykh of the Haram al-
Sharif.>8

54 Mujir al-Din, al-Uns al-Jalil, vol. 2, 291.

35 Denis Gril, “De la khirga 4 la tariga: continuité et évolution dans I'identifcation et la classi-
fication des voies,” in Gril et al, Sufism in the Ottoman Era, 57-81.

56 For Sufism and kinship, Sabra, “Household Sufism,” 118.

57 Ibid., 103, 118. The Jerusalemite family’s contacts with Istanbul courtly circles as of the

late fifteenth century possibly also had a role in the Badri-Wafa’i family’s privileged posi-

tion in Jerusalem after the Ottoman conquest of greater Syria in 922/1516.

The family reached the zenith of its power at the beginning of the eighteenth century with

Muhammad b. Mustafa al-Wafa’i al-Husayni. The latter successfully led in 1111/1700 the

rebellion of the nagib al-ashraf of Jerusalem against the Ottomans’ decision to permit the

French consul to establish residence in the city. By 1116/1705, however, the Ottoman

army retook the city and subsequently, the Badri-Wafa’i family lost its wealth and power.

Another ashraf family, the Ghadiyya, attained the position of nagib al-ashraf of the city and
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1V. Seyyid Vilayet as a Creative Genealogist

Inalcik identifies Seyyid Vilayet as a Wafa’i shaykh. Neither Seyyid Vilayet nor his
father-in-law and Sufi master Agikpasazade, however, are explicitly recognised in
any text as Wafa’i Sufis. Rather, the two are identified as affiliates of the tariga or
silsila of the influential fifteenth-century Herati shaykh Zayn al-Din al-Khafi (d.
838/1435), who had three kbalifas stationed in Anatolia.’® Taskopriizade, for ex-
ample, states that Asikpasazade’s master ‘Abd al-Latif al-Qudsi was one of the
khalifas of Zayn al-Din, and that Seyyid Vilayet received his Sufi training (tarigat al-
tasawwyf) and jjaza from Asikpasazade. Furthermore, the introduction to the
Menakib ends with Seyyid Vilayet’s Zayni silsila (silsile-i mesayih), not a Wafa’i sik-
51a.%0 In the introduction to the Menakib, Seyyid Vilayet is referred to as son of
“Sayyid al-Wafa’1,”¢! but this is probably in reference to his grandfather, who is
called “al-Sayyid Abu al-Wafa’ al-Baghdadi” in a late fifteenth-century mulkname.®?
Seyyid Vilayet’s ties to the eleventh-century Abu al-Wafa’ appear, therefore, to
have been entirely kinship-based. Seyyid Vilayet’s familial connection to Abu al-
Waf2’, however, has been questioned.®® The introduction to the Menakib claims
that Seyyid Vilayet’s father Ahmad (d. 1486/481), who emigrated from Iraq to
Bursa in 841/1437-8, was a descendant of Sayyid Pir Hayat al-Din, a cousin and
adopted son of eleventh-century Abu al-Wafa’. The author of the Menakib enu-
merates Seyyid Vilayet’s lineage up to Hayat al-Din (figure 11.2),%4 but does not
disclose the rest of the line leading from Sayyid Hayat al-Din to the Prophet

also assumed the title of the Husaynis, which has been the source for some confusion

among historians of the period. Michael Winter, “The Ashraf and the Nagib al-Ashraf in

Ottoman Egypt and Syria,” in Kazuo Morimoto (ed.), Sayyids and Sharifs in Muslim Societies

(London: Routledge, 2012), 150-51.

Taskopriizade does not mention at all the eleventh-century Aba al-Wafa’ in his detailed

biographical notice of Seyyid Vilayet. Shaga’ig, 207-9. For Zayn al-Din Khafi and his Ana-

tolian kbalifas, Taskopriizade, Shaqa’iq, 41-45, and more generally, Ongoren, Zeyniler.

60 Ozkul, Mendkib, 115. Seyyid Vilayet’s silsila leads through his master Agikpasazade to the
shaykh ‘Abd al-Latif al-Qudsi and his master Zayn al-Din Khafi and continues with the re-
nowned Sufi Ma‘raf al-Karkhi, and through the latter’s association with the eighth Imam
‘Ali al-Rida, with the imams, ‘Ali and the Prophet Muhammad. The inclusion of the Imams
is not surprising considering their reputation for the transmission of spiritual knowledge.
Sufi chains that included the first eight imams were labeled the “Chain of Gold” (sisilat al-
dhabab) and were common among the Sufi orders such as the Nagshbandiyya. Hamid Al-
gar, “Imam Musa al-Kazim and Sufi Tradition,” Islamic Culture 64, no. 1 (1990), 9.

61 Ozkul, Mendkib, 113.

62 For the mulkname from 891/1491, see Inalcik, “How to Read ‘Ashik Pasha-zade’s History,”
31.

63 Krupp, Studien, 12-13; Hans Joachim Kissling, “Schejch Sejjid Vilajet (1451-1522) und sein
angebliches Menaqybname,” ZDMG 113/38 (1963), 62-68.

64 Seyyid Vilayet was son of Sayyid Ahmad b. Sayyid Ishaq b. Sayyid ‘Alam al-Din (‘Al3’ al-
Din in Shaga’ig) b. Sayyid Khalil b. Jihangir b. Sayyid Muhammad b. al-Sidi/Pir Hayat al-
Din. Taskopriizade, Shaqa’iq, 207; Ozkul, Mendk:b, 114.
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Figure 11.2: From Hayat al-Din to Seyyid Vilayet.
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Muhammad, claiming that it would take too much space and that it is available in
an unidentified work entitled Bapr al-ansab.®> Unlike the Menakib, Taskoprizade
offers Seyyid Vilayet’s full sayyid lineage, which includes the segment leading from
Hayat al-Din to the Prophet Muhammad. Yet, according to Tagkdpriizade, Hayat
al-Din descended from an altogether different patrilineal line of Imam Zayn al-
‘Abidin% than that of Abt al-Wafa’:67 whereas Hayat al-Din descended from Zayn
al-“Abidin’s son Muhammad al-Bagir, Aba al-Wafa’ was a descendant of Zayn al-
Abidin’s son Zayd (figure 11.3).

Still, as noted, the introduction to the Menakib explicitly states that Abu al-
Wafa’ and Hayat al-Din were descendants of two brothers (iki karindas “wyalleridir),
thus giving the impression that that two were first cousins, whereas their earliest
shared blood ancestor was Imam Zayn al-‘Abidin, several generations back. The
missing segment of Seyyid Vilayet’s lineage in the Menakib, therefore, seems to be
an intentional attempt to divert the reader’s attention from the inconsistencies in
Seyyid Vilayet’s genealogical connection with Abu al-Wafa’ and possibly, from
other issues with Seyyid Vilayet’s claim to Muhammadan descent.

The Menakib translator’s subtle genealogical manipulation, which shortens the
significant familial distance between the two distant cousins, finds further ground-
ing in the second claim made in the introduction to the Menakib. According to the
text, Sayyid Abu al-Wafa’ took on Hayat al-Din as his son (onu ogul edinmistir) by
the command of the Prophet.®® In a dream narrative in the Menak:b, the Prophet
Muhammad tells Aba al-Wafa’>, who had no children of his own, that God had
granted him seven sons and sets out together with Imam Zayn al-“Abidin and
Husayn to select his new sons from amongst his blood relatives. The first of these
adopted sons is Abu al-Wafa”s nephew, Sayyid Matar, the ancestor of the Jerusa-

65 Bahr al-Ansib was a generic title that was assigned to numerous works of sayyid genealogy.

Bapr al-Ansab, therefore, might not refer here to a specific work, but is meant to assert the
authenticity of Pir Hayat al-Din’s sayyid descent by referring the reader to an unspecified
genealogical guidebook. I am grateful to Dr. Morimoto for this information.

According to Taskopriizade, Hayat al-Din was son of al-Sayyid Rida b. Sayyid Khalil b.

Sayyid Misa b. Sayyid Yahya b. Sayyid Sulayman b. Sayyid Afdal al-Din b. Sayyid

Muhammad b. Sayyid Husayn b. Imam [Muhammad] al-Baqir b. Zayn al-*Abidin. See

Taskopriizade, Es-Saqd’iq en-No‘mdnijje: enthaltend die Biographien der tiirkischen und im osma-

nischen Reiche wirkenden Gelebrien, ed. and tr. O. Rescher (Osnabriick: Biblio Verlag, 1978),

224.

67 Sayyid Aba al-Wafa’ and his half-brother Salim were sons of Muhammad b. Zayd al-Din
b. Hasan b. al-Murtada al-Akbar b. Zayd b. Zayn al-‘Abidin. Mujir al-Din, al-Unrs al-Jalil,
vol. 2, 241; Ozkul, Mendkib, 120. One possible resolution is that Hayat al-Din’s mother
was a sister of Abu al-Wafa”s father Muhammad; yet no account mentions this relation-
ship. Furthermore, there is a considerable generational gap between the two: Hayat al-Din
has eight generations leading to Zayn al-‘Abidin while Abii al-Wafa> has only five genera-
tions.

68 Ozkul, Mendkib, 130-131.

66
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Figure 11.3: Abu al-Wafa’ and Hayat al-Din.
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lemite Badri-Wafa’is.® However, Hayat al-Din, ancestor of Seyyid Vilayet, is not
listed among the seven adopted sons. Working with the hagiographic motif of Aba
al-Wafa”s adopted sons, the translator of the Menak:b finds an opportunity to crea-
tively introduce Seyyid Vilayet’s ancestor into the nuclear family of Abu al-
Wafa>.70

A further step in these genealogical ploys is the retroactive addition of the four-
teenth-century Shaykh Ede Bali to the ranks of the kbalifas of the eleventh-century
Sayyid Abu al-Wafa’. As noted above, the Menakib is the only source that refers to
Ede Bali’s Wafa’i affiliation. As Inalcik notes, the account of Ede Bali’s interpreta-
tion of Osman’s famous dream in the introduction closely relies on Asikpasazade’s
narrative, but also alters the sequence of events following the dream as it appears
in Agikpasazade’s history in order to further establish Ede Bali’s contribution to
Osman’s success.”! The text attributes, quite literally, Osman’s successful rise to the
support of the noble lineage of Abu al-Wafa’. Why make such a claim and, fur-
thermore, why open the hagiography with this narrative? Sayyid Abu al-Wafa’ here
functions as proxy for his fictive kin, Seyyid Vilayet. Through the relationship be-
tween Ede Bali and Abu al-Wafa’, Abu al-Wafa’ is integrated into the Ottoman dy-
nastic narrative, and by extension so do his kinsfolk, Seyyid Vilayet and his ances-
tors. In other words, through Ede Bali and Abu al-Wafa’, Seyyid Vilayet and his
sayyid pedigree are granted a stake in Ottoman history.

69 Tbid., 130-131. The dream narrative does not appear in al-Wasiti’s Tadbkirat al-Mugtafin.

While both the Tadbkirat al-Muqtafin and the Mendkib start off the same way, with Abu al-

Wafa’ explaining to his wife his celibacy, the Zadbkirat al-Muqtafin continues with an ac-

count that presents Sayyid Matar alone as his uncle’s spiritual heir and designated son.

One’s impression from a comparison of the two texts is that the translator of the Ottoman

Mendkib changed the account inserting the dream narrative, and not that al-Wasiti re-

placed the dream story with a different account. A better comparison of the two works in

their entirety, however, might yield new insights. Tadbkirat al-Mugtafin, fol. 11r.

Alevi documents, on the other hand, argue that the biological ancestor of the ocaks was

Sayyid Khamis son of Sayyid Ghanim, the brother of Abu al-Wafa’ according to the

documents. Sayyid Ghanim Abu al-‘Abbas is listed among the adopted sons of Aba al-

Wafa’ in the Menakib. According to the work, he was a nephew of Abu al-Wafa’ from a

brother named Munjih. The hagiographic adoption motif seems to have, therefore, al-

lowed a variety of agents to claim familial and spiritual ties to Aba al-Wafa’ and fore-

ground their sayvid status. Karakaya-Stump, “Subjects of the Sultan,” 47-49.

71 Inalcik, “How to Read ‘Ashik Pasha-zade’s History,” 48. Inegél, where Osman is defeated
just prior to having his visionary dream, becomes also Osman’s first military victory (evvel
Sethi, moving its date ahead to 684/1285) instead of Karacahisar (in 687/1288 in Asik-
pasazade’s work), so it might immediately follow Osman’s dream, which, according to the
Mendakib, is dreamt at Ede Bali’s lodge and not in its vicinity as it appears in Agikpasazade’s
chronicle. By having Osman’s first victory immediately follow Osman’s dream and
Shaykh Ede Bali’s favourable interpretation of it as a sign foretelling the grandeur of his
dynasty, the introduction portrays Osman’s exchange with Ede Bali as a turning point in
Osman’s fortunes and the key to his future victories.

70
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The introduction to the Menakib also tries to position Hayat al-Din, Seyyid
Vilayet’s ancestor, on par with Aba al-Wafa’ stating that the former, like Aba al-
Waf2’, had many hagiographic vitas, some of which were translated from Persian
into Ottoman by Seyyid Vilayet himself. Whether or not Seyyid Vilayet was trans-
lating his ancestor’s hagiographies, if such texts did, in fact, exist, the translation of
Abu al-Wafa”s vita is portrayed here as part of a larger project aimed at converting
Seyyid Vilayet’s foreign genealogical credentials into local Ottoman currency. This
was also carried out through anecdotes and stories told about Seyyid Vilayet, some
of which appear in Tagkopriizade’s biographical notice and are clearly aimed at
cementing Seyyid Vilayet’s claim to a biological and spiritual connection to the
Prophet Muhammad.”? It was around this time, the turn of the sixteenth century,
that the Ottomans started monitoring claims to sayyid descent through the office
of naqib al-ashraf as a growing number of groups and individuals claimed sayyid-
hood.” There is no reason to suspect that Seyyid Vilayet’s pedigree was ques-
tioned, though his sayyidhood clearly played an important role in building his repu-
tation. If one theme stands out in Tagkopriizade’s biography of Seyyid Vilayet, it is
that the latter was sabib al-nasab, of true Muhammadan bloodline.”

We might be mistaken, therefore, to overstate the fictiveness of Seyyid Vilayet’s
genealogical ties to Sayyid Abu al-Wafa’. In fact, it is possible that their shared say-
yid ancestry through Imam Zayn al-‘Abidin is what brought together Seyyid
Vilayet and the Jerusalemite Badri-Wafa’i Shaykh Taj al-Din II in Cairo in 880/
1475.75 The incorporation of Seyyid Vilayet’s ancestor, the adopted Hayat al-Din,
into the mythical family of Aba al-Wafa’ in the Ottoman Menak:b might, there-
fore, echo the admittance of Seyyid Vilayet into the intimate circle of Sufi disciples
of Shaykh Taj al-Din II, further blurring the already fuzzy boundaries between
kinship and Sufism in fifteenth-century Sufi networks.

The overlap between Sufism and kinship, real or imagined, in Seyyid Vilayet’s
relationship with Taj al-Din II can also explain the insertion of Seyyid Vilayet’s
alleged kin, Abu al-Waf2’, into the lineage of Seyyid Vilayet’s father-in-law, Agik-
pasazade. The claim in Asikpasazade’s history that his forefather Baba Ilyas was a
deputy (khalifa) of Abu al-Wafa’ can be viewed as an extension of the “union”
between Seyyid Vilayet and his Sufi master Asikpasazade. Their relationship was,
indeed, cemented through kinship, that is, Seyyid Vilayet’s marriage to Asik-
pasazade’s daughter in 874/1469-70. Asikpasazade’s history demonstrates that
biological pedigree and claims to tangible connections to the Prophet mattered
to fifteenth-century Sufis such as the Anatolian disciples of the Zayni Shaykh

72 Taskopriizade, Shaqa’iq, 208-9.

73 Canbakal, “The Ottoman State,” 542-78.

74 Thus, he is referred to as sharifan sahih al-nasab in Tagkopriizade’s dictionary, or, zi'-baseb
ve’'l-neseb in the Menakib.

75 Seyyid Vilayet’s relationship with Taj al-Din Ab@ al-Wafa> Muhammad II might have pre-
ceded or followed Shihab al-Din’s (T3j al-Din’s brother) arrival in Istanbul.
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‘Abd al-Latif al-Qudsi, and were instrumental in the rivalries between Sufi com-
munities over prestige, devotees and resources.”®

Conclusion

The fifteenth-century incorporation of Asikpasazade’s forefather, Baba Ilyas, and
Shaykh Ede Bali into the silsila of the eleventh-century Iraqi Sayyid Abu al-Wafa’
was hardly unique. As several scholars have shown in recent years, Sufi sisilas,
which linked Sufi communities to earlier unaffiliated and independent Sufi au-
thorities, were often the product of the fifteenth and sixteenth centuries, when the
silsila became the primary legitimizing and organizing principle of Sufi life and
Sufi protocols of succession. Sufi authors projected the centrality of the silsila as an

76 For example, in one passage in Asikpasazade’s chronicle, the Zayni shaykh ‘Abd al-Latif al-
Qudsi (d. 856/1452, disciple of the Herati Sufi shaykh Zayn al-Din al-Khafi and master of
Asikpasazade), who was responsible together with his Anatolian disciples for establishing
Zayn al-Din’s silsila in Ottoman lands (Edirne, Bursa and Istanbul), enters into a heated
debate with the Safavid Shaykh Junayd (d. 864/1460) when the latter visits the lodge of
Sadr al-Din Qunawi in Konya. Asked whether he considered the companions of the
Prophet (ashab) worthier or the Prophet’s descendants (eviad), ‘Abd al-Latif argues for the
precedence of the companions over the Prophet’s offspring since the former alone are re-
ferred to in the Quran (mubajirin wa’l-ansar). In response, Junayd asks whether ‘Abd al-
Latif was there in person when the verses descended, a response which propels ‘Abd al-
Latif to accuse Junayd of blasphemy (kafir) and use his influential position with the Kara-
manids to guarantee that Junayd and his followers would be unwelcomed in Anatolia. Mo-
rimoto has recently questioned Allouche’s earlier reading of this passage arguing that the
dispute between the two shaykhs does not point to Junayd’s claim to Alid descent in Agik-
pasazade’s chronicle. However, as a member of an influential Jerusalemite family of schol-
ars descending from Ghanim al-Ansari al-Khazraji (d. 632/1234-5), “‘Abd al-Latif al-Qudsi
was the offspring of one of the Prophet’s companions, the ansar. The dispute between the
two Shaykhs is, therefore, over the relative merits of their own pedigrees, not over an ob-
scure theological point. The Zaynis, who were known to regard followers of other Sufi
communities as adversaries that needed to be warded off, might have sought to counter
the appeal in Anatolia of the Safavid shaykhs by circulating a narrative underscoring the
preeminence of the noble pedigree of their own master over the ‘Alid ancestry of their Sa-
favid rivals. Agikpasazade’s ensuing narrative clearly positions the Zaynis as a spearhead
against the Safavid threat. Asikpasazade, Asikpasazade taribi, edited by “Ali Bey (Istanbul:
Matbaa-i Amire, 1332/1914), 264-266. On ‘Abd al-Latif al-Qudsi’s pedigree, see
Tasképriizade, Shaqa’iq, 41; Ongéren, Zeyniler, 77. For biographies of prominent members
of the Ibn Ghanim family, Mujir al-Din, al-Uns al-Jalil, 2:247, 272, 297. Kazuo Morimoto,
“The Earliest “‘Alid Genealogy for the Safavids: New Evidence for the Pre-Dynastic Claim
to Sayyid status,” Iranian Studies 43, no. 4 (2010): 462. On the Zaynis’ active pursue of
their Sufi rivals, Hasan Karatas, “The City as a Historical Actor: The Urbanization and Ot-
tomanization of the Halvetiye Sufi order by the City of Amasya in the Fifteenth and Six-
teenth Centuries” (PhD Dissertation, University of California, Berkley, 2011), 87-91. For
the importance of tangible connections to the Prophet (silsilas, visionary dreams, imitation
of the Prophet’s vita, and even the transmission of corporal contact) for Sufi communities,
see, Shahzad Bashir, “Muhammad in Sufi Eyes: Prophetic Legitimacy in Medieval Iran
and Central Asia,” in Jonathan E. Brockopp (ed.), The Cambridge Companion to Mubammad
(Cambridge: Cambridge University Press, 2010), 201-225.
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unbroken chain of transmission onto earlier, formative eras of Sufism.”” While we
might be able to partially reconstruct the earliest stages of these communities, the
historical value of these sisilas is primarily found in what they tell us about the
time period in which they were formed. To investigate the early formation of Sufi
networks, we must free ourselves from a teleological tariga mindset and defy the
temptation to project backwards later institutional patterns and communal labels.

The reconstruction of the social networks that facilitated the transmission of the
Menakib-i Seyyid Ebii’I-Vef@’ from a Jerusalemite family of Sufi sayyids to a fifteenth-
century Ottoman Sufi shaykh challenges recent conventions as to the existence of
the Wafa’i Sufi order in medieval Anatolia, certainly prior to the fifteenth-century.
This investigation into the detailed account of the Badri-Wafa’i family in Mujir al-
Din’s remarkable work reveals that there is no evidence for the family’s affiliation
with the Wafa’i Sufi network in spite of the family’s central role in the cultivation
of the legacy of their eleventh-century saintly kin Sayyid Abua al-Wafa’, who alleg-
edly founded the Wafa’i order. The Badri-Wafa’is followed a different model of
Sufi organisation, that of the “Sufi household.” For the Badri-Wafa’is, the impor-
tance of Sayyid Abu al-Wafa”s legacy lay not in his role as an order founder, but as
a means of promoting the family’s claim to an inherited spiritual authority and,
equally, if not more important, a privileged genealogical status.

This conclusion, in turn, requires that we also re-examine the claims made in
the preface to the Menakib concerning Shaykh Ede Bali’s affiliation with Abu al-
Wafa’ and Seyyid Vilayet’s biological connection with the eleventh-century say-
yid saint. Seyyid Vilayet appears to have descended from a different line of Zayn
al-“‘Abidin than that of Abt al-Wafa’. The Menak:b translator deployed several
strategies in order to shorten the significant familial distance between the Seyyid
Vilayet and Abu al-Wafa’. Shaykh Ede Bali was not a Wafa’1 Sufi. He might not
have been associated with a specific Sufi order, Sufi lineage, or even a master-
disciple relationship. Nevertheless, his retroactive integration into Abu al-Wafa”’s
Sufi network in the Menak:b is significant. While we can now determine certain
Sufi silsilas to be later, fifteenth or sixteenth-century creations, we are rarely able
to reconstruct with certainty the historical circumstances and motivations that
led to the inclusion or exclusion of certain figures from these initiatic chains.
The case of Seyyid Vilayet’s fictive kinship with Abu al-Wafa’ makes for a valu-
able exception. In the case of the Ottoman transmission and translation of the
vita of the sayyid saint Abu al-Wafa’, we find that spiritual and biological gene-

77 Karamustafa, “The Origins of Anatolian Sufism,” 67-95; Devin DeWeese, “Spiritual Prac-
tice and Corporate Identity in Medieval Sufi Communities of Iran, Central Asia, and In-
dia: The Khalvati/‘Ishqi/Shattari Continuum,” in Steven Lindquist (ed.), Religion and Iden-
tity in South Asia and Beyond: Essays in Honor of Patrick Olivelle (Florence: Societa Editrice
Fiorentina, 2011), 251-300; DeWeese, “The Legitimation of Baha’ ad-Din Nagshband,”
Asiatische Studien/Etudes asiatiques 50, no. 2 (2006): 261-305; John Curry, The Transforma-
tion of Muslim Mystical Thought in the Ottoman Empire: The Rise of the Halveti Order, 1350-1650
(Edinburgh: Edinburgh University Press, 2010), 28-44.
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alogies were manipulated and manufactured not with the aim of linking present
Sufi communities to certain past authorities, but with the goals of perpetuating
and consolidating individual claims to biological pedigree, on the one hand, and
anchoring relationships of patronage, on the other. The case of the Ottoman re-
ception of Sayyid Abu al-Wafa’, therefore, invites us to consider the malleability
of kinship and Sufi lineages and networks in the fifteenth century and the crea-
tive forces that engineered them.
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Chapter 12

Optics and Geography in the Astronomical
Commentaries of Fathallah al-Shirwani

Scott Trigg

As the Ottomans expanded their territory throughout the fifteenth century, and
particularly after the conquest of Constantinople, ‘ulama’ specializing in various
fields of knowledge made their way to Anatolia from other parts of the Islamic
world. This migration of scholars contributed to the growth in textual production
across a range of genres, notably texts dealing with the rational sciences such as
mathematics, astronomy, and logic. A key source for the growth of the early Ot-
toman scientific tradition was the scholarly network that flourished under the
Timurids in Central Asian cities such as Samargand, which was home to a thriving
madrasa and observatory established by the sultan Ulugh Beg in the early fifteenth
century. As Thsan Fazlioglu has argued, the Samargand school was “one of the
most important pillars...of the Ottoman philosophical-scientific system” and it was
by way of Samargand that the works of leading medieval Islamic scholars such as
Nasir al-Din al-Tusi (d. 672/1274), Qutb al-Din al-Shirazi (d. 710/1311), and al-
Sayyid al-Sharif al-Jurjani (d. 816/1413) entered the early Ottoman madrasas.! In
particular, Musa Qadizade (Kadizade) al-Rami, director of the Samarqand madrasa
and one of the primary overseers of astronomical observations collected for Ulugh
Beg’s new Zij Sultani, played a leading role in shaping the scientific curriculum
through his teaching and extensive commentaries on fundamental texts. Although
Qadizade himself did not return to his native Anatolia, many of his students did,
carrying the texts and commentaries that would form the core of early Ottoman
scientific education.

This chapter focuses on one of Qadizade’s prominent students, Fathallah al-
Shirwani, who spent most of his career in Anatolia, writing on and teaching a
range of disciplines, including the mathematical sciences, logic, Quranic exegesis,
and Islamic law. After providing a brief biography, I will analyse and discuss two of
Shirwani’s astronomical texts that exist today in manuscript form - a sharh (com-
mentary) on Nasir al-Din al-Tusi’s Tadbkira and a hashiya (supercommentary) on
Qadizade’s commentary on the Mulakbkbas of al-Jaghmini. These commentaries,
which have not been closely studied by modern historians, were completed late in

Ihsan Fazlioglu, “The Samarqand Mathematical-Astronomical School: A Basis for Otto-
man Philosophy and Science,” Journal for the History of Arabic Science 14 (2008), 4, originally
published as Thsan Fazlioglu, “Osmanl: felsefe-biliminin arkaplani: Semerkand matematik-
astronomi okulu,” Dfvdn llmi Arastirmalar 14 (2003): 1-66.
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Shirwani’s life and reflect his experiences as a student in Samarqand and a teacher
in Anatolia, Egypt, and Arabia. Previous generations of historians have tended to
view the prevalence of commentaries in the post-classical (ca. 1200-1900 CE) Is-
lamic period as a sign of scientific or intellectual “decline,” and therefore few
scholars have devoted much time or effort to reading this vast collection of texts.
However, recent work has begun to challenge this narrative in an attempt to reas-
sess commentaries as potential sites of intellectual engagement.?

In this spirit, I am interested in these commentaries for their potential to pro-
vide a window into the “classroom,” i.e., as a way of getting a sense of what was be-
ing read and taught in the fifteenth century. Each of Shirwani’s astronomical texts
contains large sections devoted to a related field, optics in one case and geography
in the other. In the first case, Shirwani’s appendix on optics represents a rare ex-
ample of an Islamic scholar demonstrating a profound understanding of Ibn al-
Haytham’s landmark discoveries in the following four centuries. It also points out
how a correct understanding of light and human vision could reveal practical chal-
lenges to conducting astronomical observations, such as accurately measuring the
magnitudes of distant objects or understanding how the phenomenon of refrac-
tion through the atmosphere affected attempts to observe the heavens. His selec-
tion of topics for further elaboration provides a glimpse of the most important and
perhaps most difficult concepts a student might need to understand at the elemen-
tary and intermediate levels of study. In the second case, Shirwani’s extended dis-
cussion of the cities and regions of the inhabited world, often including geo-
graphic coordinates of localities, demonstrates that the traditions of Arabic and
Persian geographic texts continued into fifteenth century Anatolia and suggests
that post-classical commentaries provide a way to trace routes of transmission and
influence on the sources of the early Ottoman scientific tradition.

Shirwani’s biography

We possess a moderate amount of information about Shirwani’s life and works
from biographical dictionaries and histories of the early Ottoman state by al-
Sakhawi, Taskoprizade, Katib Celebi, and others, where he is often described as

2 For the rational sciences and philosophy, see Robert Wisnovsky, “The Nature and Scope of

Arabic Philosophical Commentary in Post-Classical (ca. 1100-1900 AD) Islamic Intellectual
History: Some Preliminary Observations,” in Peter Adamson, Han Baltussen, and M. W. F.
Stone (eds), Philosophy, Science and Exegesis in Greek, Latin and Arabic Commentaries, vol. 2 (In-
stitute of Classical Studies, University of London, 2004), 149-191; Asad Ahmed, “System-
atic Growth in Sustained Error: A Case Study in the Dynamism of Post-Classical Islamic
Scholasticism,” in Asad Ahmed, Behnam Sadeghi, and Michael Bonner (eds), The Islamic
Scholarly Tradition: Studies in History, Law, and Thought in Honor of Professor Michael Allan Cook
(Leiden: Brill, 2011); Asad Ahmed and Margaret Larkin, “The Hashiya and Islamic Intellec-
tual History,” Oriens 41 (2013), 213-216; and Jon McGinnis and Asad Ahmed, “Rationalist
Disciplines in Post-Classical (ca. 1200-1900 CE) Islam,” Oriens 42 (2014), 289-291.
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Qadizade’s student and a scholar in his own right.> He was born around 820/1417
in the Shamahi region of Shirwan (modem Azerbaijan). We know little about his
family, but when Shirwani left Samarqand after completing his education, he men-
tions that his father travelled with “delegates of the ruler of Shirwan” to bring him
home, indicating they were relatively prominent.* He began his education in Shir-
wan, but soon travelled to Tas where he studied with the Shiite scholar al-Sayyid
Abu Talib, mastering a major text on theoretical astronomy, namely al-Sayyid al-
Sharif al-Jurjani’s commentary on Nasir al-Din al-Tusi’s thirteenth-century treatise,
Tadbkira fi Thm al-Hay’a (Memoir on astronomy). Tusi’s Tadbkira is a seminal text in
Islamic theoretical astronomy, laying out the principles of a program for both re-
forming Hellenistic models of planetary motion and resolving outstanding diffi-
culties in astronomy.’

Shirwani’s encounter with the 7adbkira in Tus marked the beginning of a life-
long interest in astronomy and mathematics. In 839/1435 he became a student at
the Samarqand madrasa established by the Timurid “scholar-sultan” Ulugh Beg.
During Shirwani’s time at Samarqand, Qadizade and other astronomers under the
direction of Ulugh Beg were engaged in a decades-long program of observations
that would lead to the production of a new, more accurate star catalog and revised
set of astronomical tables called the Zij Sultani® Under Qadizade’s direction,
Shirwani studied mathematics and astronomy, as well as the linguistic sciences,
theology, and Islamic law. In the field of kalam, Shirwani studied al-Iji’s influential
al-Mawagqif fi “llm al-Kalam with the help of al-Sayyid al-Sharif al-Jurjani’s commen-
tary. Before leaving Samarqand he wrote a commentary on Islamic jurisprudence,
which he presented to Ulugh Beg.

After five years at Samargand, Shirwani completed his education in 844/1440
and received permission from Qadizade to go out into the world and teach all he
had learned. In the text of his Sharh al-Tadbkira, Shirwani includes a detailed zaza
from Qadizade authorizing him to teach not only mathematics and astronomy,
but also jurisprudence and kalam.” Normally an zjaza was given for texts in the so-
called “Islamic sciences” of Quranic exegesis and the sayings of the Prophet
Muhammad, jurisprudence, and Arabic grammar, so it is exceptional and rare to
find a surviving zaza connected to the exact sciences. This list of topics, and spe-

3 See also Cemil Akpinar, “Fethulla es-Sirvani,” TDVIA, vol. 12, 463-466, and Fazlioglu,
“The Samargand Mathematical-Astronomical School.”

4 Shirwani, Sharh al-Tadbkira, Topkapt MS Ahmet I1T 3314, 16b.

> Nasir al-Din al-Tasi, Nasir al-Din al-Tisi’s Memoir on Astronomy = al-Tadbkira fi llm al-
Hay’a, ed. and tr. F. Jamil Ragep, 2 vols. (New York: Springer-Verlag, 1993).

6 Aydin Sayili, The Observatory in Islam (New York: Arno Press, 1981), Chapter 7.

The zjaza is contained in three extant manuscripts of Shirwani’s Sharh al-Tadbkira: Topkapi

Ahmet III MS 3314, fol. 15b-17a; Siileymaniye Damad Ibrahim Pasa MS 847, fol. 14b-16a;

and University of Tehran Majmi‘a-i Mishkat MS 493, fol. 11a-12a.
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cific texts, contained in the 7aza illustrates the range of scholarship carried out in
Samargand under Qadizade and Ulugh Beg.?

After Samarqgand, Shirwani first returned to his father in Shirwan and taught
there for a few years. With Qadizade’s encouragement he travelled to Anatolia.
Qadizade was originally from a prominent family in Bursa, where his father was
a scholar and his grandfather had been a judge.” Along with the contacts
Qadizade possessed as head of Ulugh Beg’s madrasa in Samarqgand, such social
connections may have helped Shirwani start his career in Anatolia. He settled in
Kastamonu in north central Anatolia and was received by the local ruler Ismail
Beg (r. 1443-1461) of the Isfandiyarid (Candarid) dynasty. He lectured there for
several years, teaching from the Tadbkira and commentaries by Qadizade on
other mathematics and astronomy texts, as well as lecturing on kalam.'° The bio-
graphical sources report he lectured at madrasas and taught many students,
among whom are mentioned Muhyi al-Din Muhammad b. Ibrahim al-Niksari
and Kamal al-Din Mas‘ad b. Husayn al-Shirwani, the latter a famous scholar and
author of works on logic and theology.!!

Shirwani also received patronage from the influential grand vizier Halil Paga, to
whom he dedicated a Quran commentary in 857/1453 in Bursa.!2 That same year
Shirwani accompanied Halil Paga to the conquest of Constantinople, and around
this time he dedicated a treatise on music theory to Mehmed II.13 Unfortunately
for Shirwani, after the conquest of Constantinople the sultan had Halil Paga exe-
cuted. Having lost his patron, it appears Shirwani was unsuccessful in joining the
sultan’s circle and instead returned to Kastamonu where he continued teaching for
several years. However, around 872/1467 while Shirwani was lecturing at madrasas
in Iraq and Mecca after making the paj;, Mehmed II wrote a letter inviting him to
visit Istanbul after returning from Arabia.!* Shirwani passed through Cairo, spend-

For a translation and discussion of the 7jiza, see Fazlioglu, “The Samarqand Mathematical-

Astronomical School,” 40-49.

? F. Jamil Ragep, “Qadizade al-Rimi: Salah al-Din Miisi ibn Muhammad ibn Mahmad al-

Rami,” in Thomas Hockey et al.(eds), Biographical Encyclopedia of Astronomers (New York:

Springer, 2007).

Taskopriizade, al-Shaqa’iq al-Nu‘maniya fi ‘ulam@’ al-Dawla al-“Uthmaniya (Beirut: Dar al-

Kitab al-’Arabi, 1975), 65-66.

Taskopriizade, al-Shaqa’iq al-Nu‘maniya, 65, and Katib Celebi, Kashf al-Zuniin ‘an Asami al-

Kutub wa-"I-Funin (Istanbul: Maarif Matbaasi, 1941), vol. 1, col. 39.

12 Tafsir ayat al-Kursi, Istanbul, Siileymaniye Library Fatih MS 167 and Bayezit Devlet Li-
brary, MS 628.

13 A facsimile of Istanbul Topkap1 Sarayr Ahmet ITT MS 3449, with brief introduction by Fuat
Sezgin, is available as Fathallah Shirwani, Majalla fi al-Misiqi (Codex on Music), ed. Fuat Sez-
gin (Frankfurt: Institut fir Geschichte der Arabisch-Islamischen Wissenschaften, 1986).

14 Mehmed ID’s letter to Shirwani was published in Fatib Devrine Ait Miinseat Mecmuasi, ed.

Necati Lugal and Adnan Erzi (Istanbul: Istanbul Matbaasi, 1956), XXIIIL. I would like to

thank Abdurrahman Atgil for bringing this letter to my attention.
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ing an unknown amount of time there on his way back to Anatolia.!> In 878/1473
he completed a hashiya (super-commentary) on Qadizada’s commentary on a fa-
mous elementary astronomical text and dedicated it to Mehmed II in a second,
apparently unsuccessful, attempt to gain patronage from the sultan. In 879/1475
Shirwani completed his commentary on Tusi’s Zadbkira, which does not contain a
dedication but was likely given to Mehmed II as it was already held at the Topkap1
Palace library during the reign of Mehmed’s successor Bayezid 11.16 A few years
later, approximately 60 years old, he left Anatolia to return to his hometown in
Shirwan where he remained for about eight years until his death in 891/1486.

As is apparent from his biography, Shirwani’s scholarly interests included a
range of different fields, from the mathematical sciences to jurisprudence and
theology. Most of Shirwani’s extant manuscripts are in Arabic, although a couple
of Persian texts are attributed to him as well. Aside from the texts already men-
tioned, he wrote a hashiya on al-Sayyid al-Sharif al-Jurjani’s Sharb al-Mawaqif on
kalam and a commentary on Taftazani’s work on logic and kalam, Tahdhib al-
Mantiq wa