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ABSTRACT

ZAVIYE-KHANKAHS AND RELIGIOUS ORDERS IN THE PROVINCE OF
KARAMAN: THE SELJUKID, KARAMANOGLU AND THE OTTOMAN
PERIODS, 1200-1512

Bayram, Fatih
Ph.D., Department of History
Supervisor: Prof. Dr. Halil Inalcik

September 2008

This dissertation analyzes the dervish lodges and Sufi orders in the Province
of Karaman of the Ottoman Empire. The main source for this dissertation is the
Register of the Pious Foundations of the Province of Karaman dated 888/1483. This
register details accounts of the pious foundations of dervish lodges from the time of
Seljukids and of the Karamanoglus. There are other types of pious foundations such
as mosques and madrasas also mentioned in the register. Yet, the main focus of this
study will be the dervish lodges and Sufi orders.

The register of 888/1483 will be analyzed in light of other sources such as
chronicles, Sufi hagiographies, and literary works written during the Seljukid,
Karamanoglu, and classical Ottoman periods. The study demonstrates that the
dervish lodges remained at the center of life during the period in question and that
nearly every segment of society from the ruling class to the masses visited and
shared their experiences in dervish lodges. In this dissertation, Sufi orders,
particularly the Mevleviyye and the Halvetiyye, will also be analyzed in relation to
their attitudes towards political authority.

Keywords: Seljukid, Karamanid, Zaviye, Khankah, Sufism

il



OZET

KARAMAN EYALETI’NDE ZAVIYE-HANKAHLAR VE TARIKATLAR:
SELCUKLU, KARAMANOGLU VE OSMANLI DONEMLERI, 1200-1512

Bayram, Fatih
Doktora, Tarih Boliimii
Tez Yoneticisi: Prof, Dr. Halil Inalcik

Eyliil 2008

Bu ¢alisma, Osmanli Imparatorlugu’nun Karaman Eyaleti’ndeki zaviyeleri ve
tarikatlar1 incelemektedir. Bu calismanin ana kaynagi, 888/1483 tarihli Defter-i
Evkaf-i Vilayet-i Karaman ve Kayseriyye adli vakif defteridir. Bu kaynak, Selguklu
ve Karamanoglu doneminde insa edilen zaviye ve hankah vakiflarii icermektedir.
Bu kaynakta cami ve medrese gibi baska vakif ¢esitleri de zikredilmektedir. Ancak,
bu ¢alismanin temel konusunu zaviyeler ve tarikatlar olugturmaktadir.

888/1483 tarihli kaynak, Selguklu, Karamanoglu ve klasik Osmanl
doneminde yazilan vekadyi'ndme, mendkibname ve diger edebi eserler 1s18inda
incelenecektir. Bu ¢alisma, zaviyelerin bu asirlarda hayatin merkezinde yer aldigini;
devlet adamlarindan siradan insanlara kadar toplumun her kesiminden bir ¢ok kisinin
ziyaret ettigi ve tecriibelerini paylastiklar1t mekanlar oldugu gercegini agiklayacaktir.
Bu calismada, ayrica Mevlevilik ve Halvetilik gibi tarikatlar, 6zellikle dervislerin
siyasi otorite ile iligkileri a¢isindan, degerlendirilecektir.

Anahtar Kelimeler: Selguklu, Karamanoglu, Zaviye, Hankah, Tasavvuf
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CHAPTER I

INTRODUCTION

The study of religious traditions in the Middle Ages is of great importance to
the analysis of history of civilizations, for religion generally remained at the center of
life for ordinary people in the pre-modern period.' In that era, common people were
more prone to a flexible and inclusive view of religion than a formal approach to
religious practice. Such flexible and inclusive approach to religion was apparent in
some mystical traditions from Europe to China in the Middle Ages.

In this study, the main focus will be an analysis of the mystical way of life
pursued by the dervishes in their lodges between the years 1200 and 1512,* within

the geographical area defined by the Defter-i Evkaf-i Vildyet-i Karaman ve Kayseriye

" In his work entitled Beg Sehir (Five Cities), Ahmed Hamdi Tanpmar examines five cities— istanbul,
Bursa, Konya, Erzurum and Ankara— during the Seljukid and the Ottoman periods from the
perspective of a man of letters. Tanpinar refers to the civilization of these cities during the Seljukid
and the Ottoman periods as “a religious civilization.” The only rank of this civilization, according to
Tanpinar, was sainthood (eviiydlik): “Eski medeniyetimiz dini bir medeniyetti. Begendigi,
benimsedigi adama oliimiinden sonra verilecek tek bir riitbesi vardi: Evliyalik. Halkin sevgisini
kazanmig adam miibarek taninir, dliince veli olurdu.” Ahmet Hamdi Tanpinar, Bes Sehir, eleventh
edition (first published in 1946), (istanbul: Dergih Yayinlari, 2001), p. 45. Although Tanpiar was
not a historian, his statement is verified by sources of history. Inscriptions, registers of pious
foundations, chronicles and hagiographies, and more importantly tombs of saints can be perceived as
evidence of how the rank of sainthood was influential in Anatolia during the Seljukid, Beylik and
Ottoman periods, and even today. Ahmet T. Karamustafa explains the role of the “cult of awliyd@” in
the Islamic society, as follows: “During the Early Middle Period, Sufism and Sunnism, now in close if
not untroubled alliance, became the major constituents of the new Islamic social order that emerged
after the disintegration of the universalist "Abbasid dispensation. The this-worldly potential of Sufism
was actualized in full force and speed with the emergence of the Sufi farigah and the Sufi-colored
institution of the cult of awliyd throughout Islamdom.” Ahmet T. Karamustafa, Gos’s Unruly Friends,
Dervish Groups in the Islamic Later Middle Period, 1200-1550, (Salt Lake City: University of Utah
Press, 1994), p. 99.

% The year 1512 was the last year of Bayezid II (1481-1512)’s reign.



(The Register of Pious Foundations of the Province of Karaman and Kayseri) dated
888/1483: Kazd-i° Konya, Kaza-i Belviran, Kaza-i Larende, Kaza-i Seydisehri, Kaza-
i Beysehri, Kaza-i Cemen, Kaza-i Aksehir, Kaza-i Ilgun, Kazd-i Andugi, Kazd-i
Urgiib (Ndhiye-i' Develii, Néhiye-i Karahisar, Néhiye-i Urgiib), Kazd-i Eregli,
Kazd-i Aksard, Kazd-i Koshisar, Kazd-i Kayseriyye.’

In the first half of the thirteenth century, the Seljukid sultans of Anatolia,
particulalarly Aldeddin Keykubad (1219-1237), patronized scholars and Sufis who
came to the Seljukid capital, Konya, from various parts of the world. The foundation
registers pay witness to the building activity during the reign of Keykubad
throughout Seljukid lands of Anatolia. Among those Sufi masters who visited the
court of Keykubad in Konya was Celaleddin Riimi’s father, Bahdeddin Veled. Rimi
was also present at this visit. As it will be discussed later, Celdleddin RGm1 was the
most famous Sufi master of the Seljukids and the Karamanids. The texts from these
periods referred to him frequently as an example of a venerated Sufi master.

The vakfs (pious foundations) mentioned in the Defter-i Evkaf-i Vilayet-i
Karaman ve Kayseriye date back to the time of Karamanoglus (hereafter
Karamanids) and Seljukids of Anatolia. What was happening in the dervish lodges of

Aksaray, Kayseri, Konya, Larende (today’s Karaman) and Nigde was not much

3 Kazd: “(I) Jurisdiction of a kadi; (II) An administrative unit corresponding to the kadi’s jurisdiction
in a province.” Halil Inalcik, “Glossary,” in An Economic and Social History of the Ottoman Empire,
1300-1914, p. 998.

* Néhiye can be defined as “a district constituting the lowest division in the administrative hierarchy.”
See Suraiya Faroqhi, “Peasants of Saideli in the Late Sixteenth Century,” in Peasants, Dervishes and
Traders in the Ottoman Empire, (London: Variorum Reprints, 1986), 215-249: 215.

> Defter-i Evkdf-i Karaman ve Kayseriyye, istanbul Atatiirk Kitapligi, Cevdet Tasnifi, O. 116/1 (H.
888/1483), folio 2a; Fahri Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim,
Tahlil ve Metin)," p. 2. The borders of the Province of Karaman changed from time to time. For
information about the Province of Karaman in the sixteenth century, see Nicoara Beldiceanu et Iréne
Beldiceanu-Steinher, “Recherches sur la province de Karaman au 16e siécle”, Journal of the
Economic and Social History of the Orient (JESHO), vol. XI (1968): 1-129; M. Tayyib Gokbilgin,
“XVI. Asirda Karaman Eyaleti ve Larende (Karaman) Vakif ve Miiesseseleri”, Vakiflar Dergisi, no.
VII (1968): 29-38; M. Akif Erdogru, “Kanuni’nin ilk Yillarinda Karaman Vilayeti,” Tarih
Incelemeleri Dergisi, no. VII (1993): 37-50.



different from the goings on of the dervish lodges in other cities such as Baghdad,
Cairo, Herat, Istanbul and Tabriz. Sufi masters of the Middle Ages traveled
frequently among these cities either for the sake of knowledge or in search of new
disciples. Thus, in some parts of this study, parallels will be drawn between the
region defined as the Province of Karaman and other centers of Islamic civilization.

In the literature on dervish lodges, most of the studies take a region as their
subject of study and do not pay attention to what was happening in the other parts of
the world at a particular time. Most of these studies even neglect to consider what
was happening in the neighboring regions in terms of dervish lodges, their founders
and Sufi orders. Instead, they only address a particular time and space as if nothing
had happened before and as if the other regions remained unchanged throughout long
periods.

For a comparative study of the Karamanids with contemporary states or
principalities, M. Sehébettin Tekindag’s contribution cannot be underestimated.’
Tekindag examined the Karamanid principality in the light of the events in the lands
of the Ottomans and Mamluks. He also made use of Mamluk sources. From the
studies of Tekindag, it is understood that the Karamanids developed close relations
with the Mamluks. Some prominent shaykhs visited Cairo and some Mamluk rulers
were eager to patronize such shaykhs. Nevertheless, Tekindag’s main area of interest

was political history and he did not deal much with history of dervishes and dervish

% See, for instance, M. C. Sehabettin Tekindag, Anadolu’da Tiirk Tarihi ve Kiiltiirii, Karadeniz Teknik
Universitesi’'nde 16.5.1966 — 31.5.1966 Arast Verilmis Konferanslar, (Trabzon: Karadeniz Teknik
Universitesi, 1967); M. Sehabettin Tekindag, “Son Osmanli-Karaman Miinasebetleri Hakkinda
Arastirmalar,” Tarih Dergisi, vol. XIII (1963), no. 17-18, pp. 43-76; M. Sehabettin Tekindag,
“Karamanli’larin Gorigos Seferi (1367),” Tarih Dergisi, no. 11, pp. 161-174; M. Sehabettin Tekindag,
"Karamanllar," MEB Islam Ansiklopedisi, VI, 316-330; M. Sehabettin Tekindag, “XIII. Yiizyil
Anadolu Tarihine Aid Arastirmalar, Semsiiddin Mehmed Bey Devrinde Karamanlilar,” Tarih Dergisi,
vol. XIV, no. 19 (1964), pp. 81-98; Sehabettin Tekindag, “Konya ve Karaman Kiitiiphanelerinde
Mevcut Karamanogullari ile Ilgili Yazmalar Uzerinde Caligmalar,” Tarih Dergisi, no. 32 (March,
1979), 117-136; Sehabettin Tekindag, “Fatih Devrinde Osmanli-Memliklu Miinasebetleri,” Tarih
Dergisi, no. 30 (1976), pp. 73-98.



lodges. This task has been carried out, albeit without a comparative basis, by Ibrahim
Hakki Konyali, who published extensive material about particular cities and towns of
the Province of Karaman.” As Konyali lacks the comparative outlook of Tekindag
and since he dealt with the overall history of these regions with a minor interest in
dervishes and their institutions, a synthesis of Konyali’s and Tekindag’s work
promises to meaningfully contribute to the new literature emerging in the field of
Sufi studies.

In this study, Sufi masters as founders of dervish lodges and of religious
orders will be discussed in the light of hagiographies, treatises and literary works
written by the dervishes. Such a study has not been undertaken for the Province of
Karaman. As will be discussed later, the studies on the Province of the Karaman of
the Ottoman Empire did not particularly deal with the dervishes and their lodges.
They examined the general picture of pious foundations using archival sources,
particularly tahrir® registers. In these studies, no attempt has been made to analyze
these sources with reference to chronicles, hagiographical works and literary sources
of the time. Although archival studies are indispensable for the study of history,
students of history are expected to examine other sources to better understand the
context in which the archival sources appeared.

The tahrir registers offer very limited information about the founders of the

dervish lodges. They only mention the name and title of the founder of a dervish

7 See, for instance, I. Hakki Konyali, Abideleri ve Kitdbeleriyle Beysehir Tarihi, ed. Ahmet Savran,
(Erzurum, 1991); i. Hakki Konyali, Abideleri ve Kitabeleriyle Karaman Tarihi, Ermenek ve Mut
Abideleri, (Istanbul: Baha Matbaas1, 1967); I. Hakk1 Konyal, Abideleri ve Kitabeleriyle Konya Tarihi,
(Konya, 1997); I.Hakki Konyali, Nasreddin Hoca Sehri Aksehir, (Istanbul, 1945).

8 Tahrir: “(I) Enregisterment; (II) Ottoman system of periodical surveying of population, land and
other sources of revenue. Survey registers called defter-i khdkani were of two kinds: mufassal,
registering the sources of revenue ‘in detail,” and idjmal that register only their distribution among the
military.” Halil inalcik, “Glossary,” in An Economic and Social History of the Ottoman Empire, 1300-
1914, ed. Halil inalcik, Donald Quataert, p. 1001.



lodge. Thus, one needs to consult other sources for further information about the
founders of the dervish lodges. Other texts such as hagiographies, chronicles,
histories of dynasties, and literary sources provide additional information about the
dervish lodges and their founders. Hagiographies reveal how Sufi masters were
perceived by the dervishes during the Seljukid, Karamanid, and classical Ottoman
period.” Naturally, hagiographies entail legendary motives. Yet, by studying
hagiographies, one can learn something about the nature of relations between
political authorities and dervishes. In the religious climate of the Middle Ages, some
dervishes were believed to have possessed divine power. Sultans and begs were wary
of the perceived magical power of dervishes.'” This was one of the main reasons
behind the allocation of some lands as vakfs (pious foundations) to the dervishes by
the rulers. Chronicles and histories of dynasties reveal how dervishes were viewed by
the ruling class.'" Literary sources reflect the cultural climate of the time and present
the reader with significant details about the world view of the authors. Some Sufi
masters such as Baba Yusuf-i Hakiki had a divdn (collection of poems).'? In such
works, one can encounter criticisms towards the prevailing attitudes and behaviors
among the dervishes and religious scholars of the time.

This study goes beyond the world of dervishes. The relations of sultans and
begs with dervishes have also been examined in this study. The question of how
dervishes perceived the world of sultans and how they challenged the sultans and
begs by their popularity among the masses will be discussed. The foundations built
for Sufi masters and texts written by or for them during that period will be the main

focus of this study. The foundations and texts reveal the fact that most of the Sufi

? The classical Ottoman period has been regarded as the period of 1300-1600. See Halil inalcik, The
Ottoman Empire, The Classical Age, 1300-1600, (London: Phoenix, 1995).

'91 am grateful to Halil inalcik and Mustafa Kara for this information.

' For further information about that phenomenon, see Chapter V.

2 For more information about Baba Yusuf-1 Hakiki, see Chapter VI.



masters did not distance themselves from the political arena even if they claimed to
be superior to the worldly rulers. The dervish way of life had the challenge of
foundations established by the patronage of a particular ruler. Those who rejected
such patronage had to face political oppression and those who accepted such help
from begs or sultans paid the price when the political climate changed. In some
cases, as will be discussed, challenges came from the offical religious scholars
against the practices of the dervishes. The response of the dervishes in the form of
treatises and hagiographies has also been examined in this dissertation.

In this chapter, new trends in the field of Sufi studies will be examined with
their relevance to the dervishes in the Province of Karaman. A detailed discussion of
Marshall G. S. Hodgson’s The Venture of Islam will also be offered in order to
understand the role of dervishes in Islamic history. Later in this chapter, Ethel Sara
Wolper’s Cities and Saints, Sufism and the Transformation of Urban Space in
Medieval Anatolia will be analyzed in order to contextualize the patronage of dervish
lodges in Anatolia.

In the second chapter, having examined the general role of dervish lodges in
the Islamic world and Anatolia, the subject will be narrowed to the Province of
Karaman. The main focus of the second chapter will be the study of the register of
pious foundations of the Province of Karaman. An analysis of this source will be put
forth with particular reference to dervish lodges and their founders. As will be
examined in the second chapter, some Seljukid and Karamanid officials subsidized
the building of dervish lodges. Female patrons of dervish lodges will also be
discussed in the second chapter.

In the third chapter, religious orders in the Province of Karaman will be

discussed in the light of Sufi hagiographies, particularly the Mendkibii'I-Arifin and



the Tezkire-i Halvetiyye. Since the register of 888/1483 specifies two Sufi orders in
the province, the Mevlevi and the Halveti Orders, these two Sufi orders will be
discussed in detail with particular references to travel, patronage, and dreams in Sufi
literature. A brief analysis of the Melami tradition and of the Nagshbandi Order in
the Province of Karaman will also be offered in the third chapter.

In the fourth chapter, the Makaldt-i Seyyid Harun will be analyzed in relation
to a Sufi saint who has been believed to be a founder of a town, Seyyid Harun of
Seydisehir. The question of how a Sufi saint of the early fourteenth century was
narrated in a hagiography written in the mid-sixteenth century will be discussed in
that chapter. The religious and political climate of the sixteenth century Ottoman
Empire will be discussed in the fourth chapter in order to undertstand the
preoccupation of the author of the Makdalat in emphasizing the devotion of Seyyid
Harun to the Sunni path of Islam.

In the fifth chapter, the question of how dervishes of the Seljukids and
Karamanids perceived the invaders of Anatolia, the Mongols and Timur, will be
analyzed with reference to Aflaki’s Mendkibii’l-Arifin, Sikari’s Karamanid
Shahndma, and the Menakib-i Seyyid Aldeddin Semerkandi. In that chapter, the
question of how the political affilations of Sufis affected their perceptions of events
will be discussed. It is surprising to discover that a Karamanid shaykh’s perception
of Timur was not so different from a Karamanid ruler’s perception of Timur.

In the sixth chapter, the works of Baba Yusuf will be examined in relation to
Baba Yusuf’s attitude towards his time. Although Baba Yusuf was not happy with
the Ottoman occupation of the Karamanid lands, he maintained his privilege as a
holder of a pious endowment after the occupation. In that chapter, sources of Baba

Yusuf’s works will be analyzed in order to see which books were read among the



Sufi circles of the Karamanid lands. The story of Baba Yusuf as expressed in his
writings and in the registers of foundations denotes how some dervishes of the
Karamanids had strong ties with the early Safavid shaykhs and how frequently some

dervishes changed their political affiliations from time to time.

1.1 Literature Review

1.1.1 New Trends in the Study of Sufism and Dervish Orders

According to Karamustafa, during the Early Middle Period, i.e. 950-1250,
Sufism and Sunnism became the “major constituents of the new Islamic social
order”. The emergence of the Sufi orders and the “Sufi-colored institution of the cult
of evliyd throughout Islamdom” consolidated the alliance between Sufism and
Sunnism."® The dervish lodges also played a significant role in the consolidation of
the alliance between the Sunni state and the conformist dervishes. Dervish lodges
became the centers of Sufi rituals and Sufi manuals and treaties that conformed to the
Sunni outlook of the state in which they arose. In return for their services to the state,
dervishes enjoyed the state’s support in the form of pious foundations (vakfs) for
their livelihood and the upkeep of their lodges. A key example of this phenomenon
will be explained in the chapters on Seyyid Harun and Baba Yusuf.

J. S. Trimingham’s book entitled the Sufi Orders in Islam remains to be a
classic of Sufi studies.'* Nevertheless, new studies began to emerge in the field.
Among the new masters of Sufi studies A. T. Karamustafa occupies a significant
place. Karamustafa sees serious problems with the “two-tiered” model of religion

and criticizes the assumption of “an unbridgeable separation between high,

"> Ahmet T. Karamustafa, Gos’s Unruly Friends, Dervish Groups in the Islamic Later Middle Period,
1200-1550, pp. 98, 99.
1. S. Trimingham, The Sufi Orders in Islam, (Oxford: The Clarendon Press, 1971).



normative and low, antinomian religion.”"> According to Karamustafa, this model is
a major impediment to understanding “the true nature of the deviant dervish groups
and the process of their emergence in the aftermath of the Mongol invasions.”'®
Having made this point, Karamustafa also notes that there was “a substantial degree
of continuity betweeen pre-Islamic and Islamic religious belief and practice in all the
relevant cultural spheres.”’” Such continuity can be observed in the case of Seyyid
Harun. Seyyid Harun (d. 720/1320) was perhaps originally a shaman-like figure.
However, the religio-political climate of the sixteenth century led one of his
followers to compose a hagiographical work about Seyyid Harun in the year
962/1554-1555. In that work entitled the Makalat-i Seyyid Harun, Seyyid Harun is
presented as a Sunni shaykh conforming to the ideology of the Ottoman Empire
during the reign of Siileyman the Magnificent (r. 1520-1566).

Writing the history of dervishes and their institutions is not an easy task.

Karamustafa explains well why this is the case:

The relevant historical evidence is widely scattered in various sources, somewhat thin, and at

times imprecise. This should not be surprising. On one hand, the dervishes themselves were
not likely to “document” their way of life in writing, since rejection of this-worldly learning
was a logical item on their agenda. This did not prevent them from producing written
testimonies of deviant renunciation, especially in the form of hagiographies of the ascetic
masters. These accounts were apparently targeted for internal consumption within the dervish
groups and did not have wider circulation."®

One of the dichotomies often stressed in the literature is the opposition
between the ulemd, religious scholars, and the Sufis. As it will be explained in the
section on the Halveti Order, tension existed between the religious scholars and Sufis

depending on the political climate of the time. Nevertheless, this kind of approach

'S Ahmet T. Karamustafa, Gos’s Unruly Friends, Dervish Groups in the Islamic Later Middle Period,
1200-1550, (Salt Lake City: University of Utah Press, 1994), p. 9.

'® Ahmet T. Karamustafa, God’s Unruly Friends, Dervish Groups in the Islamic Later Middle Period,
1200-1550, p. 9.

'" Karamustafa, God’s Unruly Friends, p. 11.

'8 Karamustafa, p. 51.



has began to be challenged in the recent literature. For instance, Margaret Malamud
criticizes the “common view” of the development of Sufi organizations and practices
in her article entitled “Sufi Organizations and Structures of Authority in Medieval
Nishapur.”" Malamud criticizes the dichotomies drawn between Sufis and the

ulema:

Sufis have generally been contrasted with the ulema to suggest that Sufism and law were
incompatible and even hostile to each other: the elaboration and guardianship of Islamic law
(figh) was the concern of the ulema; the inner, experiental dimension of Islam the concern of
Sufis.”

Malamud asserts that there are some problems with “this narrative.”'

Malamud’s article deals with Sufism in Khurasan, particularly in Nishapur in the late
10" and 11" centuries. According to the author, Sufis were not often dissociated
from the ulema. Sufi activities, practices and institutions were not so different than
the activities, practices, and institutions of the ulema. Most Sufis were members of
the ‘ulema and Sufis and ulema supported each other.”> However, there was an
epistemological difference between the ulemd and Sufis. The ulema thought that the
source of knowledge for the Muslims were the Qur’an and of Sunna (deeds of the
Prophet Muhammad). On the other hand, according to the Sufis, what matters was
love of God not knowledge. Sufis believed that love of God was essential for the
attainment of truth.

Malamud also emphasizes the role of the Shafi’i ulema in incorporating
Sufism into the curriculum of the madrasa.” In the Province of Karaman, there were

also cases of cooperation between the ulemd and the shaykhs. As it will be discussed

' Margaret Malamud, “Sufi Organizations and Structures of Authority in Medieval Nishapur,”,
International Journal of Middle East Studies 26 (1994), 427-442.

2 Margaret Malamud, “Sufi Organizations and Structures of Authority in Medieval Nishapur,” p. 427.
! Malamud, p. 427.

2 Malamud, p. 427.

* Malamud, p. 430.
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later, especially the Sufi orders such as the Mevleviyye, the Halvetiyye, and the
Nagshbandiyya developed friendly relations with the religious scholars and
prominent religious scholars became the members of these Sufi orders. In some
cases, a shaykh also assumed the role of an ‘alim, religious scholar. For instance,
Shaykh Ali Semerkandi, a renowned shaykh of the Karamanids, was an author of a
four-volume Qur’anic exegesis.

In his article entitled “Fagih versus Fagir in Marinid Morocco:

2

Epistemological Dimensions of a Polemic,” Vincent J. Cornell criticizes the

»24 Nevertheless, Cornell

stereotype of “the eternal conflict between scholar and Sufi.
does not reject the fact that this conflict was not totally wrong. Instead, Cornell looks

at the picture from a different angle:

There is no doubt that a significant difference exists between scriptural literalism at one
extreme and the illuminationism of a Shihab al-Din al-Suhrawardi (d. 587/1191) at the other.
Furthermore, it is the legitimate task of the ulema, as guardians of normative Islam, to
establish a clearly demarcated community of belief by maintaining common standards of
doctrine and practice. Mystics, on the other hand, seek to “push the envelope” of these
boundaries by appealing to a higher truth that transcends such limitations.”

Despite these epistemological differences, Cornell finds instances of close
relations between legists and Sufis. According to him, this kind of friendly relations
was “certainly” the case in the Maghrib. He quotes the following words of the
Shadhili master Ahmad Zarriq (d. 899/1493) about Sufism and figh: “There is no
Sufism except through figh, because God’s exoteric laws (ahkdam Alldh al-zdhira)

can only be known through it; there is no figh but through Sufism, for praxis (‘amal)

* Vincent J. Cornell, “Fagih versus Fagir in Marinid Morocco: Epistemological Dimensions of a
Polemic,”, in Islamic Mysticism Contested, Thirteen Centuries of Controversies and Polemics, ed.
Frederick de Jong & Bernd Radtke, (Leiden, Boston, Koln: Brill, 1999), p. 207.

» Vincent J. Cornell, “Fagih versus Fagir in Marinid Morocco: Epistemological Dimensions of a
Polemic,” p. 207.
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is only carried out through truthfulness (sidg) and an orientation toward the divine
(tawajjuh)”.*°

Although dervishes claimed to be distant from politics, they competed with
each other to gain new followers, especially among the ruling elite. In the Mandgib
al-Arifin, Aflaki expresses how Rami’s grandson, Celebi Arif (d. 719/1219), well-
orchestrated the rise of Mevlevi Order inside and outside Anatolia. In his various
travels, Ulu Arif Celebi was accompanied by Aflaki, from whom he requested the
deeds and good attributes of his father and his grandfathers to be compiled.”” On the
one hand, Celebi was dealing with the present state of affairs of his Sufi path, and, on
the other hand he was ordering the history of a Sufi order to be compiled. The story
of Celebi Arif will be discussed in detail in the third chapter.

Similar figures can be found in other Sufi orders. One of them, Ubeydullah
Ahrar, has been examined by Dina Le Gall. This case is also relevant to the Province
of Karaman in the sense that one of Ahrar’s disciples, Baba Ni'matullah b. Mahmud
of Nakhichevan, came from the Caucasus, perhaps by the order of Ahrar, to Aksehir.
In Aksehir, one of the towns of the Province of Karaman, Baba Ni'matullah was
well respected as an author of  several works on the mystical teachings of
Muhyiddin Ibn al-Arabi.*® In the epitaph of Baba Ni'matullah, he was called “one of
the great miifessirs (expert on the Qur’anic exegesis)” and a Nagshbandi shayhk
(Hdcegdn-i Naksibendiyye’den).” Thus, it is understood from this inscription that
Nagshbandi Order established a presence with Baba Ni'matullah in the Province of

Karaman, particularly in Aksehir.

26 Cornell, p. 207.

" Ahmed Aflaki, Ariflerin Menkibeleri (Mevldnd ve Etrafindakiler), tr. Tahsin Yazict, vol.1,
(istanbul: Remzi Kitabevi, 1986), pp. 9,10

% Dina Le Gall, A Culture of Sufism, Nagshbandis in the Ottoman World, 1450-1700, (Albany: State
University of New York Press, 2005), pp. 18-19.

¥ “Kibar-i Ehlullah’dan ve Miifessirin-i “izdimdan Hace Ni'metullah kuddise sirruhti Hazretleri’nin
merkad-i miinevverleridir,” see Ibrahim Hakki Konyali, Nasreddin Hoca’'nmin Sehri Aksehir, Tarihi-
Turistik Kilavuz, (Istanbul: 1945), pp. 478-479.
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Dina Le Gall maintains that there was “a whole pattern of biases in Sufi,
Ottoman, and Islamic historiography.” Furthermore, she asserts that these biases did
not allow for a possibility of a true understanding of “organized Sufism” and the
relationship between Sufism and Islamic orthodoxy.*® Le Gall also underscores the
contribution of Karamustafa in challenging the paradigm of separating the two
strands of Islam, “one high, normative, or official, the other low, antinomian, or
popular”.*' Le Gall notes that Ottoman Sufi orders have drawn much less attention
than Sufi orders in South Asia.’* To begin to remedy this lack of scholarly attention,
Le Gall studied the venture of a Sufi order, the Nagshbandi Order, in the Ottoman
world between 1450 and 1700. She explores how various historical realities affected
the proliferation of this Sufi order throughout the Islamic lands.*®> She attaches
special attention to “the unique role of Ahrar in training and sending off khalifas

.. 4
[spiritual successors].”

Le Gall argues that Ahrar was deliberately engaged in what
may be called “a great missionary effort.” According to Le Gall, Ubeydullah Ahrar
was not an ordinary Sufi shaykh. He was also “a man of keen political and
organizational instincts, who presided [over] substantial economic ventures as well
as a network of political contacts and patronage.”® Similar missionary efforts can be
observed among the dervishes in the Province of Karaman. For instance, Kazeruni
lodges throughout Islamic lands were a part of this grand missionary effort among

the dervishes before Ahrar. As it will be discussed later, the Kazeruni lodges in

Bursa, Edirne, Erzurum and Konya were a consequence of such an effort.

0 Dina Le Gall, 4 Culture of Sufism, p. 5.

3" Le Gall, 4 Culture of Sufism, p. 7.

32 Dina Le Gall, “Forgotten Nagshbandis and the Culture of Pre-modern Sufi Brotherhoods,” p. 89.
33 Le Gall, 4 Culture of Sufism, p. 2.

3 Le Gall, 4 Culture of Sufism, p. 2.

3 Le Gall, 4 Culture of Sufism, p. 20.

3% Le Gall, 4 Culture of Sufism, p. 20.
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Parallel to Karamustafa’s and Le Gall’s arguments, Terzioglu draws attention

to “ahistorical and essentialist approaches” to Sufism:

Ahistorical, essentialist approaches are even more prevalent in the secondary literature on
Sufism. Historians might study the social, political and economic dimensions of the Sufi
orders, but rarely examine the ideas expressed in Sufi writings. The philologists and scholars
of religion who do study Sufi texts, on the other hand, tend do eschew historical
contextualization and privilege explicating these texts in their own terms, that is
phenomenologically....It is, however, only in the last decade or so that scholars have began to
analyze Sufi —writings as narratives (instead of simply mining them for individual pieces

of information).37

Such an analysis of Sufi writings as described by Terzioglu will be
undertaken in the chapter on Baba Yusuf of Aksaray in order to search for possible
answers to the question of continuity under the lands occupied by the Ottomans.
Such continuity was not limited to the political realm only. Baba Yusuf’s works also
reflect the continuity in the Sufi texts. He provides a synthesis of different Sufi
traditions from the Zeyni Order to the Safavid Order. In spite of the political borders
among the Islamic states, dervishes of the Later Islamic Middle Period did not
restrict themselves to the allegiance of a specific state. As it will be examined later,
Baba Yusuf’s father, Shaykh Hamidiiddin, originated from Turkestan and resided at
Ardabil, Bursa, Konya and Aksaray. He stayed in the cities of Aqquyunlus,
Ottomans, and the Karamanids.

Terzioglu views two studies, namely Carl W. Ernst’s Eternal Garden:
Moysticism, History and Politics at a South Asian Center and Vincent J. Cornell’s
Realm of the Saint: Power and Authority in Moroccan Sufism as harbingers of a
newly emerging trend in Sufi writing. As the titles of these two works imply, In line
with Carl W. Ernst and Vincent J. Cornell, Terzioglu has written a dissertation about

“a controversial Sufi master,” Mehmed el-Niyazi el-Misri (1618-94), who lived in a

37 Derin Terzioglu, “Man in the image of God, in the image of times: Sufi self-narratives and the diary
of Niyazi-i Misri (1618-94),” Studia Islamica, no. 94 (2002).
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period of vital transformation in Ottoman social, political and cultural life.*® This
work begins with a challenging statetement: “This dissertation explores the shifting
boundaries between the center and the margins, between establishment and
opposition and between orthodoxy and heterodoxy in seventeenth-century Ottoman
Empire through a contextual study of the life and works of a controversial Sufi,
Mehmed Niyazi al-Misri (1618-94).*° As it will be discussed in the chapter on
Seyyid Harun, Shaykh Muhyiddin Karamani was executed executed on the grounds
of heresy by the fetva, religious opinion on a legal issue, of Seyhiilislam Ebussu’ud
in the year 1550. Some Sufi sources such as the Mendkib-i Ibrahim-i Giilseni viewed
Muhyiddin Karamani as a shaykh conforming to the principles of shari’a. In that era,
the boundaries between the center and the margins were defined by the state
authorities. The dervishes were expected to live in within the boundaries drawn by
the state. However, the flexibility of boundaries shifted in different periods of the

Ottoman history depending on the nature of the challenges to the political order.

1.1.2 International Civilization of Dervishes

Most of the studies on dervish lodges have remained on a local basis. The
literature often states that a certain shaykh came from a far away place, mostly
Horasan, to Anatolia without bothering about the question of what were the
implications of the constant travel of dervishes. Among the historians who focused
on the universal character of dervishes and their lodges is the Islamic historian
Marshall G. S. Hodgson. In the second volume of his monumental work, The Venture

of Islam, Hodgson dwells on the importance of Sufism in the Middle Ages.

% Derin Terzioglu, “Sufi and Dissident in the Ottoman Empire: Niyazi-i Misri (1618-1694),”
unpublished Ph. D. dissertation, (History and Middle Eastern Studies, Harvard University, January
1999), p. i.

3% Derin Terzioglu, “Sufi and Dissident in the Ottoman Empire: Niyazi-i Misti (1618-1694), ” p. i.
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According to historian Edmund Burke III, Hodgson’s three-volume work, The
Venture of Islam: Conscience and History in a World Civilization must be seen as
“the most ambitious and successful effort to salvage the orientalist tradition to
date.”® In his Venture of Islam, Hodgson views Sufism as "a mainstay of the

international social order."*!

According to Hodgson, many Sufis wandered
"incessantly in remote parts of the Dar al-Islam (The Abode of Islam)."**. Hodgson
highlights international character of Stfism in the Middle Ages. According to
Hodgson, Sufis were tolerant of local differences.*’ This tolerance strengthened
international character of Stfism.

One of the basic limitations of Hodgson was the lack of Turkish sources in
his bibliography. He tried to understand Safism of the Middle Ages without reading
one of the basic three languages of this literature, i.e. Turkish. His linguistic
limitation becomes apparent if we look at his choice of the famous Sufi figures.
Although he devoted several pages to Rumi and Ibn al-Arabi we do not see a specific
paragraph dealing with Ahmed Yesevi, Hact Bektas-1 Veli and Yunus Emre, who
were also famous in the Ottoman Empire. Hodgson’s major contribution to the field
is that he pursued a broader perspective in dealing with Stfism, which had been
neglected in most of the studies in the Sufi literature.

According to Hodgson, after 945 CE, the most distinguishing characteristics
of the classical ‘Abbasi world, “with its magnificent caliphal empire and its Arabic-

language culture” were greatly transformed. The world of al-Manstr, or of Har(lin al-

Rashid, of al-Ma’mlin was “scarcely recognizable” five or six generations later.

* Edmund Burke, III, “Islamic History as World History: Marshall Hodgson, ‘The Venture of
Islam,”” International Journal of Middle East Studies, vol. 10, no. 2 (May, 1979), p. 241.

*! Marshall G. S. Hodgson, The Venture of Islam, Conscience and History in a World Civilization, vol.
2 (The Expansion of Islam in the Middle Periods), (The University of Chicago Pres, 1977).

*> Hodgson, The Venture of Islam, vol. 2, p. 220.

* Hodgson, p. 220.
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Hodgson asserts that by the mid-fifteenth century, “the former society of the
caliphate” was replaced by “a constantly expanding, linguistically and culturally
international society.” This international society did not have a single political
structure. Instead, its society was ruled by several independent governments. In time,
“this international Islamicate society” became ‘“the most widely spread and
influential society on the globe.”* Like Hodgson, J. R. McNeill and W. H. McNeill
also point out the linguistic and cultural transformation in the Islamicate society.
According to J. R. McNeill and W. H. McNeill, the main political phenomenon of
the centuries between 1000 and 1500 was “the accelerated Turkic infiltration of the
Muslim heartlands.”*® The revival of “Persian cultural consciousness and identity”
was in line with this phenomenon. J. R. McNeill and W. H. McNeill do not see any
contradiction between these trends and asserts that the two combined to create a
“courtly style of Turco-Persian culture, government, and warfare”.*’ This culture was
enriched by the “wandering Sufis” and the dervish lodges which were basic centers
of social integration.*®

Hodgson divided the history of Islamic civilization into three periods: the
Formative Period (600-945), the Middle Period (945-1503) and the Period of the
Gunpowder Empires and Modern Times. He devoted one volume to each period. In
Hodgson’s view, the Middle Period from the mid-tenth to the beginning of the

sixteenth century is marked by the emergence of an international society and the

* Hodgson, p. 3.

* Hodgson, p. 3.

% J. R. McNeill, and William H. McNeill, The Human Web, A Bird’s-Eye View of World History,
(New York & London: W. W. Norton & Company, 2003), p. 130.

7 J.R. McNeill, and William H. McNeill, The Human Web, p. 130.

* Hodgson, p. 213.
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diffusion of Stfism. For Hodgson, the Middle Periods were the high point of Islamic
civilization.”

Hodgson divided the Middle Period into two parts. The first part is the period
of the International Civilization from the mid-tenth century (945) to the mid-
thirteenth century, ending with the Mongol invasion of Baghdad in 1258. It is
difficult to imagine this international civilization without “wandering dervishes,”
according to Hodgson. The second part is the “Age of Mongol Prestige,” until the
beginning of the sixteenth century (1503). Of course, like every periodization,
Hodgson’s periodization can be critiqued. For instance, it can be criticized on the
grounds of examining the great states such as Mamluks and Ottomans under the
heading of the “Age of Mongol Prestige.”

In considering the notion of an international civilization of dervishes, one can
look to thirteenth-century Konya. The Seljuk sultans, especially Sultan Alaeddin
Keykubad (r. 1219-1236) welcomed religious scholars and Sufi masters coming to
Konya due to fear of Mongol invasions. Famous scholars and mystics came to the
Seljukid capital Konya from Central Asia and Iran in the first half of the thirteenth
century. Among these scholars and Sufis were Celaleddin Riimi and his father,
Bahdeddin Veled. Nevertheless, it would be wrong to link the rise of Konya as a
spiritual center only with the threat of Mongol invasions. One should not ignore the
importance of the futuwwa movement. Hodgson views the Caliph al-Nasir (1180-
1225)’s futuwwa movement as “the last serious effort at finding a new political idea
on which to build the unity of Islamdom as a whole.”® Hodgson admires Caliph al-

Nasir’s policy of creating many foundations, particularly for the benefit of the poor

* Hodgson, p. 257.
> Hodgson, p. 279.
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people.’’ Like Caliph Al-Nasir, Seljuk Sultan Alaeddin Keykubad was famous for
establishing numerous foundations. Due to the patronage of the Seljuk sultans and of
the emirs under the Mongol protectorate, Konya became a new civilizational center
with its palaces, madrasas, mosques, dervish lodges and baths in the thirteenth
century.

Hodgson asserts that the writings of Umar Suhrawardi (1145-1234) are the
most important source to grasp the ideological side of Caliph al-Nasir’s policies. He
emphasizes Umar Suhrawardi’s advice of living in a khankdh, a kind of dervish
lodge, without worrying about earning one’s bread.”® Despite Umar Suhrawardi’s
admiration of khankah life, he became a politically active person and carried out
crucial diplomatic missions. One of his missions took place in Anatolian Seljukid
capital, Konya. While discussing “the expansion of Islam and of Muslim power” in
India in the fifteenth century, Hodgson offers an analysis reminiscent of Ibn
Khaldun’s asabiya (group solidarity) thesis. Hodgson asserts that in India, Muslims
could benefit from the resources of a “large and sophisticated cultural tradition”
beyond the borders of the Hindu sphere. According to Hodgson, without this “strong
international consciousness,” the Muslims would have lost their sense of distinctness

> The Sufis had also this strong international

from the local population.’
consciousness, and they wandered incessantly in remote parts of the Islamic world
feeling the strength of this consciousness.

Ibn al-Arabi was also among those who came to Konya in the first half of the

thirteenth century. Ibn al-Arabi’s stepson, Sadreddin Konevi (d. 1273), interpreted

and disseminated Ibn al-Arabi’s ideas around Konya. Evkdf Defteri of the Province

> Hodgson, p. 280.
>2 Hodgson, p. 281.
>3 Hodgson, pp. 555-556.
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of Karaman (888/1483) in the Ottoman Empire offers a list of Konevi’s books,
which were allocated as vakfs. Among the books in the library of Konevi there were
Ibn al-Arabi’s works such as Fusiisu’l-Hikem (Bezels of Wisdom) in Konevi’s own
handwriting (be-hatti Seyh Sadriiddin) and Fiituhdt-1 Mekkiye (Meccan Revelations)
in Ibn al-Arabi’s own handwriting (be-hatti Seyh Muhyiddin). In this source, there is
a catalogue of books in the library of Sadreddin Konevi. Also, titles of books written
by Muslim scholars such as Tabari, Ghazali and Kuseyri are provided. The question
of what were the possible sources of a Karamanid shaykh in compiling a treatise or
book will be discussed in the chapter on Baba Yusuf of Aksaray.

Hodgsons views the twelfth century as a century when mutual understanding
developed between the ulemad (religious scholars) and dervishes. The man who

undertook this task was Ghazali. According to Hodgson:

Men like Ghazali (d.1111), who combined a mastery of the teachings of the ‘ulemd’ scholars
on Shari’ah and kaldm with a respect for the independent wisdom of the Sufi mystics, helped
to make Sifism acceptable to the ulemd themselves. By the twelfth century it was a
recognized part of religious life and even of religious ‘ilm knowledge.™*

9955

Hodgson views Sifism as “an institutionalized mass religion”™”. He explains

what he meant by using this term as follows:

In the later part of the Earlier Middle Period, the new Sifism had its period of greatest
bloom. The ‘ulama scholars, who had been wary of the early Stifism of an elite, were mostly
persuaded by the early twelfth century to accept the new Safism of the masses, in conformity
with their populist principles, and to try to discipline it. Then, with their acceptance, around
the latter part of the twelfth century the reorganization of Stfism was completed with the
establishment of formal Sufi brotherhoods or orders (fariga).

Nevertheless, it is not so easy to assert that the reorganization of Stfism was
completed with the establishment of Sufi orders in the twelfth century. Here,

Hodgson is under the influence of the general assumption of his time that the Sufi

>* Hodgson, p. 213.
> Hodgson, p. 213.
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orders emerged in the twelfth and thirteenth centuries. Of course, there were some
orders founded in these centuries.

One of the major contributions to the study of dervish lodges of Anatolia has
been made by Ethel Sara Wolper in her book entitled Cities and Saints: Sufism and
the Transformation of Urban Space in Medieval Anatolia. Wolper argues that
modern scholars viewed the thirteenth century as a century when there were
“standardized orders.”® But Hodgson traces the origin of “standardized orders” back

to the twelfth century. Wolper explains this general misconception as follows:

Many Anatolian dervish orders, like the followers of Jalal al-Din Rami (the Mawlawis) and
the followers of Hajji Bektash (the Bektdshis), trace their beginning to the thirteenth century.
Fully developed hierarchial orders (tarigas), however, were rarely in existence before the
fifteenth century.’’

The Register of Pious Foundations of the Province of Karaman (888/1483)
mentions 160 zaviyes and 11 khankdhs in that province. Only two religious orders,
the Mevlevis and Halvetis, were mentioned in this source.”® It was dervish lodges
(zaviye or khankahs) rather than Sufi orders which were essential in a Sufi’s identity
in the thirteenth century. Institutionalization of Sufi orders in Anatolia before the

fifteenth century did not occur. Wolper explains this point as follows:

It was individual lodges and not government patrons or Stfi orders (fariga) that provided the
framework for new communal formations. I argue that buildings were central to identity
formation. Placing dervish-lodge communities outside of a centralized government structure
or tariga puts them in a local landscape.”

According to Hodgson, the lodges served the function of social integration.

He also emphasizes the co-existence of the mosques and lodges:

%% Ethel Sara Wolper, Cities and Saints, Sufism and the Transformation of Urban Space in Medieval
Anatolia, (Pennsylvania: The Pennsylvania University Press, 2003), p. 6.

" Wolper, Cities and Saints, p. 6.

*¥ Fahri Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin),"
unpublished M. A. thesis, (Istanbul University, 1996), pp. 160-162.

> Wolper, p. 13.
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In addition to the ordinary mosque, each Muslim community now had its khdnikah (Arabic,
zawiyah), where the Sufi pirs lived. There they instructed and housed their disciples, held
regular dhikr sessions (often for a fairly wide congregation), and offered hospitality to
wandering Sufis, especially those of the same tarigah. These institutions, which had some of
the same functions as a European monastery, became basic centres of social integration. They
were mostly restricted to men, but in the Earlier Middle Period there were occasionally some
for women also.*

Hodgson is right in stating that there were some lodges built for women.
Women’s names were also sometimes mentioned in an inscription of a dervish lodge.
For instance, in an inscription of the Shams al-Din ibn Husayn lodge, dating to
687/1289, in Tokat a woman’s name, Safwat al-Dunya wa al-Din, was mentioned. In
the Province of Karaman, there was recognition of women patrons such as Huand
Hatun. According to the register of vakfs dated 888/1483, there was a vakf of
dariilhuffaz (a school for those students who knew the Qur’an by heart) established
by Huand Hatun in Konya.®' More examples of women patrons from the register of
888/1483 will be cited in the next chapter.

According to Hodgson, even if alive a Sufi pir might receive greater
reverence than was accorded to any other man except a king.62 Nevertheless, in some
cases, beyond Hodgson’s argument, a Sufi pir might ever receive a higher reverence
than a ruler. For instance, Celaleddin Riimi whose vakf was mentioned first among
the vakfs of the Province of Karaman became more famous than rulers of the time.
This point will be discussed in the light of Shikari’s history of the Karamanids and of
the almanacs presented to the Ottoman sultans.

Although names of Sultans were forgotten by ordinary people throughout the
ages, some shaykhs were remembered throughout centuries in Islamic lands. An

example of this is Abii Ishak Kazer(ini whose zdviye was mentioned in the Register

% Hodgson, p. 213.

' M. Akif Erdogru, “Murad Celebi Defteri: 1483 Y1linda Karaman Vilayetinde Vakiflar -I1-”, Tarih
Incelemeleri Dergisi, vol. XVIIL, no. 1 (July 2003), p. 155.

52 Hodgson, p. 217.
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of Pious Foundations of the Province of Karaman (888/1483).° Kazerini Order,
which received its name from Abu Ishak Kazerini, has been known as the first Sufi
order.®® It is interesting that a shakyh who was born in the tenth century in Kazerun
was mentioned among the vakf registers of Konya in the fifteeenth century. Abu
Ishaq Ibrahim bin Sehriyar (d. 426/1035) was born in Kazerun, a town in Shiraz, in
352/963.° Many zdviyes were built in the name of Kazeruni in Islamic lands from
the Balkans to China. Sea travelers were often seeking the baraka, blessing, of
Kazeruni during their long voyages. The famous historian of Stfism, J. Spencer
Trimingham, explains this phenomenon as follows: “His [Kazeruni’s] baraka was
especially effective as a safeguard against the perils of sea-travel to India and
China.”®® It is not a coincidence that most of the Kazeruni zaviyes were built in port
cities.”’

The famous Muslim traveller of the fourteenth century, Ibn Battuta, visited
the tomb of Abu Ishak-1 Kazeruni at Kazerun. Ibn Battuta explains the tomb of

Kazeruni as follows:

5 Fahri Coskun, “888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin),"
p.47. As I learn from the residents of Konya, the pilgrims of Anatolia who had been going to Mecca
through highway (karayolu) were visiting the zdviye of Kazerini in Konya before the practice of
highway pilgrimage was abolished.

% M. Akif Erdogru, “Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde Vakiflar — II-”, Tarih
Incelemeleri Dergisi, vol. XVIII, no. 2 (December 2003), p. 99.

% For more information about Abd Ishak Kazerini and the KazerGni Order, see Eviiya Celebi
Seyahatndmesi, vol. 3, ed. Seyit Ali Kahraman, Yiicel Dagli, (Istanbul: Yap1 Kredi Yayinlari, 1999),
p- 254; Terry Graham, “Abu Ishaq Kaziruni: Founder of Sufism’s First Order”, Sufi, no. 55 (Autumn
2002), 24-28; H. Adnan Erzi, “Bursa’da Ishaki Dervislerine Mahsus Zaviyenin Vakfiyesi”, Vakiflar
Dergisi, no. 2 (1974); 1. Hakk1 Konyali, Abideleri ve Kitabeleri ile Erzurum Tarihi, (Istanbul: Ercan
Matbaasi, 1960); Fuad Kopriild, “Abl Ishak Kazerini ve Anadolu’da Ishaki Dervisleri”, tr. Cemal
Kopriilii, Belleten, vol. XXXIII, no. 130 (April 1969), 225-236. Niyazi-i Misri divided the previous
Sufi Masters into two groups in terms of their attitude towards “worldly benefits” (diinydlik): those
who accept them in order to distribute them to the poor people and those who refuse them totally.
According to Misri, Ebt Ishak Kéazeriini (d. 426/1034) and Hac1 Ibrahim Efendi belonged to the first
group.”® Haci Bayram-1 Veli (d. 833/1429-30) and Akbiyik Sultan (d. 860/1456) belonged to the
second group. Misri also identified himself with the second group. See Derin Terzioglu, “Sufi and
Dissident in the Ottoman Empire: Niyazi-i Misri (1618-1694),” p. 293.

6 J. Spencer Trimingham, The Sufi Orders in Islam, (Oxford: The Clarendon Press, 1971), p. 236.
57 Mustafa Kara, Bursa 'da Tarikatlar ve Tekkeler, (Bursa: Sir Yayincilik, 2001), p. 95.
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I left Shiraz to visit the tomb of pious Shaykh Abu Ishak al-Kazeruni at Kazerun, which lies
two days’ journey [west] from Shiraz. This Shaykh is held in high honour by the inhabitants
of India and China. Travellers on the Sea of China, when the wind turns against them and
they fear pirates, usually made vows to Abu Ishak, each one setting down in writing what he
has vowed.*®

The main source for the life of Abu Ishak Kazerni is his hagiography
entitled Firdevsii'l-Miirsidiyye fi Esrdri's-Samediyye, which was written by Hatib
Imam AblG Bakr Muhammed b. Abdiilkerim (d. 502/1108-1109), who was the third
shaykh of the central lodge in Kazerun after the death of Abl Ishak in the year
426/1045.% This Arabic hagiograpy was translated into Persian by Mahmud b.
Osman in the year 728/1327-28."° Fritz Meier published the Persian translation of the
hagiography of Kazeruni under the title of Die Vita Des Scheich Abu Ishaq al-
Kdzarini "' In the inscription of the Kéazertini lodge in Konya, Abu Ishak Kazertni is
called as "kutbu'l-mesayikh" (The Pole of the Shaykhs). The Kazerini zdviye in
Konya was built by Karamanoglu Mehmet Beg II in the year 821/1418. Yet, the
vakfiye was written two years before the completion of the zdviye building, by the
order of Karamanoglu Mehmed Beg II. Interestingly, in the vakfiye, Karamanoglu
Mehmed Beg is described as a ghdzi Sultan, who fights for the sake of Islam against
infidels (kdhiru'z-zenddika). In this vakfiye, Ebl Ishak Qazeriini is called "seyyidu'l-
aqtab ve's-salikin" (The Master of the Poles and of the Followers of the Spiritual

Path).”

% Tbn Battuta, Travels in Asia and Africa, 1325-1354, translated and selected by H.A.R. Gibb,
(London: Darf Publishers, 1983), p. 97.

% Mustafa Kara, Bursa'da Tarikatlar ve Tekkeler, (istanbul: Sir Yaymecilik, 2001), p. 87n. Mahmud b.
"Utman, Die Vita Des Scheich Abii Ishaq al-Kazarini, ed. Fritz Meier, (Leipzig: Deutsche
Morgenlaendische Gesellschaft, 1948), p. 1.

7 Fritz Meier, “The Sumadiyya: A Branch Order of the Qadiriyya in Damascus,” in Essays on Islamic
Piety and Mysticism by Fritz Meier, tr. John O’Kane, (Leiden & Boston & Koéln: Brill, 1999), 304.

"' Mahmud b. "Utman, Die Vita Des Scheich Abii Ishaq al-Kdzarini, ed. Fritz Meier, (Leipzig:
Deutsche Morgenlaendische Gesellschaft, 1948).

7 Ibrahim Hakki Konyali, Abideleri ve Kitabeleri [le Konya Tarihi, (Konya: Enes Kitap Sarayt,
1997), pp. 915-916.
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The Ottoman vakf registers provide valuable information about the Kazeruni
lodge of Konya. In the first evkaf defteri of the Province of Karaman of the Ottoman
Empire dated 881/1476 the Kazeruni lodge was mentioned. In this register, it is
stated that the lodge is still functioning.” The evkdf defteri of 888/1483 also
mentions the lodge of Kazeruni in Konya. This register states that the the vakf of the
zdviye was acknowledged by "the imperial edict" of the deceased Sultan Mehmed 11
(r. 1451-1481) (be-berdt-i Sultan Mehmed tibe serdhu).’* This register also
venerates Kazer(ni as the Spiritual Master of “the Horizons” (vakf-1 zaviye-i Miirsid-
i Afik Seyh Ebu Ishak-1 Kazerini rahmetullahi “aleyh).” The same words are in the
evkdf defteri of 992/1582: vakf-i zaviye-i Miirsid-i Afik Seyh Ebu Ishak-1 Kazerini.”®
As noted earlier, there were also other Kazertini zaviyes within Anatolia, such as
Bursa, Edirne and Erzurum.”” The Qazerni Order emphasized the need for ghazd,
the holy war against infidels. Shaykh Abi Ishak-1 Kazertini is also known as "Seyh-i
Gazi."™ The stress on ghaza in the Qazertini order perhaps appealed to the Ottoman
ideal of ghazd. Bayezid I built a zdviye for the memory of Kazertini in Bursa’. In the
vakfiyye, which was dated as 802 /1399, the zdviye is described as "Ebii ishakhane"™.
The similar stories as to the fame of a particular shaykh throughout centuries and

throughout many countries can easily be found in the Sufi literature.

3 Konyali, Konya Tarihi, p. 916.

7 Fahri Coskun, “888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin),"
p. 47.

> Coskun, p.47.

76 Konyal, p. 916.

77 Konyali, p. 919.

® Mustafa Kara, Bursa'da Tarikatlar ve Tekkeler, p. 89.

7 Kara, p. 99.

% Adnan Erzi, "Bursa'da ishaki Dervislerine Mahsus Zaviyenin Vakfiyesi," Vakiflar Dergisi, 11
(1942), p. 423.
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1.1.3 Dervish Lodges and the formation of “a New World”in
Anatolia

Halil Inalcik explains how the Anmnales school made an impact on the
Ottoman studies in his article entitled “Impact of the Annales on Ottoman Studies
and New Findings.”® According to Inalcik, Kopriilii, “the founder of modern
Turcology”, was the one who introduced the Annales school to Turkey in the 1930’s.
Inalcik explains the contribution of Kopriilii to the study of the Turkish history as

follows:

After 1930, his [Kopriilii’s] interest in the work of Lucien Febvre and Annales became
increasingly evident in both his methodology and his mode of conceptualization. In 1931, he
published the first scholarly journal on Turkish legal and economic history, Tirk Hukuk ve
Iktisat Tarihi Mecmuasi. At the same time a group of young scholars studied with him,
among whom were Abdiilbaki Golpmarli, Osman Turan, Mehmet Altay Kdymen, Faruk
Siimer, and Mustafa Akdag. As one of his students, | am greatly indebted to Kopriilii for my
orientation towards institutional, social and economic history.*

In line with Kopriilii’s studies,® in his studies based on archival material
Omer Liitfi Barkan analyzed “the role played by dervish convents (zaviye) in the
process of the expansion and settlement of Turkish population in the frontier zone

984

during the foundation of the Ottoman state. Barkan’s studies about the dervish

lodges pioneered the later studies in the literature.*® Barkan restricted his study to the

81 Halil inalcik, “Impact of the Annales on Ottoman Studies and New Findings,” Review, 1, 3/4
(Winter/Spring 1978), pp. 69-96.

%2 Halil Inalcik, “Impact of the Annales on Ottoman Studies and New Findings,” p. 70. See also Halil
Inalcik, “Tiirkiye’de Modern Tarihgiligin Kuruculari,” in XIII. Tiirk Tarih Kongresi, Ankara: 4-8
Ekim 7999, Kongreye Sunulan Bildiriler, vol. 1, (Ankara: TTK, 2002), pp. 85-166.

8 Qee, for instance, M. Fuat Kopriilii, "Anadolu Selguklularinin Yerli Kaynaklar1", Belleten, VII
(1947-1948); M. Fuat Kopriili, "Selguklular Devrinde Anadolu Sairleri", Tiirk Yurdu, IV (1926): 289-
295; M. Fuat Kopriilii, Tiirk Edebiyatinda Ilk Mutasavviflar, first published in 1918, (Ankara: Ak¢ag
Yaymlari, 1966); Fuat Kopriili, Tirk Edebiyati Tarihi, first published in 1926, (Ankara: Akgag,
2004).

% Halil Inalcik, “Impact of the Annales on Ottoman Studies and New Findings,” p. 71.

% In the preface of her collection of articles in a book entitled Peasants, Dervishes and Traders in the
Ottoman Empire, Suraiya Faroghi explains the contribution of the Annales school and Barkan to her
studies as follows: “These articles reflect an involvement with the Annales school of historiography.
This involvement began on the day, now more than twenty years ago, that Professor Barkan dumped
several volumes in front of the curious undergraduate that I was then, and with the fascination by
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dervish lodges’ relations to the land. He himself views his article as a preliminary
text for his “Toprak Meselesi (Land Issue)” work.*® He also writes that his study
focuses on villages, rather than city life.¥’ Nevertheless, it is a fact that Barkan, in
many areas, was a major source of inspiration for later students of history of dervish
lodges in the Ottoman Empire. According to Barkan, dervish lodges were an
essential part of the social fabric of Turcoman principalities in Anatolia.*® Barkan
showed not only how dervish lodges served the land in a peaceful and fruitful way.
He also brought back the forgotten sources, particularly vakf sources, to the attention
of historians. Under the influence of the Annales school, Barkan’s studies on dervish
lodges denoted how ordinary people played a significant role in the economy of the
society and how dervish lodges became centers of social integration.

As noted earlier, one of the recent contributions to the Sufi literature was
Ethel Sara Wolper’s book entitled Cities and Saints, Sufism and the Transformation
of Urban Space in Medieval Anatolia. Wolper has examined the building activity in
the thirteenth and fourteenth centuries in various parts of the Islamic world.
According to Wolper, Sufi structures were an indispensable part of this building
activity. For instance, in Ayyubid Syria, Sufi edifices evolved under the patronage of
princes. The Ayyubid Sultan Nar al-Din, who was called “al-Zahid” (the ascetic),
built three lodges in Aleppo in the last quarter of the twelfth century. According to P.

M. Holt, the greatest of the Mamluk patrons of Sufism was al-Nasir Muhammad,

Braudel’s book on the Mediterranean, which I devoured a few months later. The use of serial data, the
study of a geographically limited area over a long period of time, the interest in historical demography
can all be linked to the influence of the Annales.” Suraiya Faroghi, Peasants, Dervishes and Traders
in the Ottoman Empire, (London: Variorum Reprints, 1986), p. ix.

% (). Liitfi Barkan, “Kolonizatér Tiirk Dervisleri ve Zaviyeler,” Vakiflar Dergisi, no. 2 (1942), p.
283n.

¥7.0). Liitfi Barkan, “Kolonizator Tiirk Dervisleri ve Zaviyeler,” p. 289.
8 Omer Liitfi Barkan, Enver Mericli, Hiidavendigar Livast Tahrir Defterleri I, (Ankara: TTK, 1988),
p. 134.
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who patronized the building of the royal khankdh near Siryaqus, north of Cairo, in

the year 725/1325. Ibn Taghribirdi describes how this khankah was built:

The Sultan went out to Siryakus, and with him a number of engineers. He appointed a site at
about a league from Siryaqus for the building of a convent. It contained a hundred cells for a
hundred Sifis. Beside it was a mosque where the khutba was recited, a guest-house, a bath
and a kitchen....He [The Sultan] returned, and the work went on zealously so that it was

completed in forty days.89

Although Wolper does not explain the case of the Aqquyunlus in her book, it
is worth pointing out briefly the significance of the Aqquyunlus in terms of the
relations between sultans and shaykhs. Aqquyunlus were natural allies of the
Karamanids against the Ottomans. Aqquyunlus’ warm hospitality offered to

dervishes can be observed in the following words of Uzun Hasan:

From the dawn of the morning of our sultanate and the first appearance of the signs of our
caliphate, we have recognized that the doors of victory and conquest that were opened upon
the countenance of our good fortune and the portents of ascendancy and prosperity that
became evident and manifest upon the pages of the felicitous circumstances of our
aspirations were due to the benevolence of the sublime efforts of the dervishes and the
beneficence of their lofty fervor.”’

Aqquyunlu state maintained close ties with not only merchants but also with
Sufis.”’ Among those Sufis who had close relations with the Aqquyunlu state was
Shaykh Ibrahim Giilseni, who attended the sessions of the administrative council.
Though he did not hold any governmental position, he was of significant influence
for several Aqquyunlu sultans.” The life story of ibrahim Giilseni as reflected in the
Mendkib-i Ibrdhim-i Giilseni.”® shows how a Sufi was patronized by various states of
the age. Giilseni was present not only in Aqquyunlu court, but also in Mamluk and

Ottoman courts.

% P. M. Holt, The Age of the Crusades, the Near East from the Eleventh Century to 1517, (New York:
Longman, 1986), p. 152.

% John E. Woods, The Agquyunlu: Clan, Confederation, Empire, (Salt Lake City: University of Utah
Press, 1999), p. 83.

' Woods, The Aqquyuniu, p. 18.

2 Woods, p. 18.

% Muhyi-yi Giilseni, Mendkib-i Ibrdhim-i Giilsent, ed. Tahsin Yazici, (Ankara: Tiirk Tarih Kurumu
Basimevi, 1982).
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After a brief examination of the building activity in the other Islamic lands of
the twelfth and thirteenth century, Wolper begins to focus on building activity in the
Anatolian cities of Sivas, Tokat, and Amasya in the thirteenh and the fourteenth
centuries. She stresses the fact that the historical record does not possess the same
wealth of sources on the Seljuks of Anatolia as on the Ayyubids or Mamluks.
According to Wolper, the cities of Sivas, Tokat, and Amasya were similar to
Mamluk Cairo and Ayyubid Aleppo in that under these empires, dervish lodges grew
in size and number. On the other hand, the endowments for madrasas decreased
under these empires.”* To these cities Granada should also be added. Maribel Fierro
asserts that Granada was “a center of attraction” for Sufis from other regions of the
Islamic world during the fourteenth century. Fierro emphasizes the close link

between Sufism and commerce in Granada as follows:

Many of the foreign Sufis were merchants such as the Tunisian al-Khalfawi al-Tamimi (d.
715/1315), who settled in Granada and devoted his life to the distribution of alms to the
poor. Sufism and commerce were closely connected and the network of zawiyas and ribats
which covered the territory of the Nasrid kingdom catered not only for the needs of
merchants and travellers, but also for those of the local population.”

Wolper also points out such alliance between dervishes and merchants.
Wolper denotes how dervish lodges in the Anatolian cities of Sivas, Tokat, and
Amasya became centers of social integration between the mid-thirteenth century and
the mid-fourteenth century. She asserts that by 1350, a series of newly built dervish
lodges changed the life of Anatolian cities. Dervish lodges of this period were built
near city entrances and exits, along main thoroughfares, and strategic locations in
market areas. After the eclipse of the Seljuks, dervish lodges served the aim of

encouraging the growth of specific kinds of mixed commumities. Wolper maintains

* Wolper, Cities and Saints, p. 25.

% Maribel Fierro, “Opposition to Sufism in Al-Andalus”, in Islamic Mysticism Contested, Thirteen
Centuries of Controversies and Polemics, ed. Frederick de Jong & Bernd Radtke, (Leiden, Boston,
KélIn: Brill, 1999), pp. 198-199.
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that by their location, orientation, and function, these lodges facilitated the rise of a
new alliance between dervish groups, merchants and local rulers.”® Although Wolper
is right in asserting the rising influence of local rulers in the aftermath of Kosedag
vis-a-vis Seljuk rulers, this kind of alliance was not new and not peculiar to these
three cities. Similar observations can be made in other Anatolian cities such as Bursa,
Edirne, Erzurum, amd Konya in the context of Kazertini dervishes and merchants.
As noted earlier, Ibn Battuta explained how travelers on the Sea of China made vows
to Abl Ishak Kazerini due to fear of pirates. Such vows were the main source of
income for Kazerlini lodges.

Wolper asserts that a “new world” was formed between the year 1220, when
Celaleddin Raimi (1207-1273) first came to Anatolia, and the year 1360.”7 Yet, she
does not indicate why she chose the year 1360 Wolper assumes that Bahaeddin
Veled (d. 1230) and his son, Celaleddin Rimi, would have noted “some unique
qualities of the Seljuk Anatolia.””® Firstly, according to Wolper, one of these
qualities was its location. By the time RGmi and his father came to Anatolia, the
Seljuks of Anatolia had gained control over a large territory extending to the Black
Sea in the north and the Mediterranean coast in the south. Due to these new borders,
Anatolian cities became “a common stop” for scholars fleeing from Mongol-ruled
Iran and Central Asia. The second quality of the cities of Anatolia was “the constant
building activity” in these cities.”” Between 1215 and 1238, Seljukid Anatolia saw
the rise of new mosques, palaces, city walls, and caravansarays, which were built at

. 1 . .
“an amazing pace.”'”’ For instance, at least twenty-four caravansarays were built on

% Wolper, Cities and Saints, p. 42.
T Wolper, p. 42.
% Wolper, p. 16.
% Wolper, p. 16.
% Wolper, p. 16.
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the road between Sivas and Kayseri during the first half of the thirteenth century.'"’
A new world in Anatolia was largely the work of the Seljuk Sultan Alaeddin
Keykubad I (1220-1237). According to Osman Turan, the reign of Keykubad I was
“the most prosperous and the most glorious period of Seljuk rule”in Anatolia.'®
Keykubad perceived his court as part of “an international sunni culture” and like his
predecessor, Keykavus (r. 1210-1219).'%

In the Mendkibii’l-Arifin of Aflaki, an interesting conversation is narrated
between the Seljuk Sultan Aldeddin Keykubad and Celaleddin Rimi’s father,
Bahaeddin Veled. During their meeting in Konya, Keykubad invited Rimi’s father to
his palace. However, he refused the Sultan’s invitation and said: “Shaykhs reside in
khankdhs, imams (prayer leaders) in madrasas, dervishes in zdaviyes, emirs in sarays
(palaces), merchants in khans, the runiid (street gangs) on house corners, and
strangers on the mistdba (bench).”'® According to Wolper, the story between the
Seljuk sultan and Ram1’s father described a “perfectly ordered world in which a
simple one-to-one relationship pertained between buildings and audiences.”'”> One
drawback of Wolper’s study is that Wolper overemphasizes the role of buildings
throughout her study in the formation of identity for dervishes. Indeed, buildings did
form a part of dervish identity during the period in question. Nevertheless, the
symbolic world behind buildings should also be sought. Perhaps Riimi’s father did
not mean a clear distinction among these types of buildings but Wolper likes to see a

clear cut distinction among these buildings.

""" wolper, pp. 16-17.

192 Osman Turan, “Anatolia in the Period of the Seljuks and the Beyliks,” The Cambridge History of
Islam, vol. 1: The Central Islamic Lands, ed. P.M. Holt, Ann K.S. Lambton, Bernard Lewis
(Cambridge University Press, 1970), p. 246.

19 Wolper, p. 17.
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Wolper uses the term “interpretive community” to indicate groups with a
“common vision about the world around them.”'” She also makes a distinction
between the wulemd, “functioned within a framework of legal or institutional
textuality,” and others who concentrated on Sufi literature and other kinds of texts.'"’
The Sufi hagiographies were written for those dervishes who had a common vision
about the outside world. As it will be indicated later, hagiographies of Seyyid Harun,
Seyyid Ali Semerkandi were written for dervishes who had a common worldview.
Without such texts, it was difficult for dervishes to remember their common past. As
it will be discussed in the chapter on Baba Yusuf, the writings of Baba Yusuf
venerated previous shaykhs and criticized dervishes of the time and thereby tried to
lead the audience to recall their common history of honor and glory.

The impact of the Mongols on the life patterns in Anatolia was also
significant. As it has been indicated before, Hodgson calls the period after the
Mongol invasions until the beginning of the sixteenth century “The Age of Mongol
Prestige.” Wolper highlights the emergence of a new type of alliance formation in
Tokat, Amasya, and Sivas.'” The Mongols, “who represented not just another group
of nomads but a nomadic enterprise different in matters of scale, religion, and
concern for the preservation of common weal,” weakened the former ties of mutual
interest that had bound together scribe, emir, sultan, tradesmen, and “the saintly.”109
Rudi P. Lindner points out the fact that the establishment of “numerous tribal

enterprises, or beyliks in the aftermath of the Mongol invasion of Anatolia did not

prevent trade and the “flow of goods and ideas.”''® He also adds that the “career of

1% Wolper, p. 20.
7 Wolper, p. 20.
1% Wolper, p. 42.
19 Rudi Paul Lindner, Explorations in Ottoman Prehistory, (Ann Arbor: The University of Michigan
Pres, 2007), p. 5.
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Rami and the wealth of the Mevlevi order” indicate the expression of “group
devotion” and “the production of literary works far from nomad traditions” even
under increasing disorder and Mongol interference in public affairs.''’ As indicated
earlier, one of such literary texts produced in the Mevlevi milieu was Aflaki’s
Mendlkabii’'I-Arifin, which will be cited in various parts of this study.

Wolper begins the third chapter of her book, which is entitled “Dervish
Lodges and the Transformation of City Spaces,” with a famous poem of Haci

Bayram(d. 1429-1430):

My Lord has created a city

In between two worlds.

One sees the beloved if one looks
At the edge of that city.

I came upon that city

And saw it being built.

I too was built with it
Amidst stone and earth.'"?

Wolper asserts that those who saw the growth of Anatolian cities, like in the
poem of Haci Bayram (d. 1430), were built along with these cities. Although she
takes the outward meaning of Haci Bayram’s poem, she tries to denote how
dervishes and other city dwellers became instrumental in the formation of the new

type of cities.'"> As an example of alliance between the dervishes and other segments

"9 Rudi Paul Lindner, Explorations in Ottoman Prehistory, p. 5.

" Lindner, p. 5.

"> Wolper, Cities and Saints, p. 42.

'3 Fuat Bayramoglu notes Seyhiilislam Feyzullah Efendi’s commentary on the famous poem of Hact
Bayram as follows:

“Calabim bir sar yaratmuis

Iki cihan aresinde

Bakicak didar goriiniir

Ol sarin kendresinde.

Calab, Tirk lisaninda Allahii Te’ala’nin ismidir. Allahii a’lem muradlar1 bu ola ki Allahii Te ala
iki cihan ki diinya ve &hirettir arasinda bir sar yani sehir yaratmis ki dna alem-i melekttdir (bir kelime
okunamiyor) ervaha miite’allik olan “alemdir. Rlh-i insani ol "alemde iken miicerredat silkinde olub
miigdhede-i didara miistagrak idi. Kendiisiiniin ol "alemde iken "alem-i miilk i sehadete niizdl hulkini
beyan ider ki;

Ndagehdn ol sar’a vardim
Ol sar’1 yapilur gérdiim
Ben dahi bile yapildim
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of society, Wolper quotes from the inscription of khdngdh of Masid ibn Sherifshah:
“In the year 637 the weak slave, needy of the mercy of God, built this blessed
khankah....and he has endowed and devoted it to the Sufis and the tradespeople.”
She adds: “If Konyali’s reading of the inscription is correct, the building was
intended for Sufis and tradespeople organized into a group that was engaged in a
commercially profitable craft and partially supported by a vakf.”''"* She uses an old
edition of Konyali’s book. In a recent edition, it is written that this khankdh was
endowed for the Sufis (Sifiyyin) and experts of Islamic law (fugahd).'"

As an example of dervish lodges’ strategic locations, Wolper gives the
example of four dervish lodges built in Tokat between the year 1275 and the year

1300:

The location of these four dervish lodges dramatically altered the configuration of space
within the city. They affected how various groups navigated to the city center. The Shaikh
Majnin Lodge was the first building that greeted a visitor to the city; the second and third
buildings seen by such a visitor, the Sunbul Baba and Khalif Ghazi Lodges, represented a
northern extension of the maidan along the main caravan road that ran through Tokat; and on
the way to the east-west citadel road the visitor confronted the Shams al-Din ibn Husayn
Lodge. Anyone entering or exiting the city saw dervish lodges in strategic locations at the
main entrance to the city, near the main market, at the main intersection.''®

Tas (u) toprak arasinda.

Nagehan bir sehre vardim dedigi kendiiniin anasirdan miirekkeb olan beden-i insanidir, ruhdur ki
yani tag ve toprak mesabesinde olan andsirdan terekkiib olunan cisme ben dahi ta’alluk etdim. Pes
viiclid-1 insanim bir sehir oldu ki garaib-i asart Cami'dir,” Fuat Bayramoglu, Hac: Bayram-1 Vel
Yasami, Soyu, Vakfi, vol. 2, Belgeler, (Ankara: Tirk Tarih Kurumu Basimevi, 1983), p. 217. A
thirteenth century Sufi master of the Seljukid Konya, Ahmed Fakih, used the word “Calab”, which
meant God. While explaining his pilgrimage at Mecca, Ahmed Fakih described how muezzins prayed
God:

O Ka'be kapusinun karsusinda

O Ibrahim makdmi kubbe anda

Mii’ezzinler o kubbe iizre dururlar

Gice giindiiz Calab’a yalvarurlar. See Ahmed Fakih, Kitdbu Evsdfi Mesdcidi’s-Serife, ed.
Hasibe Mazioglu, (Ankara: Tiirk Dil Kurumu Yayinlari, 1974), p. 28. In the other parts of the same
work, Ahmed Fakih used the word “Calab”. See, for instance, Ahmed Fakih, Kitibu FEvsdfi
Mesdcidi’s-Serife, pp. 26, 32, 43.

" Wolper, Cities and Saintsa, p. 76.
1. H. Konyal, Konya Tarihi, p. 76.
"¢ Wolper, Cities and Saints, p. 52.
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According to Wolper, the greatest weakness in the literature on dervish
lodges is that dervish lodges are often perceived as institutions and not as buildings.
This limited view hindered an understanding of dervish lodges’ accessibility to

medieval audiences.

7 Dervish lodges served as places of teaching, prayer, and
discussion. These buildings were more inclusive than the madrasas in the sense that
they provided a meeting place for Sufi masters, local leaders, and different religious
groups from inside or outside the city.'"®

This tolerant attitude towards individuals in dervish lodges left also a space
for women. The sixth chapter of Wolper’s book is devoted to women as “guarantors
of familial lines.”'"* Wolper points out the Sufi masters’ rivalry among themselves in
order to attract communal leaders as disciples. As is examined later, this is evident in
the hagiographic literature such as the Mendkibii’l-Arifin and Makalat-i Seyyid
Harun. Wolper employs Mandqib al-Arifin as an example of women’s role as
guarantors of familial lines.

Dervish lodges were also places where Sufis shared their experiences and
opinions. For instance, in Vahidi’s Mendkib-i Hdce-i Cihdan ve Netice-i Can that was
composed in the year 929/1522, Hace-1 Cihan proposes to his son Netice-i Can that
they leave Horasan to settle in a khankdh in the vicinity of Medina after a pilgrimage
to the holy cities. According to Hace-i Cihan, this khankdh would be a place where
“Netice-1 Can can improve his knowledge and experience of this world by observing

the different groups that would visit the khankah.” Then, according to the story,

Netice-i Can accepts his father’s proposal and the family left Horasan secretly with

"7 Wolper, p. 60.
¥ Wolper, p. 69.
9 Wolper, pp. 82-91.
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“an entourage of servants.”?” The question of how dervish lodges contributed to

improving one’s knowledge will be discussed in the next chapter.

120 vahidi, Mendkib-i Héce-i Cihdn ve Netice-i Cén, ed. Ahmet T. Karamustafa, (Harvard University,
1993), p. 5.
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CHAPTERII

DERVISH LODGES AND THEIR FOUNDERS IN THE
PROVINCE OF KARAMAN

Islamic institutions such as the vakf'and ‘imdret'?’ were key institutions in the
socio-cultural development of medieval Islamic states. The Seljukids, Karamanids
and Ottomans relied on this system to develop social cohesion in which the subjects
of the sultans or begs took active roles. However, the greatest patrons of these
structures or buildings were the sultans or begs themselves. According to Inalcik, the
vakf-imdret sytem was the key institution in “creating a typical Ottoman-Islamic
urban structure.” This system was originally an “act of Islamic piety, designed to
organize urban space to enable one to live a complete Muslim life.”'** Inalcik

describes the socio-economic significance of this system as follows:

In large metropolises such as Bursa and Istanbul the city developed not around a single
nucleus but around several, variously located, each constructed as a well-planned complex of
religious buildings (mosque, madrasa, hospice, etc.), and supported by a vakf ....Through the
vakfs, with sources of revenue such as shops rented to the merchants, traders, and artisans in
the city, or villages and farms in rural areas, an immense amount of wealth constantly flowed

. . . 12
into the city for the maintenance of such complexes. 3

2! fmaret was a “complex of institutions including mosque, madrasa, hospital, traveller's hostel, water
installations, bridges and roads.” Halil Inalcik, The Classical Age, p. 142.

122 Halil inalcik, “Istanbul: An Islamic City,” in Essays in Ottoman History, ed. Halil inalcik,
(istanbul: Eren Yayinlari, 1998), p. 268.

12 Halil inalcik, “Istanbul: an Islamic City,” in Essays in Ottoman History, pp. 258-259. For a key
example of vakf'study about an Ottoman city, see Richard Van Leeuwen, Waqgfs and Urban
Structures, The Case of Ottoman Damascus, (Leiden, Boston, KoIn: Brill, 1999).
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In this chapter, an indispensable part of this system, i.e. hospices built for
dervishes, will be examined in the light of the register of pious foundations of the
Province of Karaman dated 888/1483. Before elaborating on this register, the
historical background of the rise of dervish lodges in Anatolia will be briefly
discussed.

During the second half of the 11" century, Seljukid officials began to

124

patronize the building of dervish lodges, which were called khankdhs. ~ In addition

to establishing a number of madrasas, the Seljukid vizier Nizam al-Mulk also
patronized the building of dervish lodges throughout the Seljuk domains. For
instance, in Isfahan, he ordered the director of a khankdh to present the needs of the
khankéh to him each year.'” This example denotes the fact that Nizam al-Mulk was
personally involved in the development of Sufi institutions in the Seljukid lands.
According to Claude Cahen, the Seljukids patronized the building of mosques

EAN13

and other public centers. However, according to Cahen, the Seljukids’ “principal

innovation” was the madrasa:

The Seljukids were the first to give them any real importance and to cause them to be put into
practice on a large scale. The madrasa is an establishment for instruction which, unlike earlier
instruction, is specially organized for the teaching of the religio-juridical sciences from the
orthodox point of view. It acquired great wealth, in the form of pious foundations (vakfs)
which were allocated to it, and it was from among the students taught by its masters that the
officials of the regime were to be recruited....It was Nizam al-Mulk himself who founded, in
Baghdad, the most famous of all madrasas, the Nizdmiyya, to which he summoned the

greatest scholars of the time, including al-Ghazali. 26

As Cahen indicated, vakfs were established for the support of the madrasas.

For instance, the register of the pious foundations of the Province of Karaman dated

124 Claude Cahen, Pre-Ottoman Turkey, A general survey of the material and spiritual culture and
history, 1071-1330, tr. J. Jones-Williams, (London: Sidgwick & Jackson, 1968), p. 44; Margaret
Malamud, “Sufi Organizations and Structures of Authority in Medieval Nishapur,” p. 436.

12> Margaret Malamud, “Sufi Organizations and Structures of Authority in Medieval Nishapur,” p.
436.

126 Claude Cahen, Pre-Ottoman Turkey, pp. 42-43.
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888/1483 mentions various madrasa vakfs from the Seljukid of Anatolia.'”” However,
the so-called orthodox point of view was not peculiar to the madrasas only. Dervish
lodges had a significant role in the campaign of Sunnitization during the Seljukid,
Karamanid and Ottoman periods.

The Anatolian Seljukid state built most of the zdviyes on the trade route from
Antalya and Alaiye to Iran and to Turkestan, in such cities as Konya, Aksaray,
Kayseri, Sivas, Erzincan and Erzurum.'?® There was also a network of dervish lodges
in the Anatolian Seljukid state."*” Alhough caravanseraies were usually built by the
rulers of the Anatolian Seljukid state, some zdviyes were also built by wealthy
people. The zdviyes that were situated on the trade routes also contributed to the
security and social services on the trade routes in the Anatolian Seljukid state.'*

Dervish lodges were meeting places of certain rulers, officials, merchants,
scholars and Sufis. Chronicles and hagiographies narrate how different segments of
society visited dervish lodges and how they took part in Sufi rituals. Thus, the
dervish lodges can be viewed as centers of political and social activity. Some dervish
lodges, particularly Bayrami and aki lodges, took part in economic activities such as
farming and leatherworking. Sufi hospices were also centers of cultural activity.
Some of them had libraries. As will be explained later, a number of scholars came to
Konya in order to study the manuscripts in the library of the lodge of Sadreddin

Konevi.

127 See, for instance, M. Akif Erdogru, “Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde
Vakiflar 1,” Tarih Incelemeleri Dergisi, vol. 18 (July 2003), pp. 151-153.

128 Osman Turan, “Selguklu Kervansaraylari,” p. 474.

12 Ahmet Yasar Ocak, "Zaviyeler, Dini, Sosyal ve Kiiltiirel Tarih Agisindan Bir Deneme," Vakiflar
Dergisi, 12 (1978), p. 255.

3% Osman Turan, "Selguk Kervansaraylar1," p. 492.
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2.1 Evkdf Defteri of the Province of Karaman dated 888/1483

Before discussing the literature on the Evkaf Defteri (the Register of Pious
Foundations) of the Province of Karaman dated 888/1483, a brief analysis will be
made about the defterological studies about certain Ottoman provinces, which have
been called “sancak studies.”"' As Oktay Ozel indicates, most of these studies are

“descriptive in nature”'*?

and do not go beyond the tahrir registers. The historical
context which produced the registers has been neglected in most of the sancak
studies. In spite of the shortcomings of the sancak studies, one can learn useful
information about the general condition of dervish lodges in various cities of
Anatolia from these studies.

A few examples will be cited in order to understand how sancak studies
contributed to the study of dervish lodges in Anatolia. Omer Demirel has examined
the role of pious foundations in Sivas during the Ottoman period in his book entitled
Osmanl Vakif-Sehir Iliskisine Bir Ornek: Sivas Sehir Hayatinda Vakfilarin Roli.'
Demirel notes nine dervish lodges founded during the pre-Ottoman period:
Abdiilvahab Gazi, Hac1 Abdurrahman, Darii’r-Raha, Hangah-1 Tokmak, Seyh Coban,
Ahi Emir Ahmed, Seyh Erzurum, Yagibasan and Seyh Hasan.'** In his book entitled

XVI. Yiizyil Larende (Karaman) Kazasinda Yerlesme ve Niifus, Osman Giimiiscl

indicates four dervish lodges that gave their names to mahalles (district) in Larende

B! Sancak: “A sub-province; administrative unit under a sancak-begi (beyi); a beglerbegilik is divided
into several sancaks.” Halil Inalcik, “Glossary,” in An Economic and Social History of the Ottoman
Empire, 1300-1914, ed. Halil Inalcik, Donal Quataert (Cambridge: Cambridge University Press,
1994), p. 1000. For an overview of the sancak studies, see Oktay Ozel, “The Transformation of
Provincial Administration in Anatolia: Observations on Amasya from 15" to 17™ Centuries,” in The
Ottoman Empire, Myths, Realities and ‘Black Holes,” Contributions in Honour of Colin Imber, ed.
Eugenia Kermeli and Oktay Ozel, (istanbul: ISIS Pres, 2006), p. 54; Adnan Giirbiiz, XV.-XVI. Yiizyil
Osmanli Sancak Calismalari, (Istanbul: Dergah Yayinlari, 2001).

2 Oktay Ozel, “The Transformation of Provincial Administration in Anatolia: Observations on
Amasya from 15" to 17" Centuries,” p. 54.

13 Omer Demirel, Osmanli Vakif-Sehir Iliskisine Bir Ornek: Sivas Sehir Hayatinda Vakfilarin Rolii,
(Ankara: Tiirk Tarih Kurumu, 2000).

3% Omer Demirel, Sivas Sehir Hayatinda Vakfilarin Rolii, p. 57.

40



of the sixteenth century Ottoman Empire: Ki¢i Zaviye, Mansur Dede Zaviyesi, Hac1
Abbas Zaviyesi, Kirisci Baba Zaviyesi.">> Ismet Miroglu explains briefly dervish
lodges in the sixteenth century Erzincan in his book entitled Kemah Sancagi ve
Erzincan Kazasi (1520-1566). There was a Mevlevihane (the lodge of Mevlevi
dervishes), the annual income of which was 4350 akg¢es, a Haydarihane (the lodge of
Haydaris), the annual income of which was 1357 akges, a Kalenderhane (the lodge of
Kalenders), the annual revenue of which was 900 akges, at Erzincan in the sixteenth
century.”*® The Mevlevi lodges in the Province of Karaman will be discussed later.
However, the lodges of Kalenderis and Haydaris will be mentioned here. In the year
888/1483, there was a Kalenderhane, the annual revenue of which was 1495 akges,
and a Haydarihane, the annual income of which was 150 akces.”” In the same year,
there was also a Kalenderhane, the income of which was not stated in the register, in

Larende."*® In Beysehir, there was also a Kalenderhéne, the annual income of which

135 Osman Giimiisgii, XV1. Yiizyil Larende (Karaman) Kazasinda Yerlesme ve Niifus, (Ankara: Tiirk
Tarih Kurumu, 2001), p. 84.
3¢ fsmet Miroglu, Kemah Sancagi ve Erzincan Kazast (1520-1566), (Ankara: Tiirk Tarih Kurumu,
1990), pp. 152-153. In the Mendkib-i Hdce-i Cihdn ve Netice-i Can, which was composed in the year
929/1522 by an “otherwise unknown Vahidi,” these dervish groups were described as follows:
Mevlevis: “Beards grown and moustaches trimmed in accordance with the Law and traditions. Eyes
kohled. Wearing goreless, one-piece caps, over the length of which appear green lines in the shape of
the letter elif- The lappets of the turbans wrapped over the caps reach down to the waist. Dressed in
tunics and black robes with scarfs around the neck. Carrying banners and playing on tambourines,
drums and reed-flutes. Chanting hymns and prayers and engaged in semd”’. ” Vahidi, Mendkib-i
Hdce-i Cihan ve Netice-i Can, ed. Ahmet T. Karamustafa, (Harvard University, 1993), p. 11.

Haydaris: “Faces clean-shaven, except for moustaches that droop down like leeches over the chins,
only to turn back upwards to reach the ears; the parts of the moustaches above the lips twisted inwards
like prawns. Single locks of twisted hair over the forehead (the rest is presumably not
shaven)....Carrying drums of various sizes, tambourines and banners. Chanting prayers and praises to
God.” Vahidi, Mendkib-i Hdce-i Cihan ve Netice-i Can, ed. Ahmet T. Karamustafa, p. 8.

Kalenders: “Clean-shaven faces. Naked except for loose woolen mantles, golden or black in color,
with conical caps made of hair. Carrying drums, tambourines and banners, chanting prayers and
singing melodious tunes with joy and fervor.” Vahidi, Mendkib-i Hdce-i Cihdn ve Netice-i Cdn, ed.
Ahmet T. Karamustafa, pp. 6-7. For further information about the Kalenders, see Ahmet Yasar Ocak,
Osmanli Imparatorlugu’nda Marjinal Sifilik: Kalenderiler (XIV-XVII. Yiizyilar), (Ankara: Tiirk
Tarih Kurumu, 1999).

137 Fahri Cogkun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve

Metin)", unpublished M. A. thesis, (Istanbul University, 1996), p. 47.

138 Coskun, p. 93.
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was 2260 akges, in the year 888/1483."* The annual income of the Kalenderhane in
Beyschir was greater than the one in Konya in the year 888/1483.'*

In his work entitled XVI. Yiizyilda Adiyyaman (Behisni, Hisn-1 Mansur,
Gerger, Kahta) Sosyal ve Iktisadi Tarihi, Mehmet Tastemir indicates a number of
dervish lodges in Adiyaman region (Behisni, Hisn-i Mansur, Gerger, Kéihta).""'
Tastemir expresses briefly the zdviye of Shaykh Abdurrahman Erzincani and
indicates that Erzincanl was a khalifa (spiritual successor) of Shaykh Safiyiiddin
Ardabili (d. 1334), who was the founder of the Safavid Order. According to
Tastemir, it is most likely that Shaykh Abdurrahman Erzincani and Shaykh
Hamidiiddin-i Aksarayi, known as Somuncu Baba, knew each other. The Safavid
Order will be discussed in the chapter on Baba Yusuf, who was the son of Shaykh
Hamidiiddin-i Aksarayq.

Miriam Hoexter higlights the fact that for a long time vakf studies remained
“marginal,” attracting relatively small interest.'*” She views the international
conference on “Vakf in the Contemporary Muslim World (19th and 20th centuries),”
held in Istanbul in 1992, as “one manifestation of the growing interest” in vakf
studies.'” According to Hoexter, the creation of endowments, particularly for the

establishment of madrasas and Sufi lodges, was a means for political legitimization

and influence in the society for local governors.'** The question of political

139 Coskun, p. 116.

140 Ahmet T. Karamustafa presents the following information about the Kalenderhdnes in the Ottoman
Empire: “There was a zdviye known as Kalenderhdne (‘the house of Kalenders’) in Istanbul during the
reign of Mehmed II. Several decades later, a tax-register (tahrir) dated 929/1522-23 records another
kalenderhdne in Larende, in the province of Karaman. These reports, when coupled with other less
certain notices of kalenderhdnes in Birgi, Bursa, Erzincan, and Konya, suggest that such hospices
were not uncommon.” Ahmet T. Karamustafa, God’s Unruly Friends, p. 67.

4! Mehmet Tastemir, XVI. Yiizyilda Adiyaman (Behisni, Hisn-1 Mansur, Gerger, Kdhta) Sosyal ve
Iktisadi Tarihi, (Ankara: Tiirk Tarih Kurumu, 1999), pp. 242-246.

"> Miriam Hoexter, “Wagqf Studies in the Twentieth Century: The State of the Art,” Journal of the
Economic and Social History of the Orient (JESHO), vol. 41, issue: 4 (1998), 474-495: 474.

'3 Miriam Hoexter, “Wagf Studies in the Twentieth Century,” p. 483.

14 Hoexter, p. 478.
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legitimacy will be discussed in relation to Sufi hagiographies written within the
geographical boundaries of the Province of Karaman during the fourteenth, fifteenth
and sixteenth centuries. The literature on the Sufi hagiographies often neglected the
political context of the time. Moreover, the literature on the registers of pious
foundations of a particular region of Anatolia often disregarded the writings of
scholars and Sufi masters of this region. What will be pursued in this study is an
analysis of the worldviews of the founders of dervish lodges in the light of both the
registers of pious foundations and the writings of dervishes living in lodges
supported by these foundations.

Registers of pious foundations are the most important source for the study of
dervish lodges. Faroghi explains what can a historian learn from such registers as

follows:

Madrasa and zdviye can be studied by special kinds of fahrir, namely registers of pious
foundations which were often composed at the same time as the main defter. They generally
contain the name of the instution, the place where it was located and the sources of income
assigned to its maintenance. In the case of a zdviye, the name of its original seyh was often
mentioned, and if the registers were carefully kept, the names of his successors were
appended in subsequent versions. Quite often the vakif registers contained a short history of
the foundation as well.'*’

The first register of the pious foundations of the Province of Karaman was
undertaken in the year 881/1476.'* Feridun Nafiz Uzluk published this register, with
an introduction and useful footnotes. Although Uzluk translated this register to
modern Turkish, his work also includes the copy of the original register.'*’ The

second register of the Province of Karaman belonged to the year 888/1483."*® In this

143 Suraiya Faroghi, “Rural Society in Anatolia and the Balkans during the Sixteenth Century, I,” p.
166.

14 Tapu- Kadastro Genel Miidiirliigii Kuyiid-1 Kadime Defterleri, no. TK 564.

'R Nafiz Uzluk, Fatih Devrinde Karaman Eydleti Vakiflar: Fihristi, (Ankara: Vakiflar Umum
Miidiirliigi, 1958).

" Defter-i Evkaf-i Karaman ve Kayseriyye, Istanbul Atatiirk Kitapligi, Cevdet Tasnifi, O. 116/1 (H.
888/1483). The Defter-i Evkdf-1 Karaman ve Kayseriyye includes only a small part of Kayseri. In his
article entitled “Urban Population in Anatolia in the Sixteenth Century: A Study of Kayseri, Karaman,
Amasya, Trabzon, and Erzurum,” Ronald C. Jennings explains why he chose these five cities as
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register, the Ottoman administration acknowledged the former imperial decrees and
letters issued by the Karaman begs, Ilhanids, Cobanogullar1 and Erednaogullari.'*
This practice was not peculiar only to the Karaman Province. It was a general
practice pursued by the Ottoman sultans to develop a conciliatory attitude towards
the local people.

The register of pious foundations of 888/1483 has been transcribed by Fahri
Coskun in his M. A. thesis."”® Although this is a major contribution to the study of
the Province of Karaman, this work does not deal with dervish lodges in detail.
According to Coskun, there were 546 vakfs in the Province of Karaman in the year
888/1483.""! The greatest number of vakfs were mescids (small mosques), the
number of which was 174. The number of zdviyes (dervish lodges) was 160.

According to Coskun, there were also 44 mosques (cami’), 33 family vakfs, 28

subject of his study, as follows: “The five cities of central and eastern Anatolia which are the subject
of the study represent an area peculiarly neglected by contemporary historians. Under the Seljuks and
Mongols the cities of central and eastern Anatolia were of great importance and the area was certainly
more advanced in commerce and culture than western Anatolia. It was more ‘Turkish’ and less
‘Ottoman’ in character than western Anatolia or much of the Balkans; most of it was conquered only
relatively late by the Ottomans, and it remained distant from the center, from the Ottoman cultural
orbit.” Ronald C. Jennings, “Urban Population in Anatolia in the Sixteenth Century: A Study of
Kayseri, Karaman, Amasya, Trabzon, and Erzurum,” International Journal of Middle East Studies, 7
(1976), p. 25. Although Jennings did not deal with the whole province of Karaman, similar statement
can be made for the whole Province of Karaman. What Jennings meant by Karaman was Larende,
today’s Karaman city. Jennings is right in stating the fact that central Anatolia was culturally more
advanced than the western Anatolia under the Seljuks and Mongols. The superiority of central
Anatolia in terms of cultural activity can be detected in the registers of pious foundations. As these
sources indicate, the culture and arts developed also under the patronage of the Karamanid begs.
However, remaining distant from the center had its price. From the sixteenth century onwards, the
cities of central Anatolia such as Konya, Larende, and Kayseri began to lose their status as cultural
centre rivalling the cities of western Anatolia and the Balkans. It was Istanbul which became the
unrivalled center of culture and arts of the entire empire from the late fifteenth century onwards. For
more information about the rise of Istanbul as a cultural center after the Ottoman conquest of city, see
Halil Inalcik, “Istanbul,” Encylopedia of Islam, second edition, vol. 9 (1973), 224-248.

199 «yakf-i zaviye-i Kazan Han mukarrer be-mekatib-i {imerd-yi mazi ve defter-i kohne der-tasarruf-1
Seyh Mehmed veled-i Seyh Isma’il”; “Zaviye-i Pehlivan Gazi ez yaran-i Seyyid Gazi der-tasarruf-i
Seyh Ahmed Fakih ve Hasan Fakih "an evlad-i Seyh Coban mukarrer be-mekatib-i iimera-yi mazi ve
mektiib-i ibrahim Beg ve berat-1 Sultan Mehmed tabe serahu, tabi’-i Develii”; “Vakf-i hankah-i
Eradna der-Kayseriyye mukarrer ber-miceb-i defter-i kdhne”, see Sehabettin Tekindag, “Son
Osmanli-Karaman Miinasebetleri Hakkinda Arastirmalar”, Tarih Dergisi, vol. XIII, no. 17-18, pp. 74-
76.

1% Fahri Cogkun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve

Metin)", unpublished M. A. thesis, (Istanbul University, 1996).
1 Coskun, p. XXI.
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ddru’l-huffdz (school for those who knew the Qur’an by heart) and 27 madrasas, and
ten khankdhs.">* As discussed later, in fact there were khankdhs (dervish lodges of
great size) in the Province of Karaman in the year 888/1483. Confusion about the
number of khankdhs derived from the fact that there were two khankdhs of Sahib
Ata, one in Konya the other in Aksehir. There were also other types of vakfs such as

dariil-hadis (school for the study of sayings of the Prophet Muhammed).">

Coskun’s
classification of the vakfs in the register is useful for an analysis of the type of
foundations in the Province of Karaman.

Coskun presents a detailed table at the end of his study. In this table the
reader learns about the incomes of the vakfs that existed in the Province of Karaman
in the year 888/1483. This table, which constitutes twenty-two pages, clearly notes
the names of zaviyes and khankahs in the entire province. According to the table
prepared by Coskun, the richest foundation in the Province of Karaman was the
‘imdret of Karamanoglu Ibrahim Beg (r. 1423-1464). In the year 888/1483, the
annual income of the ‘imdret of Karamanoglu Ibrahim Beg in Konya was 114,230
akges, which constituted 14.91% of the total income of the province."”* The
foundation of the ‘imdret in Konya consisted of 169 shops (diikkan), twenty-three

villages, fifteen zemins, four mezra ‘as,’® three households (hdne), two baths, one

garden, one kapan,"® one mill, and one dolab."”’ In the year 888/1483, the annual

132 Coskun, p. XXI.
'3 For a complete list of the vakfs mentioned in the register, see Fahri Coskun, "888/1483 Tarihli
Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin)," p. XXI.

154 Coskun, p. XIX. Ak¢e was a silver coin and it was the “chief unit of account in the Ottoman
Empire.” See Halil inalcik, The Classical Age, p. 217.

155 Mezra'a: “a field under cultivation or a large farm with no permanent settlement; it may be
originally a deserted village or land reclaimed by a nearby village.” See Halil inalcik, “Glossary,” in
An Economic and Social History of the Ottoman Empire, 1300-1914, ed. Halil Inalcik, Donald
Quataert , p. 999.

1% Kapan (in Arabic kabbdn): “(I) A large public weighing device; (II) Caravanserai or mart in which
such a device is placed to weigh goods and collect dues.” See Halil Inalcik, “Glossary,” in An
Economic and Social History of the Ottoman Empire, 1300-1914, p. 998.
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income of the ‘imdret of Ibrahim Beg in Larende (today’s Karaman) was 51,377
akges, which constituted 6.66% of the total income of the province.”® The pious
foundation of Ibrahim Beg in Larende consisted of eighteen villages, eleven zemins,
seven baths, seven gardens, three mezra as, four mills and one shop.'” The main
contribution of Coskun to the study of the Province of Karaman derives from the fact
that he presents the reader with a detailed table consisting of the income of the pious
foundations and that in the introduction of his M. A. Thesis, he offers a brief analysis
of the register of pious foundations of the Province of Karaman. However, he does
not elaborate on the dervish lodges, their founders, their affiliations with the Sufi
orders and their relations with the political authority.

M. Akif Erdogru published a transcription of the register of pious foundations
of the Province of Karaman dated 888/1483 in three parts in the journal Tarih
Incelemeleri Dergisi.'®® Erdogru calls the register “Murad Celebi Defteri” due to the
fact the land survey (tahrir) of the Province of Karaman was undertaken by Murad
Celebi bin Hamza Beg in the year 888/1483.'®! Perhaps the process of surveying
began earlier than the year 888/1483, which was the date of the final version of the

register.'®® The survey undertaken by Murad Celebi was a part of the general survey

157 Coskun, p. XIX. Dolab had different meanings: “(I) A turning device; (II) Water wheel; (III) A
vortex of affairs, bank.” See Halil Inalcik, “Glossary,” in An Economic and Social History of the
Ottoman Empire, 1300-1914, p. 997.

138 Cogkun, p. XIX.

19 Coskun, p. XIX.

10 M. Akif Erdogru, “Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde Vakiflar,” Tarih
Incelemeleri Dergisi, vol. 18, issue: 1 (July 2003), pp. 119-160; vol. 18, issue: 2 (December 2003),
pp- 99-140; vol. 19, issue: 1 (July 2004), pp. 119-154.

"' M. Akif Erdogru, “Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde Vakiflar,” Tarih
Incelemeleri Dergisi, vol. 18, issue: 1 (July 2003), p. 121.

12 For more information about the process of land survey in the Ottoman Empire, see Halil Inalcik,
“Land Surveying,” in An Economic and Social History of the Ottoman Empire, 1300-1914, pp. 132-
142. For more information about the use of tahrir (land survey) as a source for history, see B.
Cvetkova, “Early Ottoman Tahrir Defters as a Source for Studies on the History of Bulgaria and the
Balkans,” Archivum Ottomanicum, vol. VIII (1983), 133-212; Kemal Cicek, “Osmanli Tahrir
Defterlerinin Kullaniminda Goriillen Bazi Problemler ve Metod Arayiglar,” Tiirk Diinyasi
Arastirmalart, no. 97 (August 1995), pp. 93-111; Kemal Cigek, “Tahrir Defterleri as a Source for
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of the entire empire. In the Ottoman Empire, a general survey was to be carried out
when a new sultan ascended to the throne upon the death of the former sultan due to
the fact that all deeds and titles became “legally null and void” until the new sultan
confirmed them.'® In the year 1481, Bayezid II (r. 1481-1512) ascended to the
Ottoman throne upon the death of his father, Mehmed II (r. 1451-1481). The
significance of the register of the pious foundations of the Province of Karaman lies
in the fact that one can observe the effects of Bayezid II'’s friendly policy towards
dervishes in a register of pious endowments prepared in the transition period from
the Karamanid rule to the Ottoman rule. Although the Ottomans invaded the core
Karamanid lands in the year 1468, the consolidation of the Ottoman rule in the
former Karamanid lands took many years.

The register of pious foundations of the Province of Karaman is 110 folios.
Erdogru indicates that some parts of the register related to the pious foundations of
the towns of Kochisar and Kayseri is missing. The original register might have been

1% Like Coskun, Erdogru also examines the type of vakfs

larger that the existing one.
mentioned in the register.'® Nevertheless, an analysis of the register in the light of
other sources such as chronicles, Sufi hagiographies, vakfiyyes (deeds of a pious
foundation), and the literary sources of the time is lacking in both studies.

A study on the educational institutions of the Karamanids, among which were

also dervish lodges, has been carried out by Ismail Ciftcioglu in his dissertation

1)

History,” unpublished M. A. thesis, (Birmingham: University of Birmingham, 1989). Mehmet Oz,
“Tahrir Defterlerinin Osmanli Tarihi Arastirmalarinda Kullanilmas1 Hakkinda Bazi Diisiinceler,”
Vakiflar Dergisi, vol. XXII (1991), pp. 429-439.

1% Halil inalcik, “Land Surveying,” in An Economic and Social History of the Ottoman Empire, 1300-
1914, pp. 137-138.

14 M. Akif Erdogru, “Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde Vakiflar,” Tarih
Incelemeleri Dergisi, vol. 18, issue: 1 (July 2003), p. 121. See also M. Akif Erdogru, “Karaman
Vilayeti Zaviyeleri,” Tarih Incelemeleri Dergisi, vol. 9 (1994), 89-157.

' For the analysis of the register by Erdogru, see M. Akif Erdogru, “Murad Celebi Defteri: 1483
Yilinda Karaman Vilayetinde Vakaflar 1,” Tarih Incelemeleri Dergisi, vol. 18, issue: 1 (July 2003),
pp- 118-132.
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entitled “Vakfiyelere ve Tahrir Defterlerine Gore Karamanli Egitim-Ogretim
Kurumlar1 (Educational Institutions of the Karamanids according to land surveys and
deeds of pious foundations).”'*® As the title denotes, Cift¢ioglu limits his subject to
the Karamanids. He does not examine the dervish lodges founded by the Seljukids of
Anatolia. However, since considerable number of the dervish lodges mentioned in
the register of 888/1483 was founded during the Karamanid rule, Ciftgioglu’s work is
a significant contribution to the literature. Ciftgioglu not only examines only dervish
lodges but also other educational institutions such as madrasas, and darilhuffaz
schools. He classifies dervish lodges in terms of their affiliations with Sufi orders.
For instance, according to Ciftcioglu, the Mevlevi zdviyes, which were founded
during the reign of the Karamanids, consisted of the zdviye of Ahi Musa (Aksehir),
Kalemi (Larende), Fahriyye Mevlevihanesi (Aksaray), Seyyid Yunus (Aksehir),
Atesbéz-i Veli (Konya), Sems-i Tebrizi (Konya).'®’ In addition, Cift¢ioglu compares
the revenues of the dervish lodges in the years 1483, 1500 and 1530.'® As the title of
his dissertation indicates, Ciftcioglu uses tahrir registers and the vakfiyyes as a
source. Like Coskun and Eroglu, he does not analyze the other sources such as
hagiographies, treatises and other literary works written by the founders or dwellers
of dervish lodges.

In the introduction of the register, the surveyor indicates that the land survey
was carried out by the imperial edict of Sultan Bayezid II. Then the surveyor’s name
and the name of secretary (kdtib) is mentioned. Finally, the date of the survey is

provided, which was 888/1483:

166 fsmail Ciftgioglu, “Vakfiyelere ve Tahrir Defterlerine Gore Karamanli Egitim Kurumlari,”
unpublished Ph. D. dissertation, (Isparta: Sosyal Bilimler Enstitiisii, Stileyman Demirel Universitesi,
2001).

17 {smail Ciftcioglu, “Vakfiyelere ve Tahrir Defterlerine Gore Karamanli Egitim Kurumlari,” p. 176.
198 Ciftcioglu, pp. 178-179.
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Defter-i miicmel-i evkdf-i vildyet-i Karaman ve Kayseriyye ki be-ferman-i Hazret-i Sultan bin
Sultan Sultan Bayezid Han bin Sultan Mehemmed Han hallede’l-ldhu miilkehii ve sultanehii
ve efdza ‘ale’l-'dlemine birrahii ve ihsanehii niibigte sod be-ma rifet-i ‘abdeyn-i fakireyn
Murad Celebi bin Hamza Beg ve Mehmed el-fakir el-katib ‘afd’l-ldhu "anhiimd ve sdnehiimd
‘ammd se’nihimd fi tarih-i sene semdn ve semdnin ve semd'ni mi'e min Hicreti'n-
Nebeviyye.'"®

2.2 Mensith (Abrogated) Zdviyes

Most of the studies based on the tahrir registers neglected the fact that the
surveyors, who carried out the work of tahrir, were expected to act according to
instructions given to them. These instructions changed in different times, particularly
from one sultan to the next. In the last years of his reign, especially following his
great victory over Uzun Hasan in 1473, Mehmed II subjected to a review all the mulk
and vakf lands, including dervish lodges, throughout the empire. Tursun Beg, who
was “personally involved in the revision and abrogation (naskh) operation as a
director in the finance department,”'” indicates that Bayezid II returned 20.000
villages and properties of freehold (emldk) and pious foundations (evkdf) that were
confiscated during the reign of Mehmed II to their “rightful owners.”'”" Inalcik

explains how this policy changed during the reign of Bayezid II (1481-1512):

One can see the significance of the operation in Ottoman society through the tahrir registers
of Bayezid II where hundreds of vakf and miilk lands were returned to their former owners. In
fact, Bayezid’s reign constituted a total reaction to the Conqueror’s policies in all state
affairs, in particular in landholding.'”

The register of the pious foundations of the Province of Karaman (Evkdf-i

Vildyet-i Karaman ve Livd-i Kayseriyye) dated 888/1483 begins with the following

' Defter-i Evkdf-1 Karaman ve Kayseriyye, Istanbul Atatiirk Kitapligi, Cevdet Tasnifi, O. 116/1 (H.
888/1483), folio 2b; Fahri Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim,
Tahlil ve Metin)," p. 2; M. Akif Erdogru, “Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde
Vakiflar 1,” Tarih Incelemeleri Dergisi, vol. 18, issue: 1 (July 2003), p. 134.

170 Halil inalcik, “How to Read "Ashik Pasha-zade’s History,” in Halil Inalcik, ed., Essays in Ottoman
History, (Istanbul: Eren Yaynlar1, 1998), pp. 38-39.

"' Tursun Beg, The History of Mehmed The Conqueror, ed. Halil Inalcik, Rhoads Murphey,
(Minneapolis, Chicago: Bibliotheca Islamica, 1978), p. 22.

72 Halil Inalcik, “How to Read "Ashik Pasha-zade’s History,” p. 39.
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statement, which can be perceived as a reaction to Mehmed II’s policies related to

the pious foundations:

Kohne defterde mestiir olub mensiih kaydolunan ve defterden hdric olan evkdfin vakfiyye-i
ser’iyyvesi ve lbrahim Beg’den mukarrernamesi olanlar emr-i 'ali miicebince mukarrer
buyrulub defter-i cedide kaydolundu.'”

In the register, there are a few examples of dervish lodges that were abrogated
(mensiih) during the reign of Mehmed II (1451-1481). These lodges were registered
as vakfs in the year 888/1483 in line with the instructions given by Bayezid II to the
surveyors. For instance, in the year 881/1476, the khankdah of Miistevfi (the Seljukid

77 que to the reason that the

Minister of Finance) Celdleddin was turned into timar
lodge building was in ruins.'” It was restored as vakf in the year 888/1483.'7°

Another abrogated dervish lodge, the zdviye of Shaykh Hasan-i Riami,'”” in Konya

'3 Defter-i Evkaf-1 Karaman ve Kayseriyye, folio 1b; Coskun, p. 2.

7 Timar: “Literally ‘care, attention,” Turkish equivalent dirilik, dirlik ‘livelihood,” a term denoting
non-hereditary prebends to sustain a cavalry army and a military-administrative hierarchy in the core
provinces of the Ottoman Empire. The system of timars was not only the underpinning of the military-
administrative organization of the empire but also the determining factor for its miri land system and
for the peasants’ status and taxation, as well as for its agrarian economy in the classical age, 1300-
1600.” Halil Inalcik, “Timar,” Encyclopedia of Islam, second edition, 502-507: 502.

' See Feridun Nafiz Uzluk, Fatih Devrinde Karaman Eydleti Vakiflar: Fihristi, (Ankara: Vakiflar
Umum Midirligi, 1958), p. 23.

176 «yakf-i Hankah-i Miistevfi Celaleddin der-nefs-i Konya mukarrer buk asi harab oldugu eclden
mensih olub sdbikd Seyyid Mehmed’e ber-vech-i timar verilmis imis. El-an Padisah-i “alem-penah
mukarrer idiib vakfiyyetin mezblr Seyyid Mehmed’e sadaka olundu. Vakif rithu i¢lin giinde birer ciiz
Kur’an okumak mukayyed.” Defter-i Evkaf-it Karaman ve Kayseriyye, folio 23a; Coskun, p. 43.
According to Aflaki, Miistevfi Celaleddin was one of the disciples of Celaleddin Rimi (1207-1273).
He narrates the following story about Miistevfi: “It is transmitted that one day Celaleddin Miistevfl
held a great feast and invited all the prominent men. When they set up the table and proclaimed the
invitation to partake of the food, with complete gusto and a true appetite everyone busied himself with
the fine foods. But Mevlana [RGmi] did not eat and paid no attention to the food. Miistevfl lowered his
head and implored him to eat. Khodavandgar [Riimi] excused himself, saying: ‘My stomach has
become very weak. It resembles the lean beast of burden with sores on its back which brays and bends
down when they attach the pack-saddle, and has no strength to bear the load. For if he had not been
beaten (kiifta), several meat-balls (kiifta) would have been eaten.” The unfortunate Miistevfi wept and
rendering service in full (miistevfd), he became a bondsman and disciple. He honored the companions
with splendid honorific robes and that same day he spent three thousand dirhems as money thrown to
the semd’’-singers (qavval-anddz).” Shams al-Din Ahmad-e Aflaki, The Feats of the Knowers of God
(Mandgqeb al-"drefin), tr. John O’Kane, (Leiden & Boston & Kdln: Brill, 2002), p. 391.

""" See Feridun Nafiz Uzluk, Fatih Devrinde Karaman Eydleti Vakiflar: Fihristi, p. 22. According to
Konyali, Shaykh Hasan-i Rim1 was the brother of Shaykh Osman-i Rimi, who was Celéleddin
Rami’s contemporary. Osman-i Rimi will be examined later in this study. See Konyali, Konya Tarihi,
pp- 752-753.
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was restored again as a vakf in the year 888/1483. The shaykh of the zdviye was
Mehmed Celebi, who was the son of Mevlana Sar1 Ya'kub.'”

The register indicates some cases in which some parts of the vakf of a certain
dervish lodge were abrogated in the former register, i. e. in the year 881/1476. For
instance, according to the register of 888/1483, a village called Ma'ruf in Aksehir
was formerly a part of the vakf of the zdviye-i Haci Ibrahim during the reign of
Karamanoglu Ibrahim Beg (1423-1464) and it was turned into hassa'” for the
sehzdde (prince) in the year 881/1476. Later, three-fourths (34) of the village was
added to the vakf of the zdviye of Haci Ibrahim and the remaining one forth (%) to
the pious foundation of the zaviye of Seyyid Mahmud Hayran, by Sehzade Abdullah
(d. 1482) before the compilation of the register. The surveyor indicates that he saw
the letters of Karamanoglu Ibrahim Beg, in which it was stated that three fourths (%4)
of the village belonged to the vakf of the zdviye of Haci Ibrahim and the remaining

one forth (%) to the zdviye of Seyyid Mahmud Hayran.'® In line with the Ottoman

'8 «“Vakf-i zdviye-i Seyh Hasan-i Rami der-nefs-i Konya. Zaviye-i mezbirenin buk’asi miinhedim
olub harab oldugu ecilden sabika mensih olmus. El-an Sultan-i "dlem-pendh vakfiyyetin mukarrer
kilub Mevlana Sar1 Ya'kub oglu Mehmed Celebi’ye sadaka idiib hitkm-i Hiimaytin virilmis.” Defter-i
Evkdf-1 Karaman ve Kayseriyye, folio 26b; Coskun, p. 49. In the marginal note (derkendr) on the
same page, a short history of the zdviye is presented: “Zaviye-i mezblire zaman-i mazide miinhedim
olub mezkiir Kocac ndm karye dahi miiteferrik olub kdy yerini Karamanoglu, Mevlana Sar1 Ya'kub’a
ciftlik tarikiyle senletmege viriib miisariin ileyh dahi ¢ift kosub senlediib ta mir itmis. Vakfiyyet lizre
tasarruf idermis. Sonra ogluna sadaka olunmus. Oglu tasarrufunda iken mensiih olub Padisah-i "dlem-
pendh “arizada evkaf-i menstihayr mukarrer idicek karye-i mezbireyi dahi mukarrer idiib hitkm-i serif
sadaka olunmus.” Defter-i Evkdf-1 Karaman ve Kayseriyye, folio 26b; Coskun, p. 49. As will be
indicated later in the fifth chapter, Mevlana Sar1 Ya'kub was one of the prominent shaykhs of the
Karamanids. One of the descendants of Sar1 Ya'kub was the shaykh of another dervish lodge, the
khankah of Rahime Khatun in Larende: “Vakf-i Hankdh-i Rahime Hatun der-nefs-i Larende mesihat
der tasarruf-1 Mehmed Celebi bin Mevlana Semsiiddin bin Mevldna Sart Ya'kub be-hiikm-i Padisah-i
‘alem-pendh hullide miilkiihi1.” Defter-i Evkaf-1 Karaman ve Kayseriyye, folio 46a; Coskun, p. 82. For
more information about Mevlana Sar1 Ya'kub, see Mecdi Mehmed Efendi, Sakaik-i Nu 'maniye ve
Zeyilleri, Hadaiku’s-Sakaik, ed. Abdiilkadir Ozcan, (Istanbul: Cagr1 Yaymlari, 1989), pp. 83-84;
Ahmet Faruk Giiney, “Gaza Devrinde Kur’an’i Yorumlamak: Fetih Oncesi Donemde Osmanli
Miifessirleri ve Tefsir Eserleri,” Divdn: IImi Arastirmalar, vol. 10, no. 18 (2005), p. 233.

' Hass or hassa: “ (I) Belonging to a member of the elite or to the sultan; (II) Those prebends
pertaining to the elite or to the sultan; (III) A farm or vineyard assigned to the direct controller of a
timar-holder.” See Halil Inalcik, “Glossary,” in 4n Economic and Social History of the Ottoman
Empire, 1300-1914, p. 997.

80 «“Vakf-i zaviye-i Haci Ibrahim bin Seyh Hasan der karye-i Ma'raf tabi'-i Aksehir mukarrer be-
hiikkm-i Sultani tevliyet der tasarruf-i Hac1 Ibrahim veled-i Hasan Celebi be-hiikm-i PAdisah-i "Alem-
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practice of istimdlet,”’ the surveyor was expected to review the edicts of the former

rulers in the conquered lands.

2.3 The Founders of the Dervish Lodges
As indicated earlier, 11 khankdhs were mentioned in the register.'®> These
were namely: Sahib (Konya),183 Kadi Miirsel (Konya),184 Shaykh Vefa (Konya),185

Lala Razbe (Konya),186 Miistevfi Celaleddin (Konya),187 Naib (Konya),188 Seref

penah hullide miilkiihd.... Karye-i mezbire Karamanoglu Ibrahim Beg zamaninda vakfa tasarruf
olunurmus. Sonra evkaf mensih olicak kdhne defterde [the register of the year 881/1476] vakfa kayd
olunmayub sehzddeye hassa yazilmis. Padisdh-i ‘dlem-pendh e’azze’lldhu ensarahii Karaman’a
¢ikicak devlet esigine "arz olunub merhiim Sultan Abdullah’a hitkm-i Hiimayln viriliib kadimden
vakf idigi sabit olursa mukarrer kilasin diyii buyurmus. Merhim dahi teftis idiib vakfiyyetin mukarrer
idiib nisan virmis. Orfiyyesini dahi bile tasarruf itmisler. Mezkirun nisanina binden ibrahim Beg’in
miikerrer mukarrernameleri goriiliib karye-i mesfirenin seldse erba’t vakf-i zaviye-i mezkiira rub’-i
dhar1 vakf-i zaviye-i Seyyid Mahmud Hayran diye mukayyed bulundugu sebebden 'Gsri vech-i
mezbilr tizre iki zaviyeye bile kaydolundu.” Defter-i Evkdf-t Karaman ve Kayseriyye, folio 77b;
Coskun, p. 130. The zdviye of Hac1 Ibrahim was one of the richest vakfs in the Province of Karaman.
In the year 888/1483, the annual income of the zdviye was 34,020 akges. See Fahri Coskun, "888/1483
Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin)," pp. 130-131.

'8 [stimdlet: “Literally to make someone inclined to accept; an Ottoman term for winning over the
population in conquered lands or enemy territory.” Halil Inalcik, “Glossary,” in An Economic and
Social History of the Ottoman Empire, 1300-1914, p. 998. For further information about the policy of
the Ottoman empire in the conquered lands, see Halil Inalcik, “Ottoman Methods of Conquest,”
Studia Islamica, vol. 111 (1954), pp. 103-129.

'82 Raymond Lifchez indicates that in “Turkish Islamic sources,” the dervish lodges are referred to by
“a variety of names”: fekke, hanekah [khankah)], dsitane, zaviye, dergdh. He points out basic features
of these names as follows: “Tekke and hanekah are generic terms for any dervish facility, with tekke
the one more commonly used. Asitine generally indicates a major tarikat facility —a grand lodge—
zaviye a dervish hostel or residence belonging to no particular order. The term dergah marks a tekke
with a tomb attached to it.” Raymond Lifchez, “The Lodges of Istanbul,” in The Dervish Lodge,
Architecture, Art, and Sufism in Ottoman Turkey, ed. Raymond Lifchez, (Berkeley, Los Angeles,
Oxford: University of California Press, 1992), p. 76. Although such distinctions can be made among
these terms, in most cases, the terms zaviye and khankah were used interchangeably. For further
information about the terminology of dervish lodges, see Fuad Kopriildi, “Ribat,” Vakiflar Dergisi, no.
2 (1942), 267-278; Ahmet Yasar Ocak, “Zaviyeler, Dini, Sosyal ve Kiiltiirel Tarih Agisindan bir
Deneme,” Vakiflar Dergisi, no. 12 (1978), 247-269; A. Yasar Ocak, Suraiya Faroghi, “Zaviye,” Isldm
Ansiklopedisi, vol. 13 (Istanbul: Kiiltiir ve Turizm Bakanhg1, 1986), 468-476. For information about
the khankahs in the Memlukids, see Leonor Fernandes, The Evolution of a Sufi Instution in Mamluk
Egypt: The Khankdh, (Berlin: Klaus Schwarz Verlag, 1988), Emil Homerin, “Saving Muslim Souls:
The Khankah and the Sufi Duty in Mamluk Lands,” Mamluk Studies Review, vol. 3 (1999), pp. 59-83.
18 «yakf-i Cami’ ve Hankah ve Tiirbe-i Sahib der nefs-i Konya,” Defter-i Evkdif-:i Karaman ve
Kayseriyye, folio 12a; Coskun, p. 23.

184 «yakf-i Cami’ ve Madrasa ve Hankéh-i Kadi Miirsel der-nefs-i Konya,” Defter-i Evkdf-i Karaman
ve Kayseriyye, folio 14a; Coskun, p. 27.

185 «yvakf-i Cami’ ve Hankah-i miirsidii’s-salikin kutbii’l-arifin Hazret-i Seyh Vefa der-nezd-i
Meram,” Defter-i Evkdf-1 Karaman ve Kayseriyye, folio 14b; Coskun, p. 28.

'8 «“Vakf.i Hankah-i Lala Rizbe bin Abdullah der-batin-i Ahmedek-i Konya,” Defter-i Evkdf-i
Karaman ve Kayseriyye, folio 22b; Coskun, p. 42.
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Mesud (Konya),'"™ Rahime Hatun (Léarende),’”® Sahib Fahreddin (Aksehir),""
Eradna (Kayseri),'”> and Melik Mahmud Gazi (Aksaray).'”> Most of the khankdhs
were built in Konya, the capital of the Seljukids and later, the Karamanids.

Six of the eleven khankahs mentioned in the register were built by the
Seljukid statesmen.The inscription of the khankdah of Sahib Fahreddin, who was
known as Sahib Ata, in Aksehir is still extant today. According to the inscription, the
khankah of Sahib Fahreddin, who was the vizier of the Seljukids of Anatolia, in
Aksehir was built in the year 659/1260."* The khankdh of Sahib in Konya was also
built by the same person, Fahreddin Ali (d. 687/1288), in the year 678/1279."° The

khankdh of Lala Rizbe, who was the lala (tutor) of Keykubad I, was built during the

187 «yakf-i Hankah-i Miistevfi Celaliiddin der nefs-i Konya,” Defter-i Evkdf-i Karaman ve Kayseriyye,
folio 23a; Coskun, p. 43.

188 <«yakf-i Hankah-i Naib der-nefs-i Konya,” Defter-i Evkdf-i Karaman ve Kayseriyye, folio 23b;
Coskun, p. 44.

18 «yakf-i Hankah-i Seref Mes'ud der-nefs-i Konya,” Defter-i Evkdf-:i Karaman ve Kayseriyye, folio
23b; Coskun, p. 44.

1% «yakf-i Hankah-i Rahime Hatun der-nefs-i Larende,” Defter-i Evkdf-t Karaman ve Kayseriyye,
folio 46a; Coskun, p. 82.

1 «yakf-i Madrasa ve Hankah ve Mescid ve Cesme ve Tiirbe-i Fahriiddin Sahib-i Sultan “Aldeddin
der-nefs-i Aksehir,” Defter-i Evkdf-1 Karaman ve Kayseriyye, folio 78b; Coskun, p. 132.

192 «“yakf-i Hankah-i Eradna der Kayseriyye,” Defter-i Evkaf-i Karaman ve Kayseriyye, folio 109a;
Coskun, p. 175. Kayseri was the capital of the Eretnids (Eratnalilar). For more information about the
Eretnids, see Kemal Gode, Eratnalilar (1327-1381), (Ankara: Tiirk Tarih Kurumu, 1994).

193 «yakf-i Hankah-i Melik Mahmud Gazi der-nefs-i Aksaray der tasarruf-i Evhadiiddin bin Seyh
Baba Yusuf,” Defter-i Evkdf-i Karaman ve Kayseriyye, folio 110a; Coskun, p. 176. For further
information about the khankdh, see Bekir Deniz, “Aksaray - Melik Mahmud Gazi Hangahi
(Darphane),” in IIl. Milli Selcuklu Kiiltiir ve Medeniyeti Semineri Bildirileri, 20-22 Mayis 1993,
(Konya, 1994), pp. 35-53. The khankdh of Melik Mahmud Gazi will be discussed in the chapter on
Baba Yusuf.

194« Ammera haza’l-hankéh fi eyyami devleti’s-Sultini’l-A"zam zllii’l-1ahi fi’l-"alem "1zzii’d-diinya
ve’d-din Ebii’l-Feth Keykavus bin Keyhiisrev....es-Sahibii’l-A"zam Fahru’d-devle ve’d-din "Ali bin
El-Hiiseyin tekabbele’l-ldhu a'malehi ve belegahti fi’d-dareyn amaleht fi sene tis’a hamsin ve
sittemi’e.” Ibrahim Hakki Konyali, Nasreddin Hoca'min Sehri Aksehir, Tarihi-Turistik Kilavuz,
(Aksehir, 1945), p. 294.

15 Konyali, Konya Tarihi, p. 719. For further information about Fahreddin Ali (Séhib Ata), see
[Anonim] Anadolu Selcuklular: Tarihi (Historie Des Seldjoukides d’Asie Mineure Par Un Anonyme),
tr. Feridun Nafiz Uzluk, (Ankara, 1952), pp. 36-41. The unknown author of this work asserts that
Fahreddin Ali was the last qualified vizier of the Seljukids and that after the death of Fahreddin,
Konya remained in turmoil and disorder. See [Anonim] Anadolu Sel¢uklular: Tarihi, tr. Feridun Nafiz
Uzluk, p. 41. Aflaki narrates that one day Seljukid statesmen visited Celdleddin Riim1 in order to
show their loyalty and respect for Rimi. Among the visitors, according to Aflaki, were Sahib
Fahreddin, Mu'ineddin Pervane, and Celaleddin Miistevfi. See Ahmed Aflaki, Ariflerin Menkibeleri
(Mevlana ve Etrafindakiler), vol. 1, tr. Tahsin Yazici, (Istanbul: Remzi Kitabevi, 1986), p. 155.
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reign of Seljukid Sultan Alaeddin Keykubad I (r. 1219-1237)."® The khankdh of
Seref Mes ud or Mes ud bin Serefsah was built in the year 637/ 1239."7 The khankah
of Riizbe and Mes ud was originally under the control of the the ahis.'”® Later, these
khankahs were given to the Mevlevis due to the ahis’ reaction to the Mongol rule in
Anatolia.'”® As stated before, Miistevfl Celdleddin, who was the founder of the
khankdah of Miistevfi Celaleddin, was one of the ministers of the Seljukids. The exact
name of Naib is not specified in the source, yet it is certain that he was a Seljukid
offical.®® Naib was the name given to the governors of cities or towns in the
Seljukids of Anatolia.*"'

The khankah of Kadi Miirsel was built by Kadi Miirsel bin Hac1 Mustafa
during the reign of Karamanoglu Mehmed Beg II (d. 1423). Kad1 Miirsel was the
kadiasker (the highest judge) of the Karamanids.””> The mosque and khankah of
Shaykh Vefa (d. 896/1491), sometimes referred to as Ibn-i Vefa or Ebii’l-Vefa, was
built by Karamanoglu ibrahim Beg (r. 1423-1464).*” The vakfiyye of the mosque is

kept in the archive of Vakiflar Genel Miidiirliigii (The General Directorate of Pious

19 Aynur Durukan, “Konya’da Selguklu Mimarisi,” in Gez Diinyay: Gor Konya'yi, ed. Ahsen
Erdogan, (istanbul: Yap1 Kredi Yayinlari, 2001), p. 142.

197 Aynur Durukan, “Konya’da Selguklu Mimarisi,” p. 142. Ethel Sara Wolper, Cities and Saints, p.
76. Konyali published the incription of the khankdh of Mes'ud bin Serefsah. According to the
inscription, the khankdh was built during the reign of the Seljukid Sultan Keyhiisrev II. Konyali states
that Konya was one of the centers of leather trade. The khankah of Mes ud was one of the centers of
leatherworking and the dervishes living in the khankdh were sharing the income coming from the
leather working. For further information about the khankdh, see Ibrahim Hakki Konyali, Konya
Tarihi, pp. 387-388.

"% Aynur Durukan, “Konya’da Selguklu Mimarisi,” p. 142. For further information about ahis, see
Neset Cagatay, Bir Tiirk Kurumu Olan Ahilik, (Ankara: Tirk Tarih Kurumu, 1997); Mikail Bayram,
Ahi Evren, Tasavvufi Diistincenin Esaslari, (Ankara: Tiirkiye Diyanet Vakfi Yaynlari, 1995); Ahi
Evren (Seyh Nasiriiddin Mahmud Al-Hoy?), /mdnin Boyutlar: (Metdli u’l-Iman), tr. Mikail Bayram,
(Konya, 1996); Mikail Bayram, Tarihin Isiginda Nasreddin Hoca ve Ahi Evren, (Istanbul, 2001).

199 Ahmed Aflaki, Ariflerin Menkibeleri (Mevldnd ve Etrafindakiler), vol.2, tr. Tahsin Yazici,
(istanbul: Remzi Kitabevi, 1987), p. 135; Aynur Durukan, “Konya’da Selguklu Mimarisi,” p. 143.

200 «yrakf-i Hankah-i Naib der-nefs-i Konya,” Defter-i Evkdif-i Karaman ve Kayseriyye, folio 23b;
Coskun, p. 44.

2! For more information about ndibs under the Seljukids of Anatolia, see Osman Turan, Tiirkiye
Selcuklulari Hakkinda Resmi Vesikalar, Metin, Terciime ve Arastirmalar, second edition (first
published in 1958), (Ankara: Tiirk Tarih Kurumu, 1988), p. 62.

2 1. Hakki Konyali, Konya Tarihi, p. 424.

29 Resat Ongéren, Tarihte Bir Aydin Tarikati: Zeyniler, (Istanbul: insan Yayinlari, 2003), p. 137.
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Foundations), in Ankara.”®* The date of the vakfiyye is 864/1459. In this vakfiyve,
Shayh Vefa is referred to as “Es-Seyh Muslihii’l-Hakk ve’d-din Eba’l-Vefa Celebi
Mustafa.””® There is also a second version of the vakfiyye, the date of which was
875/1470.2° In this vakfiyye, Shaykh Vefa is referred to as “Mustafa Celebi bin El-
Hac Ahmed bin El-Hac Yahya es-sehir bi-veled-i Vefa.”?"” Thus, there is confusion
about the exact name of Shaykh Mustafa Celebi.””® In this study, conforming to the
usage of the register of 888/1483, Shaykh Mustafa Celebi will be referred to as
Shaykh Vefa.

According to Konyali, Rahime Hatun belonged to the Karamanid dynasty.””
Rahime Hatun was one of the women patrons mentioned in the register of 888/1483.
In the register of 888/1483, another example of a dervish lodge that has the name of a
woman is the zaviye-i Hand Hatun, who was the daughter of the Seljukid sultan Kilig
Arslan III, in Nigde. According to the register, Hand (Khwand) Hatun was also the
founder of a vakf for her emancipated slaves (‘utekd) and the descendants of them
(evidd-i ‘utekd). *'° In the inscription of the Khalif Ghazi lodge, which was built in

Tokat in 691/1291, Khwand Hatun’s name was mentioned as follows:

The construction of this bug a, called the house of faith and work, has been ordered in the
days of the empire of the August Sultan, Ghiyath al-Dunya wa al-Din Abd al-Fath Mas'ad,
son of Kai-Ka’us—may God eternalize his empire!—and in the days of the empire of the
magnificent Malika Azmat al-Dunya wa al-Din Seljuki Khwand, daughter of Qilich Arslan—

2% «K onya’da Seyh Ebii’l-Vefa Vakfi,” Vakiflar Genel Miidiirliigii Arsivi, vakfiye tarihi: 864, vakif
defteri no. 596, page: 192/177. In the vakfiyye, there are references to the shaykh of Vefa, Abdiillatif
Kudsi (d. 856/1452) and to the founder of the Zeyni Order, Zeyniiddin Hafi (d. 838/1435). The Zeyni
Order will be discussed later.

5 «“Konya’da Seyh Ebii’l-Vefa Vakfi,” Vakiflar Genel Miidiirliigii Argivi, vakfiyye tarihi: 864, vakif
defteri no. 596, page: 192/177.

2% For a copy of the vakfiyye, see Appendix.

27 Konya’da Seyh Ebii’l-Vefa Vakfi,” Vakiflar Genel Miidiirliigii Arsivi, vakfiye tarihi: 875, vakif
defteri no. 596, page: 192/177.

2% For further information concerning confusion about the name of Shaykh Vefa, see Konyali, Konya
Tarihi, pp. 552-556; Resat Ongéren, Tarihte Bir Aydin Tarikati: Zeyniler, pp. 130-132.

29 prahim Hakki Konyali, Karaman tarihi, p. 544.

210 «yakf-i Hand Hatun bint-i Kilig Arslan bin Keyhiisrev bin Keykubad "utekdsma ve evlad-i
‘utekasina vakf eylemis,” Defter-i Evkdf-1 Karaman ve Kayseriyye, folio 95a; Coskun, p. 156.
According to the register, Hind Hatun was also the founder of a zaviye foundation:

“Vakf-i zaviye-i Hand Hatun el-mezbir der-nefs-i Nigde,” Defter-i Evkdf-1 Karaman ve Kayseriyye,
folio 95b; Coskun, p. 156.
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may God support her kingdom!—by the weak slave who is in need of the mercy of God,
Khalif, son of Sulayman—may God accept this from him—in the year 691.2'""

In her article entitled “Peasants of Saideli in the Late Sixteenth Century,”
Suraiya Faroghi points out the sanctuaries which attracted visitors from the ndhiye of
Saideli in the Province of Karaman. “The most prominent” among these sanctuaries,
according to Faroghi, was the tiirbe (tomb) of Mevlana Celaleddin-i Rimi, the zaviye

of Sadreddin Konevi and the mosque of Devlet Hatun?'? in Konya.*'® Faroghi adds

I Ethel Sara Wolper, “Princess Safwat al-Dunya wa al-Din and the Production of Sufi Buildings and
Hagiograhies in Pre-Ottoman Anatolia,” in Women, Patronage, and Self-Representation in Islamic
Societies, ed. D. Fairchild Ruggles, (New York: State University of New York Press, 2000), 35-52:
43-44. For further information about female dervishes and women patrons of Sufi buildings in Islamic
lands of the Medieval Age and Early Modern Period, see Margaret Smith, Muslim Women Mystics,
The Life and Work of Rabia and Other Women Mystics in Islam, (Oxford: Oneworld, 2001). Emil
Homerin, “Living Love: The Mystical Writings of ‘A’ishah al-Ba’Gniyah (d. 922/1516), Mamluk
Studies Review, vol. 7 (2003), pp. 211-234; Kishwar Rizvi, “Women and Benevolence during the
Early Safavid Empire,” in Women, Patronage, and Self-Representation in Islamic Societies, ed. D.
Fairchild Ruggles, pp. 123-153; Speros Vryonis, “The Muslim Family in 13"-14™ Century Anatolia as
Reflected in the Writings of the Mawlawi Dervish Eflaki,” in The Ottoman Empire (1300-1389),
Halcyon Days in Crete I, A Symposium Held in Rethymnon, 11-13 January 1991, ed. Elizabeth
Zachariadou, (Rethymnon: Crete University Press, 1993), pp. 213-223.

212 «yakf-i mescid-i Devlet Hatun bint-i Biremuni der-nefs-i Konya imamet der-tasarruf-i Mevlana
Abdi be-hiikm-i Sultin Mehmed tabe serdhu.” Defter-i Evkdf-1 Karaman ve Kayseriyye, folio 33b;
Coskun, p. 60. As understood from the vakfiyye (dated 610/1213) of the mosque of Devlet Hatun,
Devlet Hatun belonged to the Seljukid dynasty. The vakfiyye refers to Devlet Hatun as follows:
“Devlet Hatun bint-i Ahmed el-"Ariisi min Al-i Selguk.” See Ibrahim Hakki Konyal, Konya Tarihi, p.
383. Konyali indicates that the khan of Devlet Hatun in Saideli in time led to a change in the name of
Saideli, which has been known as Kadinhani. Konyal1 adds that the actual name of Devlet Hatun was
Raziyye Hatun and that in line with the Turkish tradition, women’s actual names were not mentioned
in inscriptions and vakfiyyes. Instead, according to Konyali, women patrons, particularly those who
were members of a certain dynasty, were referred to as Sitti, Devlet or Hant.” Konyali, Konya Tarihi,
p. 386. For more information about Devlet Hatun and her mosque, see Ibrahim Hakk1 Konyali, Konya
Tarihi, pp. 378-386. In his work entitled Bes Sehir, Ahmet Hamdi Tanpinar wrote that Valide Camii
in Uskiidar was built by the Ottoman Sultan Selim II (r. 1566-74) for his wife. In line with “etiquette
of dynasty,” Selim II referred to his wife as “the mother of his son, Murad” and avoided mentioning
her name: “Uskiidar’da giizelligini Yahya Kemal’den tamdigimiz Valide camii [mosque of Atik
Valide Sultan] Sinan’in son eserlerindendir. Yahut hi¢ olmazsa plan ve ilk insaat onundur. Bu cami ve
etrafi, hayrata yapilan ve manzaray1 bir tarafindan kapayan ilavelere ragmen hala Tiirk Istanbul’un en
giizel koselerinden biridir. Bu camide semt ile ¢ok iyi anlasan bir kendi igine ¢ekilis vardir. Cami, II.
Selim’in ¢ok sevdigi karisina bir hediyesidir. Fakat saltanat 4dabi karisinin adini séylemege mani
oldugu i¢in, ondan ‘Ferzend-i ercimend oglum Murad tale bekd’uhii validesi seyyidetii’l-miihadderat
ila ahirihi damet ismetithd canibinden Uskiidar’da bind olunacak’ diye bahseder. Bu hicabi
begenmemek kabil degil. II. Selim, ‘Kidvetii’l-emacid ve’l-ekarim Sinan zide mecdiihii’ diye onu
[Sinan’1] &ver. Baki, Sokullu, Sinan, Piyale Pasa, Kilig Ali Pasa, Hiisrev Pasa: Iste bu fin1 diinyada
babasindan II. Selim’e kalan miraslar.” Ahmet Hamdi Tanpinar, Bes Sehir, eleventh edition (first
published in 1946), (Istanbul: Dergah Yaynlari, 2001), p. 36. Giilru Necipoglu explains the imperial
decree of Selim II related to the mosque of Atik Valide Sultan in Uskiidar as follows: “The mosque
complex came to be known as Atik Valide Sultan (Old Queen Mother) after two others were built in
Uskiidar for later queen mothers. The details of its construction can be traced from imperial decrees.
The earliest one, issued by Selim II, is dated 16 February 1571. It orders the kadis of Sapanca and
[zmit to help the men sent by the endowment administrator and by Mustafa, the building supervisor of
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214

that the foundation of Dedigi Dede,” ™ which will be discussed in the fifth chapter in

relation to Seyyid Harun, in Mahmuthisar was also a “likely focus of attraction.”"” It
seems that Shaykh Dedigi was associated with the Turgutogullari, a family which
came to the Konya region along with the Karamanids after the decline of the
Seljukids of Anatolia.”'® It is not a coincidence that the first foundation mentioned in
the register of pious foundations of the Province of Karaman dated 888/1483 was the
tomb of Mevlani Celaleddin (d. 1273)*"" and that the second foundation mentioned
in the register was the vakf of Sadreddin Konevi (d. 1274).>'® The total annual
income of the vakf of the tomb of Celaleddin Riimi, one of the richest foundations in

the province, was 46,047 akges.219 The role of Riimi’s tomb as a sanctuary for the

Karamanid begs will be discussed in the fifth chapter.

‘the mosque that is being built in Uskiidar for the mother of my son Murad.” ” Giilru Necipoglu, The
Age of Sinan: Architectural Culture in the Ottoman Empire, (London: Reaktion Books, 2005), p. 284.
For more information about Selim II’s wife, Nurbanu Sultan, and the mosque complex of Atik Valide
Sultan, see Giilru Necipoglu, The Age of Sinan.: Architectural Culture in the Ottoman Empire, pp.
280-292. As Tanpinar indicates in his works, Sinan’s architectural works represented the peak of the
Ottoman civilization. However, to produce an architect like Sinan took many centuries for Turks.
Behind the architectural works of Sinan, the religious and cultural legacy of the Seljukids and of the
Karamanids can also be sought. For more information about the architectural works of Sinan, see
Giilru Necipoglu, The Age of Sinan: Architectural Culture in the Ottoman Empire, (London: Reaktion
Books, 2005).

13 Suraiya Faroghi, “Peasants of Saideli in the Late Sixteenth Century,” p. 231.

1% «yakf-i zaviye-i Dedigi Sultan “aleyhi’r-rahmeti ve’l-gufran mesihat be-nim-i Mehmed Celebi ve
Durdihan be-hiikm-i "al-i san.” Defter-i Evkdf-1 Karaman ve Kayseriyye, folio 92a; Coskun, p. 153.

215 Suraiya Faroghi, “Peasants of Saideli in the Late Sixteenth Century,” p. 231.

216 Suraiya Faroghi, “Peasants of Saideli in the Late Sixteenth Century,” pp. 229-230. For more
information about Turgutogullari, see M. Zeki Oral, "Turgutogullari, Eserleri ve Vakfiyeleri," Vakiflar
Dergisi, no. 3 (1956), pp. 32-64.

217 «“Vakf-i Tiirbe-i Mutahhara-i Sultanii’l-Arifin Seyhii’l-Muhakkikin Hazret-i Mevlana Celaleddin
kaddese’l-lahu sirrahu’l-"aziz mukarrer be-hilkkm-i Hakéni ve tevki’-i Sultani mesihat der-tasarruf-i
Mehmed Celebi be-hiikm-i serif ve nezaret be-ndm-i Seyyid Mahmud be-hiikm-i Padisah hullide
miilkiihd.” Defter-i Evkaf-1 Karaman ve Kayseriyye, folio 1b; Coskun, p. 3. The vakf of the tomb of
Mevlana Celéleddin was usually mentioned first among the vakfs of the Province of Karaman. See, for
instance, Feridun Nafiz Uzluk, Fatih Devrinde Karaman Eyaleti Valkiflar: Fihristi, p. 9; 387 Numarali
Muhdsebe-i Vildyet-i Karaman ve Riim Defteri (937/1530) 1, Konya, Bey-sehri, Ak-sehir, Ldrende, Ak-
saray, Nigde, Kayseriyye ve I¢-il Livilar: (Dizin ve Tipkibasim), (Ankara: Devlet Arsivleri Genel
Midirliigii, 1996), p. 24. For further information about the Mevlevi dervishes, Suraiya Faroghi,
“Agricultural Crisis and the Art of Flute-Playing: The Worldly Affairs of the Mevlevi Dervishes
(1595-1652),” Turcica, vol. 20 (1988), pp. 43-63.

218 «yakf-i Miirsid-i Tarik-i Nebevi Hazret-i Seyh Sadreddin Konevi ‘aleyhi’r-rahme. Mesihat der-
tasarruf-i Mevlana Abdi veled-i Sofci be-hiikm-i Padisah hullide miilkiihGi ve tevliyet be-nam-i
Mevlana Bedreddin veled-i miigariin ileyh be-hiikkm-i Hiimaytn.” Defter-i Evkdf-i Karaman ve
Kayseriyye, folio 4a; Cosgkun, p. 8.

1% Coskun, p. 8.
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The annual income of the foundation of Sadreddin Konevi was 25,220
ak¢es.*™® The zdviye of Sadreddin Konevi will be discussed later.”*' The foundation
was built in the year 673/1274-75, and it also consisted of a library for the “use of
those descendants of the founder who should feel an inclination toward religious
studies.”**

In her book entitled Subjects of the Sultan, Culture and Daily Life in the
Ottoman Empire, Suraiya Faroghi refers to dervish lodges as “a way into the world
of books.””” Faroghi states that large convents would have a “library of books
donated by dervishes and other devotees of the saint.”*** She refers to the main
convent of the Mevlevi order in Konya as a key example of a library donated by
dervishes. She explains the library as follows: “Published as a book, the catalogue
runs to three hefty volumes....The great Islamic theologians and mystics, such as

Ghazali, ’Attar and, above all, Ibn "Arabi are each represented by several

manuscripts.”*** One such libray was also mentioned in the register of 888/1483.

220 Cogkun, p. 11.

22! For further information about the life and influence of Konevi in the history of Sufi thouhgt, see
Hiidaverdi Adam, “The Relationship Between Muhyiddin Ibn al-Arabi and Sadreddin Al-Konevi,”
Akademik Arastirmalar Dergisi, no. 24 (2005), 153-164; William C. Chittick, “The Central Point,
Qunawi’s Role in the School of Ibn "Arabi,” Journal of the Muhyiddin Ibn "Arabi Society, vol. XXXV
(2004), pp. 25-45; Jane Clark, “Early Best-sellers in the Akbarian Tradition: The Dissemination of Ibn
"Arab1’s Teaching Through Sadr al-din al-Qunawi,” Journal of the Muhyiddin Ibn al-Arabi Society,
vol. XXXIII (2003), pp. 22-53; Gerald Elmore, “Sadr al-Din al-Qunawi’s Personal Study-List of
Books by Ibn al-"Arabi,” Journal of Near Eastern Studies, vol. 56, no. 3 (July 1997), pp. 161-181;
Suraiya Faroghi, “Vakif Administration in the Sixteenth Century Konya: The Zaviye of Sadreddin
Konevi,” Journal of the Economic and Social History of the Orient (JESHO), vol. XVII, part 2, pp.
145-172.

22 Suraiya Faroghi, “Vakif Administration in the Sixteenth Century Konya: The Zaviye of Sadreddin
Konevi,” p. 147. See also Mikail Bayram, “Sadru’d-Din Konevi Kiitiiphanesi ve Kitaplari,” in
Tiirkler, vol. 7, ed. Hasan Celal Giizel, Kemal Ci¢ek, Salim Kara, (Ankara: Yeni Tiirkiye Yayinlari,
2002), 585-589: 585.

2 Suraiya Faroghi, Subjects of the Sultan, Culture and Daily Life in the Ottoman Empire, (London,
New York: I. B. Tauris Publishers, 2000), p. 188.

2 Suraiya Faroqhi, Subjects of the Sultan, p. 189.

¥ Faroghi, p. 189. See also Abdiilbaki Golpmnarli, Meviind Miizesi Yazmalar Katalogu, four
volumes, (Ankara: Tiirk Tarih Kurumu, 1967).
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According to the Register of Pious Foundations of the Province of Karaman
dated 888/1483, there were 170 books in the library of Sadreddin Konevi.”*® The
register presents a full list of these books.””” Some of these books were multiple
volumes such as Fiitihat-i Mekkiye (Meccan Revelations) of Ibn al-Arabi in his own
handwriting (Fiitiihdt-i Mekkiye be-hatt-i Seyh Muhyiddin rahmetu’l-lahi "aleyh).**®
Most of the books were related to tefsir (Qur’anic exegesis), hadith (sayings of the
Prophet Muhammed), Islamic mysticism, ethics, medicine, logic, history, and books
of etiquette.”” As will be discussed later, many Sufis and scholars came to study in
the library of Sadreddin Konevi during Karamanid and Ottoman rule in Konya.
According to Mikail Bayram, among those scholars and Sufis who studied in the
library of Konevi were Mecdiiddin Muhammed el-Firizabadi (d. 1414), Molla
Abdurrahman-i Cami (d. 1492), Aksemseddin (d. 1459) who was the shaykh of the

Ottoman Sultan Mehmed II, Yar Ali Sirazi (d. 1412), Seyyid Serif el-Ciircani (d.

1414), and Hact Mii’min Halife, who a Qadiri shaykh in Konya.”® The vakf of

26 Coskun, p. XVIIL.

7 For the full list of the books in the library of Sadreddin Konevi, see Defter-i Evkdf-1 Karaman ve
Kayseriyye, Istanbul Atatiirk Kitaplig1, Cevdet Tasnifi, O. 116/1 (H. 888/1483), folios 5b-8b; Fahri
Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin)," pp. 11-
15.

228 Defter-i Evkdf-1 Karaman ve Kayseriyye, folio 5b; Coskun, p. 11.

22 To give an idea about the books in the library of Sadreddin Konevi, the following titles can be
mentioned: “Kessaf....Tefsir-i Kebir (four volumes).... Kitdb fi’t-Tib (three volumes), Kitdb-i Milel ve
Nihal....Fiisisu’l-Hikem be-hatt-i Seyh Sadreddin... Kitab min-Ihydi’l- Ulim [of Ghazali (d.
1111)]....Kitabii'n-Nefehat be-hatt-i Seyh Sadreddin....Kitib-i Edeb-i Katib....Kitab-i Sahih-i
Miislim....Kitab-i "IIm-i Mesdyikh.... Kitab-i Mantik, Kitabii't-Taberi... Kitab-i Tarihi’l-Miilik.” Fahri
Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin)," pp. 11-
14. In his Ph. D. dissertation entitled “Ermenek Kazasi (1500-1600),” Bilal Gok presented a table of
books, which were kept in the mosque of Emir Riistem Pasa and in the Bednam Mu allimhanesi,
according to the evkdf defteri of 1584. At that date, the mosque of Emir Riistem Pasa had nine
volumes of books and the Bednam Mu allimhanesi had 57 volumes of books. Among the books in
these libraries, the following can be mentioned to give an idea about which books were read in the
Province of Karaman: “Kegssdf of Zemahseri (d. 1143), Diirer of Molla Hiisrev (d. 1480), Giilistan of
Sa’di, Mendr of Ebu’l-Berekat Hafiziiddin en-Nesefi (d. 1310), Tefsir of Muhammed Birgivi (d. 1573)
and Tefsir of Nasreddin Abdullah b. Omer Beydavi (d. 1286).” Bilal Gok, “Ermenek Kazas1 (1500-
1600),” unpublished Ph. D. dissertation, (Malatya: Sosyal Bilimler Enstitiisii, Inonii Universitesi,
20006), pp. 170-172. For further information about libraries of dervish lodges, see Goniil Giilsen Tiirk,
“Tasavvuf Kiiltiiriinde Dervis-Kitap Miinasebeti ve Tekke Kiitiiphaneleri,” unpublished M. A. thesis,
(Bursa: Sosyal Bilimler Enstitiisii, Uludag Universitesi, 1995).

% Mikail Bayram, “Sadru’d-Din Konevi Kiitiiphanesi ve Kitaplar,” pp. 587-588. For more
information about Mii’min Halife, see Ibrahim Hakki Konyali, Konya Tarihi, pp. 281-286; Ismail
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Mii’min Halife was one of the abrogated (mensiih) foundations in the year 881/1476.
It was turned into timar in that year.”®' According to the register of 888/1483,

#2 in Konya and the

Mevlana Mii’'min Halife was a founder of a family vakf
seventy-five disciples of Mii’min Halife were exempt from such taxes as ‘avariz and
tekalif-i divaniye. ™

In some cases, the Ottoman government granted some privileges such as
exemption from certain taxes to the residents of the newly conquered lands. For
instance, the residents of Konya and Kayseri were exempt from taxes altogether “on
account of the faithfulness which they had shown during the wars with Uzun
Hasan.”** Such privileges were essential in securing the loyalty of the people of the
conquered lands. The great majority of the native aristocracy of the Province of
Karaman maintained their positions, “often with their prevous land rights.”*> In the

defter of 929/1519, the following phrase points out this policy: “those timar-holders

whose fathers were once the notables of Karaman...”>*® According to inalcik, such

Ciftcioglu, “Vakfiyelere ve Tahrir Defterlerine Gore Karamanli Egitim Kurumlari,” pp. 258-260. The
Qadirl Order received its name from Shaykh Abdiilkadir Jilani (Geylani) (470/1077-561/1166). For
further information about Abdiilkadir Geylani and the Qadiri Order, see Abdiilkadir Geyldni Divani,
Sufi Kasideleri ve Riimuzlu Makaleler, ed. Mustafa Utku, Yusuf Zeydan, (Bursa: Sir Yayncilik,
2005); Mustafa Kara, “Abdiilkadir Geylani Hazretleri’nden Gazi Paga Hazretleri’'ne veya Tasavvufun
Giicii,” in Mustafa Kara, ed., Dervisin Hayat, Siifinin Keldmi, Hal Terciimeleri, Tarikatlar, Istilahlar,
(istanbul: Dergah Yaynlari, 2005), pp. 485-513; Khaliq Ahmad Nizami, “The Qadiriyyah Order,” in
Islamic Spirituality, Manifestations, ed. Seyyed Hossein Nasr, (London: SCM Press Ltd, 1991), pp. 6-
25.

3! See Feridun Nafiz Uzluk, Fatih Devrinde Karaman Eydleti Vakiflar: Fihristi, p. 23.

32 For further information about family vakf, see Halil inalcik, “Land Possession Outside the Miri
System,” An Economic and Social History of the Ottoman Empire, 1300-1914, p. 125.

23 «yakf.i evlad ve miilk-i kidvetii’l-ulema fahrii’l-mesayikh Hazret-i Mevland Mii'min Halife ber-
miceb-i vakfiyye-i ser’iyye ve sirA'nime-i ser’iyye ve mukarrernime-i Ibrahim Beg ve Padisah-i
"dlem-pendh hullide miilkiihd....Dervisan-i Mevlana Mii’min Halife der-nefs-i Konya 75 nefer avariz
ve tekalif-i divaniyyeden ....mu’'af ve miisellem olmak igiin ibrahim Beg’den mu’afnameleri var. El-
an asitane-i devlete "arz olunub mukarrer kilind1.” Defter-i Evkaf-1 Karaman ve Kayseriyye, folio 29b;
Coskun, pp. 54-55. Avdriz can be defined as “extraordinary levies or services introduced by the state
on emergency situations, mostly to support the navy.” Halil Inalcik, “Glossary,” in An Economic and
Social History of the Ottoman Empire, 1300-1914, p. 995. For further information about taxes to be
paid by the tax-paying people (re ‘dyd), see Halil Inalcik, “Osmanlilar’da Raiyyet Riistmu,” Belleten,
vol. 23, no. 92 (October, 1959), pp. 575-609; Halil inalcik, “Resm,” Encylopedia of Islam, second
edition, vol. 8 (1996), pp. 486-487.

2% Halil inalcik, “Ottoman Methods of Conquest,” Studia Islamica, no. 2 (1954), pp. 107-108.

3 Halil Inalcik, “Ottoman Methods of Conquest,” p. 118.

28 fnalcik, p. 118.
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people constituted the majority of the timar-holders in the Province of Karaman.**’
Some notables of the province enjoyed larger timar or ze ‘amets with the title of beg.
Among such notable families were the Turgud, Koégez, Teke, Bozdogan, Samagar,
Yapa, Egdir, Emeleddin, Bulgar, Adalibey, Uchari, Yavasul Musa, and Bozkir.>*®
The Ottomans were aware of the fact that the native aristocracy of the Karamanids
had “strong tribal ties.”’ The Karamanids were the natural allies of the Mamluks
and Aqquyunlus against the Ottomans. The founder of the Safavids, Shah Ismail
(1501-1524), supported Turcoman tribes against the Ottomans. However, the
Ottomans managed to overcome “the rebellious attitude of the Karamanid tribal
aristocracy” by such favors to them.**

The small number of mensith zaviyes in the register of 888/1483 may be
attributed to the general policy of the Ottomans in the newly conquered lands. Some
shaykhs were affiliated with the Karamanid tribal aristocracy. For instance, Dedigi
Sultan was affiliated with the Turgud tribe. It seems that the Ottomans avoided
abrogating a lot of dervish lodges in the Province of Karaman. Bayezid II’s policy of
returning the abrogated dervish to their former owners might have led to a sympathy
towards the Ottoman administration among the dervishes in the Province of
Karaman. The Ottomans venerated certain Sufi masters such as Celaleddin Rmi,
Sadreddin Konevi, and Ahmed Fakih, whose tombs and lodges were in Konya.

The register of 888/1483 refers to the pious endowment of Hace Fakih, who

was also known as Ahmed Fakih or Fakih Ahmed, after mentioning the foundations

of Rimi and Konevi.** Compared to the incomes of the foundations of Riimi and

7 [nalcik, p. 118.

3% nalcik, p. 118.

> [nalcik, p. 118.

0 naleik, pp. 118-119.

1 «yakf-i Kutbii’l-biidela fi’l-ezman Hazret-i Fakih,” Defter-i Evkdf-t Karaman ve Kayseriyye, folio
7b.
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Konevi, the annual income of the foundation of Fakih was very low: 1370 ak¢es.**
Perhaps the surveyor was familiar with the popularity of Ahmed Fakih in Anatolia
and he mentioned Fakih’s foundation in the third place among the foundations of
Konya.

According to Mikail Bayram, there were two Sufi masters whose name was
Ahmed Fakih in the thirteenth century. Those who wrote on Ahmed Fakih were not
aware of the fact that there were two Ahmed Fakihs of note in the thirteenth
century.”* Bayram asserts that their source of information was Aflaki, who also
confused the two Ahmed Fakihs.”** In the Mendkib-1 Seyh Evhadiiddin-i Kirmani,
Ahmed Fakih was mentioned as a disciple of Shaykh Evhadiiddin-i Kirmani (d. 635
H. /1237). This was the first Ahmed Fakih, who died in the year 618 H. (1221).**
According to Mikail Bayram, the second Ahmed Fakih, which was mentioned by
Aflaki, died in the year 651/1253, not in the year 618/1221. The author of Cerhname
and Kitabu Evsdf-i Mesdcidi's-serife could be the one who was a close friend of

N 24
Riimi.?*

22 Coskun, pp. 15-16.

43 For more information about Ahmed Fakih and his works, see Fuad Kopriili, "Selguklular Devrinde
Anadolu Sairleri 1I, Ahmed Fakih,” Tiirk Yurdu, vol. IV, no 22 (Tesrin-i Evvel, 1926): 289-295;
Ahmed Fakih, Cerhndme, ed. Mecdut Mansuroglu, Istanbul, 1956; Ahmed Fakih, Kitdbu Evsdf-i
Mesdcidi's-serife, ed. Hasibe Mazioglu, (Ankara, 1974); Mikail Bayram, "Anadolu'da Te'lif Edilen Tlk
Eser Meselesi," V. Milli Selcuklu Kiiltiir ve Medeniyeti Semineri Bildirileri (25-26 Nisan 1995),
(Konya: Selguk Universitesi Selguklu Arastirmalar1 Merkezi, 1996), pp. 95-96.

¥ Mikail Bayram, "Anadolu'da Te'lif Edilen ilk Eser Meselesi," V. Milli Sel¢uklu Kiiltiir ve
Medeniyeti Semineri Bildirileri (25-26 Nisan 1995), (Konya: Selguk Universitesi Selcuklu
Arastirmalar1 Merkezi, 1996), pp. 95-96.

2% Mikail Bayram, "Anadolu'da Te'lif Edilen i1k Eser Meselesi," p. 96.

6 Mikail Bayram, "Anadolu'da Te'lif Edilen ilk Eser Meselesi," pp. 96-97. It is also probable that
there was only one Fakih Ahmed in the thirteenth century. Mikail Bayram asserts that the first Ahmed
Fakih was a meczuib (one lives in seclusion in mountains and caves) type of dervish and that a mecziib
type of dervish could not write a book. However, some dervishes wrote several works before they
became mecziibs. Even the life story of Celdleddin Rami who left madrasa life after his meeting with
Sems-i Tebrizi and who lived in seclusion for a long period after the death of Tebrizi can be cited as
an example of this phenomenon. Thus, the question of Ahmed Fakih’s historical personality remains
to be analyzed in detail. I would like to express my gratitude to Halil inalcik for reminding me of the
possibility of existence of only one Ahmed Fakih in the thirteenth century.
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Ahmed Fakih was a famous saint among the Mevlevi and Bektasi
dervishes.”*” It seems that the famous Ahmed Fakih of the thirteenth century was the
one who was a close friend of Celdleddin Rimi. Most of the sources such as the
Ottoman almanacs (tarihi takvimler) mentioned Ahmed Fakih together with
Celaleddin Rimi. As will be discussed in the fourth chapter, the Makalat-i Seyyid
Harun also referred to Ahmed Fakih together with RGmi.

In the legendary sources written in the fifteenth century one can see
references made to Ahmed Fakih as one of the saints of Anatolia. For instance, in the
Saltukndme,”’*® which was compiled by Ebu’l-Hayr Rimi on behalf of Prince Cem
(d. 1495), reference is made to “Fakih Ahmed Sultan.”** The Saltukndme was
completed in the year 1480,”° when Prince Cem was governor of the Province of
Karaman. More importantly, it was completed only three years before the register of
the pious endowments of the Province of Karaman dated 888/1483. Such legendary
sources reflected the perception of ordinary people of the time. According to the

99251

story, Sart Saltuk, “a legendary figure of the thirteenth century,”””" visited the tomb

of Ahmed Fakih because he had died before the visit of Sar1 Saltuk.>>* In the

#7 According to Tekindag, the date of death of Hice Ahmed Fakih was 650/1252. For further
information about Ahmed Fakih, see Sehabettin Tekindag, “Biiyiik Tiirk Mutasavvifi Yunus Emre
Hakkinda Arastirmalar,” Belleten, vol. 30 (1966), 59-90: 77n.; Osman F. Sertkaya, “Ahmed Fakih,”
TDV Islam Ansiklopedisi, vol. 2, (Istanbul, 1989), pp. 65-67.

8 For further information about Saltukname and other legendary works written in Medieval Anatolia,
see Cemal Kafadar, Between Two Worlds, The Construction of the Ottoman State, (Berkeley, Los
Angeles, London: University of California Press, 1995), pp. 62-90.

9 Saltukndme, The Legend of Sart Saltuk Collected from Oral Tradition by Ebu’l-Hayr Rimi (Part 5:
folios 351a-450b), Text in Facsimile with a Critical and Stylistic Analysis and Index by Fahir Iz,
(Harvard University, 1976), folio 359a (p. 717).

20 Cemal Kafadar, Between Two Worlds, p. 71.

! Kafadar, p. 71.

22 «Kirgehri’ne geldi. Andan ol sehirde olan velilerle bulusdi. Fakih Ahmed Sultan vefat eylemisdi.
Varub kabrini ziyaret kildi. Hac1 Bektas ve Ahi Evran.... ve hem dahi nice veliler geliib anda cem’
olub sohbet eyledirler.” Saltukname, The Legend of Sart Saltuk Collected from Oral Tradition by
Ebu’l-Hayr Riimi (Part 5: folios 351a-450b), Text in Facsimile with a Critical and Stylistic Analysis
and Index by Fahir Iz, (Harvard University, 1976), folio 359a (p. 717). Interestingly, the author of the
Saltukndme mentioned Ahmed Fakih among the saints of Kirsehir such as Haci Bektas-i Veli and Ahi
Evren. Perhaps it is due to the fact that Ahmed Fakih was one of the saints of the Bektasi tradition,
the center of which has been Kirsehir since the thirteenth century. For more information about the
significance of Ahmed Fakih in the Bektasi tradition, see Fuad Kopriilii, "Selguklular Devrinde
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Saltukndme, there are references to other saints of the Province of Karaman,

Celaleddin Romi, Sems-i Tebrizi,”>> and Seyyid Mahmud Hayrani.”*

According to
Aflaki, Seyyid Mahmud Hayrani was a disciple of Celaleddin Rimi.>> As will be

discusssed in the fourth chapter, Bektasi sources viewed Hayrani as a disciple of

Haci1 Bektas.

Anadolu Sairleri II, Ahmed Fakih," pp. 290-291; M. Fuad Koépriilii, Tiirk Edebiyatinda Ilk
Mutasavviflar, ninth edition (first published in 1918), (Ankara: Akcag, 2003), pp. 79, 80.

3 The lodge of Sems-i Tebrizi, Celaleddin Rami’s close friend, was at the disposal (tasarruf) of
Celebi Arif’s descendants: “Zaviye-i Sems-i Tebrizi rahmetu’l-ldhi “aleyh rahmeten vasi‘aten der-
batin-i Konya tevliyet Hazret-i Mevlana Celaleddin evladindan Arif Celebi’ye sart olunmus. Ba’dehd
evladina ve evlad-i evladina batnen ba’de batnin ve neslen ba’de neslin mutasarrif olalar, diyii
vakfiyyelerinde mestiir. El-an Arif Celebi evladindan Ahi Ali oglu Mehmed Celebi tasarrufunda.”
Defter-i Evkaf-1 Karaman ve Kayseriyye, folio 28a; Coskun, p. 53. For further information about
Sems-i Tebrizi, see Jereer EI-Moor, “The ‘Sun of Religion’ Meets Its ‘Reviver’? A Review-Article of
Me and Rami: The Autobiography of Shams-i Tabrizi,” Journal of the Muhyiddin Ibn al-Arabi
Society, vol. 38 (2005), 65-89.

% «“Azm-i Konya eyledi. Anda dahi varub Mevlayi [Mevlana Celaleddin Rami] ile ve Sems-i
Tebrizi’yle ve Hiisdmeddin ve baki ehlu’l-lah geliib musahib oldular. Bir ni¢e giin sohbet kilub andan
“azm ider [idiib] Akyanus [Aksehir] sehrine gitdi varub Seyyid Mahmud Hayran’in kabrini ziyaret
eyledi.” Saltukndme, The Legend of Sari Saltuk Collected from Oral Tradition by Ebu’l-Hayr Riimi
(Part 5: folios 351a-450b), Text in Facsimile with a Critical and Stylistic Analysis and Index by Fahir
Iz, foli 359a (p. 717). For more information about Hiisimeddin Celebi, see Ahmed Aflaki, Ariflerin
Menkibeleri (Mevland ve Etrafindakiler), vol. 2, tr. Tahsin Yazici, pp. 124-146. In the register of
888/1483, the zaviye of Seyyid Mahmud Hayran is mentioned first among the pious endowments of
the town of Aksehir. The income of the zdviye of Hayran was 11,950 akges. See Defter-i Evkdf-i
Karaman ve Kayseriyye, Istanbul Atatiirk Kitapligi, Cevdet Tasnifi, O. 116/1 (H. 888/1483), folios
76b-77a; Fahri Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve
Metin)," pp. 129-130. For further information about Seyyid Mahmud Hayran, see Menderes Coskun,
Manzum ve Mensur Osmanlt Hac Seyahatnameleri ve Nabi'nin Tuhfetii'l-Harameyn'i, (Ankara: Kiiltiir
Bakanligi, 2002), p. 166; Ibrahim Hakki Konyali, Nasreddin Hoca’'min Sehri Aksehir, pp. 417-456;
Yusuf Kiigiikdag, “Seyyid Mahmud-1 Hayrani ve Aksehir’de Seyyid Mahmud-1 Hayrani Manzumesi,”
in Tiirk Tasavvuf Arastirmalari, (Konya: Cizgi Yayinlari, 2005), pp. 311-322; Rifki Meliil Merig,
Aksehir Tiirbe ve Mezarlar1, (Istanbul: Devlet Basimevi, 1936), pp. 145-158. The second foundation
mentioned in the Aksehir section of the register is the zdviye of Haci Ibrahim, the income of which
was 34,020 akges. The vakf of the zdviye of Haci Ibrahim was one of the riches vakfs in the province.
The income of the foundation of Sadreddin Konevi was less than that of Sadreddin Konevi, 25,220
akges. See Fahri Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve
Metin)," pp. 8-11, 130-131. According to Kopriilii, the Bektasi sources refer to the famous saints of
the thirteenth century such as Celaleddin Riimi, Seyyid Mahmud Hayrani, and Hac1 Ibrahim Sultan in
order to increase the legitimacy and the popularity of the Bektasi path of Sufism. He adds that the date
of the vakfiyye of Seyyid Mahmud Hayrani was 655/1257-58 and that the vakfiyye of Haci Ibrahim
Sultan was 665/1266-67. See M. Fuad Kopriilii, Tiirk Edebiyvatinda Ilk Mutasavwiflar, p. 245. 1. Hakki
Konyali published the vakfiyye of Hac1 ibrahim Sultan in his history of Aksehir. However, according
to Konyali, the date of the vakfiyye of Hac1 Ibrahim was 776/1374. See 1. Hakk1 Konyal, Nasreddin
Hoca'min Sehri Aksehir, pp. 377-386. It seems that Konyali was right in asserting that Hac1 Ibrahim
lived in the fourteenth century. He proves his argument in the light of various archival sources. For
more information about Shaykh Haci ibrahim, I. Hakk1 Konyali, Nasreddin Hoca'min Sehri Aksehir,
pp- 387-403.

255 Ahmed Eflaki, ffriﬂerin Menkibeleri, vol. 2, tr. Tahsin Yazici, p. 55.
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In another legendary work entitled Hizirname, which was written by Shaykh
Mehmed Dede known as Muhyiddin Celebi in the year 880/1476, there was also a
reference to Ahmed Fakih as one of the saints of Anatolia.®® The author of the
Hizirndame was a Zeyni dervish from Egridir, a town in Hamid-ili (today’s

Isparta).”>’

He also refers to the other shaykhs of the Province of Karaman such as
Celaleddin Rdmi, Sadreddin Konevi,>® Seyyid Mahmud Hayrani, Pir Es’ad,””’
Shaykh Sadaka,”® Seyyid Harun, whom will be discussed in the fourth chapter, and

Sems-i Tebrizi.*®'

Written only seven years before the register of 888/1483 and in a
neighboring province, Hamid-ili, the Hizirname denotes how the Sufi masters of the
Province of Karaman were influential in the minds and memories of the people of
medieval Anatolia. As expressed in the introduction of the dissertation, the analysis

of the foundation registers with the literary works of the time is indispensable to the

understanding of the religious context of the time under consideration. The question

2% Muhyiddin Celebi, Hizirndme, Topkapt Emanet Hazinesi, no. 1734, folio 47b. I would like to
express my gratitude to Zeynep Yiirekli Gorkay for giving me a copy of the Hizirndme.

27 Ahmet Yasar Ocak, “Hizirndme,” TDV Islam Ansiklopedisi, vol. 17, (Istanbul: 1998), p. 418.

% In Konya, there was also the lodge of Shaykh Sadri, who is sometimes confused with Shaykh
Sadreddin Konevi: “Vakf-i zéviye-i Seyh Sadri der-nefs-i Konya,” Defter-i Evkdf-1 Karaman ve
Kayseriyye, folio 26b. Abli Bakr ibn al-Zaki (d. 694/1294-95), who was known as Shaykh Sadri, was
the author of a Persian book of ingd (the art of letter-writing) entitled Ravzat al-Kuttdb va Hadikat al-
Albdb. For more information about the author who was also referred to as Shaykh Sadri and his work,
see Abt Bakr Ibn al-Zaki, Ravzat al-Kuttdb va Hadikat al-Albdb, ed. Ali Sevim, (Ankara: TTK,
1972), pp. 1-77; Konyali, Konya Tarihi, pp. 716-719.

%9 The register of 888/1483 mentions Pir Es’ad as follows: “Vakf-i zaviye-i Pir Es’ad Sultan der-nefs-
i Konya,” Defter-i Evkdf-t Karaman ve Kayseriyye, folio 28a. Although the zdviye does not exist
today, the inscription of the tomb of Shaykh Es’ad still exists. According to the inscription, Seyh Es'ad
died in the year 662/1263. There is a small grave next to the grave of Seyh Es'ad. People of Konya
believe that this small grave belongs to the cat of Seyh Es'ad, who is also called Pisili Sultan.”’ See
Konyali, Konya Tarihi, p. 703. The vakfiyye of the zdviye of Pir Es’ad is extant today, in the archive
of the Vakiflar Genel Miidiirliigii. The date of the vakfiyye is 844 H. (1450/1451).

260 The register of 888/1483 mentions Shaykh Sadaka as follows: “Vakf-i zaviye-i Seyh Sadaka der-
nefs-i Konya,” Defier-i Evkdf-1 Karaman ve Kayseriyye, folio 27a. According to Konyali, Shaykh
Sadaka was the tutor of Sa’deddin Celebi, who was the son of Sadreddin Konevi (d. 1274). For more
information about Shaykh Sadaka, see Konyali, Konya Tarihi, pp. 755-756.

! Muhyiddin Celebi, Hizirndme, folio 47b. For further information about the author of Hizirndme
and its manuscript versions, see Ahmet Yasar Ocak, “Hizirname,” TDV Islam Ansiklopedisi, pp. 417-
419; Muhammet Ali Bulut, “Egridirli Seyh Mehmet Dede Sultan’in Hizirndme’si (inceleme - Metin),”
unpublished M. A. thesis, (Erzurum: Sosyal Bilimler Enstitiisii, Atatiirk Universitesi, 2003), pp. 1-26;
Seyyid Alizdde Hasan b. Miislim, Hizirndme, Alevi Bektisi Adab ve Erkdmi (Buyruk), Baki Yasa
Altinok, ed., Ankara: Tiirkiye Diyanet Vakfi, 2007, pp. 19-22.
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of how the Sufi literature addressed the political context of the time will be discussed

in the following two chapters.
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CHAPTER 111

RELIGIOUS ORDERS IN THE PROVINCE OF KARAMAN

Sufi masters mentioned in the register of pious foundations of the Province of
Karaman (888/1483) had different attitudes towards political authority. Some of
them used conformist political discourse such as in the case of the Makalat-i Seyyid
Harun, which will be discussed in the following chapter. Others maintained their
dissident discourse in their works as in the case of Baba Yusuf of Aksaray, whom
will be discussed in the sixth chapter. Furthermore, other Sufi masters remained
outsiders to the political scene as was in the case of Dedigi Sultan, whom will be
discussed in the following chapter. Yet, remaining outside of the political scene can
also be viewed a kind of dissidence. As Terzioglu asserts, “Sufism in and of itself
does not imply a political outlook, but can be used to support a variety of political
ideals and agendas.”*** The common characteristic of the Sufi masters mentioned in
the register of 888/1483 was that they were holders of the zdviye foundations which
were confirmed by the Seljukid or Karamanid rulers. Later, as stated before, the
Ottoman sultans also confirmed the foundations established during the Seljukid and
Karamanid rulers.

While examing the relations between dervishes and sultans, one should bear

in mind that dervishes had a feeling of superiority over those who enjoyed political

%2 Derin Terzioglu, “Sufi and Dissident in the Ottoman Empire: Niyazi-i Misti (1618-1694),” p. 278.
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power. For instance, a seventeenth century Sufi master, Niyazi-i Misri (1618-1694)
recorded a different version of the story which is said to have taken place among
Plato (ca. 428-347 B.C.), Aristotle (384-322 B.C.) and Alexander the Great (r.336-
323 B.C.). Before narrating the story, it is worth pointing out the fact that Plato had
already died before Alexander the Great became the king of Macedon at the age of
twenty. However, it is a fact that Aristotle was the tutor of Alexander the Great.*®’

In line with popular Islamic tradition, the famous philosophers Plato and
Aristotle were perceived as “shaykh” and “khalifa” in the Mecmii'a-i Kelimat-i
Kudsiyye-i Hazret-i Misri (The Collection of the Sacred Words of the Venerable
Misti).*** According to the story narrated by Misri, when Alexander the Great heard
of Plato’s fame, he sent a messenger to ask Plato to be his “shaykh.” Plato replied to
the messenger with this challenging statement: “What use could I have for the
distinction of being Alexander’s shaykh, when sovereigny (saltanat) itself was
within my power, and I did not deign to exercise it?*® Instead, Plato sent his
“disciple (khalifa)”, Aristotle, to Alexander the Great. In the end of the story, Misri
gave a message to the sultans of the time by attributing all victories of Alexander the

Great to the khalifa of Plato, Aristotle: “If it were not for Aristotle, Alexander would

3 Mesnevi commentator, ismail Hakki Bursevi (d. 1725), indicates that there were two Alexanders in
history. The first Alexander, according to Bursevi, was contemporary with the Prophet Abraham. The
second Alexander was the one whose tutor was Aristotle. Bursevi adds that the first Alexander was a
believer of God and that perhaps he was a prophet. However, according to Bursevi, the second
Alexander was an infidel. Bursevi asserts that most scholars and poets did not know this fact:
“Mezkir Iskender, Hazret-i ibrahim "Aleyhisselam ile mu’asir oldig1 kiitiib-i tevarihde mestirdur.
Iman1 miittefakun ‘aleydir ve niibiivveti muhtelefiin fihdir ve bir iskender dahi vardir ki, ana
Ziilkarneynii’l-Asgar ve Iskender-i Rimi dahi dirler ki hukema-i mesahirden Aristalis 4na vezir
olmugdur. Misir kurbiinde olan iskenderiye’de nasb-i meyl ve vaz'-i A4yine iden bu
Iskender’dir....Bunun zaméam Hazret-i IsA “aleyhisselama karibdir ve kiifri miittefakun "aleyhdir ve bu
iki Iskender’in miyanmi fark itmeyiib ulema ve su’arddan ¢ok kimesne galata diismiisdiir.” See
isma’il Hakk1 Bursevi, Rithu’l-Mesnevi, vol. 1, (istanbul: Matba’a-i Amire, 1287), 349. For more
information about the perception of Alexander the Great in the Islamic tradition, see Minoo S.
Southgate, “Portrait of Alexander in Persian Alexander-Romances of the Islamic Era,” Journal of the
American Oriental Society, vol. 97, no. 3 (July-September, 1977), pp. 278-284.

2% For information about the Mecmii ‘a-i Kelimdt-i Kudsiyye-i Hazret-i Misri, see Derin Terzioglu,
“Sufi and Dissident in the Ottoman Empire: Niyazi-i Misri (1618-1694),” p. 19.

2% Derin Terzioglu, “Sufi and Dissident in the Ottoman Empire: Niyazi-i Misti (1618-1694),” p. 292.
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not have been praised in the Qur’an, and achieve the renown that will last until the
Day of Judgment. It is the shaykhs of monarchs who make or ruin their
reputation”.”*® Similar examples abound in the Sufi literature. As will be examined in
the sixth chapter, Baba Yusuf’s writings had a similar Sufi outlook regarding the
meaning of being a sultan.

A similar story in terms of Sufis’ attitude towards political authority was
narrated in the Otman Baba Vildyetndmesi.*®" The story is related to the Ottoman
Sultan Mehmed II (1451-1481) and Otman Baba. One day, while sitting at Silivri-
Kapi, Otman Baba heard that the sultan intended to conquer Belgrade, which was at
the hands of the Hungarians at that time. According to the Vilayetname, Otman Baba
warned Mehmed II not to undertake the Belgrade campaign against the Hungarians:
“They shall squeeze fire in the bells and you will have to flee (Canlarina od tikarlar,
kacarsin).”*®® The sultan did not take this warning seriously and undertook the
Belgrade campaign. During the campaign what Otman said came true.*®” On the way
back from the campaign, Mehmed II again met Otman Baba and Otman Baba asked:
“Tell me who is the sultan, you or 1?” The Sultan dismounted at once and kissed

Otman Baba’s hand and said: “You are the Pddishah and the Divine sirr, my beloved

266 Terzioglu, p. 292.

7 fnalcik explains the importance of the Otman Baba Vildyetndmesi as follows: “Vildyetndme-i
Sultan Otman, also referred to in the work as Vildyetname-i Shahi or Vildyetname-i Sultan Baba, was
completed in August 1483 by one of Baba’s dervishes, Kiigiik Abdal, a nickname given by Otman
Baba himself. From a reference in the work we learn that the author was with Otman Baba in the
Dobruja in 1462. Written by one of Baba’s dervishes who evidently collected material carefully, and
from Baba’s own words, the Vildyetndme constitutes an important source for an authentic account of
Baba’s life, the Sufi doctrine of abdalism, and the history of Rum Abdallar1 in general.” See Halil
Inalcik, "Dervish and Sultan: An Analysis of the Otman Baba Vildyetndmesi,” in Halil Inalcik, ed.,
The Middle East and the Balkans under the Ottoman Empire: Essays on Economy and Society,
(Indiana: Bloomington, 1993), p. 19.

268 Halil Inalcik, "Dervish and Sultan: An Analysis of the Otman Baba Vildyetndmesi," pp. 28-29.

%9 nalcik, p. 29. Inalcik explains Mehmed II’s siege of Belgrade as follows: “Mehmed II’s main task
in the Balkans was to undermine Hungarian influence. In 1451 the Despot of Serbia, Brankovic, with
Hungarian aid, seized the Krusevac region, thus extending Hungarian influence across the Danube
towards the heart of the Balkans. After the conquest of Istanbul, Mehmed, in four campaigns, brought
Serbia into subjection, finally annexing it in 1459. In 1456, however, the Hungarians had forced him
to abandon the siege of Belgrade.” Halil Inalcik, The Ottoman Empire, the Classical Age: 1300-1600,
(London: Phoenix, 1995), p. 27.
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father. I am only your humble servant.” Baba said: “You should know that I am
Padishah, not you.””’® Whether that story was true or not, it reflected the perception
of dervishes about the kingship of the world.

Aflaki narrates a similar story between Celaleddin Rimi’s father, Bahaeddin
Veled who was known as Sultdnii’l- ‘ulema (the Sultan of the Religious Scholars),
and Muhammed Khvarazmshah. Before leaving Balkh, Bahdeddin Veled said the

following words to the Khvarazmshah during his Friday sermon:

Oh king of this transient realm, know and be aware — though you do not know and are not
aware- that you are a sultan and I am sultan. They call you Sultan of the Commanders and
they call me Sultan of the Religious Scholars, and you are my disciple. Verily, your dominion
and kingship depend on a single breath, and my kingship and dominion are also attached to a
single breath. Once that breath is cut off from your carnal soul, you shall not remain and your
throne, good fortune, kingdom, descendants, family line and connections shall not
remain....But when our precious breath leaves our carnal soul, our lineage and offspring,
who are the Tent Pegs of the earth, will exist until the advent of the Resurrection.”’”!

After these challenging words, Bahdeddin Veled added that the Mongols
would arrive soon and that they would destroy the realm of the Khvarazmshah.*”*
Interestingly, Aflaki related the calamity of the Mongol invasion of the kingdom of
Khvarazmshah to Bahdeddin Veled’s leaving of Balkh. The question of how
dervishes perceived the Mongols will be discussed in the fifth chapter.

Inalcik divides the religious orders in the Ottoman Empire into two main
groups. The first group of the religious orders in the Ottoman Empire consisted of the
established orders, the lodges of which were supported by the income coming from
pious foundations. This group of religious orders had "a clearly defined organization
and fixed rites and ceremonies."*”> The most well-known of these orders consisted of

the Nagshbandis, the Mevlevis, and the Halvetis. As indicated earlier, these orders

2% Halil inalcik, "Dervish and Sultan: An Analysis of the Otman Baba Vildyetndmesi," p. 29.

"' Shams al-Din Ahmad-e Aflaki, The Feats of the Knowers of God (Mandgeb al-"drefin), tr. John
O’Kane, (Leiden, Boston, Kéln: Brill, 2002), p. 13.

212 Aflaki, The Feats of the Knowers of God, p. 13.

" Halil inalcik, The Ottoman Empire, the Classical Age: 1300-1600, p. 190.
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existed in the Province of Karaman in the fifteenth century. According to Inalcik, the
second group of religious orders in the Ottoman Empire were the “secret orders”,
usually known as the Melamis or Melametis, which sought blame of the people for
perfection of their soul.”’* The Melamis avoided all external organization and
symbols. Since they were more or less opposed to political authority, they did not
have any link with the state.””

As indicated earlier, the register of the foundations of the Province of
Karaman dated 888/1483 pointed out only two Sufi orders, the Mevlevi and the
Halveti orders. However, in the light of other sources such as Sufi hagiographies, it
would not be wrong to assume that there were other Sufi orders such as
Nagsbandiyya in the Province of Karaman in the late fifteenth century. In this
chapter, after a brief introduction to the Meldmiyye movement, the Mevlevi,

Nagshbandi and Halveti Orders will be discussed.

3.1 The Melamis and Political Authority

The Meldmi movement was significant in the Province of Karaman. As will
be discussed in the sixth chapter, Baba Yusuf-i Aksarayi (d. 1487), who was the
khalifa of Haci1 Bayram, manifested strong meldami inclinations in his works. Pir
Aliyy-i Aksarayi (d. 1528), who was believed to be one of the qutbs (the pole of the
age) of the Melami-Bayrami order, was subject to political oppression due to the
accusation of being a mehdi.”’® What follows is a brief historical background of the

Melami movement.

" Halil inalcik, The Classical Age: 1300-1600, p. 191.

7 fnalcik, p. 191.

" Dina Le Gall defines mehdi as follows: “the awaited savior who, according to a widely held
Islamic belief, will restore religion and justice before the end of the world; various messianic
movements in Islamic history acted in the name of declared mehdis,” Dina Le Gall, A Culture of
Sufism, p. 236. For more information about Pir Aliyy-i Aksarayi, see Abdiilbaki Golpinarli, Melamilik
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In his Risalat al-Malamatiyya, Abl "Abd al-Rahman al-Sulami (d. 412/1021)
discussed not only the biographies of the Sufis but also different types of Sufism. Al-
Sulami explained the Malamatis as follows: "He [God] has granted them [the
Melamis] all kinds of spiritual graces, but does not expose them to the view of the
common people; their outward behavior is that of people who live in separation from
God, but inwardly they dwell in the sweetness of divine union."*”” Thus, according to
al-Sulami, the blame of the common people towards the Melamis does not
necessarily mean the blame of God towards the Melamis. Conversely, according to
al-Sulami, the Melamis were those who reach the grace of God due to the fact that
they always contemplate God from their hearts. As will be mentioned later, Al-
Sulami was one of the Sufi authors mentioned by Baba Yusuf in his Treatise on
Sufism (Ilmii’I-Mesayikh).

In his work entitled Tomar-1 Turuk-1 Aliyye, Melamilik, Sadik Vicdani
classified the Melamis into three periods:

1- Melamis of the first period (Devre-i iila Melamileri),

2- Melamis of the middle period (Devre-i Vustd Melamileri),

3- Melamis of the last period (Devre-i Uhrd Meldmileri).*™

The Melamis of the first period emerged in the third century of the Islamic
calendar at Nishapur. The Melamis of the first period are also known as the
Qassariyuns due to the name of the famous Melam1 or Melamati, Abx Salih Hamdin

b. Ahmad b. Ammir al-Qassar.””” Nevertheless, it would be wrong to assume that al-

ve Melamiler, (Istanbul: Gri Yaym, 1992), pp. 43-47; Ahmet Yasar Ocak, “XVIL.-XVIL. Yiizyillarda
Bayrami (Hamzavi) Melamileri ve Osmanli Yo6netimi,” Belleten, vol. 61, no. 230 (April 1997), pp.
95-96; Ahmet Yasar Ocak, Osmanl Toplumunda Zindiklar ve Miilhidler (15.-17. Yiizyillar), third
edition (first published in 1998), (Istanbul: Tarih Vakfi Yurt Yayinlari, 2003), pp. 270-272.

77 Annemarie Schimmel, Mystical Dimensions of Islam, p. 87.

" Sadik Vicdani, Tomar-1 Turuk-i Aliyye, Birinci Ciiz: Melamilik, (Istanbul: 1338), p. 24.

" "Devre-i (14 Melamiligine Kassariye; mensiblarma Kassariyan nami verilmisdir; ¢iinkii bu
melamilik tabaka-i Gla evliya-1 izdmindan Ebi Salih Hamd{in bin Ahmed bin Ammaratu'l-Kassaru'n-
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Qassar was the first Melami. There were Melamis before al-Qassar. What al-Qassar
did was to spread the Melamiyye in Nishapur in an organized way. Al-Qassar was
the head of Melamis in Nishapur and played a crucial role in disseminating the ideas
and practices of the Melami Order.”® The Melamis of the middle period is known as
Melami-Bayramis. Al-Hajj Seyyid Muhammad Naru'l-Arabiyyii'l-Melami is known
as the Master of the Melamis of the third period.

The Bayrami-Melami Order was founded after the death of Hac1 Bayram-i
Veli (d. 1429), the founder of the Bayrami Order.”®' Bayrami Order was divided into
two branches. The first one led by Ak Semseddin (d. 1459), who was the shaykh of
the Ottoman Sultan Mehmed II, had a conformist attitude towards the rulers. The
second one, the Bayrami-Melami Order, was led by Dede Omer (d. 1455).2%
Following the example of Hact Bayram, the Melami-Bayramis were eager to reap the
fruits of their labor and did not accept any alms from the state or from individuals.**’
They were subject to some prohibitions from the Ottoman government. In spite of
the strict control on their activities, they managed to build several lodges in the
Ottoman Empire.”™

The Melamis were sympathetic towards the Safavids. Thus, the Ottoman
government treated them ruthlessly in the sixteenth century. For instance, Ismail
Ma’slki, the qutb of the Melamis, was executed on the Atmeydan1 with his twelve
disciples, in 1529. Also, in 1561, Seyhiilislam Ebussu'ud condemned to death

another Melami, Hamza Bali of Bosnia. In his fetvd (religious opinion on a legal

Niséabiri kaddesellahu sirrahu'l-aliye menstbdur," Sadik Vicdani, Tomar-1 Turuk-1 Aliyye, Birinci
Ciiz: Melamilik, p. 25.

20 Abdiilbaki Golpimarli, Meldmilik ve Meldamiler, (istanbul: Gri Yaym, 1992), p. 5.

21 Golpinarh, Meldmilik ve Melamiler, p. 34.

82 Ritya Kilig, “Bir Tarikatin Gizli Direnisi: Bayrami Melamileri veya Hamzaviler,” Tasavvuf, vol. 4,
no. 10 (June, 2003), p. 252; J. Spencer Trimingham, The Sufi Orders in Islam, p. 78.

% Halil inalcik, The Ottoman Empire, the Classical Age: 1300-1600, p. 191.

4 Selguk Eraydin, Tasavvuf ve Tarikatlar, (istanbul: Marmara Universitesi ilahiyat Fakiiltesi
Yayinlari, 1997), p. 424.
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issue), Ebussu’ud declared Hamza Bali as a heretic and an atheist. Hamza Bali was
accused of gathering a few thousand disciples around him in his homeland in
Saraybosna.”® The execution of Hamza Bali had a deep effect on the minds of the
people. Hamza Bali became a "patron saint of the Melamis, who henceforth were
often known as Hamzawis."**® The Hamzawis who were concentrated in Bosnia
were subject to persecution in the seventeenth century. Yet, the Melami Order began
to spread in the big cities of the Ottoman Empire, such as Istanbul and Edirne. Later,

it also infiltrated into the ruling classes.”®’

3.2 The Mevlevi Order

According to Annemarie Schimmel, Turkish culture "owes much to the
Mevlevis. They were the order that cultivated calligraphy and music, as well as
poetry in the classical Persian Ottoman style."**® Since the thirteenth century, the city
of Konya, the capital of the Anatolian Seljukids and of the Karamanids, has been
known for its saint, Celaleddin Rami (1207-73).** Since the literature on Rami is
rich enough, rather than dealing with the details of his biography, focus is placed on
his Discourses (Fihi Ma Fih) in order to understand how his discourse affected the
lives of his descendants, particularly Celebi Arif. It was in the time of Celebi Arif (d.
719/1320) that the Mevlevi Order became an international Sufi order exceeding the
borders of Arif’s homeland, Anatolia, and gaining new followers in the Ilkhanid

capital, Tabriz. In the Mendkibii’l-Arifin (“The Feats of the Knowers of God”),*’

2 Inaleik, The Classical Age: 1300-1600, pp. 192-193.

2% nalcik, p. 193.

27 Inalcik, p. 193.

% Annemarie Schimmel, "Sufism and Spiritual Life in Turkey," in Islamic Spirituality,
Manifestations, vol. 11, ed. Seyyed Hossein Nasr, (New York: SCM Press Ltd., 1991), p. 228.

2 Qee, for instance, Abdiilbaki Golpmarli. Mevidnd Celdleddin, (istanbul, 1959); Abdiilbaki
Golpmarl, Mevlana'dan Sonra Mevlevilik, (Istanbul, 1953).

0 See Shams al-Din Ahmad-e Aflaki, The Feats of the Knowers of God (Mandgeb al-"drefin), tr.
John O’Kane, (Leiden & Boston & Koln: Brill, 2002).

74



Semsiiddin Ahmed Aflaki (d. 761/1360)*" narrated the rise of the Mevlevi Order as
an international order. More importantly, he was a witness of this process. Kopriilii

explains the significance of Aflaki’s Menakib as follows:

It is an unrivalled source for religious and social history. No other historical document can
compare with it in describing the daily life, organization of cities and villages, characteristics
of nomads, relations among social classes, religious movements, economic conditions, dress,
customs of Anatolia in the thirteenth and fourteenth centuries. In a number of subjects that I
have studied, I noticed that Aflaki completely agrees with our most reliable sources,
including inscriptions. Indeed, this mendkib book, which is frequently based on what the
author personally saw and heard, was written much more carefully than many chronicles.*”

Aflaki indicates that his shaykh, Celebi Arif, spent most of his time with “the
sight-seeing of travels and reading books of secrets.”*”> Aflaki, who accompanied
Celebi Arif in most of his travels, states that even on his deathbed, Celebi Arif
reminded Aflaki of collecting the feats (mendkib) of previous Mevlevi shaykhs: “Do
not go anywhere else, and busy yourself with [what] I have told you, i.e. collecting
the feats (mendkib) of our forefathers and ancestors and writing them down until you
complete this.”***

The contribution of Celebi Arif to the Mevlevi Order was twofold. Firstly, he

tried to gain new disciples during his various travels. While narrating the sermons of

Celebi Arif in various cities, Aflaki describes dervish lodges as places of gathering

! John O’Kane gives the following information about Aflaki: “Not much is known about Semseddin
Ahmed Aflaki-yi Arifi beyond the bare facts he incidentally reveals in his extensive work the
Mendkibii'I-Arifin. Since he gives no information in the reports he presents indicating that he had
grown up in Konya, we are probably justified in assuming that he was neither born, nor did he spend
his childhood, in the Seljukid capital. We learn from the Mendkib that his father died in Saray where
he apparently enjoyed patronage at the court of Ozbeg Khan, as a religious scholar or a man of
distinction. It is thought that Aflaki may have acquired his surname because he had undertaken some
astronomical research (afldk : the heavenly spheres), and in one place in the Menakib he is addressed
as ‘attar, perfume-seller or druggist, indicating that he had had some training in this area as well.”
Aflaki, The Feats of the Knowers of God, p. IX.

22 Mehmed Fuad Kopriilii, The Seljuks of Anatolia, Their History and Culture according to Local
Muslim Sources [translation and edition of “Anadolu Tarihi’nin Yerli Kaynaklar1”, originally
published in Belleten 7 (1943) ] tr.& ed. Gary Leiser , (Salt Lake City: University of Utah Press,
1992), p. 39.

293 Aflaki, The Feats of the Knowers of God, p. 611.

2% Aflaki, The Feats of the Knowers of God, p. 681. For the original (Persian) version of that story,
see Sams al-Din Ahmed al-Aflaki al-"Arifi, Mandkib al- "Arifin, vol. 2, ed. Tahsin Yazici, (Ankara:
Tiirk Tarih Kurumu, 1976), p. 970.
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where people were fascinated by the speech of Celebi Arif and where most of the
audience became his disciples.”” Secondly, Celebi Arif ordered his disciple, Aflaki,
to compile the deeds of his forefathers and ancestors. Aflaki’s Mendkibii’l-Arifin
represented the common past of the Mevlevi Order. It was one of the basic texts to be
narrated by the shaykhs to the dervishes in the Mevlevi lodges.

The source of inspiration for Celebi Arif’s travels might be sought in the life
and teaching of his grandfather, Celaleddin Rmi. When Rimi and his father came to
Larende, today’s Karaman, from Balkh, Emir Musa built a madrasa for Rimi’s
father, Bahdeddin Veled.*® Seljuk Sultan Aldeddin Keykubad I (1219-1237) invited
Bahaeddin Veled to Konya. As will be examined in the fifth chapter, the Karamanid
rulers also patronized Mevlevi dervishes. The Mevlevi Order spread to the Balkans
and further lands under the patronage of the Ottoman sultans. From the fifteenth
century onwards, Mevlevi lodges spread to many Ottoman cities. Most of the
Ottoman sultans, in particular Murad II, Bayezid II, Selim I and Murad III, were

closely interested in the Mevlevi dervishes. For instance, Murad II patronized the

5 Sams al-Din Ahmed al-Aflaki al-"Arifi, Mandkib al-"Arifin, vol. 2, ed. Tahsin Yazici, pp. 939, 945,
952, 954, 958, 962.

2% Aflaki narrates the building of the madrasa for Rami’s father by Emir Musa as follows:
“When....Baha-e Veled left Erzincan and, stopping at one halting-station after another, arrived at the
city of Larende which is a dependency of Konya. One of the lieutenants of the sultan of Islam
"Alai’d-diinya ve’d-din Keykubad was there, a person named Emir Misa who was the subas: and
governor of that province. What a man he was! He was a Turk, a brave warrior, pure of heart and a
sincere seeker. Emir Miisa heard that so great a person was arriving from Khorasan and he knew that
such a sun (khor) did not shine so easily (dsdn) in every place. He came forth on foot with all
inhabitants of the city and the military to welcome him, and they became disciples. As much as he
invited him to his palace, Bahd-e Veled would not consent. But he did request a madrasa with the
result that Emir Mlsa ordered a madrasa to be built for Bahd-e Veled in the middle of the city,”
Aflaki, The Feats of the Knowers of God, p. 20. For the original (Persian) version of that story, see
Sams al-Din Ahmed al-Aflaki al-"Arifi, Mandkib al- 'Ar;'ﬁn, vol. 1, ed. Tahsin Yazici, (Ankara: Tiirk
Tarih Kurumu, 1976), pp. 25, 26; for the Turkish version of that story, see Ahmed Aflaki, Ariﬂerin
Menkabeleri (Mevldna ve Etrafindakiler), tr. Tahsin Yazici, vol. 1, (Istanbul: Remzi Kitabevi, 1986),
p. 100. According to the evkdf defteri of the Province of Karaman dated 888/1483, known as Murad
Celebi Defteri, there was vakf of the madrasa of Emir Misa in Larende. The register does not give the
date of establishment of the madrasa and it does not have any information regarding for whom it was
built: “Vakf-i madrasa-i Emir Misa der nefs-i Larende tedris der tasarruf-i Mevlana Behliil be hiikm-i
serif tevliyet der tasarruf-i Mahmud be-hiikm-i HiimayGn,” M. Akif Erdogru, “Murad Celebi Defteri:
1483 Yilinda Karaman Vilayetinde Vakiflar I1,” Tarih Incelemeleri Dergisi, vol. 18, no. 2 (December
2003), p. 119.
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building of a large Mevlevi lodge in the Ottoman capital, Edirne. As under the
Karamanids, the Mevlevi Order under the Ottomans had also succeeded in gaining
followers in the ruling class.”’

The friendly attitude of the Mevlevis towards the sultans may be attributed to
the teaching of Celdleddin Rimi (1207-1273). Rumi’s Fihi Ma Fih (Discourses)
begins with the famous saying of the Prophet about the relations between the
scholars and princes: “The worst of scholars is he who visits princes, and the best of
princes is he who visits scholars. Happy is the prince who stands at the poor man’s
door, and wretched is the poor man who stands at the door of the prince.”””® After

quoting this famous saying Riimi begins to interpret it in a different manner:

People have taken the outward sense of these words to signify that it is not right for a scholar
to visit a prince, lest he should become amongst the worst of scholars. That is not their true
meaning, as they have supposed. Their meaning is rather this: that the worst of scholars is he
who accepts help from princes, and whose welfare and salvation is dependent upon and stems
from the fear of princes....When, however, the case is otherwise, when the scholar has not
become qualified with learning on account of princes but rather his learning from first to last
has been for the sake of God....If such a scholar goes formally to visit the prince, it is himself
who is visited and the prince is the visitor.**

Although Rimi justifies the visit of some scholars to the kings, he makes

clear how he perceives a dervish and a king in the following pages of Discourses:

A dervish once entered the presence of a king. The king addressed him, ‘O ascetic.’

‘You are the ascetic,” dervish answered.

‘How should I be an ascetic,” the king demanded, ‘seeing that the whole world belongs to
me?’

Ah, you see things the opposite of what they are,” replied the dervish. ‘This world and the
next and all that there is to possess, these all belong to me. I have seized the whole world. It
is you who have become satisfied with a mouthful and a rag.’®

The statements made by the dervish to the king is reminiscent of the words of

7 Inalcik, The Classical Age, p. 201.

28 Discourses of Riimi, tr. Arthur. J. Arberry, (Richmond: Curzon Pres, 1994), p. 13.

% Discourses of Riimi, p. 13; see also Mevlana Celaleddin Rami, Fihi Md Fih, tr. Ahmed Avni
Konuk, (Istanbul: iz Yaymecilik, 1994), pp. 5-6.

3% Discourses of Rimi, pp. 31-32; see also Mevlana Celaleddin Rami, Fihi Md Fih, tr. Ahmed Avni
Konuk, p.21.
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Bahaeddin Veled to Muhammed Khvarazmshah. Although dervishes claimed to be
distant from the pleasures of the world by using such discourses, they competed with
each other to gain favor of the sultans.

Ahmet T. Karamustafa sees in Mevlevi tradition “two conflicting modes of
spirituality.” The first was a “socially conformist approach that tried to direct Rimi’s

2301 The conformists were called “the

ecstatic piety into legally acceptable channels.
arm of Veled” after Rami’s son, Sultan Veled (d. 712/1312).>** The second mode of
spirituality in the Mevlevi tradition, according to Karamustafa, was associated with
the name of Shams of Tabriz from Azerbaijan. The second approach did not exercise
“any kind of control over ecstatic spiritual experience.”" The social deviants were
called “the arm of Shams.”** According to Karamustafa, the arm of Shams was
evident since the early phases of the Mevlevi Order.

Karamustafa cites Celebi Arif (d. 720/1320) as an example of “the arm of
Shams” based on the fact that he openly consumed wine and maintained good
relations with socially deviant dervishes, such as followers of Barak Baba.’”
Nevertheless, like conformist dervishes, Arif Celebi also maintained good relations
with the begs of his time. This practice was in line with the teaching of Arif’s
granfather, Rimi, who justified the visit of scholars and Sufis to the rulers of the
time. Aflaki explains in detail the visits of his shaykh, Celebi Arif, to the rulers and

begs of his time. As indicated earlier, according to Aflaki, Celebi Arif traveled to the

Ilkhanid capital, Tabriz, in the first years of the reign of Ghazan Khan (r. 1295-

301 Karamustafa, God’s Unruly Friends, p. 82.

392 K aramustafa, p. 82. For information about Sultan Veled and his works, see Sultan Veled, /btida-
ndme, tr. Abdiilaki Golpinarli, (Konya: Konya ve Miilhakati Eski Eserleri Sevenler Dernegi, 2001),
pp. I-XIX.

% Karamustafa, p. 82.

3% Karamustafa, p. 82.

3% Karamustafa, p. 82.
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1304).>° Aflaki narrates this event as follows: “At the time that Ghazan Khan had
recently become sovereign (pddshdh), Celebi Arif felt the desire to go to see the
lands of Persian Iraq ('/rak-i 'Acem) and to meet the prominent man of that
region.””” According to Aflaki, when Ghazan Khan heard about Celebi Arif’s
miracles, he invited Celebi Arif to his palace. However, Arif declined the offer by
these words: “His [Ghazan Khan’s] welfare consists in our not meeting him. From a
distance we will invoke God on behalf of the just sultan’s good fortune....and we
will remain engaged in our dervishhood.”" As understood from the story, initially
being a dervish, Celebi Arif distanced himself from the sultan, Ghazan Khan, whom
he called sultdn-i ‘ddil (just sultan).*® Then Ghazan Khan ordered his viziers to
devise some plan so that he might see Arif’s “blessed face one time.”*'° Hearing the
words of her husband, Ghazan Khan, Iltermesh Khatun said: “I will make
arrangements for a gathering and offer him a semd’” so that his blessed face will be
seen.”!! Iltermesh Khatun sent the son of Seyhiilislam of the Ilkhanids to invite
Celebi Arif to the semd’ (“a collective ritual of listening to chanted verses with or

without musical accompaniment as a way of helping to induce ecstatic states”).*'?

3% Hodgson explains the reign of Ghazan Khan as follows: “In 1295 a Buddhist, Ghazan, took the
throne and forthwith turned Muslim, seeing value in an Islamic policy for the state....At Tabriz, the
capital, not only Buddhist temples but churches and synagogues were torn down. However, the war
against Muslim Egypt was continued; by 1300 Damascus was occupied, with much destruction, but in
1303 the Mongols were disastrously defeated in Syria. Ghazan now patronized specifically Islamic
learning, but retained the old breath of vision....Ghazan’s vizier, whose efforts at sound
administration, he firmly supported, was a physician and scholar, Rashiduddin Fazlullah....A town for
scholars which he [Rashiduddin Fazlullah] built near Tabriz was provided not only with a great library
and arrangements for tradesmen and the like, but fifty physicians, some of whom were brought Egypt
and India and China.” Marshall G. S. Hodgson, The Venture of Islam, vol. 2, p. 415.

07 Aflaki, The Feats of the Knowers of God, p. 589; Sams al-Din Ahmed al-Aflaki al-"Arifi, Mandkib
al-"Arifin, vol. 2, ed. Tahsin Yazici, p. 844.

398 Af1aki, The Feats of the Knowers of God, p. 591; Aflaki, Mandkib al-"Arifin, vol. 2, ed. Tahsin
Yazict, p. 847.

3 Mandkib al-"Arifin, p. 847.

319 Aflaki, The Feats of the Knowers of God, p. 591; Aflaki, Mandkib al-"Arifin, p. 847.

3 Aflaki, The Feats of the Knowers of God, p. 591; Mandkib al-"Arifin, p. 847.

312 Dina Le Gall, A4 Culture of Sufism, p. 238.
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Arif accepted the invitation.”"> During the semd’, according to Aflaki, Celebi Arif
recited “several wondrous quatrains.”'* In the end, Ghazan Khan became a muhibb
of Celebi Arif and his wife, Iltermesh Khatun, became a miirid (disciple) of Arif.>"

Dina Le Gall defines the word muhibb as follows: “literally, ‘lover’; one of
several words used to denote a Sufi, sometimes in the sense of a shaykh’s casual
follower rather than a full-fledged disciple.”'® Aflaki narrates the story so skillfully
of how his shaykh declined the invitation of a sultan like Ghazan Khan. The real hero
of the story was not Ghazan Khan who became only a muhibb (“a casual follower”)
of Celebi Arif but Iltermesh Khatun whose invitation was accepted by Celebi Arif. In
the end, Iltermesh Khatun became a miirid of Arif. The word miirid signified a
higher stage than the word muhibb in the Sufi hierarchy. This story also signifies the
role of women in the rise of the Mevlevi Order.

Aflaki’s Menakib is a valuable source in terms of the role of women in the
society and politics of the thirteenth and fourteenth centuries. Aflaki narrated the
stories related to the women of the time, particularly those women who were the
wives or daughters of the Seljukid and the Ilkhanid sultans or statesmen. It seems
that Aflaki tried to denote how the Mevlevi Order played a crucial role in the social
and political life of the time. Interestingly, Aflaki perceived the family of Rimi as a
spiritual dynasty rivalling the political dynasties of the time in terms of popularity.
He called the family of Rimi “Adneddn.” In most cases, the women of the dynasties

of the time served the family of Rumi. For instance, according to Aflaki, the wife of

313 Aflaki does not mention the name of the Seyhiilislam and his son. See Mandkib al-"Arifin, p. 847.
31 Aflaki, The Feats of the Knowers of God, p. 591; Mandkib al-"Arifin, p. 847.

Y Mandkib al-"Arifin, p. 848.

319 Dina Le Gall, A4 Culture of Sufism, p. 236.
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the Ilkhanid Sultan Keyghatu (r. 1291-1295).*'” Pasa Hatun, was one of the lovers of

318 Celebi Arif was calling her “Bdnii-yi rity-i zemin

the family of Rami (hdnedan).
(“Lady of the earth’s surface™).”’ In another part of his book, Aflaki mentions the
list of Seljukid women who attended a semd -gathering led by Celebi Arif at Tokat:
“Gumaj Hatun, Khavandzade, the daughter of Muineddin Pervane, and the daughter
of the Master of the Wine (sarab-saldr).”**

Aflaki narrates another visit of Celebi Arif to the new Ilkhanid capital,
Sultaniya, in the year 716/1316. Aflaki was among those who accompanied Celebi
on this journey, which began in 715/1316. Aflaki explains the reason for this visit as
follows: “Along with the noble disciples I accompanied that sultan of mankind
[Celebi Arif—God elevate his memory— when he decided to set out for Sultaniye
to give advice to the sovereign of the era, Oljeytu Khan, and to bring him back to life

from the religion of the Shi’ites and the Rafedites.”*'

Aflaki was coorect in stating
that Oljeytu Khan (r. 1310-1317) adopted Shi‘ite sect of Islam. According to Spuler,

Oljeytu Khan put pressure on the Sunni subjects of the Ilkhanids. Oljeytu’s pro-

317 For more information about Keyghatu, See Aflaki, The Feats of the Knowers of God, tr. John
O’Kane, p. 723; Bertold Spuler, Iran Mogollar, Siyaset, Idare ve Kiiltiir, IThanlilar Devri, 1220-1350,
tr. Cemal Kopriilii, second edition (first published in 1957), (Ankara, 1987), pp. 99-103.

318 “Hidmet-i Pasa Hatun.... ez ciimle-i muhibban-i hdnedan bade,” Mandkib al-"Arifin, p. 889.

Y Mandkib al-"Arifin, p. 889; The Feats of the Knowers of God, p. 622.

30 Mandkib al-"Arifin, p. 891; The Feats of the Knowers of God, p. 623. Claude Cahen calls
Mu'ineddin Suleyman Pervane “a true dictator under the Mongol pretocterate” and gives the
following information about Pervane: “The period extending from the flight of ‘Izz al-Din or,
alternatively, from the appointment of a little earlier of Mu'ineddin Suleyman (still known as the
pervdne) as the real head of the government under Rukn al-Din, until his tragic death in 1277, marks a
stage in the decline of the Seljukid State, an attempt to strike a balance — a difficult feat which, save at
the end, he managed to achieve- between the desire to retain the Mongols’ full confidence and the re-
organization of the State in some of its traditional aspects, particularly as a Muslim State. The task
was not easy but, whatever his personal ambitions, it may be thought that Mu'in al-Din succeeded in
giving the inhabitants of Rim a respite, or indeed a period of recovery, after the ordeals of recent
years.” See Claude Cahen, Pre-Ottoman Turkey, A General Survey of the Material and Spiritual
Culture and History, 1071-1330, tr. J. Jones-Williams, (London: Sidwick and Jackson, 1968), pp. 222,
280.

32! Shams al-Din Ahmad-e Aflaki, The Feats of the Knowers of God (Mandgeb al-"drefin), tr. John
O’Kane, p. 600.
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Shi’ite policies led to resistance in the cities of Baghdad, Isfahan, and Shiraz.*** By
narrating that visit, Aflaki tried to emphasize the loyalty of the Mevlevi Order to the
Sunni sect. According to Aflaki, when they arrived at the city of Sultaniya in the year
716, Oljeytu had already died.**® Again, Aflaki was right about the year of death of
Oljeytu, who died in the year 716/1316.>** In that story, Aflaki mentions Hace
Residiiddin Fazlullah (645-718/1247-1318), who was the author of Cami u t-tevarih

(Collection of Histories)*>, and Hace Ali Shah, who were the viziers of Oljeytu.’*

322 Bertold Spuler, Iran Mogollari, Siyaset, Idare ve Kiiltiir, IThanlilar Devri, 1220-1350, tr. Cemal
Kopriilii, p. 266.

323 The Feats of the Knowers of God, p. 601.

324 Bertold Spuler, fran Mogollar, Siyaset, Idare ve Kiiltiir, [lhanlilar Devri, 1220-1350, tr. Cemal
Kopriili, p. 131.

323 Hodgson explains the importance of Residiiddin as a statesman and a historian as follows: “But at
least as suggestive developments in historical writing came in the Persianate realm, where history was
accepted as an important part of belles-letters, as part of the glory of the Turkic amirs and sultans.
With Mongol rule had come a broadening in the world perspective that already was relatively broad
among Muslims. The vizier of the Il-khans, Rashiduddin Fazlullah, whom we have met as a vigorous
administrator supplying hospitals and establishing villages, had broad intellectual interests; by
profession originally a physician, he wrote on diverse subjects, including theology and most notably
history. He was a patron of many historians, but himself compiled the most substantial historical work
of the time. His ‘Collection of Histories’ may be reckoned as the first of the works having some claim
to be called ‘world histories’ that could justify such a claim in the sense of being reasonably
comprehensive. Taking advantage of the extensive official contacts of the Mongol court, as well as of
the distant trade that converged on Maraghah and Tabriz the capitals, Rashiduddin enlisted the
services of the learned men from all regions, even from such relatively out-of-the way lands as the
Occident or Kashmir and Tibet (whose missionaries were wide-ranging at that time, however). He
evidently chose his informants for their reliability and had such records as they could produce or recall
rendered- and doubtless normally abridged- into Persian, and edited them in an accurate and matter-
of-fact way. The result was a systematic set of accounts of the peoples of the greater part of the citied
societies of the Oikoumene. The whole was more balanced in its coverage, having substantial amounts
of material not only on Muslim but on non-Muslim peoples, than any other history written up to that
time; and, though his example was followed to some degree in the subsequent Persian historical
tradition, Rashiduddin’s work was more comprehensive and balanced that any later history claiming
to be a world history until the twentieth century.” Marshall G. S. Hodgson, The Venture of Islam, vol.
2, p. 485.

326 Aflaki does not give detailed information about the Ilkhanid viziers. He only points out the
uneasiness of the Ilkhanid viziers about the timing of the semd -gathering:“The prominent men of
Sultaniye were still in their mourning clothes, and so far no semd -session had taken place and they
had not beat the kettledrums. When the sound of the kettledrums and the uproar of the people of the
semd " reached the ears of the viziers, i.e. Hace Residiiddin, Hace Ali Shah and others, they sent Hace
Sa’id, the sovereign’s Master of the Wardrobe, and inquired about the situation, saying: ‘How and
why had they committed this untimely boldness without permission from the men of rank. Until Bl
Sa"id Khan comes and Chuban is present, it is inappropriate for anyone to indulge in rejoicing at the
same time as this mourning.” When Hace Sa’id entered through the door of the retreat (zaviye) and
beheld Celebi in a state of great excitement, his eyes filled with tears and, placing his head at Celebi’s
foot, he lost his senses. Then Celebi embraced him and said: ‘Tell the esteemed men of prominence:
Although the king is dead, our King remains. For whereas you are in mourning, obedient bondsmen
are engaged in rejoicing.” The Feats of the Knowers of God, p. 602. For the viziers of Oljeytu, see
Spuler, fran Mogollary,p. 125.
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Aflaki’s accuracy about the dates of events and the names of prominent men of the
time denotes how Kopriilii was accurate in stating that the Mendkibii I-Arifin was
written much more carefully than many chronicles.

During the early fourteenth century, Anatolia was ruled by various Anatolian
principalities. As indicated earlier, Aflaki narrated the visits of Celebi Arif (d.
719/1320) to the begs of Anatolian principalities. Aflaki mentions a visit of Celebi
Arif to Menteseoglu Mes ud Beg (d. 719/1319), who was one of the “muhibbdn” of
the family of Celaleddin Riimi.**” According to the story, Mes ud Beg held a semd -
session for Celebi Arif. The religious scholars and shaykhs of this principality were
also present at this gathering. A quarrel broke out between Celebi and a renowned
shaykh of that principality. Two days after the quarrel, the shaykh died. Impressed by
the extraordinary acts of Celebi Arif, many people of that principality became
Celebi’s disciples and Mes'ud Beg bestowed upon Celebi “five male and female
slaves, ten handsome horses, ten fine cloaks of sagerldat cloth and twenty sif-e
morabba’ (“a variety of woolen cloth”).”**® According to Aflaki, Mes'ud Beg
became Celebi’s disciple and Mes'ud Beg sent him “sums of feliiris (gold coins:
florins) and silver in cash.”**" Arif Celebi did not hesitate to accept such kinds of
gifts. It would not be wrong to assume that he was a conformist dervish although he
maintained good relations with socially deviant dervishes, as stated by Karamustafa
earlier.

As indicated before, Aflaki explains the visits of Celebi Arif to the begs of the

time such as Germiyanoglu Yakub bin Aligir, who became a “disciple (miirid) of

327 Mandkib al-"Arifin, p. 851. For the principality of Menteseogullari, see Halil Edhem, Diivel-i
Islamiyye, (Istanbul: Milli Matba’a, 1927), pp. 283-285; Ismail Hakki1 Uzuncarsili, Anadolu Beylikleri
ve Akkoyunlu, Karakoyunlu Devletleri, (Istanbul: Tiirk Tarih Kurumu Basimevi, 1988), pp. 70-83.

328 The Feats of the Knowers of God, p. 595.
3% The Feats of the Knowers of God, p. 595.
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Celebi.”**” In some cases, begs are said to have visited Celebi Arif to ask for victory
against enemies. When Celebi Arif was in the town of Birgi, Aydmnoglu
Miibariziiddin Mehmed Beg (d. 1334) visited Celebi to ask for “assistance and good
fortune from the invisible world.”**! According to Aflaki, the father of Celebi Arif,
Sultan Veled, called Mehmed Beg of Aydin “Sultan of the Warriors for the Faith

»32 bn Battuta, who came to Anatolia in the year 733/1333,

(Sultdnii’l-guzat).
praised the noble character, generosity and hospitality of Mehmed Beg of the house
of Aydin.**?

Aflaki also praises the son of Mehmed Beg, Umur Beg of Aydin, as a warrior
for faith. As Inalcik indicates, “the most brilliant ghazd exploits in the marches” were
undertaken by Umur Beg of the House of Aydin between the years 730/1330 and
746/1345. Umur Beg’s ghazd, holy war, activity was also extended to naval
engagements. In May 1348, Umur Beg was killed in an attempt to recapture the
castle in the port of Izmir, which had been captured by Christian forces.”** Aflaki
explains the ghazd exploits of Umur Beg as follows: “The King of Commanders,
model of champions, a second Hamza,*”> godly warrior for the faith, Bahdeddin
Umur Pasha....strove continuously in raids against unbelievers until his final
moment when he attained the rank of martyr and became one of the people of

felicity.”**® Since Celebi Arif died in the year 719/1320, Aflaki does not make any

mention of Celebi’s visit to Umur Beg. Unlike the Mendkibii’l-Arifin, most of the

30 Mandkib al-Arifim, pp. 945-947; The Feats of the Knowers of God, pp. 661-663. For more
information about the principality of the Germiyanoglus, see Halil Edhem, Diivel-i Islamiyye, pp. 292-
294; Ismail Hakk1 Uzungarsili, Anadolu Beylikleri ve Akkoyunlu, Karakoyunlu Devletleri, pp. 39-54.
3! The Feats of the Knowers of God, p. 663.

32 Mandkib al-Arifin, p. 948; The Feats of the Knowers of God, pp. 663-664.

333 Ebfi Abdullah Muhammed Ibn Battuta Tanci, Ibn Battuta Seyahatndmesi I, tr. and ed. A. Sait
Aykut, (Istanbul: Yap1 Kredi Yaynlari, 2000), p. 420.

33% Halil inalcik, “The Emergence of the Ottomans,” in The Cambridge History of Islam, eds. P. M.
Holt, A. K. Lambton, Bernard Lewis, vol. 1, (The Cambridge University Press, 1970), p. 271.

335 Hamza was the uncle of the Prophet Muhammad. He was famous as a legendary warrior and
martyr in Islamic history. See Aflaki, The Feats of the Knowers of God, tr. John O’Kane, p. 750.

36 The Feats of the Knowers of God, p. 664.
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hagiographical works lacked chronological consistency. As Kopriilii indicated
earlier, in most cases, Aflaki was cautious in the sequence of events. In the story
related to Umur Beg, Aflaki narrates a dream of Umur Beg in which Celebi recited

this couplet to him:

Whoever bears our letter of protection in his tunic’s hem
Enjoys heroic status wherever he goes on land and sea.**’

Immediately after mentioning this couplet, Aflaki asserts: “It was then that he
set off and conquered the island of Sakiz Adasi (Chios). They carried away more
mastic than can be described. After imposing the kharaj, he made the island into his
own estate.” **®

The information given by Aflaki related to Umur Beg is similar to the one
narrated in the Destan (Book of Exploits) of Umur Pasa™’, which was dedicated to
the Ottoman Grand Vizier Mahmud Pasha (d. 1474).>*" In light of the constant
Genoese threat against Chios, Byzantine Emperor Andronicus III arranged a meeting
with Umur and his brother, Hizir, near the Cesme (Aerythrea) peninsula. The
emperor’s offer to Umur Beg was a “large sum of money (100,000 gold pieces in the

99341

Destan).””"" Umur rejected the offer. Finally, according to the Destan, the emperor

37 The Feats of the Knowers of God, p. 665. For the Persian original of this couplet, see Mandkib al-

Arifin, p. 950.

338 The Feats of the Knowers of God, p. 665; Mandkib al-Arifin, p. 950.

339 See Le Destan d’Umur Pacha (Diisturndme-i Enveri), tr. and ed. Iréne Mélikoff-Sayar, (Paris:
Presses Universitaires de France, 1954).

% Inalcik explains the importance of the Destan of Umur Pasha as a source for the history of western
Anatolia and the secondary literature about the Destan as follows: “The Destan (Book of Exploits) of
Umur Pasha, an unusually rich Turkish source for the history of the Aegean world and the crusades in
the period 1328-1348, has attracted the attention of Turcologists and Byzantinists from the time of its
discovery and publication in 1929 by Mikrimin Halil Yinang. Recently, Paul Lemerle devoted a
whole volume to a detailed analysis of the information contained in the Destan in light of the
contemporary Byzantine and Western sources.” Halil Inalcik, “The Rise the Turcoman Maritime
Principalities in Anatolia, Byzantium, and the Crusades,” in The Middle East and the Balkans under
the Ottoman Empire: Essays on Economy and Society by Halil Inalcik, (Bloomington: Indiana
University Turkish Studies and Turkish Ministry of Culture Joint Series, vol. 9, 1993), p. 309.

! Halil Inalcik, “The Rise the Turcoman Maritime Principalities,” p. 317.
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agreed “to bestow Chios” upon Umur, which meant “submission and payment of the
annual mal-i kharadj, or tribute money.”**

The example related to the story of Umur Beg can be viewed as evidence of
Aflaki’s originality as an author. Such contemporary accounts about the rulers and
begs of Anatolia were rare in the fourteenth century. Aflaki was aware of the
importance of ghaza for “the Turcoman Maritime Principalities” of western
Anatolia.** Aflaki believed that his shaykh, Arif Celebi, contributed to the ghazd

exploits of Umur Beg through a dream. The role of dreams in the life of dervishes

will be discussed later in this chapter.

3.3 The Nagshbandi Order

Similar to Celebi Arif, Nagshbandi shaykhs had a tendency for long-distance
travel. In the words of Le Gall, “Naqgshandis were always ready to travel, whether it
was to various centers of Islamic learning or as pilgrims to the Holy Places in the
Hijaz, as Bahdeddin Nagshband is said to have done twice.”>** Nevertheless, one
should bear in mind that the propensity for long-distance travel was not unique to the
Nagshbandis. As discussed earlier, Aflaki’s Mendkibii’I-Arifin is rich enough in
terms of examples about how Mevlevi dervishes travelled from Central Asia to
Central Anatolia and from there to the various parts of the Islamic world. The case of
Halvetis was not so different. As will be discussed later in this chapter, Yusuf
Sinan’s Tezkire-i Halvetiyye denoted how an order spread from the heartland of

Anatolia, particularly Aksaray and Amasya, to the Balkans in the west and to India in

2 fnalcik, p. 317.

3 For further information about the significance of ghaza for the Turcoman principalities, see Halil
Inalcik, “The Rise the Turcoman Maritime Principalities in Anatolia, Byzantium, and the Crusades,”
in The Middle East and the Balkans under the Ottoman Empire: Essays on Economy and Society by
Halil Inalcik, (Bloomington: Indiana University Turkish Studies and Turkish Ministry of Culture Joint
Series, vol. 9, 1993), pp. 309-341.

** Dina Le Gall, 4 Culture of Sufism, p. 171.
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the east. Nevertheless, the propensity for long-distance travel among dervishes
became possible with the patronage of Muslim rulers from Granada to India.

The Muslim rulers competed with each other to attract the famous scholars
and Sufis to their courts.** As J. R. McNeill and William H. McNeill argue, in the
aftermath of the Mongol invasions, the patronage of Muslim princes had gained a
universal character: “Many Muslim princes from Uzbekistan to Spain also patronized
science, propelling advances in astronomy, navigation, mathematics, and
geography.”*® For instance, the Ottoman Sultan Mehmed II (r. 1451-1481) sent
Hace Ataullah Kirmani to invite the famous Nagshbandi scholar Abdurrahman Cam1
(d. 1492) to his court in Constantinople.**’ He offered Cami five thousand gold coins
immediately to be paid upon accepting invitation of the sultan, and one hundred
thousand gold coins when he arrived at Constantinople.**® Nevertheless, Cami
declined the offer, albeit with some hesitation. Although he did not actually come to
the court of Mehmed II, he dedicated his Durratii’l-fakhira, an intellectual prose
work completed in 886/1481, to Mehmed II and sent it to him.** It was Molla Ali

Fenari “who prompted Mehmed II to ask Cami for the composition of such a

* fnalcik explains this fact as follows: “Hanedanlar arasinda rekabet ve iistiinliik yarisi, yalniz
muhtesem saraylar, hadem ve hagemde degil; ilim ve sanatin hamiliginde de kendini gosterirdi....15.
yiizyllda Semerkand, Herat, Tebriz, Istanbul ve Delhi’de ortak yiiksek saray Kkiiltiirii sayesinde
sanatkar, bir memleketten Gtekine gittii zaman ayni himaye ve anlayisi, ayni sicak ve coskulu
karsilamay1 buluyordu. Osmanl sultani; 6zellikle Orta Asya ve Azerbaycan’da Tiirkge ve Farsga’ya
hakim miingileri, sairleri, alimleri kendi payitahtina ¢gekebilmek i¢in biiyiik fedakéarliklara hazirdi.
Fatih Sultan Mehmed ve II. Bayezid, zamanm Iranhi biiyiik sdir ve mutasavvifi Molla CAmi’yi
Istanbul’a getirmek icin ¢ok ¢aba harcamuslardir.”, Halil Inalcik, Sdir ve Patron, (Ankara: Dogu Bati
Yaynlari, 2003), p. 10, 11.

346 3. R. McNeill, William H. Mc Neill, The Human Web, A Bird’s-Eye View of World History, (New
York & London: W. W. Norton and Company, 2003), p. 133.

7 For more information about the life and works of Cami, see Ali Asgar Hikmet, Cami, Hayat: ve
Eserleri, tr. M. Nuri Gengosman, (Ankara: Milli Egitim Basimevi, 1963).

3 Ertugrul 1. Okten, “Cami (817-898/1414-1492): His Biography and Intellectual Influence in
Herat,” unpublished Ph. D. dissertation, (Department of History, The Faculty of the Division of the
Social Sciences, the University of Chicago, June 2007), p. 155.

% Ertugrul 1. Okten, “Cami (817-898/1414-1492): His Biography and Intellectual Influence in
Herat,” p. 193.
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work.”?* Nevertheless, when this work arrived at Constantinople, Mehmed II had
already died and his son Bayezid II (r. 1481-1512) was serving as the new Ottoman
sultan. Bayezid II also sought to bring Molla Cami to his court. Nevertheless, Cami
again declined this invitation due to the fact that he did not want to leave the Timurid
kingdom, which was superior to the other kingdoms according to Cami. However,
Molla Cami dedicated the third book of the Silsilat al-Zahab (Golden Chain) to the
Sultan Bayezid I1.*"

Mehmed II’s interest in Central Asian scholars was not peculiar only to
Cami. He brought Ali Kus¢u, who was accompanied with nearly two hundred
Central Asian and Iranian scholars, from Samarkand.>*> He was particularly
interested in Nagshbandi immigrants from Bukhara. He built a dervish lodge for
them and commissioned the writing of a commentary of the Miftahu’l-Ghayb of

353

Sadreddin Konevi to them.” According to Le Gall, in Anatolia and the Balkans,

Nagshbandis acquired a reputation as “the defenders and disseminators of the
mystical teachings of Ibn al-Arabi and as the carriers of and perpetuators of a much-

coveted Perso-Islamic literary culture.”*>*

330 Okten, p. 199.
331 Okten, p. 194. Inalcik explains the efforts of both Mehmed II and his son Bayezid II to bring Cami
to Istanbul, as follows: “Klasik iran edebiyat: ve diisiincesinin son biiyiik temsilcisi Abdurrahman
Cami (1414-1492), tiim Islam hiikiimdarlarinin davette yaristiklar1 islam diinyasmin Voltaire’i idi.
Fatih Sultan Mehmed ona 5000 altin armagan gondererek Istanbul’a cagirmus, II. Bayezid onu
Osmanli iilkesine getirmek igin bilyiik caba harcamistir. Bayezid, Cami’ye gonderdigi mektupta onu
‘niru’l-hak ve hakikat’ ve ‘naksibend-i i'tikdd’ diye aniyordu. Cami cevabinda, ‘bahsisha-yi seh haddi
nadarand’ (Sultanin bagislarina sinir yok) diye bildiriyordu. Osmanli sultani, Cami’nin goénderdigi
eserleri (‘kiilliyat-i Cami’il-kemalat’) (belki Nafahat) aldigmi bildirerek kendisine bin flori altin
gonderdi. Cami cevabinda:

Cami kuca "ata-yi Seh-i Riim az kuca

K’in lif-i gayb mi-rasidas az reh-i 'umim
diye Osmanli sultaninin litfuna siikranini ifade ediyordu. Kuskusuz, Osmanl Sultani, iran ve Orta
Asya ortak kiiltiiriiniin en taninmig temsilcisi Cami’ye gonderdigi mektup ve bagislarla, bu kiiltiiriin
bir hamisi, patronu oldugunu gostermek istiyordu.” Inalcik, $dir ve Patron, pp. 19-20.
2 Inalcik, p. 13n.
33 Le Gall, 4 Culture of Sufism, p. 57
34 Le Gall, p. 93.
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As a stepson of Ibn al-Arabi, Sadreddin Konevi was famous in the Sufi
circles of the Timurid lands. Konevi was one of the Sufi scholars mentioned by Cami

most frequently.’ Ertugrul I. Okten explains CAmi’s view of Konevi as follows:

In Cam1’s historical reformulation Ibn al-Arabi’s student, Sadreddin Konevi, stands out as a
major reference point. Cami acknowledged Konevi’s scientific authority in exoteric, rational
and traditional sciences, and also wrote that Ibn al-Arabi had granted Konevi ‘the truth of
eternal manifestation’ in a dream. In the eyes of Cami, such qualifications must have made
Konevi the authority without whose works Ibn al-Arabi’s wahdat al-wujiid based sayings
could not be seen within the boundaries of reason and the Shari’a.**

As indicated earlier, the Nagshbandi order came to the Province of Karaman,
particularly Aksehir, with Baba Ni'metullah b. Mahmud Nakhchivani (d. 902/1496-
7), who was originally from the Caucasus. He wrote a commentary on the Fusiisu’l-
Hikem (The Quintessence of Wisdom) of Ibn al-Arabi and a Qur’anic exegesis
entitted  al-Favdtihu'I-lldhiyve  ve’l-Mefitihu’l-Ghaybiyye.>>  The  famous
Nagshbandi figure Ubaydullah Ahrar was also known as an expert on Ibn al-Arabi.
Nevertheless, Nagshbandis’ interest in Ibn al-Arabi goes back to Baha al-Din’s
khalifa, spiritual successor, Muhammad Parsa. According to Parsa, the Fusiis and the
Fiitnhatii’l-Mekkiyye were like a “soul” and “heart.” The study of these two works,
for Parsa, would encourage observance of the Prophet’s sunna (deeds of the Prophet
Muhammad).”® One of the Sufi orders that emphasized the observance of the
Prophet’s sunna was the Halveti Order, which will be discussed now in the light of a

primary source, 7ezkire-i Halvetiyye of Yusuf Sinan.

355 Okten, p. 198.

336 Okten, p. 329.

7 Le Gall, pp. 63, 125.
3% Le Gall, p. 126.
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3.4 The Halveti Order

As indicated earlier, in his work entitled The Venture of Islam: Conscience
and History in a World Civilization, Marshall Hodgson views Sufism as "a mainstay
of the international social order".*”> According to Hodgson, many Sufis wandered
"incessantly in remote parts of the Ddr al-Islam (The Abode of Islam)".**° One of the
key examples of the international character of Sufism can be observed in the
Halvetiyye Order, which experienced a golden age, though not without crises, in the
Classical Age of the Ottoman empire, i. €. the sixteenth century.

The Halveti order had various branches throughout its history.”®’ We will
examine only the Cemali-Halveti branch in the late fifteenth and the sixteenth
centuries in order to understand how Sufi masters wandered “incessantly in remote
parts of the Dar al-Islam” from the Balkans to India. Our primary source for this task
will be Yusuf Sinan (d. 985 H. / 1577-78)’s Tezkire-i Halvetiyye, which is composed
of 77 pages.*®

Until recently, Yusuf Sinan’s work has largely been neglected in the
literature. It was John J. Curry who has made a brief analysis of Yusuf Sinan’s

work.*® In his article, Curry discusses the rise of Sufi literature, particularly the

%% Hodgson, p. 220.

3% Hodgson,p. 220. For further information about dervish travellers, see Resul Ay, “Ortagag
Anadolusu’nda Bilginin Seyahati: Talebeler, Alimler ve Dervisler,” Tarih ve Toplum Yeni
Yaklasimlar, no. 3 (Spring 2006), pp. 17-53.

36! For the branches of the Halveti order, see Nathalie Clayer, Mystiques, Etat et Societe, Les Halvetis
dans l'aire Balkanique de la fin du XVe siecle a nos jours, (Leiden:E. J. Brill, 1994), pp. 163-179 ;
Riiya Kilig, “Osmanli Devleti’'nde Giilseni Tarikati (Genel Bir Yaklasim Denemesi),” Ankara
Universitesi Osmanli Tarihi Arastirma ve Uygulama Merkezi Dergisi, no. 15 (2004), pp. 209-226.

362 Yusuf Sinan, Tezkire-i Halvetiyye, Siilleymaniye Library, Esad Efendi no. 1372; Although often
neglected in the literature, there is also another manuscript version of Yusuf Sinan’s Tezkire-i
Halvetiyye in Bibliothéque Nationale de France: Suppl. Turc, no. 48, folios 1b-21b. The date of this
manuscript is Sa ‘ban 992/1584-1585. Perhaps this date is the date of istinsdh, a hand-writing copy of
an original manuscript, rather than the date of the original manuscript. See Yusuf Sinan ibn Yakub,
[Tezkire-i Halvetiyye], Bibliothéque Nationale de France, Supplément Turc, no. 48, folio 21b. E.
Blochet describes this manuscript as follows: “Un petit traité, sans titre (folio I verso), dans lequel un
auteur, nomme Y ousuf ibn Yakub (folio 4 verso)”. See E. Blochet, Suppl. Turc, p. 185.

363 John Curry, “The Growth of Turkish hagiographical literature within the Halveti order in the 16"
and 17" centuries”, The Turks, 3: Ottomans, ed. H. Celal Giizel, C. Cem Oguz, Osman Karatay,
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Halveti literature, in Islamic history. He explains importance of Yusuf Sinan’s work

as follows:

Not only does it mark the chronological beginning of the rapid growth in Turkish
hagiographical literature pertaining to the Halveti order of the period, but its content and
structure betray some of the author’s motivations in creating the work.***

Curry rightly asserts that secondary literature focuses on study of shaykhs
rather than hagiographers.”® Following this observation, Curry explains the essence
of his article: “This short article will try to address: What made the writers of Halveti
tarikat hagiography suddenly feel the need to create a body of Turkish literature to
document their saintly figures between 1575 and 1630? Who was their intended
audience? And how might their motivations affect or bias these authors’ presentation
of their beloved saints?* Curry’s main emphasis in his article is to point out the
importance of the Tezkire-i Halvetiyye in the hagiographical literature.

What follows in this chapter is a discussion of how the Halvetis “wandered
incessantly in remote parts of Dar-al-Islam” in the light of Tezkire-i Halvetiyye and
of how dreams acted as a catalyst for this mobility. The Tezkire-i Halvetiyye has not
been studied from this perspective. According to Humphrey J. Fisher, dreams have
encouraged people “to embark on missionary journeys”.**” The history of Halveti
order was rich enough in terms of such missionary journeys. One of the key
examples of such journeys can be found in Yusuf Sinan’s work.

Yusuf Sinan begins his work by a short introduction about the history of the

Halveti order. He emphasizes “the purity” of the Halveti order because, for him, this

order remained loyal to its origins throughout centuries from the time of the Prophet

( Ankara: Yeni Tiirkiye, 2002), pp. 912-920.

364 John Curry, “The Growth of Turkish hagiographical literature...,” p. 913.

365 Curry, p. 913.

366 Curry, p. 913.

37 Humphrey J. Fisher, “Dreams and Conversion in Black Africa,” in Conversion to Islam, ed.
Nehemia Levtzion, (New York: Holmes&Meier Publishers, 1979), p. 233.
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Muhammad. According to Yusuf Sinan, Halvetiyye is “the easiest” and “the closest”

path to God.*®

He asserts that the Halveti order encompasses both esoteric and
exoteric sciences.*®

Yusuf Sinan dedicated his work to Sultan Murad III (r. 1574-95). Taking into
account the fact that Yusuf Sinan went to Medina in the Hegira year of 985 (1577-
1578) and died there in 987 H. / 1579-80, it can be safely argued that he submitted
his work to Sultan Murat III (r. 1574-1595) during the first years of his sultanate.
Perhaps Yusuf Sinan aimed at getting the patronage of the new sultan. In a sense,
Murad III assumes the role of both patron and the chief audience in Yusuf Sinan’s
eyes.”’” In the introductory chapter he exalts the name of Sultan Murad III by calling
him “the Sultan of both religion and state (Pddisdh-1 din ii devlet)’".

In the light of the author’s insistence on the Halveti order’s loyalty to the
roots of Islamic tradition one can argue that among his audience was ulemd (the
religious scholars) and bureaucrats of the time. Of course, like every mendkib (deeds
of a shaykh) work, his main audience is Halveti dervishes and those who were prone
to knocking the door of the Halvetiyye. The fact that he gives Ottoman translation of
his Arabic quotations from Quranic verses and sayings of the Prophet Muhammad
leads us to conclude that he wanted his work to be understood by ordinary persons,
aside from ulemad circles.

Kopriili asserts that Halveti order was “a bourgeois order which maintained

its Sunni form” like Mevlevi and Rifai orders.””* On the other hand, according to

368 «Velakin akrab-i turuk ve eshel-i sebil bi-istibdh tarika-i enika-i Halvetiyyedir ki Fahr-i Alem
sallallahu aleyhi vesellemden bu zaména gelince tegayyiir ve tahrif olunmamisdir”, Yusuf Sinan,
Tezkire-i Halvetiyye, Siileymaniye Library, Esad Efendi no. 1372, folio 3a.

369 «Ultm-i zahire ile ulim-i batinay1 cem’ idiib...” Tezkire-i Halvetiyye, folio 3b.

370 Padisah hazretlerinin rikab-1 Hiimdy(n ve cenab-1 sa’adet-makriin ve meyminlarina hulds-1
‘ublidiyyetim i'lam i¢iin bir latif risale te'lif eyliyem." Tezkire-i Halvetiyye, folio 7b.

3 Tezkire-i Halvetiyye, folio 6b.

32 M. Fuad Kopriilii, The Origins of the Ottoman Empire, tr. and ed. Gary Leiser, (State University of
New York, 1992), p. 101.
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B.G. Martin, a Sufi order may embrace different doctrines at different times.
According to Martin, Khalwati order sometimes approached Shi’ism and sometimes
approached “Sunni othodoxy”.*”>  If we look at Yusuf Sinan’s attitude towards
other orders, we will see that he uses respectful words about other orders, particularly
the Zeyniyye order. Even in the part on the Halveti-Zeyniyye rivalry about the issue
of succession after the death of Sultan Mehmed II (1451-1481), he does not use a
disrespectful language about Shaykh Vefa. Instead, he exalts his name by respectful

4
words.>’

It seems that the author did not want to raise any suspicion about the Sufi
world in the mind of the Sultan. In another part he praises the Mevlevi order and the
masterpiece of its founder, Celaleddin RGmi’s Mesnevi.*” On the other hand, as will
be discussed later, in the part about the debate between Siinbiil Efendi and Sar1 Giirz
(or Koérez) he accuses Sari Giirz of being tough (galizii ‘t-tab kimesne idi). Although

he is very cautious about his wording about Sufi masters, he does not refrain from

using heavy words about the ulema who opposed to the Sufi Weltanschauung.

3.4.1 Dervish and Dream

Sultan Murad III (r. 1574-1595), to whom Yusuf Sinan dedicated his Tezkire-
i Halvetiyye, was known for his interest in esoteric sciences, especially dream
interpretation. He has been known as a “mystically minded Sultan”.>’® Yusuf Sinan
377

also calls Murad Il “dervig-siret” Sultan, a sultan living a Sufi way of life.

According to Hulvi, Yusuf Sinan had the opportunity to meet Sultan Murad III

373 G.B. Martin, “A Short History of Dervishes”, Scholars, Saints, and Sufis, Muslim Religious
Institutions since 1500, ed. Nikki R. Keddie, (Berkeley: University of California Press, 1972), p. 276.
37 «Kidvetii’l-arifin, ziibdetii’l-vasilin Shaykh Vefazade Hazretleri...” Tezkire-i Halvetiyye, folio 12a.
3 Tezkire-i Halvetiyye, folio 15b.

376 Alexander Knysh, Islamic Mysticism: A Short History, (Leiden & Boston & K&ln: Brill, 2000), p.
266.

377 Tezkire-i Halvetiyye, folio 6b.
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during the Sultan’s visit to the tomb of Merkez Efendi. During his visit, the Sultan
was impressed by Yusuf Sinan’s good voice in reciting Qur’an and he wanted to
appoint Yusuf Sinan as his Chief Imam (/mdm-1 Sultani). Nevertheless, the Sultan’s
advisors did not deem it appropriate to dismiss the present Chief imam. Then, upon
the request of Yusuf Sinan, he was appointed as Shaykhii’l-Harem in Medina in 987
H./1579-80.>"

Shaykh Siica (d. 1582) was the first and foremost among shaykhs who were
patronized by Murad III. The Sultan’s high respect towards Shaykh Siicd was a
consequence of his interpretation of Murad’s dream with his accession to the
Ottoman throne when he was sehzdde (prince) in Manisa.”” Sultan Murad III sent
his dreams in a written form to Shaykh Siica to be interpreted by him. The Sultan’s
great favour towards Shaykh Siicd was subject to criticism by some contemporary
Ottoman historians. For instance, Mustafa Ali criticized Murad III for showing high
respect to Shaykh Siicd, who happened to interpret one of the Sultan's dreams
"correctly."*” Sultan Murad III was also sending his dreams to be interpreted by
Shaykh Aziz Mahmud Hiidai. Hiidai's Mektibat includes Hiidai's correspondences

with various Ottoman sultans including Murad II1.**!

Nevertheless, among Ottoman
Sultans, Murad III was not unique in terms of relying on shaykhs’ interpretation of
dreams. An interesting story took place in the last year of the reign of Sultan

Siileyman the Magnificent (r. 1520-1566). The story was related to a Halveti shaykh,

namely Nireddinzdde Mustafa Muslihuddin (d. 1574) from the Filibe/Plovdiv region

37 Mahmud Cemaleddin el-Hulvi, Lemezdt-1 Hulviyye ez Lemezat-1 Ulviyye (Biiyiik Velilerin Tath
Halleri), ed. Mehmet Serhan Taysi, (Istanbul: Marmara Universitesi [lahiyat Fakiiltesi Yayinlari,
1993), pp. 484-485.

37 Cemal Kafadar, “Miitereddit Bir Mutasavvif: Uskiip’lii Asiye Hatun’un Riiya Defteri, 1641-43,”
Topkapt Sarayr Miizesi Yilligi- V, (Istanbul, 1992), p. 184.

3% Cemal Kafadar, "Self and Others: The Diary of a Dervish in Seventeenth Century Istanbul and
First-Person Narratives in Ottoman Literature," Studia Islamica 69 (1989), p. 131.

381 Cemal Kafadar, "Self and Others," p. 131.
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in today’s Bulgaria. Upon his dream of the Prophet, Niireddinzade visited the Sultan
surprisingly in the night. NGreddinzade told the Sultan that in his dream the Prophet
demanded the Sultan to resume ghazah (religious warfare). Then, the Sultan decided
to initiate the Szigetvar campaign. Nireddinzade joined this campaign as the “army
shaykh” (ordu seyhi).*® This dream is reminiscent of the dream of Aydinoglu Umur
Beg in which Celebi Arif foretold him the conquest of Sakiz Adas: (Chios).

It is not clear whether Yusuf Sinan gave special emphasis on dreams in his
Tezkire by taking into account Sultan Murad III's interest in dreams. It might be just
a coincidence, though an interesting one. The history of dreams are as old as history
of mankind. In his book entitled The World of Late Antiquity AD 150-750, Peter
Brown asserts: "The historian is in danger of forgetting that his subjects spent much
of their time asleep, and that, when asleep, they had dreams."*> We see a mention of
dream as early as in the Epic of Gilgamesh. Gilgamesh rose and spoke to Ninsun, his

mother, to untie his dream:

Last night, Mother, I saw a dream
There was a star in the heavens.
Like a shooting star of Anu it fell on me.
I tried to lift; too much for me.

I tried to move it; I could not move it.

384
In the Islamic tradition, perception of dream has been shapen by a saying of
the Prophet Muhammed: “Dream is one of the forty-six elements of nubuwwah,

Prophethood”.*® Claiming to be the essence of Islamic tradition, Halveti tradition

also saw divine element in dreams. In his Tarikatname, Shaykh Siinbiil Sinan

%2 Zeynep Yiirekli, “A Building Between the Public and Private Realms of the Ottoman Elite: The
Sufi Convent of Sokollu Mehmed Pasha in Istanbul,” Mugarnas, an Annual on the Visual Culture of
the Islamic World, ed. Giilru Necipoglu, (Leiden: Brill, 2003), p. 163.

3% Jonathan G. Katz, Dreams, Sufism and Sainthood, The Visionary Career of Muhammad al-Zawawi,
(Leiden , New York, and Koln: E. J. Brill, 1996), p. V.

% The Epic of Gilgamesh, Tablet Liv; quoted in Kelly Bulkley, "The Evil Dreams of Gilgamesh: An
Interdisciplinary Approach to Dreams in Mythological Texs" in The Dream and the Text: Essays on
Literature and Language, ed. Carol Schreier Rupprecht, (The State University of New York, 1993), p.
161.

3% Kafadar, “Miitereddit Bir Mutasavvif,” p. 180.
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advised dervishes to tell their Shaykhs about their dreams. According to Shaykh
Siinbiil Sinan a dervish should not tell his or her dream to anybody else unless the
Shaykh appointed such a person to interpret the dervish’s dream.**®

In another kind of legendary works, namely menakibnames, dreams occupy a
crucial place due to the belief that dream is a direct way to reach to God. Often a
dream serves a turning point in a disciple or a master's life. For instance, Menakib-i
Shaykh Ali Semerkandi narrates a story about Shaykh Ali Semerkandi’s dream. Like
some Halvetl shaykhs, Shaykh Ali Semerkandi (d. 860 H. / 1456) was particularly
interested in fefsir, i.e. exegesis of the Qur’an, and wrote Bahru’l-Ulim, a four-
volume exegesis of the Quran.’®’ According to this Mendkib, Semerkandi left
Central Asia and came to the realm of the Karamanoglu Principality in the year 8§32
H. / 1429-1430 upon the order of the Prophet Muhammad in Semerkandi’s dream.’®®

Jacques Le Goff asserts that during the Middle Ages, “the dream was one of
the primary battlegrounds on which God contended with the Devil for the possession
of man’s soul.”® In Yusuf Sinan’s case the Devil always loses in the battlegrounds
of dream. Yusuf Sinan’s narration of dreams is in line with the medieval vision of
“awakening via a dream.””° In Tezkire-i Halvetiyye, conversions did not take place
from a different religion to Islam. Instead, conversions took place within Islam, from

madrasa circles to zaviye circles. The following question can be raised at this point:

36 “Her ne diis goriirse seyhe arz eyleye; ta’bir iderse dinleye, itmezse ta’biri nediir dimeye...Ve
seyhden gayriya vaki‘asin dimeye, meger seyh ta’yin idiib ta’bire iziin virdiigi adem ola, &na
diye...Ve piskademden ondin véki'a arz itmeye, meger ol olmadig1r meclisde ola yahiid danisa”,
quoted in Kafadar, “Miitereddit Bir Mutasavvif,” p. 179. For more information about perception of
dream in Halvetl order, see Mustafa Tat¢i, Halil Celtik, Tiirk Edebiyatinda Riiya Tabirndmeleri,
(Ankara: Ak¢ag Yayinlari, 1995).

387 See Seyh Ali Semerkandi, Bahru'l-"Uliim, 4 vol.s, Siileymaniye Library, Kili¢ Ali Paga, no. 106.
3% «Resil aleyhisselam beyne’l-yakaza ve’l-menam Hazret-i Seyhe geliib eyitti: *....Benim icazetimle
immetimi irsadd idiib dilsad eyle.Ehl-i Karaman .....kabil-i 1sléh, karib mine’s-saldh mii’minlerdir.
Hak Te’ala seni ol iklime rahmet ve ol kavme hidayet virmigdir. Sana tabi olanlar, benim has
immetim ve ehl-i slinnetim olur,” Mendkib-i Seyh Ali (Alaiiddin) Semerkandr, Tirk Tarih Kurumu
Yazmalari, no. TTK-Y-419, folio 49b.

% Susan Parman, Dream and Culture, an Anthropological Study of the Western Intellectual
Tradition, New York: Praeger, 1991, p. 31.

3% Susan Parman, Dream and Culture, p. 67.

96



What is the place of Devil in madrasa circles? In the section about Siinbiil Sinan,
madrasa circles are accused of being captive to the worldly pleasures.””’ The true
place for the love of God was dervish lodges in the Halveti teaching.

In the Tezkire-i Halvetiyye, famous cities of Islamic civilization such as
Mecca, Jerusalem, Cairo, Damascus and Istanbul are mentioned as frequently visited
places by wandering Halveti dervishes. According to Yusuf Sinan, Halvetiyye was as
old as Islam itself. With respect to time, Halvetiyye is similar to the Ottoman claim
of eternal state, devlet-i ebed-miiddet. In Tezkire-i Halvetiyye, we see something like
tarik-i ebed-miiddet, eternal order. By tracing the origin of the Halvetiyye back to
the Prophet Muhammad, Yusuf Sinan traces the origin of the order to the
immemorial time. With respect to space dimension of the Halvetiyye, Yusuf Sinan’s
picture is something like the Ottoman ideal of nizam-i1 dlem, world order. Halveti
dervishes wandered around the world from Egypt to India to give an order to the
world’s human society under the guidance of a Halveti qutb (the pole of the age)
around whom the world was believed to revolve.

One sees a reflection of this belief in Seyyid Yahya Sirvani (d. 869 H. / 1464-
1465)’s dream. Seyyid Yahya’s dream is interesting in terms of understanding the
Halveti order’s universal outlook. In his dream, Seyyid Yahya sees himself in
Heaven and throws the seeds of wheat to “the East,” and to “the West” and to “the

Iranian and Arabian realms.”"*

Sirvani asked for an interpretation of his dream from
his shaykh, Pir Sadriiddin. Pir Sadriiddin interpreted Sirvani’s dream with as a

harbinger of numerous khalifas (spiritual successors).””> What Pir Sadreddin meant

by his interpretation was the predominance of the Halveti order throughout the

3 Tezkire-i Halvetiyye, folio 23b.
392 Tezkire-i Halvetiyye, folio 8b.
3% Tezkire-i Halvetiyye, folio 8b.
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world. This becomes clear with additional information given by Yusuf Sinan. He
mentions four khalifas of Yahya Sirvani, namely Molla Pir Muhammed Erzincani,
Dede Omer Riseni, Molla Ali Halveti and Molla Habib-i Karamani. According to
Yusuf Sinan, these four khalifas of Sirvani illuminated all parts of the world.*”*

A similar dream story has been mentioned in the Baburndme, an
autobiography of the founder of the Mughal dynasty in India. Babur’s spiritual guide
was Hace Ubeydullah Ahrar-i Semerkandi. According to the Ottoman historian Hoca
Sadeddin, Hice Ubeydullah was the shaykh of Shaykh Cemaliiddin ismail-i Sirvani-i
Halveti, who came to Anatolia during the reign of Sultan Bayezid II (1481-1512).>%
Hace Ubeydullah’s legacy in the Mughal dynasty was as influential as Shaykh
Edebali’s legacy in the Ottoman dynasty. In Baburndme, Babur Sah mentions his
dreams related to Hace Ubeydullah. In one of Babiir’s dreams, Hace Ubeydullah
promised the conquest of Semerqand to Babur, which came to pass.”’® The link
between India, the Central Asia, the Caucasus and Anatolia among Halveti dervishes
was clear. Yusuf Sinan writes that a Halveti dervish was sent to India by Merkez
Efendi. Due to the efforts of this dervish, Halvetiyye flourished in India.**’

In his work, Yusuf Sinan dwells on four Halveti shaykhs: Celebi Halife,
Stuinbiil Efendi, Merkez Efendi and Yakub Efendi. Yusuf Sinan’s narration of four
leading shaykhs of the Cemali-Halveti order is not without meaning. It can be
observed with a close reading that he expresses not only life of a Sufi master but of a

Sufi order with the challenges from outside world and the responses within the

community. He was aware of the fact that “wandering incessantly” was not without

3% Tezkire-i Halvetiyye, folio 8b.

395 Hoca Sadedin Efendi, Tdcii t-tevarih, vol. 5, p. 264.

3% Gazi Zahiriiddin Muhammed Babur, Vekayi (Babur 'un Hatirati), vol. 1, tr. Resit Rahmeti Arat,
(Ankara: TTK, 1987), p. 87.

37 Tezkire-i Halvetiyye, folio 30a.
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sacrifice. Liberty to wander did not always open the ways for giving order to the
world, which was also primary claim of emperors or Sultans. The four shaykhs

discussed by Yusuf Sinan will be examined under four headings:

3.4.2 From the Periphery to the Center

Celebi Khalifa was born in Aksaray and came from the family of
Cemaliiddin-i1 Aksarayi. Yusuf Sinan writes that the genealogy of Celebi Khalifa’s
family goes back to the First Caliph Abu Bakr (1. 632-634 AD). The Aksaray region
seems an important place for Halveti dervishes. The register of the pious foundations
of the Province of Karaman dated 888 H. / 1483 mentioned a vakf of Halvetis in
Aksaray. As indicated earlier, this register mentioned 160 zaviyes and 10 khankahs in
the Province of Karaman and pointed out only two Sufi orders in that Province. One
of them was the Mevleviyye and the other is the Halvetiyye in Aksaray.’”® Yusuf
Sinan writes that Celebi Khalifa’s title of Celebi derives from the fact that he was
coming from the family of a Kadiasker. As Yusuf Sinan writes, Celebi Khalifa (d.
1497-1498) is also known as Cemal-i Halveti, who gave his name to a major branch
of the Halveti order —Cemali-Halvetis. Yusuf Sinan gives valuable information about
Celebi Halife’s family.399 Selim I’s Grand Vizier Piri Mehmed Pasa was the uncle of
Celebi Halife. It seems that Celebi Khalifa came from a noble family, which had a
say not only in religious affairs but also political affairs of the Ottoman Empire.

The common trait of Halveti shaykhs mentioned by Yusuf Sinan was that
they had a certain degree of madrasa education. Nevertheless, at some point they

realized that madrasa life was not enough for their felicity. In Celebi Khalifa’s case

3% Coskun, “888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri (Tanitim, Tahlil ve Metin),” pp.
160-162.
3% Tezkire-i Halvetiyye, folio 9b.
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something different happened. After departing from madrasa life, Celebi Khalifa
became a disciple of a Zeyni shaykh. Intentionally or not, Yusuf Sinan does not
mention the name of this Zeyni shaykh. We learn from Hulvi’s Lemezat that the
name of this Shaykh was Haci Khalifa (d. 894 H. / 1488-89).*° According to Yusuf
Sinan, the Zeyni order did not satisfy Celebi Khalifa. Then Celebi Khalifa became a
disciple of a Halveti Shaykh, Shaykh Tahir who was éimmi, i.e. illiterate.*”' Shaykh
Tahir advised Celebi Khalifa to be a disciple of Seyyid Yahya Sirvani due to Yahya
Sirvani’s higher spiritual status than himself. Then Celebi Khalifa set out for Sirvan
but when he arrived at Sirvan he saw the funeral of Seyyid Yahya. Nevertheless, in
Celebi Khalifa’s dream, Seyyid Yahya told Celebi Khalifa to be a disciple of Molla
Pir. Then, upon the advice of Seyyid Yahya in dream, Celebi Khalifa became a
disciple of Molla Pir. Later Molla Pir sent him to Anatolia (diydr-1 Riim) to spread

the Halveti order there.**

Celebi Khalifa came to Tokat and Amasya, which were the
main cities of the Province of Rlim in Anatolia. This story indicates how a dream led
the life of a Halveti shaykh. Celebi Khalifa’s story shows how right Marshall
Hodgson was right in asserting that Sufis wandered incessantly in remote parts of the
Dar al-Islam. Dervish lodges remained at the center of life for the dwellers of
Anatolia as was the case throughout what Marshall G. S. Hodgson calls
“international Islamicate society.”*"

Yusuf Sinan also narrates a story of a kind of alliance between a prince,

Sehzade Bayezid, and a shaykh, Celebi Khalifa. The future Bayezid II (r. 1481-1512)

was governor of Amasya during Celebi Khalifa’s stay at Amasya. This story is

490 Mahmud Cemaleddin el-Hulvi, Lemezdt-1 Hulviyye ez Lemezdt-1 Ulviyye (Biiyiik Velilerin Tath
Halleri), ed. Mehmet Serhan Taysi, (Istanbul: Marmara Universitesi {lahiyat Fakiiltesi Yayinlari,
1993), p. 428.

! Tezkire-i Halvetiyye, folio 10a

2 Tezkire-i Halvetiyye, folio 10Db.

9 Hodgson, The Venture of Islam, vol. 2, p. 3.

100



crucial for shedding light on the relations between shaykhs and sultans and for the
rivalry among various Sufi groups to attain the patronage of the greatest patron of the
empire, the Sultan. Yusuf Sinan writes that Sehzade Bayezid asked the help of Celebi
Khalifa in order to ascend the throne. Yusuf Sinan asserts that the main opponent of
Sehzade Bayezid was the Grand Vizier of Mehmed II, Ahmed Pasa.””* The name of
Mehmed II’s Grand Vizier was actually Karamani Mehmed Pasa, not Ahmed Pasa.
Yusuf Sinan must have confused the name of the Grand Vizier.

This story is also interesting in terms of the rivalry between the Zeyniyye and
Halveti orders. In the story, it is narrated that Grand Vizier Karamani Mehmed Pasa
was under the protection of vefk (a kind of talisman), of Muslihuddin Mustafa who
came to be known as Shaykh Vefa (d. 896/1491). As indicated earlier, even in a
subject of rivalry between Zeyniyye and Halvetiyye, Yusuf Sinan does not hesitate to
add the title of Hazret, the Holy Man, before the name of Shaykh Vefa.** Originally
from Konya, Shaykh Vefa was on the side of Sehzade Cem, who was governor of the
Province of Karaman. Yusuf Sinan asserts that the Grand Vizier, who was also
coming from the Province of Karaman, was supporting Sehzade Cem. The reasoning
of Yusuf Sinan behind the triumph of Sehzade Bayezid in the succession issue is
fascinating. According to Yusuf Sinan, the Grand Vizier sent his vefk to Shaykh Vefa
to be repaired by him. At that time, Mehmed Il was dead and the Grand Vizier was
concealing this fact in order to secure the throne for Cem. Realizing the death of the
Sultan, the Janissaries killed the Grand Vizier while Shaykh Vefa was repairing the
vefk. While reading this story one gets the impression that it was the vefk who was

the hero of the story (Vefk basindan gidicek deviet dahi gidiib Yeniceriler kendiiyi

% Tezkire-i Halvetiyye, folio 10Db.
5 Tezkire-i Halvetiyye, folio 11a.
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katl iderler.)*®® Yusuf Sinan ignored other circumstances, which will be discussed
later in relation to Sehzade Cem. After the accession of Bayezid to the throne, Celebi
Khalifa went to Istanbul with his one hundred disciples. This event can be viewed as

the transfer of the Halveti order from the periphery to the center of the Empire.

3.4.3 Challenge and Response

In the early sixteenth century an interesting phenomenon occurred in terms of
the history of Stfism. As will be discussed later, a Sufi order, i.e. the Safavid order,
was transformed into a Shi’ite state. The Safavid order got its name from its founder,
Shaykh Safiyyiiddin of Ardabil (1252-1334). It was with his descendant Shah Ismail
that the Safavid order became a Safavid state. Following the example of Timur, Shah
Ismail’s aim was to make Anatolia a part of his empire. He was writing his poems in
Turkish. Turcomans of Anatolia were not happy with the centralization of the
Ottoman Empire. Like Timur and Uzun Hasan before him, Shah Ismail exploited this
opportunity. Sixteenth-century Ottoman history can not be understood without taking
the Safavid challenge into account. Long wars were fought between these two
empires and the Ottomans witnessed rebellions of Turcomans led by Sahkulu in 1511
and by Kalender Celebi in 1527. During the Ottoman-Safavid wars of 1534-35 a
Turcoman poet, Pir Sultan Abdal, wrote the following poem. In his poem he views

the Safavid emperor as Mahdi, the Savior of the World:

My holy Mahdi must come,

He must set up his high council,

He must destroy the unjust,

And one day take revenge for me.*”’

46 Tezkire-i Halvetiyye, folio 11b.
7 Inalcik, The Classical Age, p. 196.
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Pir Sultan Abdal expresses how Turcomans viewed the Safavids and the

Ottomans:

He marched on the land of Rim,
The great Imam from the stem of Ali is coming.

Let the breasts of dissenters be burned,
Let the Lord of the Age’s word be law.
Let it be known who is the sultan.*”®

The rise of the Safavid state led to a turning point in Ottoman religious
policies. Suspicion of the state was not only towards the Turcomans. Taking into
account the Safavid example, the Ottoman bureaucrats began to view some Sifi
orders as detrimental to the survival of the state. The Ottoman ulema also
strengthened this suspicion. As Nathalie Clayer has examined in detail, some Sufi
scholars, particularly those belonged to the the Halveti Order contributed a great deal
to the “sunnitization” campaign in the sixteenth-century Ottoman Empire.*” The
question of how the campaign of Sunnitization affect the lives and works of the
dervishes will also be examined in the chapter on the Makdldat-i Seyyid Harun.

The acts of dervishes began to be strictly investigated by bureaucrats and
ulema in the sixteenth century. The Giilsenis, a sub-branch of the Halveti Order, and
the Melami-Bayramis were subject to persecution. Between 1538 and 1561, two

Melami-Bayrdmi shaykhs and a Giilseni shaykh were executed by the state.*"’

Especially the permissibility of semd !

was questioned by the ulemd. This question
bothered the minds of religious scholars throughout the centuries of the Ottoman

history. It was Shaykh Siinbiil Sinan who responded successfully to the initial

%8 Tnalcik, p. 196.

99 See Nathali Clayer, Mystiques, Etat et Societe, pp. 90-112.

19 Ash Niyazioglu, “Ottoman Sufi Shaykhs Between This World and the Hereafter: A Study of
Nev’izade "Atd’i’s (1583-1635) Biographical Dictionary,” unpublished Ph. D. dissertation, (Harvard
University, 2003), pp. 146-147.

1 Sema’: “A collective ritual of listening to chanted verses with or without musical accompaniment
as a way of helping to induce ecstatic states.” Le Gall, 4 Culture of Sufism, p. 238.
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challenges against the Halvetiyye in the early sixteenth century. In the seventeenth
century another Halveti Shaykh, Ebiilhayr Mecdiiddin Abdiilmecid known as Sivasi
Efendi (d. 1639), had to deal with a similar challenge posed by the Kadizadelis.*'?

The dispute, related by Yusuf Sinan, among the Halveti Shaykh Siinbiil Sinan
Efendi (d. 943/1536) and Sar1 Giirez (d. 929/1521-22), gadi of Istanbul, and Giirez
Seydi, miiderris in madrasa of Sahn-1 Seman, was about the Sufi practice of sema’.
One should bear in mind that this is the Halveti account of the story. Nevertheless, it
is a fact that Siinbiil Sinan succeeded in maintaining the unity of his order, i.e. the
Cemali-Halveti order, in an environment of deep suspicion towards Sufi orders. After
him, this order also began to be called “Siinbiiliyye order.”*"

Sar1 Giirez and Giirez Seydi were among the scholars who opposed the Sufi
practice of semd’. This strong opposition led the chief mufti Zenbilli Ali Cemali (d.
932/1525) to pen a treatise in favor of semd’. Ali Cemali’s defense of devran was
crucial in the sense that none of the chief muftis who came after him undertook
defense of devran.*'* Ali Cemali’s view of devran can possibly be attributed to the
fact that he came from an ulemé family with “a long history of Sufi affiliation”.*"
Ali Cemali was the first-degree cousin of Celebi Halife. Zenbilli Ali Cemali was the
disciple of Shaykh Vefa (d. 896/1491), who was one of the prominent shaykhs of the
Karamanids, and later of the Ottomans. He was also the affiliate of several Halveti

*1® Nevertheless, this favorable attitude towards Halvetis began to change

masters.
after Zenbilli Ali Cemall Efendi. His immediate successor, the chief miifti

Kemalpagsazade, posed a grave challenge to the dervishes by penning a treatise

12 See Madeline C. Zilfi, “Kadizadelis: Discordant Revivalism in Seventeenth-Century Istanbul,”
Journal of Near Eastern Studies, vol. 45, no. 4 (October 1986), 251-269.

413 See Nazif Velikahyaoglu, Sinbiiliyye Tarikati ve Koca Mustafa Pasa Kiilliyesi, (istanbul: Cagri
Yaynlari, 1999).

4 Terzioglu, p. 222.

1 Terzioglu, p. 222.

18 Terzioglu, p. 222.
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against Sufi practice of semad’. Nevertheless, Kemalpasazade’s real target was not
Halvetis but the controversial Melami-Bayrami dervish, Oglan Shaykh (d.
945/1539).*"

The place where the story between Siinbiil Sinan and opponents of semad’
took place is interesting. The story took place not in a dervish lodge but in the
mosque of the Sultan Mehmed II (r. 1451-1481). Siinbiil Efendi was an authority on
tefsir, exegesis of the Qur’an. According to Yusuf Sinan, Siinbiill Efendi was
preaching on Fridays in the mosque of Mehmed II. The mosque of Mehmed II was
one of “the two highest-ranking mosque-madrasa complexes in the Ottoman
‘ilmiyye”.*'® The other was mosque of Siileymaniye. In the early seventeenth century
the new mosque of Sultan Ahmed I began to be seen as prestigious as these two
mosques. In 1617 Halvetl Shaykh Abdiilmecid Sivasi Efendi “was deemed worthy of
the honor of scattering the jewels of sermon and admonition” at the new mosque of
Sultan Ahmed I and was bestowed its Friday preacher position.*"” Numerous Halveti
shaykhs succeeded in obtaining Friday preacher (vd'iz) positions in the major
mosques of Istanbul throughout the sixteenth and the seventeenth centuries.**’
Between 1621 and 1685, forty-eight appointments were made to the Friday preacher
posts at the imperial mosques of Ayasofya, Sultan Ahmed I, Siileymaniye, Bayezid
and Mehmed II. At least nineteen of these forty-eight appointments involved the
Halvetis, including Sivasi (d. 1639), Evliyazade Mustafa (d. 1647), Abdiilahad Nuri
(d. 1651), and Ummi Sinanzide Hasan (d. 1677).**' Halvetis were eager to get the
Friday preacher posts in order to share their views with the masses, and thereby to

get new disciples among them.

7 Terzioglu, p. 222.

18 Zeynep Yiirekli, “The Sufi Convent of Sokollu Mehmed Pasha in Istanbul,” p. 175.

19 Madeline C. Zilfi, “Kadizadelis: Discordant Revivalism in Seventeenth-Century Istanbul,” p. 256.
20 Yiirekli, pp. 174-175; Zilfi, “Kadizadelis,” p. 267.

1 7ilfi, pp. 267-268.
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Yusuf Sinan narrates that while Siinbiil Efendi performed semd” with his
disciples in the mosque of Mehmed II, the roof of the mosque was being elevated
and dervishes were seeing the whirling of angels. This kind of extraordinary things
were not uncommon in the mendkibndmes, hagiographical works.*** Yusuf Sinan
admits the seriousness of the issue of semd” in the eyes of the ulema by writing that
ulema were divided about the question of sema’. Nevertheless, he asserts that most of
the ulema were supporting Siinbiil Efendi.**

The story was as follows: One day several ulemd, religious scholars, gathered
in the mosque of Mehmed II and invited Siinbiil Efendi to discuss the permissibility
of sema’. Siinbiil Efendi came to the mosque with his disciples, among whom was
Yusuf Sinan’s father Yakub Efendi. There were Sar1 Giirez (d. 928 H. / 1522), Qadi
of Istanbul, and Giirez Seydi (d. 923/1517), miiderris of Sahn-1 Seman, among the
ulema. Shaykh Siinbiil Efendi told Sar1 Giirez that dervishes practice semd’ in the
state of ecstasy and that they lose control of their bodies but they do not lose their
minds. According to Siinbiil Efendi, like in a state of fever (hummd) in which body
trembles but humans do not lose their reason, during semd’ dervishes were not
devoid of their faculty of reason. Then, according to Sinan, ulemd were surprised
with the reasoning of Siinbiil Efendi. Then, Siinbiil Efendi began to insult Sar1 Giirez
by these words: “You were also stupid in the past like now.’*** Siinbiil Sinan also
despised Giirez Seydi by these words: “When you were miiderris in the madrasa of
Koca Mustafa Pasa you were attending semd " gatherings. Were not you aware of the

sinfulness of sema " at that time or did you practice semd " in order to get the favour of

22 For the general characteristics of mendkibnames, see A. Yasar Ocak, Kiiltiir Tarihi Kaynag
Olarak Mendakibndameler, Metodolojik Bir Yaklasim, (Ankara: TTK Yaynlari, 1997).

423 « Ulema iki firka olmus idi. Ekseri Shaykh Siinbiil tarafina idi. Miibahase-i ilmiyyede kimse galib
olimazdi,” Tezkire-i Halvetiyye, folio 22b.

#2% «Sen evvelden dahi hamakat tizre idin...” Tezkire-i Halvetiyye, folio 23a.

106



the Grand Vizier Koca Mustafa Pasa?’**® After these words, Shaykh Siinbiil Sinan
began to preach in the mosque and after preaching eighteen madrasa students became
dervishes.”**°

While reading this story, one cannot help asking these questions: Was it so
easy to insult the Chief Judge of Istanbul? Was such behavior compatible with the
very cautious attitude of the Cemali-Halvetis towards bureaucrats and ulemd? Why
did such successful reasoning and preaching culminate in only eighteen new
disciples from the madrasa circles? It seems that the number eighteen was a
favourite number for Yusuf Sinan. In the beginning of his work, he praises the

Prophet as the prophet of 18,000 worlds (dlems).*”’

3.4.4 Sending off Khalifas

As mentioned earlier, Dina Le Gall studied the venture of a Sufi order,
Nagshbandi Order, in the Ottoman world between 1450 and 1700. She has explored
how various historical realities affected the proliferation of this Sufi order throughout
the Islamic lands.*”® She has emphasized “the unique role of Ahrar in training and
sending off khalifus.*”® Le Gall assets that Ahrar was deliberately engaged in what
we may call “a great missionary effort.”*® According to Le Gall, Ahrar was not an
ordinary Sufi shaykh. He was also “a man of keen political and organizational

instincts, who presided over substantial economic ventures as well as a network of

5 Tezkire-i Halvetiyye, folios. 23a-23b.
428 Tezkire-i Halvetiyye, folios. 22a-23b.
7 Tezkire-i Halvetiyye, folio 2a.

% Le Gall, 4 Culture of Sufism, p. 2.

9 Le Gall, p. 2.

0 Le Gall, p. 20.
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political contacts and patronage”.*' A close reading of Yusuf Sinan’s chapter on
Merkez Efendi would reveal a similar missionary character in the Halveti order.

It would not be wrong to assume that Merkez Efendi’s career represents the
triumph of the Halveti order in the face of the challenge of the Safavids. Siinbiil
Efendi’s response to this challenge with his Risdle fi’z-Zikr, a treatise on dhikr, and
his famous dialogue with the ulema of the time in the mosque of Mehmed II. In the
Tezkire-i Halvetiyye, Yusuf Sinan seems to be proud of mentioning that Merkez
Efendi accompanied Sehzade Siileyman, future Siileyman the Magnificent, in Manisa
and Sultan Siileyman in Istanbul. Although Merkez Efendi had close ties with
Sehzade Siileyman in Manisa, Siilleyman’s father, Selim I, was attempting at
destroying the Halveti center in Istanbul, i.e. the lodge of Koca Mustafa Pasa built
for Celebi Halife, due to his anger at Koca Mustafa Pasa.”> The fact that
Seyhiilislam Ebussu’ud was the Imam of Merkez Efendi’s funeral (959 H. / 1551-52)
shows Cemali-Halveti order’s success at convincing the head of the ulema about the
loyalty of the Halveti order to the Ottoman Sunni world view.*? Yusuf Sinan asserts
that Merkez Efendi had more than 500 khalifas and that he had a a khalifa still in

434

India.”* Hulvi gives a detailed account of Merkez Efendi’s khalifa in India.”> Yusuf

Sinan himself studied fefsir with Merkez Efendi.**

! Dina Le Gall, 4 Culture of Sufism, Nagshbandis in the Ottoman World, 1450-1700, p. 20.

2 Hulvi, Lemezt, pp. 447-448.

3 yusuf Sinan, Tezkire-i Halvetiyye, folio 29b.

4 “Hulefas1 besyiiz neferden miitecavizdir. Rivéayet olunur ki hala diyar-1 Hindde halifesi vardur. ”
Yusuf Sinan, Tezkire-i Halvetiyye, folio 32a.

5 Hulvi, Lemezt, pp. 466-467.

¢ yusuf Sinan, Tezkire-i Halvetiyye, folio 30b.
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3.4.5 From the Germiyan to the Balkans

Yusuf Sinan writes that his father was born in a place called Seyhlii in the
Germiyan region.”’ Both Hulvi and Ata’i repeat this information without mentioning
which city of Germiyan region Shaykh Yakub was born. Most probably, Shaykh
Yakub was born in Kiitahya, which was the center of the Germiyanoglu principality.
In Yakub Efendi’s case we observe a similar story: A person in madrasa life being
captive to worldly pleasures (is i isret) was “awakened via a dream” and entered
Sufi path.*® What was unique about Yakub Efendi was his story in the Balkans.
With him, Cemali-Halveti order found a way of flourishing in the Balkans. Of
course, he was not the only Halveti Shaykh in the Balkans.*’ There were other
Halveti Shaykhs in the Balkans such as Sofyali Bali and Nireddinzade Mustafa
Muslihuddin (d. 1574) in the sixteenth century. Yusuf Sinan mentions both of these
shaykhs.**" Shaykh Yakub Efendi went to Yanya, in today’s Greece, upon invitation

of a Halveti disciple from Yanya.*"!

Yakub Efendi was patronized by Liitfi Pasa’s
wife Sah Sultan in Yanya. Liitfi Pasa was the governor of Yanya when Yakub Efendi
was a shaykh in Yanya. When Liitfi Pagsa became Grand Vizier, his wife Sah Sultan
built a mosque and a khankdh in Davud Pasa and invited Yakub Efendi there.**
Yakub Efendi came to Istanbul under the patronage of the wife of the Grand Vizier.

Like Aflaki, Yusuf Sinan also pointed out the women patrons of the time, who

supported the Halveti Order.

BT Tezkire-i Halvetiyye, folio 30b; Hulvi, Lemezdt, p. 477; Ata’i calls Shaykh Yakub “Seyh Yakub el-
Germiyani”, see Nev'izade Ata’1, Haddiku I-Hakay:k fi tekmileti’s-Sakdik, ed. Abdiilkadir Ozcan,
(istanbul: Cagr1 Yaymlari, 1989), p. 204.

B8 Tezkire-i Halvetiyye, folios 30b-31a.

9 In one of his seminars, Halil Inalcik told that he saw a Halveti lodge (tekke) in Uskiib, a city in
Macedonia.

0 Tezkire-i Halvetiyye, folio 17a.

! Tezkire-i Halvetiyye, folios 32a-32b.

2 Tezkire-i Halvetiyye, folios 33a-33b.

109



Yusuf Sinan did not devote much space to the literary works of four leading
Shaykhs of the Halveti order, namely Celebi Halife, Siinbiil Efendi, Merkez Efendi
and Yakub Efendi. What is important for him is these shaykh’s deeds, not literary
works. Yusuf Sinan himself writes that his aim is to introduce "glorious deeds"
(menkibetler) of these Shaykhs.** He explains why he chose these four Shaykhs
among various Halveti shaykhs. It was these shaykhs who brought and disseminated
Halveti order to Anatolia, and to India, and the Balkans.*** And among these shaykhs
was his father, Ya'’kub Efendi. Thus, the reader comes across the first-hand
knowledge about the sufis of the sixteenth century. In spite of its small size, Tezkire-i
Halvetiyye can possibly be viewed among the classics of mendkibndame literature like
Mendlabii’l-Arifin in terms of its authenticity. Like Celebi Arif who traveled to
Tabriz in the east and to Birgi in the west, dervishes narrated by Yusuf Sinan
wandered from Anatolia to remote lands such as India in the east and to the Balkans

in the west.

* "Mesned-i sa’adetimiz Celebi Halife ve Siinbiil Efendi ve Merkez Efendi ve Yakub Efendilerin
climlesi miite"akiben bir seccadeye ciilis etmiglerdir. Bunlarin siretlerinden ve menkibetlerinden el-
kalilii yediillii “ale'l-kesir ....diyii birer menkibe zikreyliyem." Tezkire-i Halvetiyye, 8a.

4 Bir latif risale te'lif etliyem ki mazm{in1 menkibet-i meshtin-1 tarik-i Halvetiyyenin diyar-1 Rim'a
geliib miintesir olmasina kimler olmuslardir ve gayet meshurlari kimlerdir icmal {izre beyén idiib ve
hulefalarindan dahi namdarlarini “1yan eyliyem" Tezkire-i Halvetiyye, folios 7b-8a.
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CHAPTER 1V

A SUFI SAINT AS CITY FOUNDER: THE ANALYSIS OF THE
MAKALAT-I SEYYID HARUN **

The rise of cities and their development throughout the ages have been a

major study field for historians.**°

The cities have been examined not only from a
material perspective but also from a spiritual perspective. A river or a castle might be
the symbol of a city. In the same way, a saint or a shrine might be a symbol of city
throughout the ages. In this article a Medieval Sufi saint, Seyyid HartGn (d. 1320),
who is believed to have come to today’s Seydisehir, a town in Anatolia, at the
beginning of the fourteenth century will be examined. One of his descendants wrote
a hagiographical work about Seyyid HarGn. This hagiographical work, Makalat-i
Seyyid Harun, was written taking into account the politics of the mid-sixteenth

century Ottoman Empire, which challenged the Sufis’ views and activities especially

in the central and eastern Anatolia due to the Safavid propaganda. Thus, the author of

5 A revised version of this chapter will be published in Turcica 40 (2008).

8 For an overview of the literature on history of Turkish cities, see Yunus Ugur, “Sehir Tarihi ve
Tiirkiye’de Sehir Tarihgiligi: Yaklasimlar, Konular ve Kaynaklar”, Tiirkiye Arastirmalari Literatiir
Dergisi, vol. 3, no. 6 (2005), 9-26; and for a review of the literature about Anatolian towns in the
Ottoman classical period, see Mehmet Oz, “Osmanli Klasik Déneminde Anadolu Kentleri,” Tiirkiye
Arastirmalart Literatiir Dergisi, vol. 3, no. 6 (2005), 57-88; and for an interview with Suraiya Faroghi
on historiography of Turkish cities, see Coskun Cakir et al., “Suraiya Faroghi ile Tiirk Sehir Tarihi
Uzerine,” T tirkiye Arastirmalari Literatiir Dergisi, vol. 3, no. 6 (2005), 437-455.
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the Makalat, Abdiilkerim bin Seyh Musa, tried to form a Seyyid Har(n figure that

conformed to the Ottoman campaign of “Sunnitisation.”**’

4.1 The Author and the Work

Abdiilkerim bin Seyh Musa was one of the grandsons of Seyyid Harln’s
brother, Seyyid Bedreddin, from the ninth line. Defter-i evkdf-1 liva-i Konya
(992/1583) (the book of registers of the pious foundations of Konya) mentions him
as “Seyh Abdiilkerim veled-i Seyh Musa™*®. He was one of the holders of the vakf
of Seyyid HarGn, which included zdviye (dervish lodge), cdmi (mosque) and
madrasa. While reading this work, the reader should bear in mind that the author
belonged to the family of Seyyid Harin. The work has various similarities to other
hagiographies and, as well, some pecularities. It is noticeable that the Makdldt has
something to say about the psychology of the Ottoman dervishes in the mid-sixteenth
century.

Three manuscript copies of the Makaldt exist: Manisa Muradiye Kiitiiphanesi,

Mevlana Miizesi Kiitiiphdnesi and Konya Bolge Yazma Eserler Kiitiiphanesi.**’

4f7 For a detailed analysis of the Ottoman campaign of “Sunnitisation”, see Nathali Clayer, Mystiques,
Etat et Societe, Les Halvetis dans |’aire Balkanique de la fin du XVe siécle a nos jours, (Leiden:E. J.
Brill, 1994), pp. 90-112.

8 «“Nesl-i Seyyid Hartn, Seyh Abdiilkerim veled-i Seyh Musa, Sunullah veled-i o ve Mevlana
Mehmed veled-i Seydi Ibrahim ve zaviye-i mezkiirenin hiidddmi ve fukara-i miicavirin der zaviye ve
hiidddmi-i Cami-i Seydi Hartin, Selatin-i maziyye al-i Osman—enara’llahu burhanehum— ve al-i
Karaman timeras1 ahkami micebince Seydi Harin zaviyesi, Cami ve madrasasi ve ana miite allik vakf
miisekkefatin termim ve ta'mirine hizmet etmek iciin Seyhzade Mehmed’den ma’'ada otuz nefer
kimesne cem’-i zamanda hizmet edegelmislerdir ve defétir-i kadimede dahi mukayyed ve
mastirlardir,” see M. Akif Erdogru, “Seydisehir Seydi Harin Kiilliyesi Vakiflari Uzerine Bir
Arastirma,” Tarih Incelemeleri Dergisi, vol. VII (1992), p. 129-130.
#9 a-Manisa Muradiye Kiitiiphanesi, no. 1390; b- Konya Mevlana Miizesi Kiitiiphanesi, no. 1513;

c- Konya Bolge Yazma Eserler Kiitiiphanesi Faik Soyman Vakfi Kitaplari, no. 281; for a detailed
information about manuscript copies of the work, see Abdiilkerim bin Seyh Musa, Makdldt-1 Seyyid
Hariin, ed. Cemal Kurnaz, (Ankara:TTK, 1991), p. 1.
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Initially, Cagatay Ulucay published the Makdldt in the journal Belleten.*”® However,
this edition does not contain the chapter entitled Siiliik-i Seyyid Harin ala tarik-i
Muhammed Mustafd salla’lahii "aleyhi vesellem (“The joining of Seyyid Harln to
the Path of the Prophet Muhammed, Grace of God be upon Him”) in which the
author also discusses the story of creation of Adam and the expulsion of Adam and
Eve from the Paradise. Cemal Kurnaz carried out the critical edition of the
Makaldt." In spite of the importance of this work for the history of Sufism in
Anatolia in the aftermath of Mongol invasions, it has not been studied thoroughly
from various sides such as relationships between political authorities and dervishes
or the formation of a saint cult in Anatolia throughout the centuries. The literature on
Seyyid HarGin does not dwell much on the fact that Makalat-i Seyyid Hariin was
written in the mid-sixteenth century, more than two centuries after the death of
Seyyid Har(n. No effort has been made to compare the themes discussed in the
Makalat with other hagiographies and contemporary sources.

The Makalat-i Seyyid Harun was composed in 962/1554-1555 (“Hicret-i
Peygamber salla’l-lahu aleyhi vesellem dokuz yiiz altmis ikisinde ahval budur”).** 1t
narrates the story of the establishment of the town of Seydisehir, which got its name
from Seyyid Harn. The title of the work, i.e. makaldt, is interesting in the sense that
it is related to oral teachings of a particular Sufi master. Nevertheless, the author
presents his audience with mostly acts and doings of his hero, Seyyid Hartn. In her
article about the diary of Niyazi-i Misrl (1618-94), Derin Terzioglu makes an
interesting observation about (auto)biographical tradition in Ottoman Sufism. She

states that some Ottoman dervishes wrote about themselves in the compilations that

9 M. Cagatay Ulugay, “Makalat-i Seyyid-Hartn,” Belleten, vol. X, 40 (1946), pp. 749-778.

#1 Abdiilkerim bin Seyh Musa, Makdldt-i Seyyid Hariin, ed. Cemal Kurnaz, (Ankara:TTK, 1991).

#2 “Hicret-i Peygamber salla’l-lahu aleyhi vesellem dokuz yiiz altms ikisinde ahval budur”, Makdldt,
p. 65.
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were the product of the oral teachings of their masters (malfiizdt, makdldf).*>> She
gives the example of the Celveti master Mahmud Hiida’i (d. 1623) who authorized
his disciples “to make copies of both the diary he kept as a Sufi adept and the
visionary account he wrote as a perfected master”.*** In the case of the Makdldt-i
Seyyid HarGn, an Ottoman dervish Abdiilkerim bin Seyh Musa wrote about a Sufi
shaykh who lived beyond the borders of the Ottoman principality. As the author
points out, in the early fourteenth century Seydisehir was a part of the Esrefoglu
principality.

The author claims that the former makaldt of Seyyid Hartin was lost and that
dervishes from Aydin and Saruhan, today’s Manisa region, came to ask him to

455 We do not

rewrite it on the basis of what he had heard from “the saints” (evliya).
know whether the Makalat of Seyyid Harun was written before the sixteenth century.
The author indicates that there were some Persian sources and that he translated them
into Turkish.**® But he does not specify what was the nature of these Persian sources.
The auidence in the author’s mind was perhaps the Turcomans of the Province of
Karaman and of the Western Anatolia. As Feridun Emecen points out, the
Saruhanoglu region was under the influence of Turcoman babas and dervishes.*’

According to Koprili, the use of Turkish developed in the Western Anatolia in the

fourteenth century, particularly within the borders of the Aydinoglu principality.*®

3 Derin Terzioglu, “Man in the Image of God in the Image of the Times: Sufi self-narratives and the
diary of Niyazi-i Misri (1618-94)”, Studia Islamica, no. 94 (2002), p. 144.

% Derin Terzioglu, “Sufi self-narratives and the diary of Niyazi-i Misri (1618-94),” p. 144.

5 “Husfisd Karamanun Seydisehri’de Hérdn el-Velidiir. Ciimle evliyAnun serdefteridiir....Amma
anun makalati zayi” olmigdur. Cok cehdler olub bulinmamus. Imdi ehibba begayet arzumanlik idiib
Aydin ilinden ve Saruhan ilinden nice asiklar, sadiklar geliip biz fakire tevazzu itdiler ki sen pirsin,
hem evliyanun neslisin. Sana lazimdur, bu Seyyid Harlin’un makalatin1 azizlerden isitiib bildiigiin
lizere yazub beyan idesin.”, Makdlat, p. 22.

6 «“Ba’z1 Farisi evrak bulunub Farisiyi Tiirkiye terciime idiib tahrir olindi”, Makdldt, p. 22.

7 Feridun M. Emecen, Ik Osmanlilar ve Bati Anadolu Beylikler Diinyast, (istanbul: Kitabevi, 2003),
p. 133.

8 M. Fuad Kopriilii, “Anadolu Selguklular1 Tarihinin Yerli Kaynaklar,” Belleten, vol. 7, no. : 27
(1943), p. 399.
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The author, whose audience also included dervishes from Western Anatolia
preferred to write in Turkish. He preferred a simple language that could be
understood by common people.*® Perhaps in order not to bore his audience, the
author is preoccupied with brevity.**® Compared to most of the hagiographical works
such as Mendkibii’l-Arifin and Mendkib-i Ibrahim Giilsent, the Makdldt is very brief.
It is only seventy pages.*®!

The author’s claim about the existence of some Persian sources beforehand is
reminiscent of the Bektasi tradition that there was an earlier Arabic version of the
Makalat of Haci1 Bektas and that this Arabic text was translated into Turkish by
Hatiboglu Muhammed in the year 812/1409. As Ocak argues, an original Arabic
version of the Makalat-i Hacit Bektas never existed before. According to Ocak, Haci
Bektas as expressed in the Makaldt-i Haci Bektas is very different from the

42 The similar statement

“genuine” Haci Bektag who lived in the thirteenth century.
can be made about Seyyid Harun. The real Seyyid Harun (d. 1320) might have been
very different from the one expressed in the Makaldt-i Seyyid Harun.

According to the author, Seyyid Harin belonged to Seydisehir of Karaman:

Karaman'un Seydisehri’nde Seyyid Harin el-Veli.*® This was true for the mid-

sixteenth century but it was not the case during the period in which Seyyid Harin

% Abdiilkerim bin Seyh Musa, Makdldt-1 Seyyid Hariin, ed. Cemal Kurnaz, pp. 6-10.

460 «Bunda ahvél cokdur. Her birisini sdylemek kissay1 dirdz ider. Dinleyenlere kehlik viriir.”,
Makalat, p. 53.

! Abdiilkerim bin Seyh Musa, Makdldt-1 Seyyid Hariin, ed. Cemal Kurnaz, p. 82, 125.

2 Ahmet Yasar Ocak, Osmanli Imparatorlugu’nda Marjinal Sufilik, Kalenderiler (XIV-XVII.
Yiizyllar), (Ankara: Tiirk Tarih Kurumu Basimevi, 1999), p. 206; Iréne Mélikoff shares the opinion of
Ocak about the question of the an original Arabic version of the Makaldt-i Hact Bektas, see Iréne
Meélikoff, Hadji Bektach, Un Mythe et ses Avatars, Genése et évolution du soufisme populaire en
Turquie, (Leiden, Boston, Ko6ln: Brill, 1998), p. 63 ; Iréne Mélikoff, Haci Bektas, Efsaneden Gergege,
tr. Turan Alptekin, (Istanbul: Cumhuriyet Kitaplari, 1998), p. 102.

93 Makalat, p. 22.
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lived.*®* Interestingly, there is no mention of the Ottoman empire or the reigning
Ottoman Sultan, Siileyman the Magnificent (r. 1520-1566) in the text.

There are mainly two types of Sufi hagiographies in terms of being a source
for history.*®> The first type of hagiographies such as the Mendkibii'l-Arifin often
follows the chronology and takes into account the sequence of events. The second
type of hagiographies such as the Vildyetndme of Haci Bektas narrates events
irrespective of the chronology. In the second type of the hagiographies, it is not
certain in which century the shaykh, for whom the hagiography was written, lived.
Kopriilii places the Makaldt of Seyyid Harin between the Mendkibii’l-Arifin of
Aflaki and the Vilayetname of Hac1 Bektas in terms of its chronological coherence. It
is not as reliable as the Mendkibii’I-Arifin but more reliable than the Vildyetname,
according to Kopriilii.**® In his book about the Beysehir of the sixteenth century,
entitled Osmanli Yonetiminde Beysehir Sancagi (1522-1584),*7 Erdogru briefly
mentions the importance of the Makalat of Seyyid Harn for the history of the region
but he does not deal with what was the nature of the relationships between political
authorities and dervishes in the Ottoman empire of the sixteenth century and he does

not ask the question of why the Makdalat was written in the sixteenth century.

%% For the Province of Karaman in the sixteenth century, see Nicoara Beldiceanu et Iréne Beldiceanu-
Steinher, “Recherches sur la province de Karaman au 16e siécle”, Journal of the Economic and Social
History of the Orient (JESHO), vol. XI (1968): 1-129; M. Tayyib Gokbilgin, “XVI. Asirda Karaman
Eyaleti ve Larende (Karaman) Vakif ve Miiesseseleri”, Vakiflar Dergisi, no. VII (1968): 29-38; M.
Akif Erdogru, “Kanuni’nin lk Yillarinda Karaman Vilayeti”, Tarih Incelemeleri Dergisi, no. VII
(1993), pp. 37-50; Alaaddin Akéz, “Ser’iyye Sicillerine Gore XVI. Yiizyil Sonu ile XVII. Yizyil
Baglarinda Karaman,” wunpublished M. A. thesis, (Konya: Sosyal Bilimler Enstitiisii, Selguk
Universitesi, 1987).

%65 T would like to express my gratitude to inalcik for this information.

%66 M. Fuad Kopriilii, “Anadolu Selguklulari Tarihinin Yerli Kaynaklar,” p. 424.

7 M. Akif Erdogru, Osmanli Yonetiminde Beysehir Sancagi (1522-1584), (Izmir, 1988).
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4.2 An Ottomanized Version of the Makalat?

Carl W. Ernst indicates that books about the lives of saints mostly have “an

29468

explicitly political context. According to Ernst, implicit political motives in

hagiographies can be inferred “by reference to contemporary events or by
comparison with other hagiographic texts ostensibly describing the same period”.**
In her article entitled “The Bektashis: A Report on Current Research” Faroghi dwells
on the attempts at extracting historical facts from hagiographical works such as the
Vildyetndmes of Sultan Siicdeddin.*’® She points out the fact that such kind of
analyses focus on “the great debates of the time such as the tension between seriat-
minded and heretic world world views” instead of “the concrete details of zaviye
life.”*’! As stated before, in most of the studies on the dervish lodges, the the details
of zaviye life are examined without any reference to the political and religious
context of the time in question.

In his article entitled “The Growth of Turkish Hagiographical Literature
within the Halveti order in the Sixteenth and Seventeenth centuries,” John J. Curry
asks the following question: What made the writers of Halveti farikat hagiography
suddenly feel the need to create a body of Turkish literature to document their saintly

figures between 1575 and 1630? Who was their intended audience? And how might

their motivations affect or bias these authors’ presentation of their beloved saints?”.

68 Carl W. Ernst, Mysticism, History and Politics at a South Asian Sufi Center, (Oxford: Oxford
University Press, 2004), second edition, firstly published in 1992 by the State University of New
York, p. 85.

49 Carl W. Ernst, Mysticism, History and Politics at a South Asian Sufi Center, p. 85.

470 See Orhan F. Kopriilii, “Veldyetndme-i Sultan Siicaiiddin,” Tiirkivat Mecmuast, vol. 17 (1972), pp.
177-184.

! Suraiya Faroghi, “The Bektashis: A Report on Current Research”, in Bektachiyya, Etudes sur
L’ordre Mystique des Bektachis et les Groupes Relevant de Hadji Bektach, ed. Alexandre Popovic et
Gilles Veinstein, (Istanbul: ISIS Press, 1995), p. 10.
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42 n the article Curry elaborates on Tezkire-i Halvetiyye of Yusuf Sinan b. Yakub
(d. 987/1579-1580). After discussing the main themes in the Tezkire-i Halvetiyye he
reaches the following conclusion: “This short text gives us a wonderful look at how
the motivations that drove the author of a hagiographical work could function on
multiple levels. Not only does the text reflect the author’s desire for a prestigious
position within the Ottoman government, but it also plays multiple roles as a defense
of the Halvetl tarikat, the author’s father, and by extension perhaps even the author
himself”.*” In the case of the Makdldt, various motivations might have also been at
work. We knew that the author, Abdiilkerim b. Seyh Misa, was holder of a vakf
ratified by the Ottoman Sultan. Perhaps he tried to secure his position by penning a
work in line with the Ottoman world view. The Makdaldt can also be viewed as a
defense of the followers of Seyyid Harln in the sceptic environment against the Sufis
in the mid-sixteenth century. In fact, Abdiilkerim b. Seyh felt the need to write such
hagiographical work nearly twenty years before Yusuf Sinan.*’*

We should not overlook the possibility that an earlier version of the Makalat
might have existed. If so, it was probably written from a Karamanid point of view.
Beysehir, Aksehir, and Seydisehir were disputed regions among the Karamanoglus

and the Ottomans and these towns changed hands until the final Ottoman occupation

472 John Curry, “The Growth of Turkish Hagiographical Literature within the Halveti Order in the 16™
and 17" Centuries,” The Turks, 3: Ottomans, ed. H. Celal Giizel, C. Cem Oguz, Osman Karatay,
(Ankara: Yeni Tiirkiye, 2002), p. 913.

7 John Curry, “The Growth of Turkish Hagiographical Literature,” p. 915.

"% Yusuf Sinan dedicated his work to Sultan Murad III (r. 1574-95). Taking into account the fact that
Yusuf Sinan went to Medina in the Hegira year of 985 (1577-1578) and died there in 987 H. / 1579-
80, it seems that he submitted his work to Sultan Murat III (r. 1574-1595) during the first years of his
sultanate. For the manuscript versions of Tezkire-i Halvetiyye, see Yusuf Sinan, Tezkire-i Halvetiyye,
Siileymaniye Library, Esad Efendi no. 1372; Although often neglected in the literature, there is also
another manuscript version of Yusuf Sinan’s Tezkire-i Halvetiyye in Bibliothéque Nationale de
France: Suppl. Turc, no. 48, folios 2a-22a. The date of this manuscript is Sa ‘ban 992/1584-1585, see
Bibliothéque Nationale de France: Supplement Turc, no. 48, Yusuf Sinan ibn Yakub, [Tezkire-i
Halvetiyye], folio 22a. Perhaps this date is the date of istinsdh , a hand-writing copy of an original
manuscript, rather than the date of the original manuscript. E. Blochet describes this manuscript as
follows: “Un petit traité, sans titre (folio I verso), dans lequel un auteur, nomme Yousuf ibn Yakub
(folio 4 verso)”. See E. Blochet, Suppl. Turc, p. 185.
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of Karamanoglu principality in 1468."”° Inalcik explains the difficulties that the
Ottoman Empire had in controlling Turcoman tribes of the Karaman Principality as

follows:

Although Mehmed II occupied Karaman in 1468, he was unable to subjugate a number of
Turcoman tribes living in the mountains which extend to the Mediterranean coast. These
tribes were not subdued for the next fifty years, and from time to time rose in revolt around
pretenders to the throne of Karaman.*’®

As stated before, the Ottoman attitude towards popular religious orders such
as the Kalenderis began to change after the rise of the Safavids in 1501. These
popular orders were widespread among Turcomans in Anatolia. The Ottomans
witnessed rebellions of Turcomans led by Sahkulu in 1511 and by Kalender Celebi in
1527. Kalender Celebi, who claimed descent from Haci Bektas, gained the support

of kalender dervishes and Turcoman tribal leaders.*”’

According to the Ottoman
chronicler Pegevi (Pegiiy) Ibrahim Efendi (982/1574-1059/1649), “Kalender Sah”
succeded in attracting many followers “that had not been attained before by a
rebel”*’®. Kalender and his followers defeated the Ottoman army led by the governor
of Anatolia, Behram Pasha. The rebels killed notable commanders including the

Governor of the Province of Karaman, Mahmud Pasha. In the face of this humiliating

defeat, the Ottoman Grand Vizier Ibrahim Pasha resorted to diplomatic measures to

5 Halil Inalcik, Fatih Devri Uzerinde Tetkikler ve Vesikalar, third edition, (Ankara: Tiirk Tarih
Kurumu Basimevi, 1995), pp. 15n.

478 inalcik, The Classical Age, p. 28.

77 “Hurfic-i Kalender-i na-halef ve istisal ve tedbir-i O, sene 933: Hac1 Bektas-i Veli evladindan ya'ni
Kadmeik Ana’dan burni kani1 damlastyla nefs ogli olan Habib Efendi evladindan ol tdifenin i'tikadi
micebince Kalender ibn-i Iskender ibn-i Balim Sultan ibn-i Rastil Celebi ibn-i Habib Efendi’dir.”,
Pecevi Ibrahim Efendi, Tarih-i Pecevi, ed. Fahri C. Derin, Vahit Cabuk, (Istanbul: Enderun Kitabevi,
1980), p. 120. For more information about the rebellion of Kalender Celebi, see Ahmet Refik,
Onaltinci Aswrda Rafizilik ve Bektasilik, (Istanbul: Muallim Ahmet Halit Kitaphanesi, 1932), pp. 11-
12; John Robert Barnes, “The Dervish Orders in the Ottoman Empire,” in The Dervish Lodge:
Architecture, Art, and Sufism in Ottoman Turkey, ed. Raymond Lifchez, (Berkeley & Los Angeles &
Oxford: University of California Press, 1992), p. 37; Ahmet Yasar Ocak, Osmanli Imparatoriu’nda
Marjinal Sufilik: Kalenderiler (XIV-XVII. Yiizyillar), (Ankara: Tiirk Tarih Kurumu Basimevi, 1999),
pp. 129, 130.

78 «“Mezbir Kalender Sah bir derece kuvvet ve kudret ve mertebe cemiyyet 1ss1 oldu ki simdiye degin
bir hariclye miiyesser olmamigdir. Ne kadar 151k ve abdal namina “akidesi na-pak bir mezheb var ise
yanina cem’ olmagla yigirmi otuz bin eskiya idiigi tahkike irmis idi”, Pecevi Ibrahim Efendi, Tarih-i
Pegevi, p. 121.

119



divide Kalender’s followers. Since most of Kalender’s forces were from the Dulkadir
province, Ibrahim Pasha succeeded in dividing Kalender’s forces by rewards and
promises of granting timars to Dulkadir sipahis. Having lost most of his followers,
Kalender Celebi was defeated and killed by the Ottoman forces on 22 Ramadan
933/21 June 1527. Celalzade Mustafa Celebi, who accompanied Ibrahim Pasha as
reisii’l-kiittab””® during the Ottoman campaing against Kalender Celebi’s forces,
describes Kalender Celebi as a renegade (miilhid), who “rebelled with the hope of
sultanate”.**

These rebellions led to the trend towards “a more conservative, shari’a-
minded Ottoman State”.**' This trend was partly a work of Ebussu’ud, who acted as
a Seyhiilislam in the period. Siileyman the Magnificent called Ebussuud “my
brother in this world and in the other”.*® As a Seyhiilisldm, Ebussu ud attempted to
build a mosque in every village and obliged the villagers to conduct their prayers in
the mosques. He also condemned heretical sects and therefore alienated the
Turcomans.*®’

When one looks at the style of language of the Makalat, a question arises
whether the work was really lost or it was rewritten in order to conform to “a more

»#% The reason the author felt the need

conservative, shari’a-minded Ottoman State.
to revise the mendkibname of Seyyid Harin may be found in a tragic happening, just

four to five years before the compilation of the Makaldt. This event related to a Sufi

79 Reisii’I-kiittab: “chief of the clerks” and “the head of the offices attached to the grand vizierate”,
see Inalcik, The Classical Age, p. 224.

0 Mehmet Sakir Yilmaz, “Koca Nisanci of Kanuni: Celalzade Mustafa Celebi, Bureaucracy and
‘Kanun’ in the Reign of Suleyman the Magnificent (1520-1566),” unpublished Ph. D. thesis, (Ankara:
Bilkent University Department of History, September 2006), pp. 67, 68.

! Halil Inalcik, “State and Ideology under Sultan Siileyman 17, in The Middle East and the Balkans
under the Ottoman Empire, Essays on Economy and Society, ed. Halil Inalcik, (Bloomington: Indiana
University , 1993), p. 81.

2 Halil inalcik, “State and Ideology under Sultan Siileyman I”, p. 81.

* nalcik, p. 81.

* Inalcik, p. 81.
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Master from the Province of Karaman, namely Shaykh Muhyiddin-i Karamani. This
shaykh was executed on the grounds of heresy by the fetva, religious opinion on a

legal issue, of Ebussu’ud in 1550.%%

According to the court records, during his trial,
Karamani was accused of wrong conception of vahdet-i viicud"™® and of disbelief in
prophets, except Muhammed. According to the court records, Muhyiddin-i Karamani
claimed that there had been only four persons superuor to him: the Prophet
Muhammed, the Caliph Ali, Feridiiddin Attar, and Ibn al-Arabi and that he perceived
himself superior to other prophets.**’

Due to the Safavid leanings among certain dervishes, particularly Melamfs,
there was a tremendous increase in accusations of zendeka™ and ilhdd*” during the

reign of Suleyman the Magnificent (1520-1566).*"

However, the main reason behind
these accusations was a strict interpretation of Sunni sect of Islam by the religious

scholars of the time. Before Shaykh Muhyiddin-i Karamani, some Sufi masters and

scholars were executed for heresy in the sixteenth-century Ottoman empire. Among

5 “Mahriisa-i Islambolda emr-i serif iizre katl olunan Karamanl Seyh demekle ma rif olan sahsin,
katli icab eden sebeb-i ser'i ne idiigii, hin-i teftiste hazir olmayan ehl-i islima beyan buyurub miisab
olalar.

El-Cevab: Zaruriyat-i dinden olub nusiis-1 kati a ile sabit olan ahkam-i seri’at-i serifeye inkar ile
zindik idiigl ve hazret-i Restilullah (sallalldhu aleyhi ve sellem) cendb-i rif atlerini tahkir vechi ile
zikr ettigi tarik-i ser’i ile sabit oldugu iciin katl olunmusgdur.”, see M. Ertugrul Diizdag, Seyhiilislam
Ebussuiid Efendi Fetvalar: Isiginda 16. Asiwr Tiirk Hayati, (Istanbul: Enderun Kitabevi, 1983, pp. 193,
194; Ahmet Yasar Ocak, “Kanuni Sultan Siileyman Devrinde bir Osmanli Heretigi: Seyh Muhyiddin-i
Karamani,” in Prof. Dr. Bekir Kiitiikoglu'na Armagan, Istanbul: Edebiyat Fakiiltesi Basimevi, 1991),
p. 477.

* The doctrine of vahdet-i viiciid or wahdat al-wujiid is defined by Dina Le Gall, as follows:
“Literally, ‘the unity of being’; both critics and admirers have used this term to refer to a set of ideas
about the relationship between God and the created world that they took to be a ‘doctrine’ and
associated especially with Ibn al-"Arabi; in the eyes of critics this doctrine asserted the identity of God
and creation.” Le Gall, 4 Culture of Sufism, p. 240.

7 Ahmet Yasar Ocak, Osmanli Toplumunda Zindiklar ve Miilhidler (15.-17. Yiizyillar), (istanbul:
Tarih Vakfi Yurt Yayinlari, 1998), pp. 322-323.

88 «A term used in medieval times primarily in reference to Manichaeism but also more loosely to
refer to heretical unbelief; in sixteenth-century Ottoman usage it was employed interchangeably with
ilhad.” Le Gall, A Culture of Sufism, p. 241.

49 «A term used from “Abbasis times in the sense of heretical unbelief; in sixteenth-century Ottoman
usage it was employed to describe subversive movements and doctrines, especially those with
messianic or Shi'1 overtones.” Le Gall, 4 Culture of Sufism, p. 234.

0 For a detailed analysis of the terms zendeka-zindik and ilhdd-miilhid, see Ahmet Yasar Ocak,
Osmanlt Toplumunda Zindiklar ve Miilhidler (15.-17. Yiizyilar), pp. 6-15.
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them were Molla Kabiz (d. 1527), Hakim Ishak (d.1527) and Seyh Ismail Masuki
(d.1529).*'! But what was unique in the case of Seyh Muhyiddin-i Karamani was that
he originated from the Province of Karaman and his execution took place just four or
five years before the compilation of the Makaldt. Probably, this event made a great
impact on the memory of the Sufi milieu in the Province of Karaman and perhaps led
our author to replace the old version of the Makaldat, if it had existed before, with a
new one in order to prevent suspicious eyes from turning their attention to this
modest Sufi milieu.

According to the Mendkib-i Ibrahim-i Giilseni, which was composed by
Muhyi-yi Giilseni (d. 1014 H./1605-1606) between the years 977 H./1569 and
1013H./1604, the sixteenth century was a difficult period for most of the Ottoman
Sufis. In the words of John J. Curry, the Mendkib-i Ibrahim-i Giilseni is “perhaps the
greatest work of hagiography ever produced by an Ottoman author”.*”> Muhyi-yi
Gilseni points out a fetvd, religious opinion, of Molla Arab, who acted as Ottoman
Seyhiilislam from the year 893 H./1488 until his death in 901 H./1496, legitimizing
the execution of those who believe in the Fusiis of Ibn al-Arabi. He explains how

493
0

hostile was the ulema against the Sufis in the year 957 H./1549-1550"". If we recall

1 Ahmet Yasar Ocak, “Kanuni Sultan Siileyman Devrinde bir Osmanli Heretigi: Seyh Muhyiddin-i
Karamani,” p. 475.

2 John J. Curry, “Home is Where the Shaykh Is: The Concept of Exile in the Hagiography of
Ibrahim-i Giilseni”, 4I-Masag, vol. 17, no. 1 (March 2005), p. 48.

93 “Fakir ol zaman Edirne’de idim. Sene seb’a ve hamsin ve tis’a mie [957 H./1549-1550] idi. Hatta
ol y1l ehlullah’dan bir ‘aziz intikal etmis idi. ‘Ah seyh-i ma’ ve ‘Seyhimiz’ diyii iki tarih dimis idim.
Kayserlizadde oglu serikim Mustafa Celebi ol giin bu fakire geliib babasi onda ol miinkirin-i ehlullah
cem’ olub muhibb-i fukara olanlara mutlaka zarar kasdin eyleyiib Asik Efendi’ye hatirma gelmeyin
na-megrd” isnad idiib fakir ol tarihleri Karamani i¢in dimisdir, diyd kiilli tertibler itdiklerin haber
virdi. Fakir hos hal oldum ki, ‘Elhamdiilillah bizi dahi ehlullah siilkiine dahil etmisler’, didim. Eyitdi:
Amma babam zulm idiib kizbler ta’biye idiib bana bile ta'lim itmek murad itdi ve eyitdi: ‘Muhyi
seninle muhtelitdir. Her ne isnad itsen mesmil 'umdur. ‘Bu mesayih ve Fusiis’a mu’tekid olanlar1 katl
itmek savabdir’, Molla Arab-1 Va'izden ben isitdim.”, Muhyi-yi Giilseni, Mendkib-i Ibrahim-i
Giilgent, ed. Tahsin Yazici, (Ankara: Tiirk Tarih Kurumu Basimevi, 1982), p. 362; for the life and
works of Mevlana Alaeddin Ali Arabi who was known as Molla Arab, see Mecdi Mehmed Efendi,
Hadaiku’s-Sakaik, ed. Abdiilkadir Ozcan, (Istanbul: Cagr1 Yaymlari, 1989), pp. 171-176; Mehmed
Siireyya, Sicill-i Osmani, tr. Seyit Ali Kahraman, ed. Nuri Akbayar, vol. 1, (Istanbul: Tarih Vakfi Yurt
Yayinlari, 1996), pp. 230,231. For more information about the Giilseni Order, see Riiya Kilig,
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the fact that Makalat was written in the year 962 H./1554-1555, the importance of
Muhyi-yi Giilseni’s observations about the religious and political climate of the
Ottoman empire becomes clear. Muhyi-yi Giilseni also accuses Ebussu’ud of leading

to the execution of Shaykh Muhyiddin-i Karamani.**

4.3 The Analysis of the Makalat-i Seyyid Hariin

In Makalat of Seyyid Har(n, there are references to famous shaykhs of
thirteenth century Konya, namely Mevlana Celdleddin-i Rimi and Ahmed Fakih.
The author asserts that before his death Celaledddin-i Rim1 mentioned the arrival of

a shaykh from Horasan to Konya.*”

“Osmanli Devleti'nde Giilseni Tarikati (Genel Bir Yaklasim Denemesi),” Ankara Universitesi
Osmanli Tarihi Arastirma ve Uygulama Merkezi Dergisi, no. 15 (2004), pp. 209-226.

% “Meger Mustafa Pasa tekyesi yaninda bir madrasa dahi bina itmis, an1 Ebussu’ud Hace Celebi
Hazretlerine virmis. ki danismendi Karamani meclisine varirlar; rubtide-i mahabbet-i {14hi olub miirid
olurlar. Karamani der ki, varun yine Mollaniz hidmetinde olun; gahi fukard ile cem’ olmaniz
kifayetdir. Fi’l-vaki” Seyhin rizasin gozediib yine Ebussu’ud Hazretlerinin dersine hazir olurlar.
Emma fukard meclisini dahi terk itmezler. Hace Celebi Seyh’e haber gonderir ki, ‘Ol bizim
danismendlerimizi meclise komayub redd itsiin, yohsa kendiiye zararim dokunur’. Seyh cevab viriir
ki, ‘Anlarmn zahiren zarari dokunub bize sehadet nasib olacagin Pirimiz dahi isaret itmisdir. Emma
ehlullah meclisinden talebeyi reddetmek tarikatde yokdur. Emma yine hatir-1 serifleri iglin tenbth
ideyim”, diyiib danismendleri ¢agirub ‘clbette benim rizdmu isterseniz varun iistadiniz hidmetinde
olun’, diyicek ‘biz listddimiz1 bulduk, diyiib esbéblarin tagyir idiib dervisler kisvesine giriirler. Bu
kere Ebussu'ud Efendi bi-huzur olub Karamani hakkinda ¢ok kelimat ider. Ol esnada Karamani
Istanbul’a varir. Kostantiniyye halki alikoyub muhabbet iderler. Ebussu'ud Efendi Sahn’a varub
Istanbul kadis1 olub kadiasker oldu. Edirne’ye Sultan Siileyman ile vardikda Karamani dahi Edirne’ye
varir. Bazi kimesneler garaz idiib Sultan Bayezid Camii’nde teftis iderler. Karamani bir iki ayet tefsir
idiib hayli hakayik beyan itmegin ol nevbet zafer bulimazlar. Meclisde du’a idiib dervisleri ile zikr
iderek gider. Ehl-i garaz olanlar hayli bi-huzir olub zaman-i dhara te’hir iderler. Clin Hace Celebi
Efendi miifti old1. Sene seb’a ve hamsin ve tis’a mie [957 H.]’de vaka’a ma vaka’a nitekim beyan
oldi. Emma Fakir Muhyiddin Karamani’nin mecalisinde hazir oldum. Ve va’az ve tahkikati istima’
itdim. Hilaf-1 ser’-i serif bir nesne isitmedim ve muhalif fiil gormedim. Emma Karamanli olmagin
edas1 ) Tirkane ve ta'zim ile zikrolicak esrafi bir "aceb yad iderdi. Hattd bazi dekayik ve hakayik
beyan iderken der idi ki, ‘nig¢lin bu meclise Civi (?) ve Yavesi (?) oglu hazir olmazlar. Nigilin
kendiilere hayf iderler. Nitekim beyan itdik. Pes nev’an gurir-i sekli olub ‘akibet zarar itdi”, see
Muhyi-yi Giilseni, Mendkib-i Ibréahim-i Giilseni, pp. 381-383.

5 Makaldat, p. 29.
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4.3.1 Celdleddin Riimi and Ahmed Fakih as Harbingers of a
Shaykh

In some mendkibnames, authors are eager to include the name of Riimi as a
source to legitimize their Sufi master’s spiritual authority. In some cases, Rlimi is
said to foretell the coming of a certain shaykh. As in the Makaldt of Seyyid Harin,
we come across a similar story in the Mendkib-1 Ibrahim Giilseni.**® According to
Muhyi-yi Giilseni, Sufi masters sometimes foretell the birth of a shaykh in the way
that Bayezid-i Bistami heralded the coming of Abu’l-Hasan Harakani 150 years
before the birth of Harakani.*’ Like Bayezid-1 Bestami, Giilseni adds, Celaleddin
Rimi heralded the coming of Ibrahim-i Giilseni 300 years before the birth of
Giilgeni.*”®

The author of the Makalat-i Seyyid Harun quotes a verse from the Mesnevi.
and gives a Turkish translation for his reader.*”” According to Dina Le Gall, reading
the Mesnevi was a common means of recruiting new disciples for some of the orders.
She gives the example of Taskopriiliizade, who came to know his Nagshbandi master
Mahmud Celebi by reading the Mesnevi with him.”” Being a contemporary of
Taskopriiliizade (d. 1561), the author of the Makalat praises Celaleddin Rimi and

refers to Mesnevi to prove God’s grace towards Seyyid Hartin. Although the author

does not say anything about which Sufi order Seyyid Harin belonged to, he places

6 Muhyi-yi Giilseni, Mendkib-i [brahim-i Giilgeni, ed. Tahsin Yazic1, (Ankara: Tiirk Tarih Kurumu
Basimevi, 1982), pp. XXVL

7 “Bayezid-i Bestami kuddise sirruhi’l-aziz Seyh Ebu’l-Hasan-i Harakéni raziyallahu ‘anhin
gelmesine yiiz elli yildan evvel isaret itmisdir”, Muhyi-yi Giilseni, Mendkib-i Ibréahim-i Giilsent, p.
11.
4% «Seyh Ibrahim Giilseni aleyhi’r-rahmetii’l-1ahi’l-ganiyy, “alem-i siibitdan viicida gelmezden
ticyiiz y1l evvel kasif-i esrar-i 'ulim Mevlana-y1 Riim efazana’l-lahii min berekatihi ve "aleyna min
kiigifatihi buyurmusdur:

Didem rah-i hiib-i Giilseni ra

An ¢esm-i gerdg-1 Riiseni ra”,see Muhyi-yi Giilseni, Mendkib-i Ibrahim-i Giilseni, p. 8.

499 «pes Mevlana buyurd: kaddesa’llahu sirrahti: Cin kabil-i Hak buved z’an mer-merast, dest-i o der-
kar-ha dest-i Hudast- Sol kimse kim Allah’un kabili ola, anun her isde eli Allah’un kudret elidiir
dimek olur”, Makalat, p. 36.

% e Gall, 4 Culture of Sufism, p. 57.
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the path of Seyyid Har(in as closer to one of the “established orders” such as the
Mevlevi, Halveti and Nagshbandi orders.

According to the Makaldt, Ahmed Fakih also mentioned the coming of a
shaykh named Harln from the Iranian realm (Acem iilkesi) and advised his disciples
to be disciples of Seyyid Harn after his death .>*' Ahmed Fakih was so important in
the eyes of the Ottomans that Sultan Mehmed II’s shaykh Aksemseddin asserted that
the conquest of Constantinople was “the work of providence through the prophet
Khidr and Faqih Ahmed whom he called Qutb-i 4lem, the pole of the universe”.’"*
Interestingly, an almanac presented to the Ottoman Sultan Murad II (r. 1421-44,
1446-51) begins with dates related to Celaleddin Rimi, Sadreddin Konevi and Hace
Ahmed Fakih together with the names of Rimi’s father, Hazret-i Bahaeddin, and
Ram1’s son, Sultan Veled and a famous figure of Rimi’s Mesnevi, Celebi
Hiisameddin. This almanac published by Osman Turan firstly mentions famous Sufi

masters and then it points out dates related to former sultans or begs after a brief

mention of astrological events such as solar eclipse.’” Similar examples about the

01 “Meger Mevlana diinyadan gociib Horasan’dan bir evliya geliir diyii vasiyet itmis idi. Ve dahi

Hace Faki’ya halki dimisdi ki sultinum sen diinyadan gocer oldun, bizi seniin yiriine bir kimesneye
ismarla didiler. Hace Faki didi ki, an-karibi’z-zaman Acem’den bir evliya gelse gerek. Anun niami
Harun’dur.”, Makalat, p. 29.

%02 Halil Inalcik, “istanbul: An Islamic City”, in Essays in Ottoman History, (istanbul: Eren Yaynlari,
1998), 249-271.

393 «“iftiharu’l-muhakikin ve’l-miidakkikin Mevlana Celaleddin Belhi, kaddese’llahu sirrahu ‘l-aziz,
togaldan ve Hazret-i Bahdeddin, rahmetu’llahi "aleyhi vefatindan berii ikiyiiz kirkbir yildur; Sultanu’l-
mahbibin ve’l-ma’sikin Sultan Veled, kaddese’llahii sirrahti, togaldan berii ve Mevlana Celaleddin ve
Hazret-i Kutbu’l-muhakkikin Seyh Sadreddin, rahmetu’l-1ahi "aleyhima vefatindan berii yiliz yetmis
sekiz yildir; Celebi Husdmeddin togaldan berii yiliz yetmis sekiz yildur; Celebi Husameddin togaldan
berti yiiz altmus iki yildur; Hace Fakih Ahmed, kaddese’l-1ahu sirrahti vefatindan beri iki yiiz yigirmi
yedi yildir....Giines kiilli dutulaldan ve karanu olub yilduzlar zahir olaldan ve Sultan Melik Nasir
vaki’asindan ve Sultan Melik Egref ciilisundan, Sam begleri il birle alaldan berii toksan bir yildir;
Kadi Burhaneddin ciilisindan ve Ali Beg bin Muhammed Beg bin Ertene Beg vaki‘asindan berii
altmis tokuz yildur; Timur Beg Bagdad sehrin vilayet birle aladan berii, Sultan Ahmed kagub Sultan
Berkuk katina gelelden berii elli sekiz yildur...” See Osman Turan, Istanbul’'un Fethinden Once
Yazilmig Tarihi Takvimler, (Ankara: Tirk Tarih Kurumu, 1954), pp. 44, 45; as Turan points out there
are some chronolgical inconsistencies in such almanacs but in spite of such inconsistencies, the value
of these almanacs as a source for historians is undeniable. For the importance of these almanacs for
the history of pre-Ottoman and Ottoman periods, see Osman Turan, Istanbul’un Fethinden Once
Yazilmis Tarihi Takvimler, pp. 1-8.
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exalted status of Ahmed Fakih among the Ottomans can be found in other Ottoman

almanacs and chronicles.

4.3.2 Silence about Ibn al-Arabt and Sadreddin Konevi

Interestingly, we do not encounter the names of other venerated Sufis such as
Ibn al-Arabi (d. 620/1226) and his stepson, Sadreddin Konevi (d. 673/1274), in the
Makdlat. However, we come across a different case in a work entitled Cami u’l-
Meknundat (Collector of the Concealed ), which was written in 936/1529. The author
of that work is Mevlana Isa, who was born in Hamid ili, a neighboring region of the
Province of Karaman.® As Flemming suggests, this work is “ostensibly a gazdvat-
ndme” but its main theme is “announcing the end of the world and preparing the
initiated for this event.’® In that work Mevlana isd, who was probably a Halveti
scholar according to Flemming, praises thirty Kutbs, the Poles of the Age, beginning
with the Prophet Muhammed and ending with Muhammed Mehdi. Among these
thirty Kutbs, we see the name of Sadreddin Konevi but we can not see the names of

cither Riimi or Ahmed Fakih in the list.>%

394 For further information about Cdmi u’'l-Mekniindt and its author, see Barbara Flemming, “Public
Opinion Under Sultan Siileyman”, in Siileyman the Second and his Time, ed. Halil Inalcik and Cemal
Kafadar, (Istanbul: the ISIS Press, 1993), pp. 49-57.
°%5 Barbara Flemming, “Public Opinion Under Sultan Siileyman”, p. 51.
306 «Kutbii’s-sélis ve’l-srin Seyh Sadriiddin Konevi:

Yigirmi ti¢lincii Seyh Sadriiddin’dir,

Ki kutb-i 4suman ile zemindir.

Bu oldu Haci’nin kaim-i makam

Hem ol mazhar idendi harf-i 1am1”, see Mevlana Isa, Cdmi u’l-Mekniindt, Tiirk Tarih Kurumu
Yazmalari no. TTK Y. 240/3, folio 79b; The thirty Kutbs, in the words of Mevlana Is4, are as follows:
“1- Hazret-i Rastlullah “aleyhisselam, 2- Haydar-i Kerrar ya'ni Hazret-i Ali kerreme’llahu vechehd,
3- Hasan-i Basri, 4- Habib-i Acemi, 5- Davad-i Ta’i, 6- Ma'rif-i Kerhi, 7- Serir-i Sakati, 8- Ciineyd-i
Bagdadi, 9- Miimsad (?) Zi’'n-Nari, 10- Muhammed Dineveri, 11- Muhammed Bekri ya'ni
Diyarbekri, 12- Kadi Vahyiiddin, 13- Ebi Necib Siihreverdi, 14- Kutbiiddin Ebheri, 15- Rukniiddin
Sehabi, 16- Sihabiiddin Tebrizi, 17- Seyyid Cemaliiddin, 18- Seyh Ibrahim Gilani, 19- Ahi Ahmed,
20- Pir Omer Halveti, 21- Ahi Merem, 22- Hac1 izziiddin, 23- Seyh Sadriiddin Konevi, 24- Esseyyid
Yahya, 25- Mevlana Pir Omer, 26- Muhammed Aksarayi, 27- Seyh Uveys Karamani, 28- Ahmed
Rimi, 29- Hamid Hindi, 30- Muhammed Mehdi”, see Mevlana Isa, Cdmi u’l-Mekniindt, folios 76b-
80a.
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As a stepson of Ibn al-Arabi, Sadreddin Konevi was famous not only in the
Ottoman lands but also in the Timurid lands. Konevi was one of the Sufi scholars
mentioned by famous Nagshbandi scholar Abd al-Rahman Cami (d. 1492) most
frequently.”®” As stated before, Ertugrul I. Okten explains Cami’s view of Konevi as

follows:

In Cami’s historical reformulation Ibn al-Arabi’s student, Sadreddin Konevi, stands out as a
major reference point. Cami acknowledged Konevi’s scientific authority in exoteric, rational
and traditional sciences, and also wrote that Ibn al-Arabi had granted Konevi ‘the truth of
eternal manifestation’ in a dream. In the eyes of Cami, such qualifications must have made
Konevi the authority without whose works Ibn al-Arabi’s wahdat al-wujid based sayings
could not be seen within the boundaries of reason and the Shari’a.’*®

Nevertheless, in spite of Konevi’s efforts to bring the teachings of Ibn al-
Arabi within the boundaries of the Shari’a, there were some u/emd who condemned
Ibn al-Arabi’s doctrines. As Knysh indicates, many medieval ulemd, particularly “the
mainstream Muslim theologians”, viewed Ibn al-Arabi as “the founder of the
heretical doctrine of oneness of being (wahdat al-wujiid).>® For instance, in Istanbul,
al-Halabi (d. 956/1459) wrote Ni'mat al-zari’a fi Nusrat al-gari’a to condemn the
Fususu’l-hikem, the “Bezels of Wisdom,”of Ibn al-Arabi and he accused Ibn al-Arabi

of heresy.’'”

We do not know whether the author of the Makdalat heard anything
about this ferva. But, it seems that he was aware of the fact that some teachings of
Ibn al-Arabil was controversial despite the fact that Ibn al-Arabi’s works became
“text-books” in Ottoman madrasas.’"'

The influence of Ibn al-Arabi in the Ottoman Empire reached to the extent

that the two great commentators of the Mesnevi of Rimi, Isma’il Ankaravi (d.

*7 Ertugrul i. Okten, “Cami (817-898/1414-1492),” p. 198.

3% Okten, p. 329.

%9 Alexander Knysh, Islamic Mysticism, p. 168.

19 Ahmet Ates, “Muhyiddin Arabi”, Islam Ansiklopedisi, vol. 8, (Eskisehir: Milli Egitim Bakanlig1
Yayinlari, 2001), p. 554; A. Ates, “Ibn al-Arabi”, Encyclopedia of Islam, 2 ed., vol. 3, (Leiden: E. J.
Brill, 1986), p. 711; One of those Ottoman scholars who wrote a commentary on Fustisu’l-Hikem of
Ibn al-Arabi was Seyh Bedreddin (d. 1416). See Michel Balivet, Seyh Bedreddin, Tasavvuf ve Isyan,
tr. Ela Giintekin, (Istanbul: Tarih Vakfi Yurt Yayinlari, 2000), p. 102.

SIEAL Ates, “Ibn al-Arabi,” p. 711.
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1041/1631-32) and Sar1 Abdullah Efendi (d. 1041/1661), interpreted the Mesnevi in
the light of Ibn al-Arabi’s doctrines. As Ahmet Ates points out, from the fourteenth
century onwards Ibn al-Arabi’s teaching became the main tenet of Anatolian
Sufism.”'? However, some Sufi scholars suggested that the ordinary people be
forbidden to read Ibn al-Arabi’s books (“for they were not equipped to appreciate
them”).”"® Perhaps the author of the Makdldt whose audience was ordinary dervishes

might have hesitated to mention Ibn al-Arabi and Sadreddin Konev1 in the text.

4.3.3 Dream and Journey to Karaman

According to tahrir registers of the Ottoman Empire, there were also other
settlements which bear the name of a shaykh of Central Asian origin. For instance, in
Larende (today’s Karaman city) a village got its name from Shaykh Haci Ismail-i
Horasani. But this village does not survive today. In the tahrir, the Ottoman tax
survey, of 924 H. (1518) for the Province of Karaman, it is stated that Shaykh Haci
[smail came with his disciples from Horasan.”'* It is not known whether a dream or
the Mongol threat drove Seyh Hac1 ismail from Horasan to Karaman.

In her study on Nagshbandis, Le Gall explains the role of deceased spiritual

masters in sending their followers on missions as follows:

°12 Ates, p. 711.

313 Maria Kalicin, Krassimira Mutafova, “Historical Accounts of the Halveti Shaykh Bali Efendi of
Sofia in a Newly Discovered Vita Dating from the Nineteenth Century,” Islam and Christian-Muslim
Relations, vol. 12, no. 3 (July 2001), p. 343.

314 <1518 (924) tarihli Konya eyaleti Mufassal Sayim Defterinde (T. D. n0.871/63 Larende (Karaman)
kazasmin Seyh Hact Ismail Koyii ve kuruculart hakkinda su bilgiler vardir: ‘“Mezbir Seyh Haci Ismail
“an cema’atin dervisleriyle diyar-i Horasan’dan gelmis aziz imis. Bunda tavattun idiib, ba’dehl oglu
Musa Pasa bunda bir zaviye bina idiib, ba’dehi onun oglu Giivegi Celebi dahi bir zaviye bina idiib
etba’1 ile sakin olub ellerinde ber-vech-i vakfiyet tasarruf edilen yerleri var.” See Omer Liitfi Barkan,
Enver Merigli, Hiidavendigar Livast Tahrir Defterleri I, (Ankara: Tiirk Tarih Kurumu Basimevi,
1988), 137; According to Barkan, Yunus Emre (d. 1320) was one of the descendants of Hac1 Ismail-i
Horasani. Although we do not know the exact date of the arrival of Haci Ismail to Larende, today’s
Karaman, most probably he came to Larende in the thirteenth century. See Omer Liitfi Barkan, Enver
Merigli, Hiidavendigar Livasi Tahrir Defterleri I, p. 138; Abdiilbaki Golpmarl, Yunus Emre ve
Tasavvuf, second edition (first published in 1961), (istanbul: inkilap Kitabevi, 1992), pp. 64, 65.
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Nagshbandis knew and celebrated many individuals who communed with prophets, deceased
tariqa masters, the awliya (“friends of God”), or the paradigmatic mystical guide Khidr. They
expected the inhabitants of the ‘world of the unseen’ to interact routinely with their human
interlocutors by extricating them from danger, dispatching them on missions, or conferring
on them guidance, mystical insights, and even formal Sufi initiations. Communication with
the ‘world of the unseen’ might occur during sleep or in a state of wakefulness. °'

“Having been dispatched on a mission” by “the inhabitants of the world of

unseen,”'® as in the words of Le Gall, Seyyid Hartin set out for today’s Seydisehir

region with his forty disciples (ciimle kirk kisidiir).”"

It seems that the number ‘forty
(kirk)’ is a fabricated number introduced to recall the forty companions of the
Prophet Muhammed who have been highly respected in Sunni tradition. The word
‘40’ is also used in the menakib of Dedigi Sultan. According to this mendkib, Dedigi
Sultan left Horasan with forty “felt-covered” tents of Turgud and Bayburd.’'® As
Irene Mélikoff indicates, ‘forty’ is “a symbolic number” (“un nombre symbolique”)
not only in the Islamic tradition but also in Christian and Judaic traditions.”"

Among those who came with Seyyid Har(n was his brother Seyyid
Bedreddin, Mahmud Seydi, Ak¢a Baba Sultan, Nasibli Seydi, Haydar Baba, Ali
Baba, and Gok-Demiir Baba. Thus, it can be said that Babas occupied a crucial place

20

among Seyyid Hartn’s followers.”™ This situation did not change much in later

times. For instance, we learn from the Evkaf Defteri (book of registers of pious

°> Dina Le Gall, “Forgotten Nagshbandis and the Culture of Pre-Modern Sufi Brotherhoods,” Studia
Islamica, no. 97 (2003), pp. 100-101.

>16 «“Kydretden semiime bir avaz geldi, ‘Y4 Hartin Rim’a ¢ik, Karaman vildyetinde Kiipe Dag1 dirler
bir dagun sarkindan yanina sehir yap. Ol sehriin halki suleha ola. Saki olanun akibeti hayr olmaya’,
diyii isidiirin. Imdi bu haber beni mest ii hayran eyledi.”, Makdlat, p. 23.

7 Malkalat, p. 25.

%% Rudi Paul Lindner, Nomads and Ottomans in Medieval Anatolia, (Bloomington: Indiana
University, 1983), p. 79.

Y Iréne Mélikoff, Hadji Bektach, Un Mythe et ses Avatars, Genése et évolution du soufisme
populaire en Turquie, (Leiden&Boston&Koln: Brill, 1998), p. 17 ; Iréne Mélikoff, Hac: Bektas,
Efsaneden Gergege, tr. Turan Alptekin, (Istanbul: Cumhuriyet Kitaplari, 1998), p. 48; for further
information about the number “forty” and its implications in the Christian and Islamic traditions, see
F. W. Hasluck, Christianity and Islam under the Sultans, vol. 11, (Istanbul: the ISIS Press, 2000), pp.

329-335.
320 Eor the influence of Babas on the Ottoman society and politics see Halil Inalcik, "Dervish and
Sultan: An Analysis of the Otman Baba Vilayetnamesi", The Middle East and the Balkans under the

Ottoman Empire: Essays on Economy and Society, (Bloomington, 1993), p. 21.
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foundations) of the Province of Karaman dated 888 H./1483 that the holder of vakf

21 Wolper asserts that

of Seyyid Harin in Seydisehir was also a Baba, Hiisnli Baba.
the Turcomans who immigrated to Anatolia in the thirteenth century were
accompanied by religious figures called Babas.”* The culture of the Babas who
immigrated to Anatolia was closer to the traditions of Turkish central Asia than to
the “cosmopolitan culture of the towns.”*

Perhaps other figure of the Makalat, Dedigi Sultan, was one of these Babas.
According to the Menakib of Dedigi Sultan, Celaleddin Rimi invited Dedigi Sultan
to Konya with a letter. In his reply to Rim1’s letter Dedigi Sultan gave examples
from the life of the Prophet Adam, Moses, Jesus and Muhammed and refused to
settle in a city.”** Perhaps Dedigi Sultan’s reluctance to live in a city is in line with
Babais’ unwillingness to be a part of the “cosmopolitan culture of towns”. As far as

we understand from the Makalat, Seyyid HarGin gave up his nomadism and decided

to set up a town. But his choice was believed to be a product of a divine inspiration.

4.3.4 Shaykh, Beg and Vakf

When Seyyid HarGn arrived at Kiipe Mountain in today’s Seydisehir, he
settled at the mountain’s foot. The author presents a lively and moving picture of
Seydisehir and Kiipe Mountain in the Middle Ages. The author writes that it was
spring time and the mountain was marvellous with its tulips, gardens, and

fountains.’* This information can also be viewed as an allegory. Although we do not

52! Bahri Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri,” p. 94.

522 Wolper, Cities and Saints, p. 19.

523 [nalcik, The Classical Age, pp. 186-187.

324 M. Zeki Oral, “Turgutogullar, Eserleri, Vakfiyeleri”, Vakiflar Dergisi, no. 3 (1956), p. 46.

33 «Gordi Seyyid Hardn Sultan dagun dameninde bir depeciigi bir nir ihata etmis. Ol araya kondilar.
Her canibi gayir ¢emen, akar sular, bahar eyyami ¢igdem ve benefse, siinbiil, reyhan, diirli laleler,
nergis, susen, climle siikQifat, hazrevat, sebzevat, sovuk binarlar, goniil-ardy, revan-say”, Makalat, p.
37.
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know whether it was spring time when Seyyid Hartn arrived at Kupe Mountain, we
can assume that the author made an analogy between what spring brings to nature
and what Seyyid Hartin brought to Seydisehir. Our hero in the story is supposed to
present a new life to “a ruined place”.>*

As in other hagiographies, the Makalat contains various extraordinary events.
We will cite a miracle story (kerdmet) that is reminiscent of Wolper’s view of
buildings as places of identity formation.’*’ Before beginning to build the new town,
Seyyid HarGn saw the vision of the Prophet accompanied by “the paradigmatic

99528

mystical guide Khidr”*", recalling the words of Le Gall, and his companions and

Coe 2
Uways al-Karani inside a mosque.”” The mosque, as a house of God, welcomed

Seyyid Harin and he was taught “secrets” inside the mosque by the Prophet.’*’

Uways al-Karani called him “my son.”*'

According to the story in the Makalat, Seyyid Harlin succeded in building a
new city in today’s Seydisehir. Of course, like other hagiographies, it is narrated as a
result of the miracles of a Sufi master. As in other hagiographies, the author narrates
that many people converted to Islam under the influence of Seyyid Hartn.** The
author of the Makalat points out an ancient town in the place of Seydisehir before the

coming of Seyyid Harun: “Vervelid sehri dirler bir kafir hardbesine vardilar”

(“They came to a city called Vervelid that had been populated by infidels.”)*** More

326 «Andan sonra ciimle halk ile Vervelid sehri dirler bir kafir harabesine vardilar. Gérdiler il yok,
adem yok, harab olmis”, Makdldt, p. 39.

327 «7ira Uveys el-Karani’ye deriin-1 karabet var idi.”, Makdldt, p. 38.

2 Dina Le Gall, “Forgotten Nagshbandis and the Culture of Pre-Modern Sufi Brotherhoods”, p. 100.
52 Malkalat, p. 38.

330 “Hazret-i Muhammed aleyhi’s-salatu ve’s-selam nice nesne ta’lim-i esrar sdyledi”, Makaldt, p. 38.
31 «(Jyeys el-Karani oglum diyii enva’ tekrim ii ta’zim ile nice esrar-i ildhiye vakif eyledi”, Makdldt,
p. 38.

332 «K Afirleri imana geldiler, miisliimanlari itmi’nan-i kalb buldular”, Makdalat, p. 40.

>3 Makalat, p. 39.
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probably, in the place of Seydisehir there was a Greek settlement or monastery
before the coming of Seyyid Harun to that region.

The Makalat of Seyyid Harun gives us insight into the nature of the
relationships of shaykhs with political authorities. According to our source, the rise
of Seyyid Harlin's popularity among the population of Seydisehir led to the suspicion
of the beg of the Esrefoglu principality. Esrefoglu was told that a shaykh turned a

. 4
camel into a stone.”

Today, people of Seydisehir still believes in this miracle or
legend that is called Deve Tasit Efsanesi. A stone that is like a camel has been still
kept in today’s Seydisehir.’*’

The author devotes a special chapter to the visit of Esrefoglu to Seyyid
HarGn. Esrefoglu sent his vizier to Seyyid Har(n in order to discover Seyyid Hartn's
intentions in the region. When the vizier asked the disciples about Seyyid Hariin they
told him that Seyyid Harin had no intention of worldly kingship (Diinya
pddisahligina zerre kadar meyli yokdur).”® The vizier of Esrefoglu became a
disciple of Seyyid Hartn under the influence of Seyh's miracles (kerdmadt).”’
Ultimately, Esrefoglu Mubarizuddin Mehmed Beg himself became a disciple of
Seyyid Hartn.”*®

The inclusion of this story has something to say for the sixteenth-century. The
author was perhaps trying to persuade his auidence that Seyyid Hartin’s path had not

nothing to do with politics. As we mentioned, Seydisehir had been a disputed region

among the Karamanoglus and the Ottomans in the period 1381-1468 and changed

34 “Deveyi tas eyledi”, Makdldt, p. 44.

335 Mehmet Onder, Seydisehir Tarihi, p. 140.
36 Makalat, p. 45.

37 Makalat, p. 46.

¥ Makalat, p. 51.
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hands until the Ottoman occupation of the Karamanoglu principality in 1468.”* The
author seems to have been aware of this fact and tried to show loyalty of the
followers of the path to the existing authority, i.e. the Ottoman Empire.

According to the Makalat, Esrefoglu Miibariziiddin Mehmed Beg gave
Seyyid Hartin some land as vakf.>** According to defter-i evkdf-i livi-i Konya dated
992/1583, Esrefoglu gave a few gardens of Seydisehri to Seyyid Hartn.”*' The
information given by the Makalat in terms of Esrefoglu’s allocation of lands and
gardens is in line with the vakfregisters of the Province of Karaman. Other sultans or
begs added new vakfs to the zawiya. For instance, Karamanoglu Ibrahim Beg
allocated the village of Ulukilise to the zaviye.”* Kilise village is also mentioned in
the Makaldt>* Tt was not only begs who allocated new lands to the complex. The
emancipated (dzadl) slave of Karamanoglu Ibrahim Beg , Bahadir Aga, also gave a
village, Yenice, to the vakf of Seyyid Hartn.**

As indicated earlier, hagiographies of Sufi saints often put the Sultan of the
time in position to become a disciple of a certain shaykh. In the Mendkibii’l-Arifin,
there is a similar story which is said to have taken place between Esrefoglu
Miibériziiddin Mehmed Beg and Mevlevi shaykh Celebi Arif (d. 719/1319), the
grandson of Celdleddin Riimi. According to the story, Esrefoglu invited Celebi to
Beysehir. The author of Mendkibii’I-Arifin, Aflaki (d. 761/1360), does not say why

Esrefoglu invited Celebi to Beysehir. According to Aflaki, Esrefoglu behaved like “a

> Halil inalcik, Fatih Devri Uzerinde Tetkikler ve Vesikalar, third edition, (Ankara: Tiirk Tarih
Kurumu Basimevi, 1995), pp. 15n.

540 “Esrefoglu Muhammed Beg....didi ki, beniim sehriimde koskiimle bir has bahgem vardur, dn1 dahi
vakf etdiim, siz sahid olun, didi....Esrefoglu varup Bigsehri’'nde vakfiye yazdurup gonderdi”, Makdlat,
p.51.

> “Mukataa-i bagat-1 nefs-i Seydisehri ve zemin-i vakf beher doniim elli ak¢a vakf-1 Mehmed Bey
bin Siileyman Bey bin Esref hakim-i Beysehri”, see M. Akif Erdogru, “Seydisehir Seydi Harin
Kiilliyesi Vakiflar1 Uzerine Bir Arastirma”, Tarih Incelemeleri Dergisi, VII (1992), p. 121.

>*2 Erdogru, “Seydisehir Seydi Hartn Kiilliyesi Vakiflar1 Uzerine Bir Arastirma,” p. 85.

3 Makalat, p. 47.

> Erdogru, “Seydisehir Seydi Haran Kiilliyesi Vakiflar1 Uzerine Bir Arastirma”, p. 85.
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humble servant” (envd -1 bendegihd kerd) of Celebi Arif.>*> He also gave his son
Stileyman Sah as a present (piskes) to Celebi and made his son a disciple of this
Mevlevi Seyh.>*® Although both Seyyid Hardn (d. 720/1320) and Ulu Arif Celebi (d.
719/ 1319) lived in the same period we do not see any mention of Ulu Arif Celebi in

the Makalat and that of Seyyid Harn in the Mendkibii’I-Arifin.

4.3.5 Seyyid Harin and Dedigi Sultan: Friendship or Rivalry?

One frequently mentioned names in the Makaldt is Dedigi Sultan. According
to the mendkibndme of Dedigi Sultan, Dedigi Sultan was a descendant of Ahmed
Yesevi of Horasan and Dedigi was also a cousin of Haci Bektas.’ It seems that
Dedigi Sultan represents both a friend and a rival of Seyyid Hartn. If we look at
other sources we see that Dedigi Sultan can be considered among non-conformist
Sufis. Lindner views Dedigi Sultan as a typical late medieval Anatolian holy man:
“His preference for the distant, visible hills, for animals before men, and his
distinctive red striped cap, all are the stock in trade of the late medieval Anatolian
holy man”.>*® Lindner might be right in viewing Dedigi Sultan as such, but the
Dedigi Sultan of the Makalat is one who acknowledges the superiority of Seyyid
Haran.

The story between Seyyid Harin and Dedigi Sultan is reminiscent of a story
between Haci1 Bektas and Seyyid Mahmud Hayran. According to the Vildyetname of

99549

Hac1 Bektag, “a late 15th-century hagiography of the saint™", “lion-riding” Seyyid

Mahmud Hayrani with his three hundred Mevlevi dervishes came to see Hac1 Bektas.

5 Aflaki, Mandkib al-Arifin (Metin), vol. 2, ed. Tahsin Yazict, p. 925.

46 Aflaki, p. 925.

7 M. Zeki Oral, "Turgutogullari, Eserleri ve Vakfiyeleri," Vakiflar Dergisi, no. 3 (1956), p. 45.

*% Rudi Paul Lindner, Nomads and Ottomans in Medieval Anatolia, (Bloomington: Indiana
University, 1983), p. 80.

% Martin van Bruinessen, “Haji Bektash, Sultan Sahak, Shah Mina Sahib and Various Avatars of a
Running Wall”, Turcica, Revue D Etudes Turques, vol. XXI-XXIII (1991), p. 57.
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When Seyyid Mahmud Hayrani saw Haci1 Bektas, who was coming on a huge stone,
Seyyid Mahmud repented and acknowledged the superiority of Haci Bektas.”™
Striking similarities can be drawn between the Makalat of Seyyid Har(in and the
Mendkib-i Haci Bektas, which is also called the Vildyetndme.”' According to the
Makaldt, Seyyid HarGn was a "just ruler (emir-i ddil)" in Horasan.”* Seyyid Hartn
was visiting the tombs of his grandfather and granduncle, who was said to be “shah”
of Horasan. The father of Haci Bektas, Seyyid Muhammad, was said to be a

2

“padishah” of Horasan, according to the Mendkib-i Haci Bektas.”> Like Seyyid

Haran, Hac1 Bektas was believed to be a seyyid.”>*

As in the Vilayetname of Haci1 Bektas, the author of the Makalat-i Seyyid
Harln is preoccupied with highlighting the supremacy of his hero. When Seyyid
Harin and Dedigi Sultan decided to pray together Dedigi Sultan said that Seyyid
Harin must lead the prayer. The author also writes that when they walked together
Seyyid Hartn walked in the front and Dedigi Sultan followed him.’*®> According to
Lindner, Dedigi Sultan seems to have been “a lesser, heterodox rival to Seyyid Hartn
Veli”.*° But in the Makdldt we can also observe a preoccupation with placing

Dedigi Sultan within the borders of conformist or so-called orthodox Sufis. This was,

in a way, to be achieved by the influence of Seyyid Harin upon Dedigi Sultan.

%0 «Seyyid Mahmud-i Hayrani de arslan iistiinde, elinde yilan gelirken bir de bakti ki Hiinkar [Haci
Bektas], cansiz bir kayaya binmis, yiiriitiib gelmede....Seyyid Mahmud’la dervigler, Hiinkar’in eline
ayagma distiiler”, Manakib-i Haci Bektas-i Veli, ‘Vilayet-Name’, ed. Abdiilbaki Golpinarli, pp. 49,
50; see also Martin van Bruinessen, “Haji Bektash, Sultan Sahak, Shah Mina Sahib and Various
Avatars of a Running Wall,” p. 57.

»' See Mandkib-i Hact Bektas-i Veli, ‘Vildyet-Name,” ed. Abdiilbaki Gélpmarli, (Istanbul: inkilap
Kitabevi, 1958).

2 Malkalat, p. 23.

>3 Mandkib-i Haci Bektag-i Veli, ‘Vildyet-Name’, ed. Abdiilbaki GSlpmarli, p. 3.

% Mandkib-i Haci Bektas-i Velr, ‘Vildyet-Name’, ed. Abdiilbaki Golpmnarli, p. 1.

> Makaldt, p. 55.

5% Lindner, Nomads and Ottomans in Medieval Anatolia, p- 99n..
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According to the Makalat, Dedigi Sultan wanted to marry Seyyid Harln’s
daughter. But Seyyid Hartin turned his daughter into a man by his miracle.”®’ Seyyid
Har(n was reluctant to marry his daughter to Dedigi Sultan; the author does not tell
why. There is inconsistency in the Makaldt in terms of Seyyid Harlin’s behaviour
towards Dedigi Sultan. While Seyyid Harin was reluctant for his daughter to marry
Dedigi Sultan, when Dedigi Sultan died Seyyid Harin went into seclusion due to his
sadness for the remainder of his life.”® On the other hand, according to the mendkib
of Dedigi Sultan, Seyyid HarGn died before Dedigi Sultan and Dedigi Sultan

performed as imam, the leading person, the funeral prayer of Seyyid Hartn .>

4.3.6 Khalifas of Seyyid Haritin

According to the author, Seyyid HarGn sent some of his khalifas to various
parts of Anatolia: Mahmud Seydi to Ald’iye, today’s Alanya; Zekeriya to Manavgat;
Ali Baba, Gok Seydi, Kilim-piis and Siyah Dervis to Teke ili, today’s Antalya; Akca
Baba to Germiyan ili, today’s Kiitahya, and Nasibli Baba to Aydin. International
character of other Sufi orders such as Mevieviyye and Naksibendiyye is not evident in
the path of Seyyid Harin. At least we do not have a source indicating such case. As
we learn from the Makalat, Seyyid HarGn’s khalifas remained within the borders of
Anatolia.

Some other sources confirm the information given in the Makalat related to at
least one of Seyyid Harlin’s khalifas. According to the author, Mahmud Seydi sent to
Alaiye, today’s Alanya by Seyyid Harn, as it has been mentioned before.”® In fact,

a zaviye was built in the name of Mahmud Seydi in Aldiye. A village was also

7 Makalat, p. 56.

% Makalat, p. 57.

%M. Zeki Oral, "Turgutogullari, Eserleri ve Vakfiyeleri," Vakiflar Dergisi, no. 3 (1956), p. 45.
>0 Makalat, pp. 58-59.
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named after him. This village seemed to have beeen large, because it contained
eleven mahalles during the reign of Suleyman the Magnificent (r. 1520-1566),
according to a tax survey.’®' Although the inscription of the zdviye is not extant
today, the vakfiye still survives. It was approved by Kili¢ Arslan Bey and the date of
the vakfiye was 866/1462. In the vakfiye, Mahmud Seydi is mentioned as “Sultan of

the Shaykhs”, “Sultanii’l-mesayihi’s-salikin Es-Seyh Mahmud Seydi Ala’i.”>%

4.3.7 A Female Shaykh in Seydisehir

In her book entitled Subjects of the Sultan: Culture and Daily Life in the

Ottoman Empire, Faroghi makes following observation about female shaykhs:

In fact, in most convents the rank of shaykh was passed down through the founder’s family,
and there was thus only a limited choice of candidates. At least in the fifteenth century there
were occasional examples of female shaykhs; at least one such women followed in the steps
of another female shaykh as superior of a convent. In some cases,women were involved as
administrators of the pious foundation, having inherited their status by virtue of belonging to
the founder’s family.’®®

The Makaldt presents an interesting story related to a female shaykh after the
death of Seyyid Harun. There was indeed “a limited choice of candidates”, as in the
words of Faroghi, after the death of Seyyid Harun. We learn from an inscription in
the tomb of Seyyid Hartn that he died in the year 720 H./ 1320.°** Although the
Makdldat does not mention the date of Seyyid Hartin’s death we know that Esrefoglu

Miibariziiddin Mehmed Beg (d. 1322) was contemporary with Seyyid HarGn.

6! Konyali does not give the date of the register, see I. Hakki Konyali, Alanya (Alaiye), ed. M. Ali
Kemaloglu, (Istanbul: Ayaydin Basimevi, 1946), pp. 341-342.

°62 1. Hakk1 Konyali, Alanya (Alaiye), p. 346.

%63 Suraiya Faroqhi, Subjects of the Sultan: Culture and Daily Life in the Ottoman Empire, (London,
New York: I.B. Tauris Publishers, 2000), pp. 188-189.

364 «’ Ammara hazihi’t-tiirbetii’s-serifetii, vefati’l-merhim el-magfir seyyidii’l-fukard Seydi Hartin
tegammedehii’l-1ahii bi-gufranihi i salis "1srin Rebi'u’l-evvel sene “1srin ve seb’a mie”, See also M.
Zeki Oral, "Turgutogullari, Eserleri ve Vakfiyeleri", Vakiflar Dergisi, no. 3 (1956), p. 55n.;
Abdurrahman Ayaz, Seydisehir Tarihi, Seyyid Hdarin Veli, Seyh Haci Abdullah Efendi, pp. 66,67.
According to Mehmet Onder, the exact date of Seyyid Harin’s death is May 3, 1320, see Mehmet
Onder, Seydisehir Tarihi, p. 109.
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According to Uzuncarsili, Esrefoglu Mehmed Beg built a mosque, the incription of
which is dated 720/1320 in Bolvadin. When Timurtash revolted in 1326, he occupied
Beysehir and led to the dissolution of the Esrefoglu principality. The territories of the
Esrefoglu principality was divided betweeen the Karamanoglus and the
Hamidoglus.’®

After the death of Seyyid Hartin, the question of succession arose among his
followers. His only child was his daughter Halife Sultan. And the other alternative
was Seyyid Harin’s nephew Musa. The author presents this story in a fluent and
moving style and he also expresses hesitations of dervishes about a female shaykh.*®
According to the author, Halife Sultan served as shaykh for forty years.”®’ Here, the
author again uses the number ‘forty’. In fact, as far as we learn from an inscription
and a note on a manuscript in Mevland Museum Library, Halife Sultan died in the

year 768 H./1367.°% She seemed to live forty-eight years after her father’s death.

55 Claude Cahen, Pre-Ottoman Turkey, p. 305.

>66 «“Dahi vasiyyet kild1. Beni bu savma’am i¢inde koyasiz didi, iizeriime tiirbe yapasiz. Simdi simden
girli Hak’dan yana gider olduk, ahiret hakkin helal eylen didi. Andan bu halka giriv diisdi. Biz ¢oban
gitmis koyun gibi perdkende olub tariimar mi oluruz diyil inlesdier....Bir zamandan sonra Haydar
Baba, dahi azizler cem” olub tedbir kildilar. Didiler buna kdim-i makdm Seyh Misa mi olsun, Halife
Sultan m1 olsun tereddiit itdiler. Ba’zisi, Halife kerametiiyle erdiir ol olsun, Seyh Musa dahi gen¢diir,
hem ergendiir, hem divanediir, layik degiildir, meger evlene akli basina gele didiler. Ba'zis1 Misd’ya
iderlendiler. Seyh Miisa bana gerekmez diyii 1ba eyleyiib kagdi. Halife’yi Sultan yirine kdim-i makam
kildilar. Halife igiin ba’zilar didi ki hunsadur. Ba’zis1 didi ki, hunséalikdan gegiib Sultan’in du’asiyla er
olmigdur didiler. Bu kez ciimleniin ittifakiyla Halife Sultan, Sultdn’un k&’im-i makami oldu, tiirbeyi
tekyeyi ihya eyledi.” Makaldat, pp. 60-62.

>67 «Kark yil bu tarik tizre gegti. Halife diinyadan goger old1.”, Makdldt, p. 62.

368 “Halife Sultan Tiirbesi, Seyyid Hartin-1 Veli Camii’nin kuzeydogu bitisigindedir... Kuzey kapisi
tizerinde tek satirlik kitabesi vardir. Kitabenin ortasindaki bir kisim eksiktir. Okunabilen béliimleri
sOyledir: ‘Umira hazihi’t-tiirbetii’s-serife...tabe seraha fi yevmi’l-cum’a "asar Sevval sene sema'n ve
sittin ve seb’a mie’....Kitdbede isaret edilen 10 Sevval 768 (9 Haziran 1367) tarihinin Seyyid
Hartn’un kiz1 Halife Sultan’m 6liim tarihi oldugunu, Seyyid Harin’un Konya Mevlana Miizesi Ihtisas
Kiitiiphanesi’nde 1513 envanter numarasinda kayitli (Mendakib-1 Seydi Harin-1 Veli) adli yazmaya
ilistirilen kagittaki su ibareden anliyoruz: ‘Vefat-i Halife Sultan bint-i Harlin-i Veli nevvera’l-lahu
merkadehll fi yevmi "asar min Sevval f1 yevmi’l-cum’a sene sema'n ve sittin ve seb’a mi’e [768]”,
Mehmet Onder, Seydisehir Tarihi, p. 111.
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The author briefly mentions the shaykhs after Seyyid Harun until his time and
in that section he emphasizes these shaykhs respect for the “four caliphs” (¢ihdr-yar)

of the Prophet.®

4.3.8 The Prophet Adam

One of the most peculiar aspects of the Makaldt is the inclusion of the story
of expulsion of Adam and Eve from the Paradise. The inclusion of such story is a
rare instance in mendkibndme literature, i.e. hagiographies. It is also strange that this
story is explained not in the beginning of the work but in the last part of the work.
We learn from the Makaldt that the inclusion of this story serves the aim of giving
advice to dervishes not be polluted by sins. After narrating this story the author
writes that all the sufferings of Adam were the result of only one sin. In that part of
the Makaldat, the author criticizes himself and writes that he fell into many sins and
that he is afraid of the bad outcomes of his sins.”’”’ As will be discussed in the sixth
chapter, blaiming oneself (meldmet) was not rare in Sufi literature.

In Historical Dictionary of Sufism, importance of Adam in Sufism has been

explained as follows:

Sufis associate him [Adam] especially with mystical knowledge, for God infused in Adam
knowledge of the names of all things and commissioned him to teach all
humankind....Adam’s forty years in sorrowful exile from the Garden, symbolize the
formative experience of the retreat. Sufis associate the Day of the Covenant with the creation
of Adam. As the first shaykh of the human race, his role is to help seekers to recover their
lost memory of their divine source and the goal of the spiritual journey. It was because of his
refusal of God’s command that he bow to the newly created body of Adam that the angel
Iblis became Satan.’”"

> Makalat, p. 64.
0 Makalat, p. 72.
>"! John Renard, Historical Dictionary of Sufism, (Oxford: The Scarecrow Press, 2005), p. 25.
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Ibn al-Arabi begins his Fusiisu’l-Hikem with “the Word of Adam.”’
However, as expressed earlier, we do not see any mention of Ibn al-Arabi in the
Makaldat. In the story explained in the Makalat, Adam, Eve, a peacock, and a snake

were deceived by Satan in Paradise.””

All of them were expelled from the Paradise.
Adam was left alone in Serendil, Eve was left alone in Jeddah, in today’s Saudi
Arabia, the peacock was left in Arabic lands (4rab diydrina) and the snake was left
in Isfahan, in today’s Iran.””*

Famous Islamic historian Tabari (d. 923) mentions different opinions about
where Adam was believed to have settled in the world after being expelled from the
Paradise. Some say that he settled in Jeddah or in India.’” Tabari points out the
belief in Islamic tradition related to the land of India: “The land with the sweetest
smell on earth is the land of India. When Adam was cast down there, some of the
smell of Paradise clung to India’s trees.””’® Seyyid Harun’s near contemporary, Ibn
Kesir (d. 1373) also mentions that Adam was believed to have fallen down either in

the land of India or in the land of Arabia, today’s Saudi Arabia.””’ The author’s

message to the reader of the Makdlat was that the story of Adam represented how a

372 Ismail Hakki Bursevi’s Translation and Commentary of Fusus al-Hikam by Muhyiddin-i Arabi, tr.
Bulent Rauf, R. Brass, and H. Tollemache, (Oxford, and Istanbul: Muhyiddin Ibn al-Arabi Society,
1986), p. 91.

3 For “the myth of creation” in Bektashi tradition see Irene Melikoff, Hadji Bektash, Un Mythe et ses
Avatars, (Leiden: Brill, 1998), pp. 184-188.

™ Malkaldat, pp. 71,72.

375 Al-Tabari, The History of al-Tabari, vol.1, tr. Franz Rosenthal, (State University of New York
Press), p. 290.

376 Al-Tabari, The History of al-Tabari, vol.1, p. 291.

*"" Tbn Kesir, 4l-Mabda’ ve al-Nihad, vol. 1, ed. Ahmad Abd al-Vahhab Fetih, (Cairo: Dar al-Hadis,
2002), p. 81. Amr Ibn al-Jahiz (d. 868) makes the following observation about the link between Adam
and India to show the superiority of the Indians nearly in nearly every field: “As regards the Indians,
they are among the leaders in astronomy, mathematics- in particular, they have Indian numerals- and
medicine.... They possess the game of chess, which is the noblest of games and requires more
judgement and intelligence than any other....They have splendid music.... They have a great deal of
poetry, many long treatises, and a deep understanding of philosophy and letters. The book of Kalila
wa Dimna originated with them....When Adam descended from Paradise, it was to their land that he
made his way.” Lynda N. Shaffer, “Southernization”, in Agricultural and Pastoral Societies in
Ancient and Classical History, ed. Michael Adas, (Philadelphia: Temple University Press, 2001), p.
312.
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person captive to worldly desires fell into a ruined state. However, one can find his
beloved if he copes with the sufferings of life under the guidance of a perfect Sufi

master like Seyyid Harun.

4.3.9 The Belief of the Four Gateways

It is well known that the most important belief after that of the muirsit,
spiritual guide, is the “doctrine of the Four Gateways”, dort kapi- 1- the seri’at
(shari’a) or “orthodox, Sunni religious law”, 2- the farikat or “teachings and practice
of the secret religious order”, 3- the ma rifet or “mystic knowledge of God”, 4- the
hakikat or “the immediate experience of the essence of reality”.””® According to
Bektasi tradition, “these four gateways to religious knowledge and experience were
first revealed to Adam by the Angel Gabriel.”” Following the Bektasi tradition, the
author of the Makdldat-i Seyyid Harun explains the story of the creation of Adam and
Eve and their expulsion from the Paradise and the teaching of the Angel Gabriel to
Adam.’*

After narrating the story of Adam, the author begins to explain the doctrine of
four gateways without any mention of Bektasi tradition.”®' There are striking
similarities between the doctrine of four gateways as expressed in the Makaldt-i Hact
Bektas and in the Makdldt-i Seyyid Harun.>®* For instance, according to the Makaldt-
i Haci Bektas , there are ten components of the hakikat: 1- “To become dust”, turab
olmak, 2- “not to find fault with the seventy-two religious communities”, yetmis iki

milleti ayiplamamak, 3- “not to prevent anything, against its destiny”, elden gelen

37 John Kinsley Birge, The Bektashi Order of Dervishes, (London: Luzac & Co., 1937), p. 102.

3 Birge, The Bektashi Order of Dervishes, p. 102.

% Makaldat, pp. 65-74.

¥ Makaldat, pp. 77-81.

%2 See Haci Bektas Veli, Makdldt, ed. Esad Cosan (sadelestiren: Hiiseyin Ozbay), (Ankara: Kiiltiir
Bakanligi, 1996), pp. 11-20 and Makalat-i Seyyid Harun, ed. Cemal Kurnaz, pp. 77-81.
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her seyi ‘ala kadrihi men’ etmemek, 4- “to be safe from the created world”, diinya
icinde yaratilmis andan emin olmak, 5- “to bow before the ultimate ruler”, miilk
issina yiiz surtib yiizii suyun bulmak, 6- “to speak of the mysteries (only) in the
fellowship of mystics”, hakikat sohbetinde esrar soylemek, 7- “spiritual progress in
God”, seyr fillah, 8- “spiritual progress, and continued existence in God, seyr ve beka
billah, 9- “supplication”, miindcat, 10- “contemplation, or vision, miisdhede, i.e. to
attain to God, most high, Tanri te dld ya ulasmak.”® In the Makdldt-i Seyyid Hariin,
ten components of the hakikat are listed as follows: 1-Tiirab olmak, 2- Yetmis iki
millete bir nazar etmek, 3- Giici yitdiigini mii’'minlerden dirig itmeye, 4- Kamu
mahlitkat andan incinmeye, 5- Miilk 1ssina yiiz siiriib yiiz suyin bulmakdur, 6- Her
musahabetde esrar kelamin soylemekdiir, 7- Seyr, 8- Sw, 9- Miindcat, 10-
Mii5dhede.584

It seems that the author of the Makaldt-i Seyyid Harun viewed the doctrine of
four gateways in line with the Sunni worldview of the Ottoman empire of the
sixteenth century. As Karamustafa indicates, the Bektasi dervish community was
transformed into “a full-fledged Sufi order” during the sixteenth century. The reason
of the success of the Bektasis, according to Karamustafa, was their “firm connection
with the Ottoman military system: the Janissaries, by long-standing tradition, paid
allegiance to Hac1 Bektas.”*

The story of Seyyid Harin can also be viewed in terms of what Alexander
Papas has suggested, that the Sufis adapted the cities to themselves.”*® On the one
hand, this story can be seen as a story of a Sufi saint who was thought to have

established a new town and who redefined this space with new buildings. Today, the

% Birge, pp. 104-105.

¥ Makalat-i Seyyid Harin, p. 81.

% Karamustafa, God’s Unruly Friends, pp. 83-84.

%% Alexander Papas, “Towards a New History of Sufism: The Turkish Case,” History of Religions,
vol. 46, no. 1 (August 2006), p. 88.

142



residents of Seydisehir are proud of their saints.”® On the other hand, this story can
also be viewed as one of a dervish who adapted an old text of hagiography to the
context of his time, i.e. the sixteenth century and who contributed to maintaining the
pride of a medieval town of Anatolia until present day by putting narrated stories into

a cautiously designed text.

%7 In the foreword to Seydisehir Tarihi, Sadi Irmak begins his words as follows: “Horasanli bir Tiirk
olan goniil sahibi bir veli’nin, ailesi ve kendisine uyan kirk kadar dervisi ile Horasan’dan Anadolu’ya
gocmesi, Esrefogullari devrinde Kiipe daginin eteklerine gelerek burada konaklamasi olay1, Seydisehir
Tarihi’nin baslangic1 sayilir.”, see Mehmet Onder, Seydisehir Tarihi, (Seydisehir: Seydisehir
Belediyesi, 1986), p. 1.
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CHAPTER V

DERVISHES AND THE “WILL OF GOD”: THE MONGOLS,
THE EMPIRE OF TIMUR AND THE OTTOMANS AS VIEWED
IN THE KARAMANID TEXTS WITH PARTICULAR
REFERENCE TO SiKAR{

In the literature on the Karamanids, there is widespread hesitation to use
Sikari’s history of the Karamanids due to the fact that Sikari did not bother to date
the events he narrated. As such, Sikari’s text is a problematic text because the reader
cannot follow the sequence of events due to lack of chronology in the text.
Furthermore, it is not exactly known which part consists of Sikari’s own thoughts
and which part comes from the original Persian text of Yarcani, which will be
explained later. Not much effort has been made to compare Sikari with other primary
sources written in Anatolia during the Later Islamic Middle Period, 1250-1500.>%
Moreover, Sikari’s text has not been examined thus far from the point of the Sufi
outlook. The question of why Sikari frequently refers to Celaleddin Rimi has not
been asked in the literature. Despite these shortcomings, Sikari’s rendition is useful
in that Sikar? underscores that the Karamanids were not only the political heirs to the
Seljukids, that they were also spiritiual heirs to the Seljukids. It is not a coincidence

that the lodge and tomb of Celaleddin Rimi (1207-1273), a Seljukid Sufi master,

serves the role of relief from disasters of the world for the Karamanid rulers

*% Here, I use the periodization of Marshall Hodgson. See Marshall G. S. Hodgson, The Venture of
Islam, vol. 2, pp. 376-378.
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throughout Sikari’s account. Before analyzing the text of Sikari, the nature of
relations between the Ottomans and the Karamanids in terms of Sufi Masters will be
examined briefly.

Like Hace Ahrar, whose political mission was “to ensure peace between the

Timurid rulers,”5 89

some Karamanid Sufi masters played an intermediary role
between both the Ottomans and the Karamanids. In some cases, the Karaman Begs
sent some prominent shayhks as envoys to the Ottoman court.”° For instance, Ishak
Beg sent Molla Semsiiddin Ahmed, who was the son of Molla Sar1 Yakub as an
envoy to the Ottoman sultan to achieve peace with the Ottomans in 869 H./1465.>"
Although this mission was unsuccessful, it denotes the role of Sufi masters in the
politics of the Karamanids. According to the Evkaf defteri (Book of Registers of
Vakfs) of the Province of Karaman of the year 888 H./1483, the khankdh of Rahime
Hatun’”? in Larende was at the disposal of Mehmed Celebi, who was the son of
Molla Semsiiddin. It seems that at that date, i.e. in the year 1483, Molla Semsiiddin
was not alive and his son was serving as the shaykh of the khankdh of Rahime Hatun.
Only ten khankahs were mentioned in this register and one of them, the khankah of
Rahime Hatun, was at the disposal (tasarruf) of this shaykh family. The register also

refers to both Molla Semsiiddin and his father Sar1 Yakub as Mevlana, which denotes

their high status as a religious scholar: “Vakf~i Hankdh-i Rahime Hatun der-nefs-i

% Okten, “Cami (817-898/1414-1492),” p. 215.

>% This practice was not peculiar to the Karamanoglus. This was a widespread phenomenon especially
among the Timurids. For instance, according to Muhyi-yi Giilseni, Sultan Hiiseyin Baykara sent Seyh
Abdullah-1 Horasani with an imperial letter to the court of Aqquyunlu Sultan Uzun Hasan: “Sultan
Ebl Sa’id Ebii’l-Hayr neslinden bir ulu seyh var imis ki Seyh Abdullah-i Horasani dirler imis.
Hiiseyin Baykara sulh igiin bir 'uzrndme yazub seyhle Sultan Hasan’a irsal ider,” Muhyi-yi Giilseni,
Mendkib-i Ibréhim-i Giilseni, ed. Tahsin Yazici, (Ankara: Tiirk Tarih Kurumu Basimevi, 1982), p. 29.
9! Sehabettin Tekindag, “Son Osmanli-Karaman Miinasebetleri Hakkinda Arastirmalar,” Tarih
Dergisi, vol. X111, no. 17-18, 43-76: 51.

%2 Rahime Hatun was believed to be the wife of the Prophet Eyyub, who was known for his
forbearance. We do not know whether this khankdh was built for the memory of the Prophet Eyub’s
wife or for a Seljukid woman.
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Ldrende mesihat der tasarruf-1t Mehmed Celebi bin Mevlana Semsiiddin bin Mevland
Sari1 Ya 'kub be-hiikm-i Padisdh-1 ‘dlem-pendh hullide miilkiihi.”>"

Having indicated briefly the role of the shaykhs in the diplomatic relations
between the Ottomans and the Karamanids, the question of how the final Ottoman
occupation of the Karamanid lands in the 1460’s and the 1470’s were perceived by

the Ottoman and the Karamanid sources will be examined.

5.1 The Ottoman Chroniclers and the Final Ottoman
Occupation of the Karamanid Lands

The Ottoman chroniclers such as Asikpasazade and Nesri acknowledge the
fact that during the final Ottoman occupation of the Karamanid lands there was
tremendous plundering, which led the settlers of Karamanoglus to intimidation and
pessimism. One can sense the degree of pessimism among the people of the
Karamanids in the words of the Karamanid poets, particularly Ayni and Baba

594
f.

Yusu After the Ottoman occupation of the Karamanid lands the Ottomans exiled

some families from Larende, Eregli and Aksaray.’”

%% Fahri Coskun, "888/1483 Tarihli Karaman Eyaleti Vakif Tahrir Defteri," p. 82. For more
information about Sari Ya'kub, see Mecdi Mehmed Efendi, Sakaik-i Nu'maniye ve Zeyilleri,
Hadaiku’s-Sakaik, ed. Abdiilkadir Ozcan, (Istanbul: Cagr1 Yayinlari, 1989), pp. 83-84; Ahmet Faruk
Giiney, “Gaza Devrinde Kur’an’t Yorumlamak: Fetih Oncesi Dénemde Osmanli Miifessirleri ve
Tefsir Eserleri,” Divan: Ilmi Arastirmalar, vol. 10, no. 18 (2005), 193-244: 233.

% «Jy diriga kim cihan zulmin be-gayet eyledi
Halk-1 "dlem bag agub andan sikayet eyledi
Yikdi dar-1 devletin miilk-i Karamanun dirig
Carh-1 zalim zulm idiib yine "adavet eyledi
Her goren agladi ol meshiidi gérmeyen dahi
Her kisiniin gozleri ana sehadet eyledi

Biilbiila giil sold1 ¢iin hasret demidiir ah vah
Vuslat-1 giilsen gegiib firkat demidiir 4h vah
Lutfun eyyamu geciib kalmadi "alemde safa
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Although the Karamanid sources are silent about Akkoyunlu Sultan Uzun
Hasan’s plundering in the Karamanid lands before the arrival of the Ottoman army,
the Ottoman chroniclers stress this point and wrote that Uzun Hasan ruined the
Karamanid lands before the Ottomans.™°

Both Asikpasazade and Nesri blamed the Ottoman Vizier Rum Mehmed Pasa
for his brutality towards the local people and his arbitrary policies in exiling some

prominent Karamanoglus, including Celaleddin Rimi’s great-grandson, Emir Ali

Diinyede simden girii mihnet demidiir &h vah,” Ahmet Mermer, Karamanli Ayni ve Divani, (Ankara:
Akgag, 1997), p. 189.
%% Sehabettin Tekindag, “Son Osmanli-Karaman Miinasebetleri Hakkinda Arastirmalar”, Tarih
Dergisi, vol. XIII, no. 17-18, 43-76: 61,62. The district where the exiled people of Aksaray settled in
Istanbul has been called Aksaray since the late fifteenth century. See Miineccimbast Ahmed Dede,
Miineccimbagt Tarihi, tr. Ismail Eriinsal, (Terciiman Yayinlari, not dated), p. 340.

% Asikpasazade explains the plundering of Uzun Hasan in the Karamanid lands as follows:
“Karamanogli ibrahim Beg’iin alt1 oglu kaldi. Emma himmeti biiyiikk oglunda idi ki yerine o beg
olaydi. Hazinesini dahi ol hitkm itdiigi ilde komis idi. Ol Silifke’diir ve bu Karaman oglanlarinun
kissas1 ¢oktur, illa 6biir oglu kim anun adi Pir Ahmed’diir. Ol Konya’da otururdi ve ol biiyiigi kim
Ishak’dur. O I¢ il’de otururdi. Silifke’yi taht idiindi. Iki kiiiicik oglanlar1 kagdilar. Sultan
Muhammed Han Gazi’ye geldiiler. Ve bu Ishak Beg, Uzun Hasan etegin tutdi. il¢i gonderdi. Hayli
mal bile gonderdi. Eyitdi kim, ‘Gel! Benlim karindaslari vildyetden kagur, td bunda gelince her
gociline bin vireyim,” didi. Hasan dahi bu s6zi kabil itdi. Erzincan’dan yiiriidi. Geliib Sivas’t gecdi.
Ishak dahi ol araya geldiigin isidicek karsuladi. Alub geldi Karaman vilayetine. Karmdasiyla
bulugdurdi. Ugras itdiler. Pir Ahmed’i ilden ¢ikardilar. Hemin ki Uzun Hasan ki girii vilayetine girdi.
Pir Ahmed dahi Sultan Muhammed Han etegin tutmisdi. Ol zaman kagub Sultan Muhammed Han’a
gelmis idi. Uzun Hasan dahl Karamanoglu’nun vilayetinde c¢ok bedbahtliklar itmisdi. Nigeleriin
mallarm ve davarlarin almig idi. Elhasil-i kelam, vilayet-i Karaman’i bozdi; hardb eyledi.”
Asikpasazade, Mendkib-i Al-i Osman, Topkap1 Saray1 Miizesi Kiitiiphanesi, Emanet Hazinesi, no.
1433, folios 172b-173a. Nesri’s version of the story was not so different from Asikpasazade but Nesri
gives more detailed and accurate version: “Rivayetdir ki, Karamanoglu Ibrahim Beg vefat edip yedi
oglu kaldi. Biri Ishak, biri Pir Ahmed ve biri Karaman ve biri Kasim ve biri Alaiiddin ve biri
Siileyman ve biri Nure Sofu’dur ki, kitabin evéilinde zikrolundu. Ve Siileyman’la Nure Sofu kiigiirek
idi. Evvel-i vehlette kacip Sultan Mehmed’e gelmislerdi. Kalani Karaman vilayetinde idi. Bu
oglanlarin mecmu’u Sultan Mehmed bin Yildirim kizi Sultan Hatun’dan idi. Amma ishak cariyeden
idi. Ve hem ciimlesinden Ishak biiyiigiiydii. Ve Ibrahim Beg’in dahi hal-i hayatinda himmeti ishak
Beg’e idi. Zira Ishak Beg’den gayrisinde ‘Osmanlilik alacasi vardir’, diye sevmezdi....Ishak Beg,
Uzun Hasan’1n etegini tutup eyitti: ‘Gel kardeslerimi vilayetten kacir, ta bunda gelince, her gd¢iine bin
flori gondereyim’, dedi. Hasan-i Diraz flori avazini isidip, kabil edip, hemen Erzincan’dan yiiriiyiip
Sivas’tan gecicek, Ishak isidip, istikbal edip, alip, Karaman vilayetine gotiirdii. Pir Ahmed’i
kardesleriyle siiriip ilden ¢ikardilar. Ve Hasan-i Diraz ki, hemin vilayet-i Karaman’a girdi. Pir Ahmed
kacip, Sultan Mehmed’e gelip, Istanbul’da ayagma diilsti. Amma hasan Diraz Karaman ilinde ¢ok
bedbahtliklar edip, bi-kiyas zuliimler etti. Elhasil vilayet-i Karaman’t bozup, harap ve her iklimden
mal-i aman diye yagmaya yakin isler etti. Ve Beg-sehri, {i¢ yiiz evdir, garet edip, cebrledavarlarini
aldiktan sonra otuz alt1 bin ak¢e mal-i eman aldi. Kalanini dahi buna gore kiyas eyle. Ve derler ki,
davar cinsinden yalniz yirmi bin deve alip gitti.”, Mehmed Nesrl, Kitab-1 Cihan-niimd, Nesri Tarihi,
ed. Faik Resit Unat and Mehmed A. Koymen, vol. II, (Ankara: Tiirk Tarih Kurumu, 1995), pp. 770-
775.
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Celebi, to Istanbul.>’ Nevertheless, it should be kept in mind that Asikpasazade had
personal prejudice against Riim Mehmed Pasa, “who actually did good services for
the Sultan, particularly in the conquest of Agriboz (Euboea).”””® Asikpasazade
owned some properties in Istanbul and accused Riim Mehmed Pasa of “the re-

introduction of the rent on such properties,” writing:

He was the son of an infidel and became very intimate with the Sultan, and one of his viziers.
The infidels from the old [Byzantine] families were his father’s friends. They warned him
saying that look: these Turks have succeeded in reconstructing this city [of ours] and settling;
you have to do something. They took our country and possess it in front of us....The Vezir
replied: “Let us bring back the mukdata 'a which was imposed previously, so that these people
would give up building their mulk properties and the city would remain in ruins and
eventually in our hands”....Because of this mukdta’a people gave up the reconstruction and
began to leave the city.””

5.2 The Ottomans as viewed in the Karamanid Texts

The Seljukid Sultan Alaeddin Keykubad III (d. 702/1303) is said to have
asked a poet named Dehhani to compile a work about the Seljukid Dynasty in the

style of Firdawsi’s Shahndma.®® Upon the order of the Seljukid Sultan, Dehhéni

7 «“Buy Ram vezir [RGm Mehmed Pasa] istanbul’'un intikimmi almaya gayet hevesli idi ki
Miislimanlart incite idi. Bu defa firsat buldu. Elhasil Larende’den ve Konya’dan ziyade evler
almaktan muradi RGm vezirin bu idi ki Mislimanlarin evlerini yikdirub riziklart ve diizenlerini
bozdurmakdi. Larende’den gelecekleri soyle yazdi ki Mevlana Hiinkar’in oglunu beraber siirdii ki O
Emir Ali Celebi oglu Ahmed Celebi’dir. Elhasil Rim Mehmed, Padisah emrinden disar1 ¢ok
cikmustr.”, Asikpasaoglu Tarihi, ed. H. Nihal Atsiz, (Ankara: Kiiltiir ve Turizm Bakanhigi, 1985), pp.
170,171; “Rim Mehmed Paga varub Larende’yi soyle siirdii-kim, hattda Mevland Celaleddin
oglanlarindan Emir Ali Celebi’yi bile siirdii. Sonra Padisah an1 yine yerine gonderdi. Ve bi’l-ciimle
Larende’yi tamam yikip, harap ettirdi”, Nesri Tarihi, p. 783.

>% Halil Inalcik, “How to Read Ashik Pasha-zade’s History,” in Essays in Ottoman History, (istanbul:
Eren, 1998), p. 38.

>% Halil inalcik, “How to Read “Ashik Pasha-Zade’s History,” pp. 38,39.

690" According to Kopriilii, the Seljuk Sultan who ordered Dehhani to compose a Seljukid Shahnidma
was Alaeddin Keykubad III: “In an ode that he [Dehhani] prsented to a Seljukid ruler...the poet also
asks the ruler’s permission to return again to Horasan, his native land....This poet had come to
Anatolia from Horasan, and his desire to return to his native country could only have been in the time
of Alaeddin Keykubad III because that was when the Ilkhanid Empire controlled both Anatolia and
Horasan and assured the security of the roads. Otherwise, those who had previously fled to Anatolia
before the invading Mongols would have come to settle there with no intention to return. It would also
be difficult to relate this event to the period of Alaeddin Keykubad II. At that time, the poet al-Qani'1,
who wrote the first Seljukid Shahndma, was still alive and may have been occupied with writing the
last part of it. In fact, he wrote his Kelile ve Dimne after finishing that work. There is strong likelihood
that Hace Dehhani saw al-Qani’1’s Shahndma and perhaps intended to write his work to complete it.
Keykubad III, perhaps being faithful to the practice of his ancestors, pursued the goal of completing
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wrote a Seljukid Shahnama, which consisted of 20,000 couplets. According to
Kopriilii, while composing the Seljukid Shahnama, Hace Dehhani examined “certain
books and even official documents at the Konya court and in the Seljuk government

59601

archives. This work is not extant today.®” However, it is known that the

Karamanid Alaeddin Beg (d. 1397-1398) saw this work and that he asked Yarcani to

603

write a similar work for the Karamanid Dynasty.”~ Upon the order of Aldeddin Beg,

Yarcani wrote the Karamanid Shahndama.

5.2.1 Sikari’s view of the Ottomans and the Karamanids

The Shahndma of Yarcani was translated by Sikari, “who lived in the
Karamanid territory,” to the Ottoman Turkish in the sixteenth century.®®* Yarcani’s
Shahnama dealt with the thirteenth and fourteenth centuries. However, one comes
across the events of the fifteenth and early sixteenth century in Sikari’s history of the
Karamanids. Kopriilii suggests that Sikari either extended Yarcani’s work by adding

the later periods into that work or he translated an extended version of Yarcani’s

this history of the dynasty by including his own time in it. This possibility is strengthened by the fact
that the work was written not in Turkish but in Persian, although our poet had the ability to write his
Shahndma in Turkish, which by that time had reached a level of literary development whereby it
could be used for the writing of such a work.”, Mehmed Fuad K&priilii, The Seljuks of Anatolia, Their
History and Culture according to Local Muslim Sources, tr. and ed. Gary Leiser, (Salt Lake City:
University of Utah Press, 1992), pp. 18-19.

O K opriilii, The Seljuks of Anatolia, p. 19.

602 M. Fuad Kopriilii, “Anadolu Selguklular: Tarihi’nin Yerli Kaynaklari,” Belleten, vol. VII, no. 27
(1943), 379-458: 396-397.

693 For further information about Karamanoglu Alaeddin bin Aldeddin Halil Beg, see Halil Edhem,
“Karamanogullar1 Hakkinda Vesaik-i Mahktke,” Tarih-i Osmani Enciimeni Mecmu 'ast, vol. 2, no.

12, 741-760: 744-749.

604 Kopriilii, The Seljuks of Anatolia, p. 20. Lindner discusses different opinions about Sikari:
“Scholars have thus had to search for Ottomans who were called Sikari, and have come up with a few
candidates: an Ahmet or Haydar Sikari, who died in 1506 or 1584, the son and grandson of high
Ottoman officials, and the author of an incomplete Mesnevi treatment of the story of Yusuf and
Zuleyha; a judge of Malkara whose name appears in an official register dated 1567; or Sikari Celebi, a
judge and minor poet of the reign of Ahmed I. Although Ahmet or Haydar Sikéari, who was described
as an ‘unconventional’ personality, might seem the most likely candidate, there is absolutely no
evidence to link him, or any of the known Sikéris, with the modest author of our Karaman history,”
Lindner, Nomads and Ottomans in Medieval Anatolia, p. 146.
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Shahnama. Perhaps some other chroniclers before Sikari extended that work and

Sikar{ translated that work into the Ottoman Turkish.**

It was only Miineccimbasi who used the Karamanid history of Sikari among
the Ottoman chroniclers.®”® The seventeenth century Ottoman historian Dervis
Ahmed Dede b. Lutfullah (d. 1702), also called Miineccimbasi, had used Sikari from
a text copied in the year 1025/1615.°”7 Wittek quotes a passage from
Miineccimbasi’s Cami 'u’d-diivel in his monograph on the principality of Mentese. In

~99
1

that part, Miineccimbag1 refers to a “person named Sikari” but he does not give any

5% However, Wittek expresses his doubts about the use of

information about Sikari.
Sikari’s text as a source for the origin of the principality of Mentese.®” Cahen is of

the same opinion with Wittek about the use Sikarl’s Karamanid Shahndma. Cahen

605 K opriilii, “Anadolu Selguklulart Tarihi’nin Yerli Kaynaklar1,” p. 400n.

606 K opriilii, p. 399.

97 Rudi Paul Lindner, Nomads and Ottomans in Medieval Anatolia, p. 145; Bursali Mehmed Tahir
gives the following information about Miineccimbasi: “"Urefa ve fuzela-yi Mevleviye’den bir zat-i
ma’arif-simat olub Selaniklidir. Pederi Konya Ereglisinden hicret eylemisdir. Sultan Mehmed bin
Sultan Ibrahim’in miineccimbasist idi. Miiverrihin-i Osmaniye icinde siyan-i vusik tarih-i “umami
yazanlardandir. Cdmi u’d-Diivel isminde olan eseri "Arabiyyii’l-"ibare olub "Arabi, Farisi, Tirki
seksen kiisiir tevarthe miirdca’at neticesinde meydana gelmigdir. Sa’ir-i meshir Nedim Efendi
tarafindan fakat "adi bir stiretde Sahdifii I-Ahbdr ismiyle Tiirkce’ye terceme olunarak i cild iizre tab’
olunmusdur. Zamanin hakikatine, tarih kelimesinin lafzina ve mebde-i itibar olunan meshdr tarihlerin
vaz’'larina dair ‘ilm-i hey’ete miiteallik mesridatiyla "ilm-i tarihin ta’rifine, mevzii una, §ayetine ve
miiverrihe 14zim olan umir ve ma’limata dair yazdig1 ifadati ba’is-i istifadedir. Hilkat ve ahval-i
enbiyAddan Hulefa-yi Résidin ve kibar-i ashab-i giizin ile zuhfir-i islim’dan mukaddem olan huk{iimat
ve akvamdan ve miiahharan tesekkiil iden hukiimat-i miislime ve tava’if-i mildk ile milik-i gayr-i
miislime huk@imatindan bahisdir.Vakayi'-i Al-i Osman 1083 tarihine kadardir. Cdmi u’d-Diivel’in bir
takimi  kiitibhane-i "umlmide, bir takimi Enderun-i Hiimdyinda Sultan Ahmed-i Salis
kiitiibhanesinde, bir takimi Edirne’de Sultan Selim kiitiibhanesinde vardir. En miikemmel tevarih-i
‘umimiyemizdendir.” Bursali Mehmed Tahir, Osmanli Miiellifleri I-1I-1II, vol. 3 (Ankara: Bizim Biiro
Basimevi, 2000), pp. 142-143; Miineccimbasi’s father, Lutfullah, was a native Eregli, a town of
Konya. He served his shaykh, Halil Dede, in Mevlevihane of Kasimpasa for fifteen years. In
1086/1675-6, he was appointed as musahib-i padisahi for the Ottoman Sultan Mehmed IV. He was
dismissed from this office in Muharrem 1099/November 1687. After his pilgrimage in 1102/1690-91,
he became the shaykh of the Mevlevihdne in Mecca. For more information about Miineccimbasi, see
Mehmed Siireyya, Sicil-i Osmani, Osmanli Unliileri, tr. Seyid Ali Kahraman, ed. Nuri Akbayar, 6
vols, vol. 1, (Istanbul: Tarih Vakfi Yurt Yaymlari, 1996), pp. 184-185; J. H. Kramers,
“Miinedjdjimbashi,” The Encylopedia of Islam, second edition, vol. 7, (Leiden: E. J. Brill, 1993), pp.
572-573.

608 «F1 tarih-i Tiirki ellefehti sahsun yukalii lehti Sikari fi began-i ahvali’l-Karamaniyye...,” Paul
Wittek, Mentese Begligi, 13-15. Asirlarda Garbi Kiiciik Asya Tarihine Ait Tetkik, tr. O. S. Gokyay,
(Ankara: Tiirk Tarih Kurumu Basimevi, 1986), p. 172.

599 paul Wittek, Mentese Begligi, p. 48.
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views Sikari’s work as “semi-legendary and not chronological.”®'® Despite of these
concerns, Sikari remains a valuable source for understanding how the Karamanids
viewed the world around themselves. As Lindner indicates, the Sikari chronicle is the
“only pro-Karaman source for the fifteenth century Anatolian history,” presenting
the reader with an “invaluable view of the cultural assumptions and expectations
which ruled in Karaman.”*"

Sikari traces the origin of the Karamanids to Nureddin, known as Nire Sofi,
who left the emirate to his son Karaman and became a disciple of Baba Ilyas-i
Horasani. Nire Sofi originated from Azerbeican and after staying at Sivas for some
years he finally settled in the Ermenek region.®’? According to Sikari, Nire Sofi lived
in the caves for seven years after he became a disciple of “the great shaykh,” Baba
flyas.®”® In the register of the foundations of the Province of Karaman dated
888/1483, Nure Sofi was described as the forefather of the Karamanids (vakf-i
zdviye-i Niire Sofi cedd-i evldd-i Karaman).*™*

The Ottoman chronicler Asikpasazade gives the genealogy of his family as
follows: “Dervish Ahmed Asﬂd, son of Yahya, son of Selman, son of Bali, son of
Asik Pasha, son of Muhlis Pahsa, son of Baba ilyas, who was one of the khalifas of

Abu’l-Wafa.”®"® As Inalcik points out, after the conquest of Istanbul Mehmed The

Conqueror “must have been particularly content to host the son of Asik Pasha in his

610 Cahen, Pre-Ottoman Turkey, p. 59.

SUL indner, Nomads and Ottomans in Medieval Anatolia, p. 105.

612 Cahen, p. 281.

613 Sikari, Karamanogullar: Tarihi, ed. M. Mesud Koman, (Konya: Yeni Kitab Basimevi, 1946), pp.
15-16; for more information about Baba ilyas-i Horasani, see Elvan Celebi, Mendkibii’I-Kudsiyye fi
Menasibii’l-Unsiyye, Baba Ilyas-i Horasani ve Siildlesinin Menkabevi Tarihi, ed. Ismail E. Eriinsal,
Ahmet Yasar Ocak, (Ankara: Tiirk Tarih Kurumu, 1995).

% Defter-i Evikdf-i Vildyet-i Karaman ve Kayseriyye, Istanbul Atatiirk Kitapligi, Cevdet Tasnifi, O.

116/1, folio 46a.

615 Halil inalcik, “How to Read Asikpasazade’s History,” p. 31.
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capital since the bitter rival of his house, the Karamanids, were associated with Baba
flyas’ descendants from the beginning.”'

In his history, Sikarl seems to be inclined towards Sufism, using respectful
language for the Sufi master. In the text, Celaleddin Rimi is perceived as the patron
saint of the Karamanids. In some cases, according to Sikari, the Karamanid begs
were visiting the lodge and tomb of Rimi in difficult times in order to benefit from
his baraka (“divine blessing or charisma bestowed by God on a wall or pious

individual”).®"’

Sikari narrates a story of a dream of Karamanoglu Alaeddin Ali Beg.
According to the story, Alaeddin Beg spent a night in the tomb of Rimi. On that
night he saw Rimi in a dream. In that dream, RGmi was in a gathering with the
prophets. He foretold Aldeddin Beg of the conquest of Gorigos castle and told him
that his name would be “Ebu’l-Feth (The Conqueror)” from now on. The following
morning, Aldeddin went to Arif Celebi for an interpretation of that dream.’'®
Karamanoglu Alaeddin Beg (1359-1397/98) built the “green tomb” (yesil tiirbe) of
Rami from ghazd booty.®"” The Gorigos campaign of Aldeddin Ali Beg took place in

the year 1367.°*° Ottoman sources also indicate that the earlier sultanic mosques in

616 fnalcik, “How to Read Asikpasazade’s History,” p. 33; Dina Le Gall, A Culture of Sufism, p. 232.
17 For references to Celaleddin Rami in Sikari’s text, see Sikari, Karamanogullari Tarihi, ed. M.
Mesud Koman, pp. 38-39, 43-44, 102, 107, 126, 145, 165, 189.

61% Sikari does not indicate whether it was Ulu Arif Celebi (d. 1320) or the second Arif Celebi (d.
1421), who was the son of Emir Adil Celebi (d. 1368). It seems that he meant the second Arif Celebi.
For a complete list of the shaykhs of the central lodge of the Mevlevi Order, see Abdiilbaki Golpinarli,
Mevland dan Sonra Mevlevilik, (Istanbul: Inkilap Kitabevi, 1953), pp. 152-153.

619 Sikari, Karamanogullar: Tarihi, p. 107.

620 Sikari presents the reader with a lively and moving story of the Gorigos campaign of Aldeddin Ali
Beg. Perhaps Yarcani, to whom Aldeddin Ali Beg ordered to compose a Karamanid Shahnama, took
part in that campaign and perhaps we owe the vivid picture of the events during that campaign to
Yarcani. However, the text of Yarcani is not extant today. Sikari does not hesitate to mention the
number of dead persons in the Karamanid army. According to Sikari, the Karamanid army consisted
of 40,000 men. The Karamanid army faced heavy losses during the campaign. The number of dead
persons in the Karamanid army was 8,300, according to Sikari, see Sikari, Karamanogullar: Tarihi,
pp. 107-109. However, Sikari does not give the number of the dead persons in the army of Gorigos
which also consisted troops from Cyprus and Iskenderun. Yet, he indicates that both sides faced
heavy losses and that the Karamanids were in vain in the face of the great number of the “infidel
army”: “Kafir askerlerine sdyle koyuldular. Kirmaga basladilar. Dagilan asker dahi bir yere geliib
yiiriidiiler. Ug giin ii¢ gice cenk eylediler. Kan irmak olub akdi. Amma kafir kat1 ¢ok idi. Gene Islam
za'fa diigdii. Aldeddin an1 goriib ‘Ah!” eyledi. Aydin Oglu eydiir: ‘Ey Sultan’ mel Gnlar safi demiir ne
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Bursa and Edirne were built with the booty acquired in military victories in Christian
lands. For instance, The Great Mosque (Ulu Cami) of Bursa was built with the booty
of Nikopolis campaign of Bayezid I in 1396.°*' In the Islamic tradition, it is not
considered as a pious act to build mosques with the taxes paid by the Muslim people.
Giilru Necipoglu refers to an interesting event related to that perception from
Cordoba of the tenth-century: “The people of Cordoba....refused to pray in the costly
enlargement the tenth-century Umayyad caliph al-Hakam II made to the city’s Great
Mosque until the gadi swore that it had been financed with the ruler’s legal one-fifth
share of war booties.”**

Sikari does not give the date of establishment of the green tomb of Rimi.
However, from other sources, it is known that the tomb of Celdleddin Riimi was
firstly built in the year 673/1274.% 1. Hakki Konyali shares Sikéri’s conviction that
the green tomb of RGmi was built by Karamanoglu Aldeddin Ali Beg. Konyali
suggests that Alaeddin Beg destroyed the original tomb built in the year 673/1274
and replaced it with a green tomb. Konyali views Alaeddin Beg as a patron of

624

Mevlevi buildings.”™ In the inscription at the mosque of Aktekke or Mader-i

Mevlana,*® the date of which is 772/1371, Aldeddin Beg is called “Ebu’l-Feth (The

ok batar, ne kili¢ keser, heman "indyet Allah’a kaldi,” Sikari, p. 108. The reader also comes across
legendary stories while reading that part of Sikari: “Bir sa’at i¢inde kafir simub kal aya diisdii. Gaziler
Alédeddin’in bargahin getiiriib kal'aya karsu kurdular. Divan eylediler....Bir giin tasra ¢ikub gordiiler
ki, derya igine bir iki mu’tend burc yapmuslar; oyle yiiksektir ki, her kulesi 4sumana ¢ikmis. Andan
sonra bu kal’ay1 ihata etmisler. Dag tarafina bir kal’a dahi peyda eylemisler; dibine bir hendek
kesmisler. Sedd-i Iskender gibi derya igine salmuslar. Bir basindan bir basina ok irismez....Meger bu
kal’ay1 Iskender zamaninda divler yapms idi”, Sikari, Karamanogullart Tarihi, p. 109; for more
information about the Gorigos campaign, see Sehabettin Tekindag, “Karamanli’larin Gorigos Seferi
(1367),” Tarih Dergisi, no. 11, pp. 161-174.

2! Giilru Necipoglu, The Age of Sinan: Architectural Culture in the Ottoman Empire, (London:
Reaktion Books, 2005), p. 60.

622 Giilru Necipoglu, The Age of Sinan, p. 59.

623 Konyal, Konya Tarihi, p. 636.

624 Konyali, Konya Tarihi, pp. 638-641.

625 In the early twentieth century, Sapancali Hiiseyin, who was a teacher in the school of Karaman
Idadisi, writes that the zdviye of Mader-i Mevlana had one room for the shaykh and eight rooms for
dervishes and there was nice garden in the middle of the zdviye. He also adds that some parts of the
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Conqueror).”®®® As was mentioned earlier, according to Sikari, this title was
bestowed on Aldeddin Beg by Rami in a dream.®®’ Konyali also published a part of
the vakfiye (the deed of the endowment of a foundation), of the lodge of Mader-i
Mevlana. According to the vakfiye of the lodge that was endowed by Alaeddin Beg
in the year 769/1367, the foundation would be at the disposal of the Celaleddin
Rami’s descendants.®® This document indicates that Aldeddin Beg was indeed the
patron of the Mevlevi order. Sikari’s references to Riimi throughout the text was not
meaningless. The inscriptions and foundation registers pay witness to Sikari’s
implicit claim thoroughout his history that Alaeddin Beg respected highly Celaleddin
Ram1 and his descendants.

The veneration of the famous Sufis of Konya such as Celaleddin Riimi and
Sadreddin Konevi can easily be detected in the sources written in the Anatolian
principalities. Esterabadi’s Bezm ii Rezm, which was written by the order of Kadi
Burhaneddin (d. 800/1398) of Sivas and was completed in the year 800/1397-98,
serves as a fitting example of this phenomenon.®® In that work, Esterdbadi praises

Celaleddin Rami, Ibn al-Arabi and his stepson, Sadreddin Konevi.”** Esterabadi

zaviye were in a ruined state in need of repair. For further information, see Sapancali H. Hiiseyin,
Karaman Ahval-i Ictimaiyye, Cografiyye ve Tarihiyyesi, 1338 R./1341 H., ed. Ibrahim Giiler, (Ankara:
TTK, 1993), pp. 56-57.

626 «Bs-Sultanii’l-A"zam zilli’l-lah fi’l-dlem malikii’r-rikabi’l-timem Seyyid-i selatini’l-"Arab ve’l-
"Acem kahirii’t-tugat ve’l-miitemerridin katilii’l- kefere ve’l-miisrikin Ebii’l-Feth "Alaiiddin bin Halil
bin Mahmud bin Karaman hallede’l-lahu memleketeht a’la elviyetihi ve nasara a’vanehi f1 tarih-i
evail-i Rebi'i’l-evvel sene isneyn ve seb’in ve seb’a mietii’l-Hicriyyeti,” Konyali, Karaman Tarihi,
pp- 230, 231.

627 Sikard, p. 107.

628 «Ala evladi’s-seyhi’l-a’zam kutbu’l-aktab....seyhii’l-mesayihi’l-kibar vakif-i esrari’l-melikii’l-
cebbar safvetii’l-evliya....varisii’l-enbiya ve’l-miirselin miirsidii’l-cinn ve’l-ins Mevlana Celalii’l-hakk
ve’s-seri’a ve’l-mille ve’d-din ravveha’l-lahu rihahd,” Konyal, Karaman Tarihi, p. 253.

629 For further information about Esterabadi and his Bezm ii Rezm, see the preface written by Fuad
Kopriilii in the printed version of that work: Aziz bin Erdesir-i Esterabadi, Bezm i Rezm, ed. Kilisli
Rif'at Beg, (Istanbul: Evkaf Matbaasi, 1928). pp. 5-21; for further information about Kadi
Burhaneddin of Sivas, see 1. Hakki Uzuncarsili, Anadolu Beglikleri ve Akkoyunlu, Karakoyunlu
Devletleri, (Ankara: Tiirk Tarih Kurumu Basimevi, 1988), pp. 162-167.

630 Esterabadi calls Celaleddin Rami “Hiidavendigar kutbii’-1-"arifin sultanii’l-muhakkikin Mevlana
Celalii’l-hakk ve’d-din,” see Aziz bin Erdesir-i Esterabadi, Bezm ii Rezm, p. 337; He calls Sadreddin
Konevi “kutbii’l-muhakkikin Seyh Sadreddin Konevi,” see Aziz bin Erdesir-i Esterabadi, Bezm ii
Rezm, p. 384.
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indicates that dervishes of the Sadreddin Konevi Lodge sent a manuscript of Fusiis
al-Hikem (“Bezels of Wisdom™)of Ibn al-Arabi to Kadi1 Burhaneddin and that Kadi
Burhaneddin examined this work closely.®' It is known that Kadi1 Burhaneddin was
an “author of an important summary of Sadreddin Konevi’s teachings.”® As
understood from the foundation register of the Province of Karaman dated 888/1483,
there was a manuscript of the Fusiis al-Hikem written by the hand-writing of
Sadreddin Konevi (Fusiisii’l-Hikem be- hatt-i Seyh Sadreddin) in the library of
Sadreddin Konevi.®®> This example indicates the need to compare the texts such as
Bezm i Rezm and Sikari with the foundation registers. In line with the general
outlook of the people of the time, such texts entailed Sufi connotations. As the text of
Sikari denotes, these sources did not separate the realm of politics and the realm of
spirituality.

The spiritual aid of Celaleddin Riimi was also sought by the Ottoman sultans
and princes. Siileyman I (r. 1520-1566) built a Friday mosque next to the tomb of
Rimi in Konya. According to Mustafa Ali, the sultan commissioned the building of a
domed mescid adjacent to Rami’s “illumined tomb.”*** Later in 1559-60, he financed
the building of another domed hall for the “whirling ritual (semd ‘hdne)” next to the
tomb tower and a “free-standing double-minaret Friday mosque of matchless

elegance.”®

Sehzade Selim, the son of Siileyman the Magnificent, was the governor
of the Province of Karaman, the capital of which was Konya, between the years 1558

and 1562. Selim visited the tombs of Konya’s saints in order to seek spiritual help

63! Aziz bin Erdesir-i Esterabadi, Bezm ii Rezm, pp. 12, 384.

632 William C. Chittick, “Ibn “Arabi and His School,” in Islamic Spirituality, Manifestations, ed.
Seyyed Hossein Nasr, (New York: SCM Pres Ltd., 1991), p. 56.

633 M. Akif Erdogru, “Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde Vakiflar I”, Tarih
Incelemeleri Dergisi, vol. XVIII, no. 1 (July 2003), p. 139, Fahri Coskun, “888/1483 Tarihli Karaman
Vakf Defteri: Tanitim, Tahlil ve Metin,” p. 11.

634 Necipoglu, The Age of Sinan, p. 63.

633 Necipoglu, p. 63.
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from them, particularly Rami, before his battle with his brother Bayezid.®*® The
future Selim II won the battle against his brother. Mustafa Ali attributed Selim’s
victory to his father’s military support and to “the spiritual aid of Rami.”®’ A
chronicle attributed the victory of Selim to the miracle of Rimi: “A dust cloud
suddenly emerged on top of (the tomb tower of) His Highness Mevlana
Hiidavendigar, rose to the sky, and after whirling for a while descended upon prince
Bayezid and his soldiers.”®® These examples reflect the exalted perception of Rimi
among the Ottoman ruling class and historians of the time.

Sikari despises the origin of the Ottomans (Osman bi-asildir)®*’

. According to
Sikari, Osman Beg (d. 1326) was the “police magistrate” (shakhna) of Alaeddin
Keykubad. He does not specify which Aldeddin Keykubad he meant. Perhaps, on the
basis of information given by Yarcani, Sikari meant Alaeddin Keykubad III (d.
702/1303), who ordered Dehhani to compile a Seljukid Shahnama. Sikari asserts
that the Ottomans owed their kingdom to the Karamanids, particularly Karamanoglu
Mehmed Beg, who permited them to rule. Sikari presents the Karamanids as heirs of

the Seljukids.®® Sikari’s claim about the origin of the Ottoman principality is

groundless due to the fact that Osman paid allegiance to the begs of Kastamonu,

636 Necipoglu, p. 63.

537 Necipoglu, p. 63.

63% Necipoglu, p. 63.

639 Sikard, p. 131.

640 «Eyvel tabl ii “alemi Osman’a Karamanoglu virmis idi,” Sikari, Karamanogullar: Tarihi, ed. M.
Mesud Koman, p. 47; “Ravi eydiir: Keykubad oglu Aldeddin’in, Osman sahnesi idi. Inonii’nde siiriisii
gezerdi. Koyun, at deve besleniirdii. Osman anlara miivekkel idi. Zira kafir ol tarafa yakin idi. Geliib
almasin diyii Osman’1 miivekkel kilmisdi. Ol zaman ki, Alaeddin firar eyleyiib Karamanoglu Mehmed
Beg kendi beglerine vilayet tevzi eyledi. Osman geliib hiirmet idiib Sultan’in ne kadar siiriisti varsa
getiiriib muhalefet eylemedi. Mehmed Beg dahi Osman’a ii¢ pare sehir bagislayub tabl {i "alem viriib
beg eyledi,” Sikari, Karamanogullar: Tarihi, ed. M. Mesud Koman, p. 130; “Ibn-i Osman’m ne ahdi
diiriistdiir, ne imam,” Sikari, Karamanogullar: Tarihi, ed. M. Mesud Koman, p. 159; “ibni Osman
muhkem zebln olub aman diledi. Siileyman Pasa eydiir: ‘Firsat demidir Padisahim, hemen kiralim.
Zird bunlar bi-asildir. Han oglu degildir. lyilik nedir, miiriivvet nedir bilmezler,” Sikari,
Karamanogullar: Tarihi, ed. M. Mesud Koman, p. 161; “Ravi eydiir: Al-i Selcuk neslinden
Keyhiisrev’in kizi kizindan bir kiz kalmis idi. Gayet mahbibe idi. Huten Banu dirler idi. Aksaray’da
saraylari var idi. Aldeddin, Mehmed Beg’e aliviriib kirk giin diigiin eylediler. Larende sahrasin
ni'metle doldurdular. Kirk giin s i safiya mesgul oldular. Bir oglu viicida geldi, adina brahim Beg
dirler.” Sikard, p. 161.
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Cobanogullar, in the first years of his reign, not to the Karamanid Beg.®*' However,
Sikari’s text denotes how the Karamanids perceived the Ottomans. Sikari seems to
have had a longing for the former glory of the Karamanids who were the “Rustem

20

and Afrasyab of their age,” according to him.®** In Sikéri’s text, the reader comes
across frequent references to the legendary heroes of Firdevsi’s Shahndma.’® 1t
seems that these references were originally derived from Yarcani’s Karamanid
Shahnama.

Sikari views the Karamanids as great builders and patrons of knowledge and
arts. On the other hand, he presents the Ottomans as destroyers of the buildings. For
instance, according to Sikari, Aldeddin Beg built a “marvellous mosque” (bi-nazir
bir cami’) and a tomb for himself with revenue of the booty of the ghazad after he
returned from the Gorigos campaign.®** Sikari also points out that Aldeddin Beg
founded four dervish lodges and twenty-one khans.®*® The foundation registers
testify that there was a mosque called cdmi’-i Aldeddin Beg in Larende.®*®
Immediately after mentioning the “marvellous mosque” built by Aldeddin Beg,

Sikari explains how the Ottoman Grand Vizier Gedik Ahmed Pasha destroyed this

mosque, along with other five major mosques, four madrasas, and thirty-three small

6! Halil inalcik, “The Emergence of the Ottomans,” in The Cambridge History of Islam, eds. P. M.
Holt, A. K. Lambton, Bernard Lewis, vol. 1, (The Cambridge University Press, 1970), p. 266; Halil
Inalcik, “Osmanli Tarihine Toplu Bir Bakis,” in Osmanli, vol. 1, (Ankara: Yeni Tiirkiye, 1999), p. 40.
642 «Eyvel Karamaniler zamanin Riistem ve Afrasyab’1 idiler.” Sikard, p. 71.

3 See Sikard, p. 88.

64 Sikard, p. 112; In one of his lectures, inalcik said: “In the Islamic tradition the booty from ghazd,
holy war, is perceived as sacred. Thus, the sultans were eager to build mosques or other buildings with
the revenues coming from the ghazd. It is not considered a pious act to found a mosque or other
religious building from the tax revenues that are paid by the Muslim subjects.”

645 Sikard, p. 113.

546 Vakf defters of the Province of Karaman mention the mosque of Aldeddin Beg. In the vakf defteri
of the Province of Karaman dated 881/1476, it is indicated as follows: “Vakf-i Cami’-i Aldeddin der
nefs-i Larende,” Konyal, Karaman Tarihi, p. 255; According to the vakf defteri of the province of
Karaman dated 888/1483, the mosque was in ruins but its vakf still existed. The total income of the
vakf was only 300 ak¢es. When compared to other vakfs in the same province, the revenue of the
mosque of Aldeddin Beg is low. The register is as follows: “Vakf-i Cami’-i Aldeddin Beg der nefs-i
Larende. CAmi harab olmus. EI’an vakfi der tasarruf-i Mevlana Hiiseyin hatib-i “imaret-i Ibrahim Beg
be hiikm-i Padisah-i "dlem-penah hullide miilkiihti,” M. Akif Erdogru, “Murad Celebi Defteri: 1483
Yilinda Karaman Vilayetinde Vakiflar 11, Tarih Incelemeleri Dergisi, vol. XVIIL, no. 2 (December
2003), p. 118.
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mosques.®”’ Inalcik explains the Karamanid campaign of Gedik Ahmed Pasha as

follows:

In 1469-72 he [Gedik Ahmed Pasha] subdued the mountainous part of Karaman-ili and its
coastal area, taking Ald’iye in 1471, Silifke, Mokan, Gorigos, and Lulye (Lullon) in 1472. In
1472 a dangerous attack of the Akkoyunlu forces, which, led by the Karamanid prince Pir
Ahmad, had advanced as far as Hamid-ili, was repelled by Gedik Ahmed, who subsequently
reconquered Karaman-ili.”**®

Sikari writes that Gedik Ahmed Pasha came to Larende (today’s Karaman)
seven years after the conquest of Constantinople (1453) and that he stayed there for
SiX years.649 Like in other parts of his work, Sikarl does not pay attention to the
chronology in that part. As Inalcik indicates, the conquest of the Karamanid lands by
Gedik Ahmed Pasha took place between the years 1469 and 1472. However, it is
noted in the foundation registers of the Province of Karaman in the years 881/1476
and 888/1483 that the mosque of Alaeddin Beg was in ruins in these years.®’ It is not
known for sure who was responsible for the ruined state of the mosque at that time.

Sikari seems to be proud of the ‘imdret complex of Karamanoglu ibrahim
Beg (r. 1423-1464), who was a “great builder” and “qutb (the pole of the age),”

1 It was not only Sikdri who praised Ibrahim Beg in the

according to Sikari.
Karamanid texts. According to the Mendkib-i Seyh Aldeddin Semerkandi, which was
written by one of Semerkandi’s disciples, Muhammed Nur Bahs (d. 869/1464-65),

Shaykh Alaeddin Ali Semerkandi left Semerkand for Karaman via a dream in which

the Prophet ordered him to set out for Karaman.®” According to Konyali, Shaykh

647 Sikard, p. 112.

48 Halil inalcik, “Ahmad Pasha Gedik,” Encyclopedia of Islam, second edition, vol. 1, (Leiden: E. J.
Brill, 1986), pp. 292-293.

9 Sikari, p. 112.

650 See F. Nafiz Uzluk, Fatih Devrinde Karaman Eyaleti Vakflar1 Fihristi, p. 25; Akif Erdogru,
“Murad Celebi Defteri: 1483 Yilinda Karaman Vilayetinde Vakflar I1,” p. 118.

651 «“Ravi eydiir: ibrahim Han’in tekkesi, CAmi’ ve hanekahi, ‘imaret ve kopriisii ve hanlari ciimle
altmig dort tanedir. Hayrati bi-nihdyedir. Hem kendiisi ehl-i tevhiddir. Tabakat-i evliyada kutb
makamina vasil olmus idi,” Sikéari, p. 191.
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Alaeddin or Ali Semerkandi arrived at Larende in 836/1432-1433.5% At that time,
Ibrahim Beg was the ruler of the Karaman dynasty. In the Mendkib-i Seyyid Ali
Semerkandi, Karamanoglu Ibrahim Beg was told to be a disciple of Seyyid Ali
Semerkandi. According to the story, when Ibrahim Beg became a disciple of Ali
Semerkandi, the shaykh began to call him as “the Sultan of all Muslims” (Sultdn-i
seldtin-i ehl-i din).®*

According to Tekindag, the reign of Karamanoglu Ibrahim Beg can be
viewed as the peak of the Karamanid power and glory.®>> He patronized scholars and
men of arts. The greatest monument he patronized was the "imaret complex in
Larende. He also founded various public buildings, mosques, madrasas, bridges and
irrigation canals®. The ‘imdret complex of Karamanoglu ibrahim Beg offers an
example of the infrastructure upon which a lively socio-cultural milieu was built.
This complex consisted of a mosque, madrasa, kitchen and ddrii 'I-huffdz, school for

657

those who knew Kur’an by heart.””’ Among the witnesses (sahids) of the vakfiye of

652 "Resil aleyhisselam, begne'l-yakaza ve'l-mendm Hazret-i Seyhe geliib eyitti: '....Benim icdzetimle
timmetimi irsdd idiib dilsad eyle. Ehl-i Karaman bir boliik ve dal-i hayyiran...kabil-i 1slah, karib
mine's-salah mii'minlerdir. Hak Te'dld seni ol iklime rahmet ve ol kavme hiddyet virmisdir. Sana tabi
olanlar, benim has iimmetim ve ehl-i siinnetim olur," Muhammed Nurbahs, Menakib-i Seyh Alaeddin -
i Semerkandt, Tirk Tarih Kurumu Yazmalari, no. TTK-Y-419. For further information about Shaykh
Alaeddin Ali Semerkandi and his works, see Osman Yilmaz, “Bursa'da Semerkandiyye Kiiltiirii ve
Menakib-1 Ali Semerkandi”, unpublished M. A. thesis, (Bursa: Uludag Universitesi, 1998); Ibrahim
Hakki Konyall, Abideleri ve Kitdbeleri ile Karaman Tarihi, Ermenck ve Mut Abideleri, (istanbul:
Baha Matbaasi, 1967), pp. 201-219; Mustafa Kara, Tiirk Tasavvuf Tarihi Arastirmalari, Tarikatlar,
Tekkeler, Seyhler, (Istanbul: Dergah Yaymlari, 2005), pp. 413, 414; Ismail Hakki Mercan, “Seyh
Alaeddin Ali es-Semerkandi ve Menakib-ndmesi, Mendkibndme’ye Gore Osmanli-Karamanl
Miicadelesi”, XIII. Tiirk Tarih Kongresi, Ankara, 4-8 Ekim 1999, Kongreye Sunulan Bildiriler,
(Ankara: Yiirk Tarih Kurumu Basimevi, 2002), pp. 47-76.

653 Konyali, Karaman Tarihi, p. 212.

6% “Heman dem Sultan ibrahim "Aziz’in [Seyyid Ali Semerkandi’nin] ayagna diisiib beg at eyledi ve
telkin-i zikr aldi....Hazreti Pir [Seyyid Ali Semerkandi] tebessiim itdi: ‘Iy Padisah! Simdi Sultan-i
selatin-i ehl-i din oldunuz. iznimizle tahtiniza gidesiz. Bizim evrad-i serifemizi her bar okuyasiz.
Ins4’allahu Te’ala diinydda mansiir ve muzaffer olasiz ve ahiretde miinevver ii mesrir olasiz.” Sultan
[brahim, Hazret-i Pir’in du’asin ve nefesin ve himmetin ve evradin alub siirdr i hubir ile tahtina
gitdi.” Seyyid Nizam Bedahsi, Mendkib-i Seyyid Ali Semerkandi, Siileymaniye Kiitiiphanesi, Hact
Mahmud Efendi 4603, folio 51a.

655 Sehabettin Tekindag, “Karamanlilar,” p. 325.

6% Faruk Stimer, “Karaman-Oghullari (Karamanids),” p. 624.

%7 [smail Hakki Uzungarsili, “Karamanoglu Devri Vesikalarindan ibrahim Beg’in Karaman imareti
Vakfiyesi,” Belleten, vol. 1 (1937), p. 58.
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this imdret complex there was a Mevlevi shaykh: Mehmed Celebi bin Arif Celebi
el-Mevlevi®®, who was the shaykh of Konya Mevlevihanesi.®’ The vakfive again
pays witness to Sikari’s implicit claim that the Mevlevi Order was the most
important and the most popular dervish order under the Karamanids Like other
‘imdrets, ‘imdret of Karamanoglu Ibrahim Beg consisted of some institutions which
provided revenue for the upkeep of this ‘imdret such as Cardaklit Hamam, Hac1 Veli
Hani, Bekirece Degirmeni, and Haci Alaiiddin Oglu Bag1.*®

The question of how the Karamanid scholars and Sufis viewed the conflict
between Timur and the Ottoman Sultan Bayezid I (r. 1389-1402) is of interest to
understand how the political and religious realms converged during these centuries.
In 1398, Bayezid I annexed the territories of the Karamanids and the principality of
Kadi Burhaneddin, establishing a “centralized empire stretching from the Danube to

956061

the Euphrates. Naturally, the Karamanids perceived Timur as their savior from

the Ottoman rule. Interestingly, the Karamanid dervishes also joined the campaign
against the Ottomanids. For instance, in the Mendkib-i Seyyid Ali Semerkand;,
Seyyid Ali Semerkandi (d. 860/1455-56) is said to ask one of his disciples,

Evhadiiddin-i Horasani, to help Timur against Bayezid 1.°**

658 According to Uzungarsili, this Arif Celebi was the second one. He should not be confused with Ulu
Arif Celebi, who was the grandson of Celaleddin Rami. See ismail Hakki Uzungarsili, “Karamanoglu
Devri Vesikalarindan Ibrahim Beg’in Karaman Imareti Vakfiyesi,” p. 105n.

6% Uzungars1li, “Karamanoglu Devri Vesikalarindan ibrahim Beg’in Karaman iméreti Vakfiyesi”, p.
105.

660 Uzungarsili, pp. 93-97.

66! inalcik, The Classical Age, p. 16.

662 “Hazret-i Kutb [Seyyid Ali Semerkandi] beni....nusret-i ciiytis hidmetine kodu....Hattd Timur Sultan
Yildinim’1 ahz eyledi ki Timur Han’m nusretine me’mél olmusdum.” Seyyid Nizam Bedahsi,
Mendkib-i Seyyid Ali Semerkandi, Siilleymaniye Kiitiiphanesi, Hact Mahmud Efendi 4603, folio 97a.
The date of this manuscript is 1082 /1671-72; see folio 114b, but this date was the date of copying
(istinsdh). For the manuscript versions of the hagiography of Ali Semerkandi, see Ismail Hakki
Mercan, “Seyh Ali Semerkandi ve Menakibnamesi,” pp. 67-69. The date of the original manuscript is
not known. However, as we learn from the Mendkibndme, it was written after the death of
Karamanoglu Ibrahim Beg (d. 1464), folio 43b. According to Konyali, Muhammed Nurbahs, the
author of another version of the hagiography of Ali Semerkandi, went to Semerkand and met Bedahsi
in Semerkand; see Konyali, Karaman Tarihi, p. 205. Ali Sir Nevayl mentions a certain poet named
Mevlana Bedahsi in Semerkand without giving the exact name of him. According to Nevayi, Mevlana

160



Sikari narrates the story of the coming of Timur to Anatolia and his victory
over Bayezid I (r. 1389-1402) without mentioning any date. While reading that story
the reader feels as if he or she reads a hagiographical work. According to the story
narrated by Sikari, during the Timur’s occupation of Sivas, “an itinerant dervish
(budala) named Mir Hasan was saying: “The fire of Horasan set fire to Rim
(Horasan atesi Riim 'u yakd).”*® Karamanoglu Mehmed Beg (d. 1423) went to Arif
Celebi (d. 1421), “who was a descendant of Celdeddin Rim1”, to ask what that “mad

664

man (divdane)” meant by those words.””" Celebi told him that Timur was the “fire of

665

God’s wrath (Timur Allah Te’ald ' nin gazab atesidir).”” Celebi also advised him not

to intervene in God’s plan because no one can gain victory against Timur.’®
According to Sikari, Timur came to Konya and stayed there for three days but he fled
from Konya to Horasan. The reason why Timur fled from Konya was due to a dream

that Timur had had, according to Sikari. In that dream, forty men from the tomb of

Celaleddin RGm1 appeared and destroyed all signs of Timur’s kingship including his

Bedahsi was one of the poets admired by Ulug Beg Mirza (d.1449). For more information, see Ali $ir
Nevayi, Mecalisii 'n-Nefayis, ed. Kemal Eraslan, (Ankara: Tiirk Dil Kurumu Yayinlari, 2001), p. 334.
It seems that the original version of the Mendkibname was written in Persian and that Bedahsi
translated it to Turkish. Following the tradition of the mendkibndme writing, Bedahsi exaggerates the
deeds of his shaykh. He also adds an important point. He chose among the menkibes, the glorious
deeds, of the shaykh only those ones which conformed to the shari’a : “Lisan-i Fariside Cami u’l-
Mendlkab adlu bir kitab gordiim. Anda onbinden ziyade harika ve barika ve tarika tahrir olunmusdi ve
Cami'v’l-Bevarik adlu bir kitab dahi gordiim. Seyh Sihdbeddin Hindi cem” eylemisdi. Yiiz menkibe
idi. Climlesi Seyh Sultan [Seyyid Ali Semerkandi] hazretlerinin ahval-i hafiyyesi ve etvar-i celiyyesi
ve halat-i merziyyesi idi. Soyle ki akl-i ma’asda olan kisiler isitseler idi gliména diiserlerdi. Pes bu
"abd-i miisteham el-fakir el-hakir es-Seyyid Nizam ol kitablar1 miitila’a idiib kavanin-i ser’iyyeye
muvafik olan mendkibdan yigirmi dort menkibe terciime eylkedim.” See Seyyid Nizam Bedahsi,
Mendkib-i Seyyid Ali Semerkandi, folios 3a, 3b.

663 Sikari, Karamanogullar: Tarihi, p. 182. inalcik explains what RGm means as follows: “Rimi [is] a
designation for the Turks from al-Riim, which was once under the Eastern Roman Empire. The name
Rumi was widespread in all eastern Islamic countries, including the Arab lands, Persia, Central Asia
and Indonesia, from the 9™/15™ century onwards. The Ottomans restricted the name Ram to the
provinces in the Amasya and Sivas areas.”, Inalcik, “Rami,”, Encylopedia of Islam, second edition, p.
612.

664 Sikari does not specify the name of Celebi, see Sikari, Karamanogullar: Tarihi, p. 182. According
to Golpinarli, the second Arif Celebi acted as the shaykh of the central lodge of the Mevlevi Order in
Konya between the years 1395 and 1421. See Abdiilbaki Golpinarli, Mevidna 'dan Sonra Mevlevilik,
p. 152.

665 Sikard, p. 183.

666 Sikard, p. 183.
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crown, seal and sword. Thus, Timur fled Konya in fear never to return again.’®” This
story appears to be far from truth, but such stories reflect popular beliefs in medieval
Anatolia.

Timur’s story as narrated by Sikari is reminiscent of a story in the
Mendkibii’'I-Arifin of Aflaki. As mentioned before, Celaleddin Rami is presented as
the patron saint of the Karamanids in Sikari’s text. Eflaki completed the Menakibii’l-
Arifin, which is the most important source for the Mevlevi Order, in the year
754/1353.%® Alaeddin Beg, who ordered the poet Yarcani to compose a Karamanid
Shahndma, ascended the Karamanid throne after the year 757/1356 and the date of
the death of Aldeddin Beg was 800/1397-98.°° Thus, it can be safely argued that
Mendkibii'I-Arifin was completed before the Karamanid Shahndma of Yarcan.
Perhaps the Mendkibii’l-Arifin was one of the sources of Yarcani’s Karamanid
Shahndma and of Sikari’s history of the Karamanids.

According to Aflaki, when the army of Baycu, “the Mongol general who
defeated the Seljukids at the Battle of Kose Dag (1243),”°”° besieged Konya, all
inhabitants of Konya came to Celaleddin Rimi for help against the Mongols. Rimi
ascended to the top of a hill and there busied himself with prayer. While narrating
that story, Aflaki points out the fact that at that time, the Mongols were not Muslim

and that they had destroyed madrasas, and mosques in many Muslim cities. All

efforts of the Mongol soldiers to kill Riimi, according to Aflaki, were in vain:

When Baycu was told of this story, he rose in person and came out of his tent. He asked for a
bow and arrow, and shot a flying arrow at Mevlana [Rami]. The arrow turned around and fell
within the Mongol army. Mounting up, he drove his horse forward three times but saw that it
would not move. In extreme rage and anger he dismounted and set out on foot. Due to the
almighty divine power of ‘Be!’ and it is (6/73), both his feet became bound and he was
unable to move. Then he said: ‘That man in truth belongs to the Yaratghan. His anger must

567 Sikari, p. 184.

668 Ahmed Aflaki, Ariﬂerin Menkibeleri (Mevland ve Etrafindakiler), ed. Tahsin Yazici, vol. 1,
(Istanbul: Remzi Kitabevi, 1986), p. 11.

6% Tekindag, “Karamanlilar,” pp. 321-323.

570 Aflaki, The Feats of the Knowers of God, tr. John O’Kane, p. 720.
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be avoided. In whatever city or province there is a man like this, those people will not be
conquered by us.*”!

Immediately after narrating that story, Aflaki quotes the following words of
Celaleddin Rimi about Baycu: “Baycu is a Friend of God but he does not know
it.”*’? Impressed by the miracles of Rimi, according to Aflaki, the Mongol army left
Konya.®” Like Timur in Sikari’s text, Baju left Konya due to the miracles of Rimi,
as narrated by Aflaki. Aflaki also narrates an interesting story related to the
Karamanids and the Mongols. This story, too, is also similar to the story narrated by
Sikari related to Timur. As mentioned before, according to that story, one of Rim1’s
descendants, Celebi, told Karamanoglu Mehmed Beg (d. 1423) that Timur is the fire

of wrath of God. Aflaki narrates a story related to Arif Celebi, the grandson of Rimi,

who perceived the Mongols as “the will of God”:

Likewise, in the time of the Karamanids, the city of Konya was in Karamanid hands. Because
Celebi favored the army of the Mongols, this party was annoyed and would frequently raise
objections, saying: ‘You do not want us who are your neighbors and supporters (muhibbdn)
but you definitely favor the foreign Mongols.” Celebi replied: ‘We are dervishes. Our glance
is turned toward the will of God. Whomever God wishes and whomever He entrusts with His
sovereignty, we are on that person’s side and we want him....He has taken sovereignty away
from the Seljukids and given to the family of Chengiz Khan, in accordance with: God gives
His kingship to whom He wills (2/248). We want the same as God wants.”®”*

While examining works such as Sikari’s history, the necessity to examine
other texts is indispensable since such texts were written taking into account the
intended audience. As pointed earlier, the original version of Sikari’s text was
Yarcani’s Shahndma of the Karamanids, which had been written for the Karamanid
Alaeddin Ali Beg (r.757/1356—800/1397-98). Thus, Sikari’s history of the

Karamanids is replete with of examples of value judgements against the Ottomans.

' The Feats of the Knowers of God, pp. 179-180. For the original Persian version of that story, see
Af1aki, Mandkib al-"Arifin (metin), vol. 1, ed. Tahsin Yazici, pp. 258, 259.

572 The Feats of the Knowers of God, p. 180; Mandkib al-"Arifin, p. 259.

3 The Feats of the Knowers of God, p. 180; Mandkib al-"Arifin, p. 259.

% The Feats of the Knowers of God, pp. 647-648. For the Persian original of that story, see Aflaki,
Mandkib al-"Arifin (metin), vol. 2, ed. Tahsin Yazict, pp. 925-926.
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Other texts written by rival dynasties harshly criticized the Karamanids. For instance,
in the Bezm i Rezm, which was written for Kadi Burhaneddin who fought against the
Karamanid Aldeddin Beg and gained victory over him, Esterabadi emphasizes the
“wickedness of the Karamanids” (habdset-i peser-i Karaman).®” Esterabadi refers to
the Selcukndme to explain the origin of the Karamanids. According to Esterabadi, it
is stated in the Selcukname that the forefathers of the Karamanids were coal miners
in Larende.”® Although Esterabadi does not state the author of the Selcukndme,
according to Kopriilii, Ibn Bibi was the likely author.”” In Ibn Bibi’s history of the
Seljukids entitled El-Evamirii’l-'Alaiyye fi’l-Umiiri’l-"Aldiyye, the reader encounters
a similar explanation about the origin of the Karamanids.®”® According to Ibn Bibi,
the forefathers of the Karamanids were the Turcoman coal miners in the Ermenek
region who transported the coal to Larende for sale.’”

As noted earlier, Sikari claimed that the Ottomans owed their kingdom to the
support of the Karamanids. However, in Enveri’s Diisturname, the reader comes

across the opposite view. The Diisturname was dedicated to the Ottoman Grand

Vizier Mahmud Pasha (d. 1474).°*" According to Enveri, it was Karaman Beg who

675 Esterabadi, Bezm ii Rezm, p. 98.

676 «C{in der Selgukname mestiirest ke peser-i Karaman ez evlad-i fehhaman-i Larende est,”
Esterabadi, Bezm ii Rezm, p. 97.

577 Esterabadi, p. 13.

578 For an analysis of Ibn Bibi’s history of the Anatolian Seljukids, see Sara Nur Yildiz, “Mongol Rule
in Thirteenth-Century Seljuk Anatolia: The Politics of Conquest and History Writing, 1243-1282,”
unpublished Ph. D. Dissertation, (Department of Near Eastern Languages and Civilizations, The
University of Chicago, 20006), pp. 415-497.

¢ “Evlad-i Karaman ke peder-i isan der ibtida-i hlet ez fehhdman-i Tiirkmenan-i nevahi-i Ermenek
be-vilayet-i Kameriiddin ma riifest bid ve hemvare ez an kiihha be-Larende fahm kesidi...,” ibn Bibi
(El-Hiiseyn b. Muhammed b. Ali el-Ca’feri er-Rugedi), El-Evdamirii’l-"Aldiyye fi’l-Umiiri’l-"Aldiyye
(Tipkibasim), ed. Adnan Sadik Erzi, (Ankara: Tiirk Tarih Kurumu Basimevi, 1956), p. 687. See also
Ibn Bibi, Selcukndme, tr. Miikrimin Halil Yinang, ed. Refet Yinang, Omer Ozkan, (Istanbul: Kitabevi,
2007), p. 242. According to Tekindag, Ibn Bibi is wrong in tracing the origins of the Karamanids to
Kameriiddin. Both Tekindag and Siimer accept Yazicizade Ali’s claim that the Karamanids belonged
to the Avshar tribe. For further information about the origin of the Karamanids, see Sehabettin
Tekindag, “Karamanlilar,” pp. 316-319 and F. Stimer, “Karaman-oghullar1 (Karamanids),” p. 619. As
I learn from Inalcik, the coal mining was a prestigious business in medieval Anatolia.

6% Halil inalcik, “Mehmed the Conqueror (1432-1481) and His Time,” in Essays in Ottoman History,
(istanbul: Eren, 1998), p. 89.
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was indebted to Osman Beg, “who saved Karaman from the Tatars.”®®' Another
example of how the Ottomans viewed the Karamanids would be the Gazavat-i Sultan
Murad b. Mehemmed Han in which the Karamanids were accused of allying with the
“infidels” against the Ottomans.®®* Such perception towards the Karamanids can be

observed in the other Ottoman chronicles.

5.2.2 The Prince Cem and the Karamanid Poet Ayni

The Sehzade (Prince) Cem, the governor of the Province of Karaman, was
one of the rulers praised by Sikari. According to Sikari, people of Karaman liked the
governorship of Cem because he restored the former glory of the Karamanids after
the catastrophe of the Ottoman occupation by acting with justice and by building new
palaces and bedestans (covered market for the sale of goods).**

Cem succeeded his deceased brother Mustafa as governor of the Province of
Karaman, the center of which was Konya, in the middle of Sha’ban 879/20-30
December 1474. Karamani Mehmed Pasha, the Ottoman grand vizier from 881/1476

to 886/1481, supported Cem against Sehzdde Bayezid in their struggle for the

Ottoman throne. However, nearly all the opponents of Karamani Mehmed Pasha

681 “Niire Sofi ogli Mir Karaman
Eyledi Osman’a hizmet bir zaman

Almus idi ilini anun Tatar
Vardi Osman ctimle kild1 tar G mar

Stirdi Tatar’1 Karaman’1 kod1

Niisha icre raviler bdyle didi.” Nazif Oztiirk, ed., Fatih Devri Kaynaklarindan Diistirndme-i
Enveri, Osmanl Tarihi Kismi (1299-1466), (Istanbul: Kitabevi, 2003), pp. 22,23.
682 «“Ez-in-canib Padisah-i “alem-penah hazretleri bu elgilere [Karamanoglu elgileri] asla iltifat
etmeyiib ve yiizlerine bakmayub buyurur kim, ‘Karamanogli dedikleri pelidin dini imani yokdur ve
kéfir-i bi-din ile arka ediib taht arzusuna diismiis’.” Halil Inalcik and Mevlad Oguz (eds.), Gazavat-i
Sultan Murad b. Mehemmed Han, Izladi ve Varna Savaslari (1443-1444) Uzerinde Anonim
Gazavatname, (Ankara: Tirk Tarih Kurumu, 1989), p. 6.
683 Sikard, p. 198.
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supported Bayezid because Karamani Mehmed Pasha’s financial policy had been
“ruinous for the holders of vakfs, and miilks.”***

When Mehmed II died on 4 Rebi'ii’l-evvel 886/3 May 1481, Karamani
Mehmed Pasha was executed by his enemies with the support of the Janissaries.
Bayezid came to Istanbul with the support of Janissaries and all measures were taken
to prevent Cem from entering Istanbul. However, Cem came as far as Bursa where
“he had the khutba read and coins struck in his name.”®® In his struggle against
Bayezid, Cem cooperated with the Karamanids, particularly Kasim Beg, “who never
gave up the idea of restoring his principality of Karaman.”**® However, at Yenisehir,
Cem was defeated by the regular Ottoman troops under Bayezid on 22 Rebi'ii’l-ahir
886/20 June 1481. After this defeat, Cem fled to Konya and took refuge in Tarsus, a
town under the rule of the Mamluks. Cem was received by the Mamluk Sultan
Kayitbay as a prince in the Mamluk capital. In 1482, Cem returned to Anatolia with
Mamluk assistance, but he again failed. Cem then fled to Rhodes in the same year.
The threat of Cem concerned Ottoman Sultan Bayezid II (r. 1481-1512) until Cem’s
death on 25 February 1495.°"

As Inalcik points out, since Cem was “a valuable hostage bringing political
prestige as well as money the rulers of the time were most anxious to have him.”®*
For instance, in September 1482, Bayezid’s ambassador to P. d’Aubusson, Grand
Master of the Knights of St. John in Rhodes, made an agreement with the Grand

Master about Cem “who was to be detained by the Knights so as not to cause any

concern to Bayezid.”®® The Ottoman ambassador promised to pay 45 thousand

6% Halil inalcik, « Djem”, EI, the second edition, vol. 2, (Leiden: E. J. Brill, 1983), p. 529.
5% Inalcik, “Djem,” p. 529.

6% fnalcik, p. 529.

7 inalcik, p. 530.

6% Inalcik, p. 530.

6% Inalcik, p. 529.
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Venetian gold ducats annually to meet Cem’s expenses. On 9 June 1493, another
ambassador of Bayezid came to Rome to deliver 150 thousand ducats as Cem’s
pension.®”’. Rather than going into details of Cem’s life story here, a brief account of
Cem’s boon companion, Ayni, is provided.

One of the Karamanid poets who reacted against the Ottoman occupation of
the Karamanoglu principality in his poems was Ayni.®' Ayni was the nedim, boon
companion, of Sehzade Cem during Cem’s governorship in the Province of Karaman
between the years 1474-1481.%% It seems that after the Prince Cem’s defeat in 1481,
Ayni sought another patron which came to be the Karamanid Kasim Beg, who had
been an ally of Sehzadde Cem against Sehzade Bayezid.””® Upon Kasim Beg’s death
without leaving any male heir behind in 1483 Ayni wrote the following verse,

indicating that Kasim Beg’s death signified the end of Karamanid dynasty:

Ciinki Sultan Kasimun ndzik teni oldu tiirab

Vaktidiir simden girii miilk-i Karaman oldu harab®*

%% Inalcik, pp. 529-530.

! For the divén of Ayni, see Ahmet Mermer, Karamanli Ayni ve Divdni, (Ankara: Ak¢ag, 1997).

692 According to the Véki dt-i Sultan Cem, Sehzide Cem became the governor of the Province of
Karaman in the year 879 [1474] upon the death of the Sehzidde Mustafa and Cem’s governorship
lasted more than three years. According to the author of the Vdk: ‘dt, Sehzade Cem translated Cemsgid ii
Hursid into Turkish for his father, Mehmed the Conqueror: “Karindast merhiim Sultan Mustafa, Uzun
Hasan seferinden geldiikten sonra miiteveffa olicak yerine Karaman’a gonderildi. Sene tis’a ve seb’in
ve semd nemi’e Sa’banmun evasitinda andan sonra alt1 yildan ziyddece Karaman’da durub binmek
inmek sikar etmek ok atmak giirz salmak ta’lim eyledi. Hatta Sultan "Alaiiddiniin giirzlerine Konya’da
ve Larende’de nice vakiyye halkalar zamm eyledi ve Hace Selman’un kitabint Cemsid i Hursidini
Sultan Muhammed adina terciime etdi,” see Nicolas Vatin, Sultan Djem, Un Sehzdde Ottoman dans
I’Europe du XVe siecle d’apres deux sources contemporaines: Vaki'dt-1 Sultan Cem, (Euvres de
Guillaume Caoursin, (Ankara: La Société Turque d’Historie, 1997), p. 119, 121. For Ayni and
Sehzade Cem, see Edip Ali Baki, XV. Yiizyil Konya-Karaman Sairlerinden Ayni, (Ankara: Ulus
Basimevi, 1949), pp. 21-23; for more information about the nedim or musahib poets in the classical
Turco-Persian literature, see Halil Inalcik, “Klasik Edebiyat Mensei: Irani Gelenek, Saray Isret
Meclisleri ve Musahib Sairler,” in Tiirk Edebiyati Tarihi, ed. Talat Sait Halman et al., (Istanbul:
Kiiltiir ve Turizm Bakanlig1 Yayinlari, 2006), pp. 221-282.

6% Sehabettin Tekindag, “Son Osmanli-Karaman Miinasebetleri Hakkinda Arastirmalar”, Tarih
Dergisi, vol. XIII, no. 17-18, 43-76: 72. According to the Vik:i 'at-i Sultan Cem, the Prince Cem and
Kasim Beg cooperated with each other in order to defeat the Ottoman sultan Bayezid.®”® However,
these efforts were in vain. See Nicolas Vatin, Sultan Djem, p. 135. For further information about
Sehzade Cem, see also Hoca Sadeddin Efendi, Tdcii’t-tevdrih, vol. 3, ed. Ismet Parmaksizoglu, pp.
202-235.

6% Ahmet Mermer, Karamanli Ayni ve Divani, p. 189.
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As stated earlier, Ayni’s patron, the Sehzade Cem, lost his campaign against
his brother, Bayezid, for the Ottoman sultanate and Prince Bayezid became the
Ottoman Sultan Bayezid II (r. 1481-1512). It seems that Ayni kept his hope that one
day Cem would become the Ottoman sultan.®”> However, this hope began to
gradually dissipated, especially once Ayni lost his second patron, Kasim Beg. His
difficult situation led him to use rude words against the Ottomans.*°

Striking analogies can be drawn between Ayni and Baba Yusuf of Aksaray
not only in terms of their attitude towards the Ottoman rule but also in terms of their
Sufi affiliations. According to Ahmet Mermer, Ayni’s shaykh was a a disciple of
Haci1 Bayram (d. 1430).%” Baba Yusuf of Aksaray was a disciple of Haci Bayram,
who was the khalifa of Hamidiiddin-i Aksarayi known as Somuncu Baba.®® Both
Ayni and Baba Yusuf experienced the Ottoman occupation of the Karamanid lands.
However, although Baba Yusuf initially reacted to the Ottoman rule in Aksaray in
his works, he and his sons maintained their positions as vakf holders under the
Ottoman rule. Interestingly, absent is the name of Ayni in the vakf registers of the

Province of Karaman. The case of Baba Yusuf will be the topic of the next chapter.

%3 «“Seh Cem Frengistanda ger mahztin olup gamgin ise

Riamun ilinde sah olup bir giin ola sadan ola.

Ayni an1 gérmeyeli giryan olubdur zahira

Batin yiizi meksQf olub az kald1 ki handan ola.” Mermer, Karamanli Ayni ve Divani, p. 325.
69 «Cfin esés1 “1sk eliinden kondi iy Sultan Cem

Bir dahi bas ayagini gel bu biinyad iistine

Céan hayaliin geldiigiince ah ider sinem dahi
Ol Siileymandur ider biinyadin1 bad iistine

Iy Karaman sahi 61di har-sifat olan rakib
Itleri Osman iliniin itdi feryad iistine,” Mermer, p. 633.

7 “Hac1 Bayram’un cihanda nakdisin meh-riisisin

Ben miirid oldum sana iy seyh-i miistakum beniim”,

See Ahmet Mermer, Karamanli Ayni ve Divani, pp. 15,16. Although Mermer states that the name
of Ayni’s shayhk could be Miistak, the evidence he presents is not satisfactory and needs to be further
analyzed.

6% Abdiilbaki Golpimarli, Meldmilik ve Melamiler, (istanbul: Gri Yayin, 1992), p. 3.
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CHAPTER VI

A KARAMANID SHAYKH AS A CRITIQUE OF HIS TIME:
BABA YUSUF OF AKSARAY

Most of the Karamanid shaykhs did not leave a written source for later
generations. Instead, they concentrated on oral teaching by narrating the stories from
the former shaykhs in the gatherings in the dervish lodges. In some cases, as it was in
the case of the Makaldt-i Seyyid Harun, one of the followers of a particular shaykh
compiled a work on the basis of such oral teachings. However, in the case of Baba
Yusuf, the historian is fortunate to have a number of sources written by a Karamanid
shaykh himself. Before analyzing the content of Baba Yusuf’s works, it is worth
explaining briefly the rise of Aksaray as a cultural center under the Seljukids. The
Karamanids also contributed to the rise of Aksaray as one of the cultural centers of
the Islamic world. There was a constant movement of shaykhs and scholars from
Central Asia, Iran, and the Arab lands to and from Aksaray. Baba Yusuf’s writings
can also be considered as a representation of the lively cultural milieu of Aksaray

under the Seljukids and the Karamanids.
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6.1 Seljukids and the City of Aksaray

Aksaray derived its name from the white palace built by the Seljuk Sultan
Kilicarslan II (1156-1192).°” The Sultan Kilicarslan II commissioned the building of
mosques, caravanserais, and bedestans, a covered market for the sale of
commodities, in order to make this town a center of trade and culture. He also invited
scholars, artists and tradesmen from Azerbaijan.””’ Aksaray was also called Ddrii z-
zafer, “the City of Victory,” due to the fact that it served as headquarters of the
Seljukid army during the Crusades. After the collapse of the Seljukids, Aksaray
became a part of the Karamanid or Karamanoglu principality. Although Kadi
Burhaneddin of Sivas (d. 1398) took control of Aksaray for a short period of time the
Karamanids succeded in retrieving it from Kadi Burhaneddin’s reign. Aksaray
remained a part of the Karamanids until the Ottoman occupation of the Karamanid
lands in 1468. Kilicarslan’s building activity in Aksaray culminated in the rise of
Aksaray as a center of culture during the Seljukid and the Karamanid periods.

The first Ottoman madrasa, Muslim theological school, was established at
Iznik in 1331. The first Ottoman miiderris, the chief teacher and administrator, of
this madrasa was Davud of Kayseri. Baba Yusuf’s grandfather Musa-yi Kayseri also
originated from Kayseri. Inalcik explains how the Ottoman madrasas developed in
the fourteenth and fifteenth centuries and how was the role of Kayseri and Aksaray

in the establishment of madrasa system in the Ottoman Empire:

When an Ottoman sultan wished to establish a new madrasa, he would invite scholars from
the old Anatolian cultural centers, such as Konya, Kayseri or Aksaray, or from elsewhere in
the Islamic world, from Persia, Turkestan, Egypt or Syria. In the reign of Murad II, Ala al-
Din of Tus (d. 1482) and Fakhr al-Din, who had been brought from Persia, enhanced the
reputation of the rapidly developing Ottoman madrasa. During the formative period of
Ottoman culture in the fourteenth and fifteenth centuries, Ottoman ulema traveled to Egypt,
Persia or Turkestan to complete their education under the great scholars of those lands.”"’

%9 M. Zeki Oral, “Aksaray’m Tarihi Onemi ve Vakiflari,” Vakiflar Dergisi, no. 5 (1962), p. 223.
7% Osman Turan, “Anatolia in the Period of the Seljuks and the Beyliks,” p. 252.
"' inalcik, The Classical Age, p. 166.
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Baba Yusuf’s family originated from Turkestan. Baba Yusuf and his father,
Shaykh Hamidiiddin, had strong ties with the early Safavid shaykhs of Ardabil. In
line with the statemenst made by Inalcik, it can be argued that Baba Yusuf was a heir
to a rich heritage of Islamic civilization which bore the colours of different
geographies from Tabriz to Aksaray. Baba Yusuf’s writings bear witness to that
argument.

One of the towering figures among the Aksaray ulemd, religious scholars,
during the Karamanid period was Cemaleddin-i Aksarayi (d. 791 H./1388-89).
Aksarayi was the great grandson of Fakhr al-Din Razi (1149-1209) whose school
entered Anatolia through Sirdj al-Din of Urmiye during the Seljukid period. Aksaray
also hosted one of the descendants of Ghazali (d. 1111) in the sixteenth century.”* It
is worth pointing out here the importance of Cemaleddin Aksarayi not only for the
Karamanids but also for the Ottomans. Cemaleddin Aksarayl was known as “a
Turkish philosopher, who was born and died at Aksaray”.’” Aksarayi was the
follower of Fahreddin Razi, who had established a “more philosophical concept of
Islam” through “the fusion of mysticism with the intellectual sciences.”’**
Cemaleddin Aksarayi served as the miiderris of Zincirli Madrasa at Aksaray.

Allegedly, the first Ottoman Seyhiilislam, “the head of the hierarchy of
ulema,” Semseddin b. Muhammed b. Hamza (d. 834/1431), known as Molla Fenard,

was one of Aksarayi’s students. Molla Fenari presented his fefsir, the Qur’anic

exegesis, on sure-i Fdtiha (the opening chapter of the Qur’an), to Karamanoglu

702 «Ammera hézihi’l-'1marete li-ta’limi’l-Kur’4n li-vechi’llahi Te’ald Hamza Beg bin Sinan Beg
tarthuh(i sene hamse ve selasin ve tis’a mie [935/1528-1529] neslitht imam Gazali, Aksaray’mn
Bimarhane mahallesindeki mektep kitabesidir....Tiirkgesi: ‘Yiice Tanr’nin rizasi igin Kur’an
okunmak iizere bu imareti imam-1 Ghazali neslinden Sinan Bey oglu Hamza Bey, 935H./1528-1529
yilinda yaptirdi, demektir.” See M. Zeki Oral, “Aksaray’m Tarihi Onemi ve Vakiflar,” p. 226.
According to Oral, perhaps Hamza Beg’s grandfathers migrated from Tds to Aksaray before the
sixteenth century. See M. Zeki Oral, “Aksaray’mn Tarihi Onemi ve Vakiflar,” p. 227.

73 1. Melikoff, “Djamal al-Din Aksarayi,” Encyclopedia of Islam, second edition, vol. II, Leiden: E. J.
Brill, 1983, p. 419.

" Inalcik, The Classical Age, p. 175.
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Mehmed Beg I1.”% Molla Fenari’s father was a khalifa of Sadreddin Konevi whose
lodge was frequented by the Ottoman scholars and shaykhs such as Aksemseddin .”*
Through his father, Molla Fenari also became the leading figure in teaching and
disseminating Ibn al-Arabi’s thought in the Ottoman Empire.

Another scholar, Seyyid Serif Ciircani, is said to have set out from Karaman
to Aksaray due to Cemaleddin Aksarayi’s reputation in the Islamic world but on his
way he heard that Aksarayi had died. However, he met Molla Fenari in Aksaray and
they then went to Egypt together.””” As Inalcik has pointed before, the Ottoman
ulema went to Egypt to meet the great scholars of the time. Ciircani was also
important in the tradition of knowledge in the Ottoman Empire. In the diplomas
issued by the Ottoman ulemd, the tradition of knowledge was traced back, through

Seyyid Serif Ciircani, Nasreddin Tasi and al-Rézi to al-Ghazali.””®

6.2. Safavid Background of Baba Yusuf’s Family

The family of Baba Yusuf, also known as Baba Yusuf-i Hakiki, was
originally from Turkestan.”” In the history of Turkish Sufism Turkestan occupies a
crucial place due to the figure of Ahmed Yesevi. Deweese explains the importance of

Ahmed Yesevi in the history of Turkish Sufism as follows:

The Yasavi tradition takes its most common appellation from the figure of Ahmad Yasavi,
whose nisba is in turn derived from the name of his native town, Yasi, now known as
‘Turkestan’, in southern Kazakhstan; Ahmad Yasavi, usually said to have died in 562/1166-7,
is customarily portrayed as the earliest Sufi among the Turks of Central Asia, and specifically

5 Mecdi Mehmed Efendi, Haddiku s-Sakaik (Sakaik-i Numaniye ve Zeyilleri), vol.1, ed. Abdiilkadir
Ozcan, (Istanbul: Cagr1 Yayimnlari, 1989), p. 53.

7% Ahmet Faruk Giiney, “Gaza Devrinde Kur’an’t Yorumlamak: Fetih Oncesi Donemde Osmanh
Miifessirleri ve Tefsir Eserleri,” p. 222.

"7 Mustafa Oz, “Cemaleddin Aksarayi,” Islam Ansiklopedisi, vol. 7, (Istanbul: Tiirkiye Diyanet Vakfi
(TDV), 1993), p. 308.

7% inalcik, The Classical Age, p. 175.

"9 Ali Cavusoglu, Tasavvuf Risalesi ve Metaliu’l-Iman, p. 9. According to Minorsky, Mirza Jihan-
Shah b. Qara Yusuf, who “became the ruler (vali) of Azerbaycan by investiture (fafwiz) from
Shahrukh”, also used the pen-name of Hakiki in his poems. For more information, see Vladimir
Minorsky, “Jihan-Shah Qara-Qoyunlu and His Poetry,” in Medieval Iran and its Neighbours, p. 294.
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as the ‘founder’ of the silsila and ‘Sufi order’ that bore his name, but is perhaps best known
for the magnificent shrine erected in his honour at the end of the fourteenth century by Timur.
Ahmad Yasavi, moreover, is typically desribed, in Central Asian hagiographical literature, as
the ‘chief” of the masha’ikh-i turk, the ‘Turkic shaykhs’"'°.

Baba Yusuf’s father Hamidiiddin b. Musa-yi Kayseri, who was known as
Seyh Hamid-i Aksarayi (d. 815/1412), was a disciple of Aldeddin-i Ardabili (d.
1429).”"! There is a story related to Seyh Hamid-i Aksarayi in the Mendkib-i Seyh Ali
Semerkandi (Hagiography of Shaykh Ali Semerkandi). According to the story, one
day in a gathering with his disciples Seyh Hamid-i Aksarayi told his dervishes about

712 1t is not a coincidence that

the extraordinary qualities of Seyyid Ali Semerkandi.
the author of the Mendkib includes Hamid-i Aksarayi in the text. Hamid-i Aksarayi
known as Somuncu Baba was a famous Sufi among the Ottomans and the other
principalities of Anatolia. Among the disciples of Hamid-i Veli was Haci1 Bayram-1
Veli (d. 1430), who was regarded as “one of the four qutbs [The Pole of the Age] of

»713 Taking into account his audience, comprised mainly of Karamanids, the

Anatolia.
author of the Mendkib might have intended to benefit from the fame of Hamid-i Veli

in order to attract new dervishes to the path of Seyyid Ali Semerkandi, which was

known as Semerkandi order.

% Devin Deweese, “The Masha’ikh-i Turk and the Khojagan: Rethinking the Links between the
Yasavi and Nagshbandi Sufi Tradition,” Journal of Islamic Studies, vol. 7, no. 2 (July 1996), 180-207,
pp. 180-181; Mustafa Kara, “Buhara’dan Bursa ve Bosna’ya Dervisane Bir Yiirtiyls,” Tiirkler, vol. 5,
(Ankara: Yeni Tirkiye Yayinlari, 2002), 561-568.

" Golpnarl,  Meldmilik ve Melamiler, p. 3.

712 «Seyh Hamid-i Aksarayi bir giin ashabma eyitdi: ‘Size bir sahib-i kerdmet aziz zikr ideyim ki
diinya ve ukbanun keramati anun bir kabzasindadur. Ziimre-i evliyadda andan ziyade veli gelmemisdiir.
Nir-i iili’l-ebsar kamildiir’. Yaranlar eyitdiler: ‘Kimdiir’? Seyh Hamid eyitdi: ‘Fazil-i Maverai’n-nehir
Seyyid Ali Semerkandidiir ki hald Karaman’da olur’. Yaranlar eyitdiler ki: ‘Iy Sultan-i kiimmelin!
Hazretiniz ki Seyyid Ali hakkinda bdyle sehadet idersiz. Bedriisti ol "azize kim mu’adil ola’? Seyh
Hamid eyitdi: ‘Yaranlar yalniz ben degil. Kirk bin kirk dort kamil veli diinyaya gelmisdir. Ciimlesi
Seyh Ali’niin kerdmetine ve vildyetine ve fazlina ve ’ilmine mu'teriflerdiir.” See Seyyid Nizam
Bedahsi, Menakib-i Seyyid Ali Semerkandi, folios 95b-96a.

73 The other three gutbs of Anatolia, according to Mustafa Kara, were Celaleddin Rami, Hac1 Bektas
and Shaykh Sa’ban-i Veli; see Mustafa Kara, Tiirk Tasavvuf Tarihi Arastirmalar, pp. 28.
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As noted earlier, Shaykh Hamidiiddin was a disciple of Aldeddin-i Ardabili,
who was one of the shaykhs of the Safavid order.”'* Perhaps Baba Yusuf went to
Ardabil with his father during his childhood but it is not exactly known when Baba
Yusuf was born and when Hamidiiddin stayed at Ardabil. The Safavid order received
its name from Shaykh Safi al-Din (650-735/1252-1334), who was a disciple of a
Sunni shaykh Zahid Gilani. A recent analysis of early Safavid shaykhs has been
carried out by Riza Yildirim in the light of the Safavid and Ottoman sources.”"” Thus,
the early Safavid shaykhs are briefly mentioned in relation to Baba Yusuf’s works.

After the death of Shaykh Zahid in 700/1301, Shaykh Safi assumed the
headship of the “Sunni Sufi organization” formerly led by Shaykh Zahid.”'® Then
Shaykh Saft moved to Ardabil, a city between Tabriz and the Caspian Sea, where he
stayed until his death in 1334.”" According to Evliya Celebi, the tomb of Shaykh
Safi was a beautiful place with his marvelous garden and “hundreds of dervishes”
were serving the visitors, which was possible due to the rich revenue of the vakf

(religious foundation) .”"® According to Zeki Velidi Togan, the Safavids established a

4 Golpnarl,  Melamilik ve Melamiler, p. 3.

> Riza Yildirim, “Turcomans between Two Empires: The Origins of the Qizilbash Identity in
Anatolia (1447-1514)”, unpublished Ph. D. dissertation, (Ankara: Department of History, Bilkent
University, February 2008), pp. 151-244.

716 David Morgan, Medieval Persia, 1040-1797, (London & New York: 1988), p. 107.

"7 Mazzaoui explains how Shaykh Safi was perceived by his contemporaries and how the Mongol
rulers respected Shaykh Safi, as follows: “A Mongol superintendent of finances of nearby Qazwin, a
historian, poet, and geographer of the ilkhanid period, Hamd Allah Mustavfi of Qazwin, has left us
one of the earliest, if not the earliest, authoritative references on Shakyh Safi ad-Din, written in
731/1330, only four years before Shaykh Safi’s death. In it he tells us that Safi ad-Din is still alive and
is very influential. The Mongol rulers respect him, and he has saved many people from being harmed
at their hands. In his geographical work, Nuzhat al-quliib, completed in 741/1340, six years after
Shaykh Safi’s death, Hamd Allah Mustavfi — in his description of Ardabil of the fourth clime-
mentions Shaykh Safi ad-Din again, but by using the formula ‘May God have mercy on him’ we
know that the old man had died. Hamd Allah adds the very useful information that most of the people
of Ardabil are Shafi'is and are the followers (miirids) of Shaykh Safi ad-Din,” Michel M. Mazzaoui,
The Origins of the Safawids, Shi'ism, Sufism, and the Ghulat, (Wiesbaden: Franz Steiner Verlag
GMBH, 1972), p. 46.

78 «Ciimle iran u Taran sahlarmin ibtidast bu Seyh Safi’dir kim tuld’lar1 bu Ardabil’dendir. Ve
Ardabil’in (---)de bir bag-i irem’de kubbe-i liler icre medfiinlardir kim nice yiiz dervisan-i zisan
tiirbedaranlar1 vardir. Seb u riz cemi’-i ziivvarana ni 'metleri mebzlldur ve evkafi azimdir.”, Eviiya
Celebi Seyahatndmesi, ed. Zekeriya Kursun, Seyit Ali Kahraman, Yiicel Dagli, vol. 2, (Istanbul: Yap1
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“precious library” (¢ok kiymetdar kiitiiphane) in the khankdh of Shaykh Safi. The
books in the library of the khankah were moved to the Asian Museum of St.
Petersburg during the Russian occupation in 1828.”"

In the Habibu'’s-Siyar, which was dedicated to the Safavid Shah Isma’il by
the historian Khwandamir (d. 1535), the genealogy of the Safavid dynasty was stated

as follows:

It is not hidden from those who know the genealogies of the offspring of the Prophet that in
five generations the shah’s noble lineage reaches Shaykh Safiuddin Abu’l-Fath Ishaq al-
Ardabili, and that shaykh’s lineage goes back to the Seventh Imam, Musa al-Kazim.
Therefore, he is Abu’l-Muzaffar Shah Isma’il, son of Sultan-Haydar, son of Sultan-Junayd,
son of Shaykh Ibrahim, son of Khwaja Ali, son of Shaykh Sadruddin Musa, son of Shaykh
Safiuddin Ishaq.”

According to Trimingham, the Safavid Order, which began as a Sunni Order,
was “the most interesting Shi‘i-Sufi movement from the historical point of view.””*!
As noted earlier, the reason behind the significance of the order derives from the fact
that Shah Ismail, who was one of the descendants of Shaykh Safi, turned the Safavid
Order into the Safavid state in 1501 and that the Safavid state became a Shi’ite state
which began to challenge its Sunni rivals, mainly the Ottomans.

After the death of Shaykh Safi, the succession in the Safavid Order became

hereditary. Shakh Safi was succeded by his son, “the highly respected” Sadreddin

(1305-1392). Sadreddin’s son, Hace Alaeddin Ali, acted as the head of the Safavid

Kredi Yayinlari, 1999), p. 228. Shaykh Bali Efendi of Sofia sent a letter to the Ottoman Grand Vizier
Riistem Pasha about the Safavids. In that letter, Bali Efendi praised Shaykh Safi as follows: “Shaykh
Safi, who is the ancestor of this people of Evil, belongs to a ‘chain’ of shaykhs. In the ‘chains’ which
we have seen he is mentioned as a sayyid. Sayyid or not, the faith of Islam should be respected. In any
case, it is known that Shaykh Safi is a Perfect Murshid and one of God’s men (ehl Allah)”, Vladimir
Minorsky, “Shaykh Bali Efendi on the Safavids,” in Medieval Iran and its Neighbours, (London:
Variorum Reprints, 1982), 437-450:444-445.

"9 A. Zeki Velidi Togan, “Azerbaycan,” Islam Ansiklopedisi, vol. 2, (istanbul: Milli Egitim Basimevi,
1949), pp. 112-113.

720 Khwandamir, Habibu ’s-Siyar, Tome Three, Part Two: Shahrukh Mirza-Shah Isma’il, tr. and ed. W.
M. Thackston, (Harvard University, 1994), p. 555. For information about the Habibu ’s-Siyar and its
author, see Khwandamir, Habibu ’s-Siyar, Tome Three, Part One: Genghis Khan-Amir Temiir, tr. &
ed. W. M. Thackston, (Harvard University, 1994), pp. IX-XII.

2! Trimingham, The Sufi Orders in Islam, p. 99.
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Order until his death in 1429. According to Mazzaoui, Hace Ali was a very active
and influential figure during the reign of Timur. As explained by Mazzaoui, there
were followers of the Safavid Order in Anatolia at that time. Hace Ali died in
Palestine while he was occupied with gaining new followers in the Mamluk
territory.””> Hace Ali’s son and successor ibrahim, who was known as Shaykh-shéh,
died in 1447.7 In his divdn, a work consisted of collection of a poet’s poems, Baba
Yusuf also calls Shayh Ibrahim “Seyh-sah” and devotes a chapter entitled “Rumiz
der medh-i Sultin-i Mesayikh Seyh-sdh” to praise Shaykh Ibrahim.’**

Early Safavid shaykhs exerted a considerable influence on the thinking of
Baba Yusuf. For instance, in the Treatise on Sufism, Baba Yusuf cites a story from
the life of Shaykh Safi, the founder of the Safavid Order, in order to demonstrate
how Shaykh Safi avoided being famous in the society.””> Baba Yusuf’s father,
Shaykh Hamidiiddin, is also said to have left Bursa after he was given the task of
leading the first Cum’a prayer in the Ulu Cami of Bursa on the grounds that he
became famous in the city. Baba Yusuf narrates a story, which took place in Tabriz,
from Shaykh Sadreddin in the Treatise on Sufism. According to the story, in Tabriz,
there was a famous person whose name was Muhammed, but he was known as Arif

due to his profound knowledge. One day, this man visited Shaykh Safi. Shaykh Safi

722 Mazzaoui explains how Hace Ali was an influential figure during the reign of Timur as follows:
“During Hace Ali’s period (of roughly a quarter of a century), the affairs of the Order prospered to
such a degree that the Sufi Shaykh could wield so much weight and influence as to ask the great
Timur to set free certain captives he had brought back with him from Anatolia after his victory over
the Ottoman Sultan Bayezid at Ankara in 804/1402. The significant point here, though, is the fact that
these captives were the followers of the Order, and when set free, they were sent back home to
Anatolia, with representatives (hulefd) appointed to go with them,” Michel M. Mazzaoui, The Origins
of the Safawids, p. 54.

73 J.S. Trimingham, The Sufi Orders in Islam, p. 100. Baba Yusuf calls Shaykh ibrahim “the Sultan
of the saints” (Sultdn-i evliyd) and “the Shah of religion” (Sek-i din), see Baba Yusuf, Hakikindme,
folio 144b.

"** Hakikindme, folio 334b.

7 See Baba Yusuf, IImii’l-Mesdyikh, folio 32a. Baba Yusuf also quotes sayings of Shaykh Safi:
“Seyh Safiyyiiddin kaddese’l-lahu sirrahti buyurur ki: ‘Ray-i zemin gaflet-abaddur; zir-i zemin hasret-
abad’. Ya'ni madam ki, kisi yiryliziinde heva-yi nefs ile mesgildur; gafletdediir ¢lin yir altina gireler
ecel irdiigi dem.” Baba Yusuf, /Imii 'I-Megdyikh, folio 55b.
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asked the man his name; the man replied that his original name was Muhammed and
that people of Tabriz were calling him Arif, “adept in divine or mystical matters”.”*®
Then Shaykh Safi asked him whether he knew himself (kendiini tanir misin ki “arif
dirler?). The man replied that he had read many books about Sufism and about the
words and deeds of the Shaykhs. Then, Shaykh Safi said: “What you have read so far
was the deeds of others not yours. Tell me your words and deeds.””*” In the Treatise
on Sufism Baba Yusuf also refers to Hace Ali, the third shaykh of the Safavid Order,
in relation to Hace Ali’s opinion about “miracle of saints” (kerdmer).”*® In his divdn,
Baba Yusuf devotes some chapters entitled “der-teslim ve tefviz ve nasayih-i Seyh
[brahim”, “Kaside der-medh-i Sultanii’l-Mesayikh Ibrahim” to Shaykh ibrahim (d.
1447).7%° In such chapters in which some of the Safavid Shaykhs were praised, one
can not find any detail about the life of these Shaykhs. Baba Yusuf uses sentimental
words expressing his longing for these shaykhs. Although it is not known for certain

whether Baba Yusuf had seen any one of the Safavid Shaykhs, he had a first-hand

knowledge about them through his father, Shaykh Hamidiiddin.

726 Sir James W. Redhouse, 4 Turkish and English Lexicon, second edition, (istanbul: Cagr1 Yayimnlari,
2001), p. 1276.

727 «“Hikayet: Hoca Sadreddin kaddese’l-lahu sirrahi dir ki: ‘Tabriz’de Arif adlu ki meshir-i vakt idi.
Hazreti Seyh’a kaddese’l-1ahu sirraht geldi,” dir. Seyh ana buyurdu ki: ‘Namet ¢ist?’ ya'ni ‘adun
nediir?” didi ki, ‘Adum Muhammeddiir. Emma “Arif dirler.” Buyurdi Seyh: ‘Ya'ni sinasayisen.
Kendiini tanimis musin ki, Arif dirler.” “Arif eyitdi: ‘Men nige kitab makalat-i mesdyikhdan ve "ilm-i
tasavvufdan okimisam ve bilmigem.” Seyh buyurd: ki: ‘Ol hod anlarun isi ve mu’amelesidiir. Ez an-i
ti g0l ya'ni seniin kam?” Baba Yusuf, [lmii’l-Mesdyih, folio 40a. This story is reminiscent of the
philosophy of Socrates (ca. 470-399 B.C.): “Although as a young man he [Socrates] had been
interested in natural philosophy, he abandoned this tradition in favor of the search for moral self-
enlightenment urged by Heraclitus. ‘Know thyself” was Socrates’ plea. An unexamined life, he
argued, was not worth living.” Mark Kishlansky, Patrick Geary, Patricia O’brien, Civilization in the
West, vol.1, (New York: Longman, 1997), pp. 80-81.

728 «“Qultan Hoca Ali kaddese’l-lahu sirrahi nasihat eyle buyurmisdur ki: ‘Kesf kesise dahi olur. Batil
"ibadete miivazabet gdstermeg ile dnlarda hasil olurmis. Kerdmet Seytan’dandur ki ol istidracdur ve
kadem ki ana tayy-i mekan dirler diyiigdiir bir lahza magribden mesrika varur geliir ki, anlara dahi
olur. Pes talibiin gerekdiir gonlinde Allah’dan 6zge olmaya. Ya'ni tahliye-i kalbdiir ma din-i
Hak’tan...” [lmii’I-Megdyikh, folio 44b.

72 For references to Shaykh Ibrahim in the divdn of Baba Yusuf, see Hakikindme, folios 144a, 147a,
149b, 150a, 166b.
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Minorsky indicates that the early shaykhs of the Safavid Order were “strictly
orthodox”. According to Minorsky, the turning point in the history of the Safavid
Order came in the years 1449-56, when “a descendant of Shaykh Safi in the fourth
generation, the young Shaykh Junayd, appeared too energetic and restless for the
then ruler of Persia, the Qaraqoyunlu Jahanshah.””*° Shaykh Junayd (d. 1460) was
expelled from Ardabil and he spent six or seven years among the Turcomans of
Anatolia and Syria. It seems that Baba Yusuf was aware of the turning point in the
Safavid Order. As it will be discussed later, in his works, Baba Yusuf refers to the
first four shaykhs, namely Shaykh Safi, Shaykh Sadreddin, Hace Ali, and Shaykh
Ibrahim, with great respect. However, in Baba Yusuf’s works, absent are the names
of Shakyh Junayd (d. 1460) and Shaykh Haydar (d. 1488), although they were
contemporaries of Baba Yusuf. The reason for Baba Yusuf’s silence on Shaykh
Junayd is perhaps due to an event that happened in the year 1451 at the zaviye of
Sadreddin Konevi.

During his stay in Anatolia, Shaykh Junayd visited the lodge of Sadreddin
Konevi (d. 673/1274). At that time, the shaykh of the lodge of Sadreddin Konevi was
Abdiillatif Kudsi (d. 856/1452), who was born in Quds in the year 786/1384. Kudsi
came to Konya in the year 1448 and stayed there for approximately three years’'.
During his stay at the lodge of Konevi, Shaykh Junayd began to express his opinions
about the companions of the Prophet. When Kudsi and Junayd debated about
religious matters, Kudsi concluded that Junayd was a heretic due to Junayd’s

opinions about the companions of the Prophet. After that debate, Kudsi wrote a letter

3% Vladimir Minorsky, “Shaykh Bali Efendi on the Safavids”, p. 439. For more information about
Shaykh Junayd, see Walther Hinz, Uzun Hasan ve Seyh Ciineyd, XV. Yiizyilda Iranin Milli Bir Devlet
Haline Yiikseligi, tr. Tevfik Biyiklioglu, (Ankara: Tiirk Tarih Kurumu Basimevi, 1992).

! Yusuf Kiigiikdag, "Osmanli Dénemi Konya Tekke ve Zaviyeleri," Diinden Bugiine Konya'nin
Kiiltiir Birikimi ve Sel¢uk Universitesi, (Konya, 1999), p. 139.
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to the Karamanid ruler, ibrahim Beg, in which Kudsi complained about Shayh
Junayd. When Junayd heard about that letter, he fled to Aleppo.”** This example
shows the role of a lodge and its shaykh in the maintainance of the Sunni creed in the
Karamanid principality. The fact that Kudsi wrote a letter to the Karamanid ruler can
also be viewed as evidence of the close relationships of conformist shaykhs and

rulers in the Karamanid lands.

6.3 Zeyni and Bayrami Affiliations

Through the efforts of Abdullatif Kudsi and his followers, the Zeyni Order
spread in Anatolia and the Balkans.”” Kudsi left Konya for Bursa, the former
Ottoman capital, on Receb 15, 855/August 13, 1451. In the same year, some of
Kudsi’s disciples, among whom was el-Hac Muslihiiddin Mustafa known as Shaykh
Vefa (d. 896/1491), came to Bursa.”** The reason why both Kudsi and Shaykh Vefa
left Konya and went to Bursa might be due to them wanting to seek the favor of the

Ottoman Sultan Murad II, who was widely known as a patron of scholars and sufis.

32 Abdiirrezzak Tek, Abdiillatif Kudsi, Hayati, Eserleri ve Goriisleri, (Bursa: Emin Yayinlari, 2007),
pp- 41-42. Shayh Junayd (d. 1460) was succeeded by his son Haydar (d. 1488). The Safavid state was
founded by Shah Ismail (d. 1524) in 1501. According to Hans R. Roemer, the Safavid state was a
“Turcoman achievement”: “First of all, the Safavid state, founded by Shah isma’il, was a Turcoman
achievement. Since its founder was descended from Uzun Hasan, the Safavid state can be considered
as a direct continuation of the Aq-Qoyunlu principality, which in turn replaced another Turcoman
regime, that of the Qara Qoyunlu, thirty five years before. Those Turcoman states had been
characterized by an undoubted instability, and their shaky systems, which in both cases led to a
remarkably short-lived existence, had much in common with many other Turkish states, namely the
Anatolian beyliks of post-Mongolian times, and also the Timurid successor states on Persian territory.
Quite different was the Safavid state: it lasted more than two centuries and somehow survived up to
modern times in several successive states which adopted and preserved a good deal of its
characteristics.” Hans R. Roemer, “The Qizilbash Turcomans: Founders and Victims of the Safavid
Theocracy,” in Intellectual Studies on Islam, Essays written in honor of Martin B. Dickson, ed. Michel
M. Mazzaoui, Vera B. Mooren, (Salt Lake City: University of Utah Press, 1990), p. 29. For more
information about the Safavid Order and the Safavid state, see Roger Savory, lran Under the Safavids,
(Cambridge: Cambridge University Press, 1980).

733 Resat Ongoren, Tarihte Bir Aydin Tarikati: Zeyniler, (Istanbul: insan Yayinlari, 2003), p. 76.

3% Abdiirrezzak Tek, Abdiillatif Kudsi, Hayati, Eserleri ve Goriisleri, p. 43; for more information
about Shaykh Vefa and his works, see Faysal Okan Atasoy, “Melhame-i Seyh Vefa, Giris-Metin-
Sozliik”, unpublished M.A. thesis, (Istanbul: Marmara Universitesi Tiirkiyat Arastirmalar1 Enstitiisii,
2001); Resat Ongoren, “Fatih Devrinde Belli Bash Tarikatlar ve Zeyniyye”, unpublished M.A. thesis,
(istanbul: Marmara Universitesi Sosyal Bilimler Enstitiisii, 1990), pp. 93-115.
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During the reign of Murad II (r. 1421-1451), many scholars came to Anatolia from
the Arab lands, Turkestan and Crimea. Among these scholars were Molla Giirani,
Alaeddin Tasi, Serefeddin Kirimi, Seydi Ahmed, Kirimi, Fahreddin Acemi, Alaeddin
Ali Arabi, and Acem Sinan. According to Inalcik, most of these scholars were the
students of Seyyid Serif Ciircani and of Taftazani. Thus, they contributed to the
revival of the cultural life of the Ottoman Empire by bringing the debates between
Ciircani and Taftazani to the Ottoman ulemd circles.”*” The other reason for Kudsi’s
movement to the Ottoman city of Bursa might be the spread of the Zeyni order in the
Ottoman lands. During the reign of Murad II, sufi orders such as Mevlevi, Zeyni and
Bayrami orders spread in the Ottoman lands.”*® Before the coming of Abdiillatif
Kudsi, who was one of the khalifas of Zeyniiddin Hafi (d. 838/1435), there had been
Zeyni dervishes in Bursa.””” Zeyneddin Hafi was one of the shaykhs mentioned with
reverence by Baba Yusuf in his works and Baba Yusuf was a reader of Zeyneddin
Hafi’s risdle, treatise.”

Baba Yusuf’s shaykh, Hac1 Bayram, was one of the shaykhs respected by the
Ottoman Sultan Murad II. Due to his respect for Hact Bayram, Murad II conferred
tax exemptions to Haci Bayram’s disciples.””” Although Baba Yusuf was also a
disciple of Haci Bayram, his political allegiance differed from that of his shaykh.

Baba Yusuf was a firm supporter of the Karamanids. Baba Yusuf’s father, Shaykh

733 Halil inalcik, “Murad I1,” p. 614.

736 Halil inalcik, “Murad I1,” p. 614.

77 Resat Ongoren, Tarihte Bir Aydin Tarikati, Zeyniler, p. 82.

3% «Seyh Zeyneddin Hafi rahmetu’l-lahi “aleyh,....eger diinyd mesdyikhdan dolu ise dahi kagan
miiridiin batininda seyhinden gayrina ta’alluk olsa anun batini feth olmaz Hazret-i Vahdéaniyetine,”
Baba Yusuf-i Hakiki, /lmii’l-Mesdyikh, Siileymaniye Library, Hact Mahmud Efendi, no. 2974, folio
54b. Baba Yusuf also refers to the treatise of Hafl as follows: “Zeyneddin Hafi, risdlesinde dahi
dimigdiir ki, ‘Hak Te’ala’nun feyzi miinkati” olub miirid terakkiden kalmak ekser degiildiir illa bu
cihetden ya'ni "adem-i rabt-i kalbdendiir. Pes salik daim tevecciihde gerek kisi ki halka ikbal ide
Hak’dan i'tirdz itmis olur.” Baba Yusuf-i Hakiki, /lmii’I-Mesdyikh, folio 55a.

739 Halil Inalcik, “Murad I1,” p. 614; Fuat Bayramoglu, Hact Bayram-i Veli, Yasami, Soyu, Vakfi, vol.
1, (Ankara: Tiirk Tarih Kurumu Basimevi, 1983), p. 47.
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Hamididdin, differed from Abdiillatif Kudsi in the sense that while the former
moved from Bursa to Konya and finally setted at Aksaray, the latter moved from
Konya to Bursa. However, both cases can be seen as a result of a deliberate choice
because Hamidiiddin left Bursa in 1400, two years before the defeat of the Ottoman
Sultan Bayezid I (r. 1389-1402) by Timur in Cubuk Ovasi, near Ankara. Kudsi left
Konya sixteen years before the Ottoman occupation of Konya, the seat of the
Karamanids, in 1468. It seems that dervishes were following the political
developments with care and they were shifting their political allegiances accordingly.
Thus, in most cases, careful study of the historical record reveals more dynamic and
volatile relationships between dervishes and sultans than had been supposed. In such
relationships, dervish lodges played a significant role in the perpetuation of a solid
base of cooperation. Abdiillatif Kudsi did what was expected of a shaykh of the
lodge of Sadreddin Konevi, which was the second most important lodge after that of
Celaleddin Rimi. He cooperated with the Karamanid ruler in the maintenance of the
Sunni creed within the borders of the Karamanid principality.

Although some studies have been done on Shaykh Baba Yusuf, also known
as Yusuf-i Hakiki or Giizel Baba,”** not much effort has been expended to examine
his works and ideas under the time and space dimensions in which his works
appeared. Some studies have focused on the literary side of his works.”*' Some of
Baba Yusuf’s works were written in a critical period just after the Ottoman

occupation of a the Principality of Karaman. Baba Yusuf’s opinions about the

740 Konyali, Aksaray Tarihi, vol. 2, (Istanbul: Fatih Yaymevi, 1974), p. 2706. Sometimes Baba Yusuf
of Aksaray has been confused with Baba Yusuf of Sivrihisar, who was a khalifa (spiritual successor)
of Aksemseddin. Baba Yusuf of Sivrihisar died in the year 917 H./1511-12 in Istanbul; see Konyali,
Aksaray Tarihi, vol. 2, p. 2712.

™! Erdogan Boz, “Hakiki Divam, Dil Ozellikleri, Kismi Ceviriyazili Metin (vol. I), Séz Dizini
(vol.Il),” 2 vol.s, unpublished Ph. D. dissertation, (Malatya: Inonii Universitesi Sosyal Bilimler
Enstitiisii, 1996); Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-name Adl1 Eserinin Tenkitli Metni ve
incelenmesi”, unpublished Ph. D. dissertation, (Kayseri: Erciyes Universitesi Sosyal Bilimler
Enstitiisii, 2002).
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Ottoman occupation may provide some hints about how the Ottoman occupation was
perceived by the residents of the Karamanoglu Principality. Moreover, the story of
Baba Yusuf and his family exhibits what Ozel calls “the inclusive and pragmatic
character of the transition process.”’* Although initially Baba Yusuf was not
supportive of the Ottoman occupation of Aksaray, over time, he and his descendants
enjoyed the status of being a shaykh of a khankah and holder of a family vakf.
According to a register in the archive of the Vakiflar Genel Miudirligl, the

foundation of Baba Yusuf still existed in the year 1277/1860-1861.”%

6.4. Baba Yusuf and His Descendants according to
the Ottoman Vakf Registers

According to the Ottoman vakf registers, Baba Yusuf and his descendants
maintained their vakfs during Ottoman rule in Aksaray. In the first evkaf defteri (the
book of registers of the religious foundations) of the Province of Karaman in the year
881/1476, Baba Yusuf was mentioned as the shaykh of khankah of Melik Mahmud

Ghazi. Melik Mahmud, who was the son of Danishmendid Yagibasan. This register

™2 Oktay Ozel, “The Transformation of Provincial Administration in Anatolia: Observations on
Amasya from 15" to 17" Centuries,” in The Ottoman Empire, Myths, Realities and ‘Black Holes’,
Contributions in Honour of Colin Imber, ed. Eugenia Kermeli and Oktay Ozel, (Istanbul: ISIS Pres,
2006), p. 53. Ozel’s review of the literature on the transition process after the Ottoman conquest of
various provinces of Anatolia is illuminating: “The only informative literature on the administrative
transition from Seljukid Anatolia to that of the Ottomans is provided by the relevant parts of the
introductory chapters of the defterological studies done for certain Ottoman provinces, collectively
referred to as sancak studies. Many of these studies, mostly Ph.D. dissertations, are available in
libraries in Turkey and a number have been published. Combined, these provide a general idea of
early Ottoman administrative divisions in provinces where the timar system was in force. However,
they are mostly descriptive in nature and reiterate a common pattern detailing the course of events
leading towards the Ottoman takeover of the area concerned, generally followed by the outline of the
development of Ottoman administrative system as portrayed in the extant fahrir registers. What is
lacking in most of these studies is a discussion of the peculiarities of the transition process and an
analysis of the terminology employed in each case. There are of course exceptions, such as the works
by Tayyip Gokbilgin, Bahaeddin Yediyildiz, and Mehmed Oz.” Oktay Ozel, “The Transformation of
Provincial Administration in Anatolia: Observations on Amasya from 15" to 17" Centuries,” p. 54.

73 The register is as follows: “Nezaret-i Evkaf-i Hiimaytn evkafindan Aksaray kazasinda Seyh
Hamid-i Veli ve Baba Yusuf-i Hakiki vakfi, sene 1277,” Vakiflar Genel Miidiirliigii Arsivi, defter no.
2365, sira no. 80.
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also mentions a madlikdne (possession) of Baba Yusuf.’** The Ottoman Sultan
approved the malikdane of Baba Yusuf that had been established under the Karamanid
rule. " As indicated earlier, Ottoman sultans acknowledged the land grants of the
former Muslim rulers.”*® It seems that Baba Yusuf and his family were considered a
distinguished family due to the fame of his father, Shayh Hamid-i Veli, in Anatolia.
Thus, as it is evident in his works, Baba Yusuf felt a sense of attachment to the
Karamanids and was wary of whether or not the newcomers, the Ottomans, would
treat his family favorably.

According to the evkdf defteri of the Province of Karaman dated 888/1483,
the shaykh of the khankdah of Melik Mahmud Gazi was the son of Baba Yusuf,
Evhadiiddin.”*’ Although he was alive, Baba Yusuf (d. 1487) left the duty of being
shaykh of the khankah to his son, perhaps, in order to concentrate on writing his
works. As noted in the register of 888/1483, Baba Yusuf transformed his malikdne
into a family vakf. The defter refers to a vakfiyye, the deed of endowment of a vakf.”*®

According to the vakfiyye, dated H. 884/1479, Baba Yusuf would serve as the shaykh

of the khankdh of Melik Mahmud Gazi. Furthermore, he and the shayhks after him

™ Divani-malikdne system, which is also known as mdlikdne-divini system, was based on “dual
ownership” (iki bastan) principle in which “the state and landowner shared the surplus of the peasant
production as tax or rent”. In this system, the owner’s share in tithes (mdlikdne) and the state’s share
(divdni) were taken in different rates depending the fertility of the soil and local custom; An Economic
and Social History of the Ottoman Empire, ed. Halil Inalcik, Donald Quataert, (Cambridge:
Cambridge University Press, 1994), p. 128. For more information about divani-mdlikdne system, see
Omer Liitfi Barkan, “Malikane-divani”, in Tiirkiye 'de Toprak Meselesi, Toplu Eserler 1, pp. 151-208;
Mehmet Oz, XV-XVI. Yiizyillarda Canik Sancagi, (Ankara: Tiirk Tarih Kurumu, 1999), pp. 123-141;
Margaret L. Venzke, “Aleppo’s Malikane-Divani System”, Journal of the American Oriental Society,
vol. 106, issue 3 (July-September 1986), 451-469.

™ Uzluk, p. 56; Konyali, Aksaray Tarihi, vol. 2, p. 2707.

746 Halil inalcik, “Land Possession Outside the Miri System,” in An Economic and Social History of
the Ottoman Empire, ed. Halil Inalcik, Donald Quataert, (Cambridge: Cambridge University Press,
1994), p. 128.

M7 «yakf-i Hankah-i Melik Mahmud Gézi der nefs-i Aksara der tasarruf-i Evhadiiddin bin Hazret-i
Seyh Baba Yusuf,” Defter-i Evkdf-i Vildyet-i Karaman ve Livi-i Kayseriyye, Istanbul Atatiirk
Kitaplig1 Muallim Cevdet Yazmalari, no. O- 116/1, folio 110a.

M8 «vakf-i ebna-i Miirsidii’s-salikin Hazret-i Seyh Baba Yusuf bin Seyh Hamidiiddin kuddise
sirruhu’l-"aziz bi-ibneyn Seyh Evhadiiddin ve Seyh Safi ber-miiceb-i vakfiyye ve be-hiikkm-i Padisah-i
‘Alem-penah hullide miilkiihd,” Defter-i evkdf-i vildyet-i Karaman ve livd-i Kayseriyye, Istanbul
Atatiirk Kitaplig1 Muallim Cevdet Yazmalari, no. O- 116/1, folio 110a.
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would receive a quarter of the revenue of the foiundation and ten dervishes would
stay at the khankah and they would be awarded the remaining three fourth of the
revenue of the foundation.’

According to Inalcik, under Ottoman rule, most mdlikanes were converted
into vakfs. In some cases, the sultan allowed the addition of the divdni portion to the
vakf as a “favor to vakfs endowed by eminent persons.”””’ While there is not extant
evidence for such favor of the Sultan in the vakf registers but it is known that Baba
Yusuf turned his malikane into a family vakf. The reason why Baba Yusuf founded a
family vakf might be to ensure a “perpetual source of revenue for his family and

offspring.””'

6.5 Baba Yusuf’s Attitude towards the Ottoman Occupation
of the Karamanid Principality

As Maribel Fierro points out, the Sufis’ attitude towards political authorities
took different forms: “Some cooperated with the established rulers or at least avoided
confrontation, some confronted the rulers by word and some did so by action.””*
Baba Yusuf’s case was a different and contradictory one. Baba Yusuf harshly
criticized the Ottoman occupation of Aksaray in his works. However, in spite of his

words against the Ottoman occupation he did not reject to benefit from the revenue

coming from the pious foundation approved by the Ottoman sultan.

9 M. Zeki Oral, “Aksaray’m Tarihi Onemi ve Vakflar1,” p. 239, 240.

750 Halil inalcik, “Land Possession Outside the Miri System,” p. 128.

P! Inaleik, p. 125.

752 Maribel Fierro, “Opposition to Sufism in Al-Andalus”, in Islamic Mysticism Contested, Thirteen
Centuries of Controversies and Polemics, ed. Frederick de Jong & Bernd Radtke, (Leiden, Boston,
Koln: Brill, 1999), p. 197.
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According to Sikari, the Ottoman Sultan Mehmed II exiled nearly three
hundred scholars, shaykhs and miiftis from Aksaray to Istanbul.””’ Baba Yusuf was
not among those who were subject to exile. Yet, this did not refrain Baba Yusuf from
criticizing the Ottoman occupation of Aksaray. Although he maintained his position
as shaykh of the khankah of Melik Mahmud Gazi, he had a longing for the reign of
Karamanids. Baba Yusuf criticized the Ottomans for neglecting ghaza (religious

warfare) and for indulging in plunder:

Yikilip sehrler sarafy]lar: gor
Oldi evvelki gibi yabanlik

Haslet-i hdfiz-i biladi’l-lah
Gerek olayidi nigehbanlik

Halki zulm ile tar ii mar iden
Anlar old zihi cihanbanlik

Karamanhgini komaz Karaman
Gitmis illa ki Ibn-i Osmanlik

Gazilik garete miibeddel olip
Divlik oldi hem Siileymanlik

Bereket bulina mi bir siiride
Ki dna kurd ide ¢cobanlik. 734

In Islam, it is forbidden to use arms against other Muslims. Thus, the
Ottomans were subject to criticism due to the fact that they waged war against other
Muslim states or principalities. To counter such criticisms, the Ottomans argued, for
instance, that they had acquired through “canonically licit ways the lands of the
houses of Hamid and Germiyan which were a bone of contention between them and

»5 When the Ottomans intended to wage war on the

the house of Karaman.
Karamanids or any other Muslim state, the Ottomans issued fetvds, a legal ruling,

from the ulemd indicating that their actions were “in accordance with the shari’a and

53 Sikari, Karamanogullar: Tarihi, p. 197.

** Hakikindme, folios 201a-201b.
73 [nalcik, “Emergence of the Ottomans,” p. 289.
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therefore licit.””>® The Ottomans, as “leaders of the ghazd”, claimed that they had to
repulse the Karamanid attacks from the rear in order to continue ‘“their ghaza
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obligations in Rumeli. The Karamanids and others who prevented the

Ottomanids’ ghazd obligations were proclaimed as “rebels against religion.””®

6.6. Sources of Baba Yusuf’s Works

What was the cultural milieu of a Karamanid shaykh and what was the nature
of the the composition of audiences of a particular Sufi work? While the composition
of the audience of a particular work of a Sufi of the fifteenth century is not exactly
known, some clues about the general nature of the audience of a book or a treatise
emerge by studying the style of language used in the text and by examining which of
the previous shaykhs and scholars were mentioned in the text. When one reads the
works of Baba Yusuf one likely would conclude that the audience of Baba Yusuf’s
works was comprised primarily of dervishes. This much is most certain: Baba Yusuf
did not dedicate his books to a particular name. There were not clear demarcations
among the Sufi orders, particularly between the established orders such as
Mevleviyye, Naksibendiyye, Halvetiyye and Zeyniyye, in the fifteenth century.
Thus, Baba Yusuf did not hesitate to refer to the shaykhs of different Sufi orders
even in the same paragraph.

Among the works of Baba Yusuf, who was also known as Baba Yusuf-i
Hakiki, the most important for a student of history is his divan called Hakiki Divant
or Hakikindme. In his divdan, which is two volumes and totally 353 folios, he openly

expressed his opinions about the Ottoman occupation of the Karamanid lands and his

76 nalcik, p. 289.

7 Halil inalcik, “The Rise of Ottoman Historiography,” in From Empire to Republic, Essays on
Ottoman and Turkish Social History, (Istanbul: ISIS Press, 1995), p. 4.

7% Inalcik, “Emergence of the Ottomans,” p. 289.

186



feelings about the society in which he lived. Some of his verses in the divdn are
reminiscent of ethics literature. One who reads Baba Yusuf’s divdn would perhaps
conclude that this was a kind of a moral treatise written for dervishes. Baba Yusuf’s
advices to the dervishes of his time are scattered throughout his divan.

Baba Yusuf also authored of a work entitled Mahabbetname (The Book of
Love), which consisted of poems of Baba Yusuf. In that work there is the na’t
(eulogy) of the Prophet Muhammad and of the Four Caliphs, AbG Bakr, "Umar,
Uthman, and Ali. Thus, Baba Yusuf does not leave any room for any speculation as
to whether or not he was affiliated with the Shi’ite sect. Like the Hakikiname, the
Mahabbetndme can be seen as a moral treatise on society, particularly dervishes.”
A dissertation has been written on the Mahabbetname of Baba Yusuf by Ali
Cavusoglu. Although Cavusoglu explains the content of the Mahabbetname,
Cavusoglu’s main focus is the literary aspect of that work. A thorough analysis of the
Mahabbetname in the light of sources of Baba Yusuf’s works and of the
contemporary Sufi texts remains to be done.

Following Ghazali (d. 1111), the Ottoman ulemd thought that the study of
philosophy was permissible merely as preparation for the study of scholastic
theology; it was not permissible to study philosophical problems which were
contrary to the Qur’an.”®® Baba Yusuf’s contemporary, Molla Cami (817-898/1414-
1492), also asserted “the superiority of the Sufis over the philosophers in
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understanding universe. Baba Yusuf was more harsh than the Ottoman ulemd in

terms of his attitude towards philosophy. He totally rejected the usefulness of

9 Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-ndme Adh Eserinin Tenkitli Metni ve
Incelenmesi, ’unpublished Ph. D. dissertation, (Kayseri: Erciyes Universitesi Sosyal Bilimler
Enstitiisii, 2002), p. 44.

7% inalcik, The Classical Age, p. 176.

761 Okten, “Cami (817-898/1414-1492),” p. 20.
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philosophy as a source of knowledge. Interestingly, in the Mahabbetndme he
perceives philosopy as conrary to the Sunni belief:

Yokdur felsefiyyatun ho niirt
Hem olmaz felsefiniin bil su tirt

Bu tahkikata ki ilm-i lediinni
Rumiizun fehm idemez gayr-i Siinni

Mahabbetndame dirler bu kitaba

Gel imdi istimd’ it bu rebaba’*

Baba Yusuf also wrote the /lmii’l- Mesdyikh (The Knowledge of Shaykhs), in
which he discusses the qualioties of an ideal shaykh and the necessity for affiliating
with a religious order. He also composed a hdgiye (annotation), on the Serh-i Hadis-i
Erba’in (Commentary on the forty sayings of the Prophet Muhammed) of his father
Hamidiiddin.”*® Moreover, according to Mikail Bayram, Baba Yusuf translated the
Metaliu'I-Imdan (Dimensions of the Belief) into Turkish. Bayram asserts that the
original author of that work was Seyh Nasirii’d-Din Mahmud al-Hoyi, who was

known as Ahi Evren.’*

bl

762 Alj Cavusoglu, “Yusuf Hakiki’nin Mahabbet-nime Adli Eserinin Tenkitli Metni ve Incelenmesi,’
p. 263.
Baba Yusuf criticizes the study of philosophy in other parts of the Mahabbatndme:
“Ci Yunani degiil bu hikmet-i can
Ne bilsiin bes bu razi1 feylesofan

Ider ser-geste bu sad feylesofi
Bu hikmetde ki bulmaz ol vukifi

Hezaran felsefiyi nitsiin almaz
Ki bunda felsefe hig ise gelmez

Hakayik giilsenidiir can bu giilsen

Kime Hak’dan aglidiyisa revzen”, Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-ndme Adlh
Eserinin Tenkitli Metni ve incelenmesi”, p. 108.
763 For information about various manuscript versions of Baba Yusuf’s works and other works
attributed to Baba Yusuf, see Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-ndme Adli Eserinin
Tenkitli Metni ve Incelenmesi”, pp. 18-29.
76+ Ahi Evren (Seyh Nasirii’d-Din Mahmud al-Hoy®), /mdnin Boyutlar: (Metali w’l-Iman), tr. & ed.
Mikail Bayram, (Konya, 1996), p. 50. For different opinions about the original author of Metali u’l-
Iman, see Erdogan Boz, “Hakiki Divan1,” p. XV.
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Baba Yusuf frequently refers to verses from the Qur’an and also to the
sayings of the Prophet in his works. Additionally, the reader also comes across
Persian poems in his works. Baba Yusuf wrote in a simple Turkish similar to the

style of Yunus Emre.’®

When comparing the poems of Yunus Emre (d. 720/1320-
21) and the poems of Baba Yusuf, there are striking similarities in terms of content
and style. Both poets preferred to write in simple Turkish that could be understood
by ordinary people, although both of them were able to write in Arabic and Persian.
Both poets lived at least some part of their lives within the borders of the Karamanid
Principality. Both poets used frequently the themes of love, death, travel and gurbet,
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“separation from one’s native country””™, meldmet (blaming oneself), in their

poems.””’

765 For more information about the “Ydnus-style”, see Goniil Alpay Tekin, “Turkish Literature,” in
Islamic Spirituality, Manifestations, vol. 2, 350-361: 354-356.

766 Hans Wehr, Arabic-English Dictionary, fourth edition, ed. J. M. Cowan, (Ithaca: Spoken
Languages Services, Inc., 1994), p. 783.

767 In the Treatise on Sufism, Baba Yusuf also refers to Yunus Emre: “Yunus Emre dir: ‘Bir devliingec
yuva yapar; ylrlr ilden yavri kapar. Dogan ileyinden sapar, Zird elinde murdar1 var.” Devliingec
kagdugi yavri hod nefs-i emrde murdar degiildiir. Tahir yumurdadur. Pes zira elinde murdar1 vardi.
Ma'nisi budur ki, miirid ki miirebbi huzlrindan ve mesayikh tarikindan kuvvet-i batin hasil itmedin
miidde 1 bi-ma niniin igvas1 ve 1dlali kaynagina diisdi. Pak i'tikdd iken murdar olur. Zird ¢lin zulmat-i
rayb i gliman ile zubab-i hicab istila ide talib tih-i tereddiide miitehayyir ve sergerdan olur.” Baba
Yusuf-i Hakiki, /lmii’l-Mesdyikh, Siileymaniye Library, Hact Mahmud Efendi, no. 2974, folios 30a,
30b. For a reference to Yunus Emre in the Hakikindme, see Baba Yusuf,

Hakikindme, folio 212a. Golpinarli explains in detail themes of Yunus Emre’s poems in his book
entitled Yunus Emre ve Tasavvuf. The following poems of Yunus Emre can serve as an example of
some of these themes:

“Kayseri Tebriz ii Sivas Nahcuvan Mar’as u Siraz
Goniil sana Bagdad yakin alemlere divanesin

Indik Riim’a kisladuk ¢ok hatr ii ser isledik
Us bahar geldi gercii goctiik elhamdii lillah,” Abdiilbaki Golpinarli, Yunus Emre ve Tasavvuf,
second edition, (Istanbul: Inkilap Kitabevi, 1992), p. 69. Similar themes can be detected in the
following poems of Baba Yusuf:
“Ne Sark i Garb kanda kalan sehr-i Endiiliis
Misr’a bir adim Adana, Tabriz Irak degiil,” Hakikindme, folio 152b.

“Cihan’un ne vefisi var biliirsin
Ki igi daima oldi tahavviil

Goziin ag pir rihlet vakti oldi
[regor menzile itme tesahiil,” Hakikindme, folio 227a.

“Can olicak Dimigk-i 15k subhi ola Sam-i batinun
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It should be noted here that the main source of information for a shaykh who
lived in Anatolia of the fifteenth century might have largely benefited from the oral
teachings of previous shaykhs and dervishes. Thus, in his works, Baba Yusuf refers
to dervishes from whom he heard stories. Most of these dervishes were former
disciples of his father, Shaykh Hamidiiddin. Hence, the reader of Baba Yusuf’s
works gleans clues about the dervish way of life in a particular lodge of the Province
of Karaman which has endowed with the memory of a glorious past lived by the
former shaykhs. The reader of his works also learns how the community of a certain
dervish lodge was saddened by the death of a dervish in the community. As Wolper
has argued before, dervish lodges played a significant role in the formation of
identity in Anatolia of the Middle Ages.”®® Stories related to previous shaykhs and
dervishes had been narrated in the gatherings under the leadership of a shaykh of a
particular lodge. The place where dervishes heard about a story was also important
for the identity formation. The dervish lodges were also places in which the
teachings of a particular Sufi community were narrated throughout ages.

Apart from oral sources, Baba Yusuf also used written sources while he was
composing his works. Baba Yusuf was familiar with the classical Sufi literature.”®
Writing in Aksaray of the fifteenth century Aksaray, Baba Yusuf felt himself free to
wander incessantly in remote corridors of time and space in his works. The reason

for his references to different periods of human history and to different cities of the

Kise-i Misir dilde giin ola ki yiiz Hama Hamus,” Baba Yusuf, Hakikindme, folio 165a.

For further information about Yunus Emre and his era, see Sehabettin Tekindag, “Biiyiik Tiirk
Mutasavvifi Yunus Emre Hakkinda Arastirmalar,” Belleten, vol. 30 (1966), pp. 59-90; Bahaeddin
Yediyildiz, “Yunus Emre Donemi Tiirk Vakiflar,” in VIII. Vakif Haftasi1 Kitabi, Tiirk Vakif
Medeniyeti Cergevesinde Yunus Emre ve Dénemi, Restorasyon ve Kibris Vakiflart Semineri, 4-5-9
Aralik 1990, (Ankara: Vakiflar Genel Midiirliigli Yayinlari, 1991), pp. 23-27.

78 Wolper, Cities and Saints, p. 13.
7% See, for example, Baba Yusuf-i Hakiki, //mii I-Megdyikh, Siileymaniye Library, Hact Mahmud
Efendi, no. 2974, folio 50b.
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Islamic lands can be attributed to vast range of his readings or hearings from the
epics of kings to the Sufi classics and to his travels throughout his life.

Baba Yusuf refers to ideal rulers of the pand-nama (advice for kings)
literature such as Solomon and Alexander the Great and on the other hand, he
mentions cities such as Baghdad, Damascus, and Ardabil and rivers such as the Nile
and the Ceyhun in his poems. One of the main themes of his works appears to be the
unity of Islamic civilization from the Andalus to Tabriz.””® His Sufi affiliations were
also in line with his belief in unity of Islamic civilization. In one part of his divdn, he
refers to Ibn al-Arabi and in other parts of his divan he refers to the shaykhs of
Ardabil. What Baba Yusuf saw in the Islamic civilization was the heritage of Sufism.
He proposes a Sufi way of life instead of the kind of life pursued by the former kings
such as Darius. According to Baba Yusuf, a simple life is the path to felicity whereas
being famous like the former sultans or kings culminates in catastrophe.””' Baba
Yusuf also states that the kingship of the world is not desirable thing because even
the great kings such as Solomon could not escape death.””

Baba Yusuf devotes a chapter, which is entitled “medh-i dervisan”, to the
praise of dervishes. In that chapter he indicates that dervishes are the sultans of the
spiritual world.”® More importantly, according to Baba Yusuf, the prayer of

dervishes is the cause of world order: “Nizam-i ‘dleme kiilli sebeb du’dlaridur,” and

770 «Ne Sark it Garb kanda kalan sehr-i Endiiliis
Misr’a bir adim Adana, Tebriz rak degiil.” Hakikindme, folio 152b.
7 <y1kilur ¢in sonra itme déar-i Dard’ya heves
Sohret ¢lin afetdir ferdgat hasil eyle bul huzir.” Hakikindme, folio 152b.

772 “Bu miilk imareti ¢t Siileyman’a kalmadi.” Hakikindme, folio 252a.
“Kan1 miilik nold selatin ki bil yakin
Bulmadi kimse hig ecele ¢are.” Hakikindme, folio 252b.
“Kani Hiisrevan-i "Adil?” Hakikindme, folio 273b.
73 “Niceye saltanat-i ma neviyye degmisdiir
Ki sdyesinde anun ol hiimadur dervisler.” Hakikindme, folio 161a.
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all sultans are in need of the prayer of dervishes: “Mir ii seldtin du'dsina muhtic”.”™

The terminology such as nizam-i ‘dlem (world order) used by Baba Yusuf in his
works is reminiscent of the “advice for kings" literature.

Baba Yusuf takes license in referring to different periods of history in the
light of Islamic tradition. He does not refer to a specific source while mentioning to a
particular episode or a particular person. He frequently gives references to prophets
and famous sufis and their stories in the path of divine love.””” In his poems Baba
Yusuf refers to mythological motives such simurgh and the mountain Kaf.”’® This is
not surprising due to the fact that one of Baba Yusuf’s works are Ferideddin Attar’s
Mantiku’t-Tayr (The Conference of Birds). Baba Yusuf’s references to Attar will be
discussed in relation to a famous follower of Attar, Celaleddin Rimi, in the
following pages. Here, the question of how Baba Yusuf’s Sufi affiliations are
represented in his works will be discussed,

There is a chapter in the Hakikindme about Haci1 Bayram entitled “Medh-i
Seyh Haci Pasa kaddese’lldhu sirrahti”.””” Baba Yusuf calls Hact Bayram as Haci
Pasa.””® Haci Bayram is called as Haci Pasa in some other sources such as Giilzdr-i
Ma nevi of Ibrahim Tenniri, who was a khalifa of Aksemseddin.””” According to
Trimingham, Haci Bayram (d. 1429), who was the shaykh of Baba Yusuf,

manifested “a strong Meldmati tradition.””*® Following his shaykh, Baba Yusuf also

"™ Hakikindme, folio 161b.
3 “Izzet-i Ndh u Sis it Adem

Davud u Nebi, Misa-y1 kelim.” Hakikindme, folio 244b.
776 «Kisver-i Kudsiin giilistainmna uguldu yine,

Kim goriir simurg-1 Kafi, kurbiin ol cevelanini.” Hakikindme, folio 313a.
""" Hakikindme, folios 24a-25a.
7 “Kiinci (?) Sinan Haci Pasam hazretinden rivayet ider ki, Seyh Haci Pasa buyurd: ki dir:
‘....Hazreti Seyh eydiir ki Monla Haci, ‘sakin ki magrir olmiyasin ha!” dir. Kendiime gelicek yine
Seyh’iin kemaline iméan getiirdiim.” Baba Yusuf, [lmii’l-Mesayih, folio 47b. For other reference to
Haci Pasa, i.e. Hac1 Bayram, in the Treatise on Sufism, see Ilmii’l-Megdyikh, folio 47b.
7 Fuat Bayramoglu, Hact Bayram-i Veli, Yasam, Soyu, Vakfi, vol. 1, (Ankara: Tiirk Tarih Kurumu
Basimevi, 1983), pp. 16, 17.
78 Trimingham, The Sufi Orders in Islam, p. 75.
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exhibited Meldamati inclinations. Baba Yusuf blames himself in various parts of his
work being captive to the worldly pleasures in spite of his long age.”' Was Baba
Yusuf a Melami-Bayrami? Derin Terzioglu explains the difficulties Melami-Bayram1

encountered in the Ottoman Empire as follows:

However, while some Melami-Bayramis took the ideal of melamet so far as to conceal their
Sufi identity altogether, others functioned within the tekke organization, and were not in
appearance distinguishable from regular Bayrami Shaykhs. To make the matters more
complicated, after a number of Melami-Bayrami shaykhs were executed on charges of
“heresy” in the sixteenth century, many of their followers established a dual affiliation with
one another in order to avoid persecution. In the late sixteenth and seventeenth centuries, the
Halveti, Celveti, and to some extent, the Mevlevi orders provided them refuge, while in the
eighteenth century, many Melami-Bayramis held a dual affiliation with the Naksbandi-
Mujaddidis.”*

In the literature on the Meldmi-Bayramis, the case of Baba Yusuf is not
analyzed. Although Baba Yusuf manifested strong Meldmadti inclinations in his
writings, he was not accused of heresy like the Melami-Bayrami shaykhs. Baba
Yusuf were among those shaykhs who functioned within the tekke (dervish lodge)
organization, in line with Terzioglu’s statement. Indeed, Baba Yusuf criticized the
Ottoman rule in Aksaray. However, he was not among the rebels against the Ottoman
state. As indicated earlier, Pir Aliyy-i Aksarayi (d. 1528) was one of the qutbs of the
Bayrami-Melami Order. It seems that Aksaray was one of the centers of this Sufi
order. Although Baba Yusuf used meldmi inclinations in his works, he did not
hesitate to benefit from revenue coming from a foundation established by the
approval of the sultan. Unlike most of the followers of the Meldmi-Bayramis, Baba
Yusuf was not accused of heresy, as far as we know. Thus, Baba Yusuf can not be

viewed as a typical Bayrami-Melami.

781 “Kimseler bencileyin nefsine olmasin zebiin

Ermiyem avrat m1 bu yolda muayyen bilmezem.” Hakikiname, folio 274b;
“Ziinnar-1 melameti kusan tiz.” Hakikindme, folio 222a;
“Sac sakal agardi utanmaz misin,
Gegcti 0mriin yine hirsun bayagi.” Hakikiname, folio 353a;
“Bize hil"at olur melamet bil.” Hakikiname, folio 136b.
782 Terzioglu, “Niyazi-i Misri (1618-1694), ” p. 237.
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According to the Bayrami sources, Hac1 Bayram united in his person the
Nagshbandi and Halveti orders. Thus, the adherents of the Bayrami order used two
types of silsilas (a list of shaykhs of a particular Sufi order): the Bakrid and the Alid
silsilas. The former went back to the First Caliph Abi Bakr whereas the latter went
back to the Fourth Caliph Ali b. Abd Talib.”*® In a part of his divdn, zikr-i isndd-i
hirka, Baba Yusuf refers to the shaykhs in the silsila of his tariga.”®* First of all, this
silsila is an "Alid silsila.”® Among the shaykhs mentioned by Baba Yusuf in the
silsila are Hasan-i Basri, Davud-i Ta’i, Seri Sakati, Ciineyd-i Bagdadi, Sibli,
Evhadiiddin-i Kirmani, Baba Yusuf’s grandfather, Semseddin Miisa Kayseri, and his
father, Seyh Hamidiiddin. He also refers to Ibn al-Arabi as Seyh-i Ekber.”® In
another part of his divan, he also refers to the Fusiisii 'I-Hikem (Bezels of Wisdom) of

Ibn al-Arabi.”®” However, no mention has been made about Ibn al-Arabi’s famous

78 There were various types of the Bakrid and the Alid silsilas in the Bayrami order. Fuat Bayramoglu
explains the issue of the silsile in the Bayrami order as follows: “Arsivimizde uzunluguna
diizenlenmis conkler gibi, 330x210 m/m. boyutlarinda on yaprak halindeki bir defterde kursun
kalemiyle yazilmis Tarikat Silsilenameleri arasinda Bayramiye Tarikati’na iliskin ¢esitli silsilendmeler
bulunmaktadir....Hac1 Bayram-1 Veli, Nagshbandilik ile Halvetilik’i bir araya getiren bir kurucu, eski
deyimle ‘Cami’-i Naqshbandiyya ve Halvetiye’ olmusdur. Bu nedenle, gelenege gore Bayramiye
tarikatinin silsilesi bir koldan Bayezid-i Bistami’ye bagka koldan da Ciineyd-i Bagdadi’ye ¢ikar;
onlardan da hem Halife Eba Bekir’e, hem de Hz. Ali’ye ulagir. EbG Bekir’den inen Siddiki
Silsilename soyledir:

1- Ebl Bekir Siddik, 2- Selman Farisi, 3- Kasim Ibn Muhammed Ibn Eba Bekir, 4- Imam Cafer
Sadik, 5-Bayezid Bistami, 6- Ibrahim Bistami, 7- Seyh Musa el-Bistami, 8- Ebu’l-Hasen Ciircani, 9-
Ahmed Horasani, 10- Siileyman Isfahani, 11- Siileyman Buhari, 12- Ishak Harezmi, 13- Sadeddin
Bagdadi, 14- Mahmud Kerhi, 15- Osman Rumi, 16- Mahmud Basri, 17- Hasan Esterabadi, 18-
Siileyman Iskenderani, 19- ibrahim El-Basri, 20- Seyh Sadi Er-Rimi, 21- Hamideddin Aksarayi, 22-
Hac1 Bayram Veli.” Fuat Bayramoglu, Hact Bayram-i1 Veli, Yasami, Soyu, Vakfi, vol. 2, Belgeler,
(Ankara: Tiirk Tarih Kurumu Basimevi, 1983), p. 221.

Alid silsila is as follows:

“1- Ali el-Murtaza, 2- Hasan Basri, 3- Habib A’cemi, 4- Davud Tai, 5- Ma'rGf Kerhi, 6- Seriyyi
Sakati, 7- Ciineyd Bagdadi, 8- Mimsad Dineveri, 9- Muhammed Dineveri, 10- Vecihiiddin el-Kadi,
11- Ebu’n-Necib Suhreverdi, 12- Kutbeddin Ebheri, 13- Riikneddin Muhammed Nahhas El-Buhari,
14- Sehabeddin Tabrizi, 15- Cemaleddin Sirazi, 16- Ibrahim Zahid Gilani, 17- Safiyiiddin Ardabili,
18- Sadreddin Ardabili, 19- Aldaddin Ali Ardabili, 20- Hadmid Hamidiiddin Aksarayi, 21- Haci
Bayram-1 Veli.” Fuat Bayramoglu, Hact Bayram-i Veli, Yasami, Soyu, Vakfi, vol. 2, p. 222.
"8 Hakikindme, folios 22b-23a.

785 «Ez Ali kerremellahu veche-i Gist

Sah-i merdan-i din 1 sir-i vega.” Hakikiname, folio 23a.

8 Hakikindme, folio 23a.
8" Hakikindme, folio 165a.
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follower, Sadreddin Konevi. Another famous Sufi Master of the Karamanid lands,
Ahmed Fakih, is not mentioned in Baba Yusuf’s works.

It is obvious that Baba Yusuf had a broad Sufi outlook, sharing common
principles with various Sufi orders such as Safavids, Mevlevis, Nagshbandis, Zeynis
and Halvetis. Baba Yusuf might have been affiliated with the Bayrami Order.
According to Bursali Mehmed Tahir, Baba Yusuf was trained in the Sufi path by
Hac1 Bayram-1 Veli after his father’s death.”® Since Baba Yusuf’s shaykh was Haci
Bayram, the founder of the Bayrami order, Baba Yusuf might be viewed as a
follower of Bayrami order. In spite of such affiliation, Baba Yusuf referred to the
works of the shaykhs of the other Sufi orders such as Celaleddin Rmi Shaykh Safi
and Zeyniiddin Hafi.

According to Mikail Bayram, Baba Yusuf gave the name of Evhadiiddin to
his son due to his respect towards Evhadiiddin Kirmani.”® In the Treatise on Sufism,
which is also known [lmii’l-Megdyikh or Tasavvuf Risdlesi, Baba Yusuf quotes a
poem from Evhadiiddin Kirmani.”® Thus, it would not be wrong to assume that the
works of Kirmani were also a source of information for Baba Yusuf. Baba Yusuf
also named his other son Safi, perhaps due to his respect for Shaykh Safiyyiiddin of
Ardabil.

In Baba Yusuf’s works, references are made to previous famous shaykhs such
as Bayezid-i Bistami, Ziinn(n-i Misri, Hakim Sena’i, Ferideddin Muhammed Attar,

Necmeddin Daye, Celdleddin Rimi, Evhadiiddin Kirmani, and Yunus Emre.””! It

788 Bursali Mehmed Tahir, Osmanli Miiellifleri, vol. 1, (Ankara: Bizim Biiro Basimevi, 2000), p. 196.
78 Mikail Bayram, Seyh Evhadiiddin Kirmani ve Mendkibndmesi, (istanbul: Kardelen Yayinlari,
2005), p. 87.

0 Baba Yusuf-i Hakiki, /Imii ’I-Megdyikh, folio 30a.

! When we read his Treatise on Sufism, we realize that Baba Yusuf has an inclusive attitude towards
other orders and Sufi Masters. Cavusoglu mentions the list of shaykhs iincluded by Baba Yusuf in the
Treatise on Sufism: Necmeddin Daye, Seyh Evhadiiddin Kirméani, Seyh Attar, Yunus Emre, imam
Cafer-i Sadik, Seyh Safi, Salahaddin-i Resid, Bayezid, Ziinnin, Sibli, Hoca Ebdiilmelik Seravi,
Cemaleddin Ali, Seyh Zahid, Ahi Ferec-i Zengani, Hoca Sadreddin, Necmeddin-i Kiibra, Sultan Hoca

195



seems that he was familiar with famous Sufi masters’ works and hagiographical
works about them. For instance, in the Treatise of Sufism, he refers to Hakayik al-
Tefsir of Abii "Abd al-Rahman al-Sulami (d. 412/1021) as “Hakdik-i Siilemi.”
According to Knysh, al-Sulami’s legacy may be examined under there main
categories: “Sufi biographies, commentaries on the Qur’an, and treatises on the Sufi
ethics and customs”.”> Thus, it is not strange that the reader comes across the name
of al-Sulami in a treatise on the Sufi ethics that was composed by Baba Yusuf.

It seems that Baba Yusuf was also familiar with the dddb (books of rules),
literature of the Sufi authors.”* In his article on the Addb al-Muridin of Necmeddin
Kiibra (d. 618/1221), Fritz Meier makes an interesting analogy between the monastic
orders and Sufism: “Just as the whole life in the monastic orders fundamentally came

to be subjected to regulae, constitutiones and consuetudines, so the whole of Sufism

Ali, Késece Seyh Omer, Hac1 Pasa, Kiinci Sinan, Cemaleddin Urmevi, Seyh Zeyneddin Hafi and Seyh
Safiyyiiddin. See Cavusoglu, Tasavvuf Risdlesi, p. 15n.

72 JImii’I-Mesdyikh, folio 50b.

3 Alexander Knysh, Islamic Mysticism, p. 127. Knysh devotes three pages to the life and works of
Al-Sulami in a book of general history of Sufism. Knysh explains the significance of al-Sulami and
his works in the history of Sufism as follows: “In view of al-Sulami’s great importance for Sufi
history, his personality and literary work merit a close examination. He was born at Nishapur in
325/937 or 330/942 to a family of wealthy Arab settlers....An avid student of hadith, al-Sulami
traveled widely throughout Khurasan and Iraq in search of renowned muhaddithiin, visiting Merv and
Baghdad for extended periods of time....When al-Sulami returned to Nishapur about 368/978, his
teacher Isma’il b. Nujayd had passed away, leaving him a substantial sum of money, a house and a
library. The house and the library soon became the center of a small Sufi lodge (duwayra) in the
quarter of the town known as sikkat al-Nawand. There al-Sulami spent the remaining forty years of
his life as a resident scholar, paying visits to Baghdad on a number of occasions. Towards the end of
his life, he was highly respected throughout Khurasan as a Shafi'i man of learning and the author of
numerous Sufi manuals. Upon his death, al-Sulami was buried in the Sufi lodge he had
established....His principal commentary on the Qur’an, “The Truths of Qur’an Interpretation”
(Haqd’iq al-tafsir), is a voluminous collection of exegetical discourses attributed to the early Sufi
masters. Based on the selections from the Qur’an commentaries by such Sufis as Ibn "Ata’ (d.
309/922), al-Wasiti, al-Tustari, al-Kharrdz and al-Junayd, this work represents the first concerted
attempt to put the art of esoteric exegesis firmly on the Muslim intellectual map. From then on,
allegorical interpretation of the Muslim Scripture became integral to the Sufi tradition alongside
biographical, pedagogical and ethical literature.” Knysh, pp. 125-127.

7% For the historical background of the ddab literature, see Halil Inalcik, “Turkish and Iranian

Political Theories and Traditions in Kutadgu Bilig,” in The Middle East and the Balkans under the
Ottoman Empire, (Indiana: Bloomington, 1993), pp. 1-18.
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came to be under dddb.””> Among the authors of dddb works, Baba Yusuf seems to
influenced Necmeddin Daye and Daye’s shaykh, Necmeddin Kiibra.

Necmeddin Ebtbekir ibn Muhammed el-Razi (573/1177-654/1256), known
as Necmeddin Daye, occupies a significant place in the Treatise on Sufism. On the
first page of the /lmii’I-Megdyikh, known as the Treatise on Sufism, the reader comes
across the name of Déye.”” In another page of the same work, Baba Yusuf quotes
from Daye when he discusses the importance of dreams in terms of the relationships
between a shakyh and dervishes. Daye is claimed to have said that the Perfect Man
should be the one who knows how to interpret dreams.”’ It seems that Baba Yusuf
was a close reader of Daye’s works, for the reader comes across many references to
Daye in Baba Yusuf’s works.””® Daye was a disciple of Necmeddin Kiibra (d. 1221).
Daye’s shaykh, Necmeddin Kiibra, is also mentioned by Baba Yusuf.””” Under the
threat of the Mongols, Daye fled to Malatya in 618/1221. In the year 620/1223, he
composed the Mirsad al-’Ibad Min al-Mabda’ ila’l-Ma’dd (“The Path of God’s
Servants from the Beginning until the Return to Him”, which is “the most celebrated
of Daye’s works”.*” Daye finally settled in Konya where he met Celaleddin Riimi
and Sadreddin Konevi. According to Cahen, Daye’s fame in Asia Minor is

demonstrated by “the number of manuscripts of the Mirsdd still found in Turkish

7% Fritz Meier, “A Book of Etiquette for Sufis”, in Essays on Islamic Piety and Mysticism by Fritz
Meier, tr. John O’Kane, (Leiden, Boston, and Kéln: E. J. Brill, 1999), p. 53.

7% Baba Yusuf’s two works, namely Metdli u’l-Imdn and Ilmii’I-Mesayih, are kept in one manuscript
volume. Metdli u’l-Imdn, which consists of 26 folios, is a translation of Ahi Evren’s work. IImii’l-
Mesayih or the Treatise on Sufism begins with the folio 26a. On that page, Baba Yusuf stresses the
need to be in service of the shaykhs and he cites a passage from Daye. Necmeddin Daye is said to
have told that Moses served Shu’ayb for ten years in the initial stage of his spiritual progress: “Necmii
Daye rahmetu’l-1ahi "aleyh dir ki: ‘Misa "aleyhisseldm kemal-i mertebe-i niibiivvetle ve derece-i
risalet-i iili’l-"azm ile hal-i bidayetde on yil Su’ayb ‘aleyhisselam hizmetinde miildzemet itdi.”
ITmii’l-Megdyikh, folio 26b.

7 Baba Yusuf, [lmii’l-Megdyikh, folio 28a.

7% See, for instance, /lmii’l-Mesdyikh, folios 28a, 29a, 41b, 42b, 43b, 48b.

7 Baba Yusuf, [mii’I-Mesdyikh, folio 42a.

800 Muhammad Isa Waley, “Najm al-Din Kubra and the Central Asian School of Sufism (The
Kubrawiyyah)”, in Islamic Spirituality, Manifestations, vol. 2, p. 92.
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libraries”, and by “the fact that a Turkish translation of it was later made”™'. Daye
was also the author of the Bahru’l-Haqd'’iq (The Ocean of Divine Realities), “an
esoteric commentary on the Qur’an.**®” Aflaki states that during his stay at Tabriz
with Arif Celebi, Mevlana Sehabeddin Mu'id gave Celebi a “manuscript of the
Qur’anic commentary of Shaykh Necmeddin Daye” as a gift to Celebi.*” According
to Aflaki, the Qur’anic commentary of Daye was the “stock-in-trade of the
investigators of the Qur’an (sermdye-i muhakkikdn-i Qur’an).”®* Aflaki further
indicates that Arif Celebi bestowed this manuscript on the “King of Preachers,
Mevlana Aldeddin-i Kastamoniyye.”®”> With pride, Aflaki adds: “A manuscript of
this commentary had not yet existed in the realms of Rim. Through the blessing of
this sultan (Celebi) it became widespread in these realms.”®® As understood from
this story, Daye was one of those Sufi authors venerated in the Mevlevi circles.
According to Browne, there were the “three great mystical mesnevi writers of
Persia”: Sana’i of Ghazna or Balkh, Shaykh Ferideddin Attar and Celaleddin
Rami.*” S. H. Nasr and L. Matini also assert that Persian Sufi poetry reached its

peak in the twelfth and thirteenth centuries with the works of Sana’i, "Attar, and

Rami.*® Baba Yusuf refers to these three mystical mesnevi writers in his works.**” In

801 Claude Cahen, Pre-Ottoman Turkey, pp. 257-258. Afla

%02 Muhammad Isa Waley, “Najm al-Din Kubré and the Central Asian School of Sufism (The
Kubrawiyyah),” p. 90.

803 Aflaki, The Feats of the Knowers of God, p. 652.

804 Aflaki, Mandkib al-"Arifin, vol. 2, p. 933; Aflaki, The Feats of the Knowers of God, p. 652.

895 Mandkib al-"Arifin, p. 933; The Feats of the Knowers of God, p. 652.

896 The Feats of the Knowers of God, p. 652.

%7 Edward G. Browne, 4 Literary History of Persia, vol. I, From Firdawsi to Sa’di (1000-1290),
Maryland: Iran Books, 1997 (firstly published in 1902), p. 317. Victoria Rowe Holbrook defines the
term mesnevi as follows: “The term mesnevi names a genre of verse: narrative poetry in couplets, each
two lines of which rhyme together”, Victoria Rowe Holbrook, The Unreadable Shores of Love,
Turkish Modernity and Mystic Romance, Austin: University of Texas Press, 1994, p. 8.

808 . H. Nasr and J. Matini, “Persian Literature,” in Islamic Spirituality, Manifestations, vol. 2, 328-
349: 336.

809 See, for instance, IImii ‘I-Megsayikh, folios 28a, 45a. Baba Yusuf also mentions Sena’i in his divan:
“Sehr-i 1gka ¢lin Sendyi ol Hakiki sehriyar.” Hakikindme, folio 108b. Both Sena’i and Attar were the
main sources of Celaleddin Rimi’s works. Arberry explains how Attar met Rlimi in Nishapur as
follows: “Bahdeddin [Riim1’s father] made his way first to Nishapur, all too soon to share the horrible
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the Mahabbetname (Book of Love) Baba Yusuf calls Attar “Sah-i din” (Shah of
religion).®'® As noted earlier, Baba Yusuf seems to a close reader of Attar’s

Mantiku’t-Tayr (Conference of Birds).*"

Celaleddin ROmi, one of the most
renowned followers of Senad’l and Attar, has also been venerated as an author by
Baba Yusuf. In the Treatise on Sufism, Baba Yusuf refers to Celaleddin Rimi as
Hazret-i Molla and quotes frequently from the Mesnevi.*'> Baba Yusuf also offers an
interesting quotation from the Fihi Md Fih (“Discourses”) of Celaleddin Rimi in
relation to Mecniin’s love for Leyla. According to Arberry, the romance of Leyla and
Mecnin is cited frequently by Sufis as a “prototype of perfect devotion.”*'* Baba
Yusuf’s quotation from Fihi Md Fih serves the same aim. After quoting this story,

Baba Yusuf suggests to his reader how the story shows perfect devotion to the love

of the shaykh:

fate of Balkh, and there called upon the venerable poet and mystic Ferideddin "Attar....Ferideddin
"Attar recognizing in Celaleddin the signs of spiritual greatness, presented him with a copy of his
Asrdr-nama (“Book of Secrets”), an important poem of mystical life which Rimi studied deeply and
from which he was delighted in later years often to quote.” Discourses of Riimi, tr. A. J. Arberry, p. 3.
810 “Taleb sermayesi ehl-i tarikun

Taleb pirayesi ehl-i tarikun

Taleb taliblerin bil devletidiir
Efendi mezhebi vii milletidiir

Sevenler Halik’i olmaz talebsiiz
Talebdeb el ¢eken miirted edebsiiz

Dimisdiir $ah-i din ol Seyh Attar

Hiida rihin itsiin gark-i envar”, Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-name Adli
Eserinin Tenkitli Metni ve incelenmesi,” 2002), beyit no. 3125-3128.
811 «Cij sehbaz idicek ol “alemi seyr

Sana ma’lim ola bu Mantiku t-tayr

Dahi sen kiih-i Kaf’a irmemissin
Siileyman yiizini hem gérmemigsin.

Siileyman hem degiilsin saltanatda

Bil imdi mertebendiir meskenetde,” Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-ndme Adh
Eserinin Tenkitli Metni ve incelenmesi,” p. 189.

“Mantiku’t-tayr’1 "acebdiir sen eger biliirsen,” Hakikiname, folio 327b.

812 Baba Yusuf, Iimii ‘I-Mesayikh, folios 30a, 34a, 40b, 41a, 42a, 46a, 49b. According to Hollbrook,
the Mesnevi of Rimi is the most widely known book in the Islamic world after the Qur’an. For more
information, see Victoria Rowe Holbrook, The Unreadable Shores of Love, p. 17.

813 Discourses of Rimi, p. 248.
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Fihi Md Fih’de eydiir: “Ol zamdnun hiiblarin bir yire cem’ itdiler. Dahi Mecniin’a eyitdiler:
‘Hak Te'ald kemdl-i kudretinden kiirre-i ‘dlemde neler yaratmigdur!’. Mecniin basin
kaldurub birine nazar itmedi, dir. Eyitdiler: ‘Hey, isbu hiiblara bir nazar itsene!’. Mecniin
eyitdi: ‘Leyli mahabbeti bir tig-i biirran tistiime dutmisdur. Basumi kaldurmaga korharam ki
boynum ura’ . Miirid td seyhiin vildyet-i cemdline 'dsik olub saltanat-i vilayeti, siydseti
gonline 8elszter itmeyince miindsebet-i ma 'nevi hdsil olub seyhiin batimindan miiride meded
yitismez.

The Fihi Ma Fih of RGmi has been translated into English as Discourses of
Rumi by A. J. Arberry, the story of Leyla and Mecn(in that has been narrated by Baba
Yusuf'is included in the Discourses of Riimi. There are some minor differences in the

details of the story:

It is related that a certain king summoned Mecnin before him.

‘What has happened to you and what has befallen you?’ he enquired. ‘You have disgraced
yourself, forsaken your hearth and home, become wasted and utterly destroyed. What is
Leyla? What beauty is hers? I will show you many beautiful and lovely girls, make them
your ransom and bestow them upon you.

When they had been brought to court, Mecnin and the lovely girls were duly introduced.
Mecnin kept his head cast down, staring in front of him.

‘Well now, lift up your head and look!” the king commanded.

‘I am afraid,” Mecnin replied. ‘My love for Leyla is a drawn sword. If I raise my heard, it
will strike it off.’

Mecniin had become so immersed in his love for Leyla. After all, the other girls also had eyes
and lips and noses. What then had he beheld in her, to come to such a state? *'°

$14 Baba Yusuf, fimii’l-Mesdyukh, folio 48b. In the Turkish translation of the Fihi Md Fih that has been
undertaken by a Mevlevi dervish, Ahmed Avni Konuk (1868-1938), the story of Leyla and Mecniin
that had been quoted by Baba Yusuf appears as follows: “Mervidir ki: Padisah Mecniin’u ihzar etti ve
ona dedi: ‘Sana ne olmustur ki, kendini riisvay ettin ve haniimandan gecip harab ve fena oldun? Leyla
ne oluyor ve onun ne giizelligi vardir? Gel sana giizeller ve zarif dilberler gostereyim ve sana feda
edip ihsan edeyim.” Vaktaki dilberleri ihzar eylediler ve onlar Mecnlin’a giizel giizel cilveler ettiler;
Mecniin bagini egmis, 6niine bakar idi. Padisah buyurdu: ‘Ay ogul, basini kaldirip baksan a!” Mecniin
cevap verdi: ‘Leyla’nin agki kili¢ ¢ekmistir, korkuyorum; eger basimi kaldirirsam, o kilict bagima
vurur.” Mevlana Celaleddin Rimi, Fihi Md Fih, tr. Ahmed Avni Konuk, ed. Selguk Eraydin,
(Istanbul: iz Yayincilik, 1994), pp. 49-50.

815 Discourses of Riimi, tr. A. J. Arberry, p. 63. There is also another story which is similar to that
story in the Discourses of Rimi: “In Mecnln’s time there were many girls more beautiful than Leyla,
but they were not loved of Mecnlin. ‘There are girls more beautiful than Leyla,” they used to tell
Mecniin. ‘Let us bring some to you.” “Well,” Mecnlin would reply, ‘I do not love Leyla after form.
Leyla is not form. Leyla in my hand is like a cup; I drink wine out of that cup. So I am in love with the
wine which I drink out of it. You have eyes only for the beaker, and are unaware of the wine. If I had
a golden beaker studded with precious stones, and in the beaker there were vinegar or something else
other than wine, of what use would that be to me? An old broken gourd in which there is wine is
better in my eyes than such a goblet and a hundred like it.” ” Discourses of Rimi, p. 83.
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6.7 Baba Yusuf and the advice literature in the Seljukid,
Beylik and the Ottoman Periods

Most of the Sufi orders began to be patronized by the begs and sultans from
the twelfth century onwards. For instance, in Ayyubid Syria, Sufi edifices evolved
under the patronage of princes. The Ayyubid Sultan Nir al-Din, who was called “al-
Zahid” (the ascetic), built three lodges in Aleppo in the last quarter of the twelfth
century. According to Wolper, “the grandeur of Aleppo’s Sufi buildings” led Ibn
Jubayr to write that “these Sufis are the Kings of the land, for God has spared them
the trouble of getting provisions and cleared their minds for His worship.”®'® This
intense building activity of the Sufis even led some ulemd to criticize dervish lodges
as centers of extravagance. The Hanbali scholar Ibn al-Jawzi (d. 597/1200) regarded
dervish lodges (khangdhs) of Baghdad as “decorated palaces™.®'” Wolper maintains
that the cities of Aleppo and Baghdad in the twelfth century were similar to Cairo in
the fourteenth century in terms of experiencing the growing popularity of Sufis.®'®
The reason behind the ulema’s criticism of Sufis was the expenditures of the Sufi
institutions as a result of the growing popularity of Sufis. Increasing expenditures for
Sufi buildings meant decreasing funds for the madrasas. Wolper further asserts that
some prominent ulemd even tried to enjoy residence in dervish lodges instead of

madrasas due to the fact that the standard of living in dervish lodges gained

momentum in these centers of Islamic civilization.*'® The rise of dervish lodges as

816 Wolper, Cities and Saints, p. 24.

817 Wolper, p. 24.

818 Wolper, p. 25.

819 Wolper, p. 25. Mircea Eliade explains the response of the ulemd to the growing popularity of Sufis,
as follows: “Although obliged to tolerate Sufism, the ulemd continued to watch out for foreign
elements, especially Iranian and Gnostic ones which, through the teachings of certain Sufi masters,
threatened what the Doctors of the Law regarded as the unity of Islam....The response of the ulemd
was the multiplication of the madrasas, the colleges for theological education with their official status
and salaried professors. By the eighth/fourteenth century, the hundreds of madrasas had concentrated
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centers of extravagance also led some Sufis to criticize the practices of dervishes.
Among such Sufis who criticized the dervishes was Baba Yusuf of Aksaray.

Baba Yusuf’s expansive knowledge can easily be detected in his works. This
quality can also be observed in the works of some other Sufi masters. For instance,

Derin Terzioglu explains the nature of Abdiilmecid Sivasi’s works as follows:

Among the writers examined here Sivasi is the only one whose writerly identity was not
circumscribed by his Sufi one. His writings do not easily fit one genre, but exhibit features of
a variety of genres from ’‘akd’id books, expounding the basic teachings of Islam, to the
mirrors-for-princes literature; they also testify to his broad field of expertise and interest.**

Like Sivasi, Baba Yusuf was also interested in akd’id and translated Ahi
Evren’s Metdli’ul-Iman into Turkish.**' Although Baba Yusuf did not write an
autonomous book in the genre of the mirrors-for-princes literature, his criticisms
towards the society of his time is reminiscent of the advice literature. Fleischer
indicates two types of advice literature. The first type is the Persian “mirror for
princes,” the example of which was the Asafndme of Liitfi Pasa. The second type was
“ethics” (ahldk) literature, “the Islamicized version of Platonic and Aristotelian
political philosophy which was given its classical Ottoman form by Kinalizade Ali
Celebi (d. 1572) in his Ahldk-i ‘Ald’i.”*** Baba Yusuf’s works can be viewed as
closer to ethics literature. However, the intended audience of Baba Yusuf was not the
sultan or high authorities of the state, as was the general case for advice literature. As
indicated earlier, the audience Baba Yusuf had in mind seems to be ordinary

dervishes, particularly those belonging to the Bayrami Order.

the control of higher education in the hands of the theologians.” Mircea Eliade, 4 History of Religious
Ideas, vol. 3 (From Muhammad to the Age of Reforms), tr. Alf Hiltebeitel, Diane Apostolos-
Cappadona, (Chicago and London: The University of Chicago Press, 1985), p. 150.

820 Terzioglu, “Niyazi-i Misti (1618-1694),” p. 258.

821 Mikail Bayram, “Anadolu Selguklulari Zamaninda Evhadi Dervisler” in Tiirkiye Selcuklular:
Uzerine Arastirmalar, (Konya: Kémen Yayinlari, 2003), p. 81.

822 Cornell H. Fleischer, “From Seyhzade Korkud to Mustafa Ali: Cultural Origins of the Ottoman
Pand-nama,” in I1lrd Congress on the Social and Economic History of Turkey, Princeton University,
24-26 August 1983, ed. Heath W. Lowry, Ralph S. Hattox, istanbul: the ISIS Pres, 1990, p. 69.
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It seems that Baba Yusuf was familiar with two types of ethics literature:
those written for the Sufis and those written for kings. As it has been pointed out
before, Baba Yusuf refers to Necmeddin Kiibra and Necmeddin Daye in his works.
Both of these Sufi scholars were the authors of works of ethics. On the other hand,
Baba Yusuf was also familiar with the Shahnama of Firdawsi. What follows is a
discussion of both types of ethics literature with particular reference to political and
social criticism in such types of works.

As understood from the works of Baba Yusuf, he was familiar with
Firdawsi’s Shahnama. He refers to some of the kings mentioned in the Shahnama
such as Feridun, Rustem, Keyhusrev, Alexander the Great and Darius.®* Apart from
the kings mentioned in the Shahndma, Baba Yusuf also refers to the ideal rulers in
the advice literature such as Solomon, Lokman, Alexander the Great and

. 24
Anushirewan.?

Nevertheless, it would be wrong to assume that Baba Yusuf had
extensive knowledge about these kings. He does not go beyond mentioning the
names of the famous kings in order to remind his reader of the vanity of all human
efforts to escape death.

Baba Yusuf distinguishes two types of kingship. One is the sultans of the

world and the other is the sultans of both worlds. He asserts that ultimately there is

no value in becoming a world ruler.*” Thus, he suggests for his reader to be in

%23 In some of his poems, Baba Yusuf refers to heroes of the Shahnama of Firdawsi. The following
verses can be cited as an example:

“Kim olur Riistem-i destan 6niinde

Yana Sam u Neriméan can 6niinde.” Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-name Adli

Eserinin Tenkitli Metni ve Incelenmesi”, p. 163.

“Iskender devleti yohsula degmez.” Baba Yusuf, Hakikindme, folio 137b.

“Kan1 Keyhiisrev ii Dara vii Feridun?” Baba Yusuf, Hakikiname, folio 183a.

For the Shahndama of Firdawsi, see Ferdowsi, Shah-nama, The Epic of Kings, tr. Reuben Levy, ed.
Amin Banani, London: Arkana, 1990.
$2* See, for instance, Hakikindme, folios 137b, 147b.
825 “Hiikm idenler cihana kan1 ya sol

Padisahlar ki eyledi hanlik?” Hakikindme, folio 200b.
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service of the sultans of the eternal world, i.e. the shaykhs.**® There is a chapter
entitled “Concerning the Wayfaring of Kings and the Lords of Commands” in the
Mirsdd al-"Ibad of Necmeddin Daye, which was perhaps one of the main sources of
Baba Yusuf’s works. In that chapter, Daye also distinguishes two types of kingship:
“kings of the world” and ‘kings of religion.”®’

As indicated earlier, the Ottoman scholars composed works in the genre of
the mir’atii’l- miiliik or mir’at-i miilitk (mirror for princes) . Among the earlier ones
in this genre is Ahmed bin Hiisameddin Amasi’s book entitled Kitab-i Mir’atii’l-
Miilitk (The Book of Mirror for Princes).*”® This book was submitted to Sultan
Mehmed I (r. 1413- 1421). As its title implies, this work was written in the genre of
“mirror for princes.” A common theme of this literature is the importance of justice
for the maintenance of law and order. They see the just ruler as the greatest gift of
God to the subjects.

Sehzade Korkud (d. 1513), the son of Ottoman Sultan Bayezid II (r. 1481-
1512), is critical of the Ottoman society in his work entitled Da ‘wat al-nafs al-taliha
ild al-"a’mal al-saliha (“The Erring Soul’s Summons to Virtuous Works”): “In the
cities Muslims are lax in performing ablution, in the countryside the peasants neglect
prayer and are ignorant of the most basic requirements of the law, and the political
authorities do nothing to enforce prayer of fasting during Ramadan™®*. Korkud
accuses the qadis of “violating the shari’a by collecting illegal fees and accepting

stipends from the state which often derive from illicit sources, including timar

826 «pes eger nefs eger halk her ne ki talibe pay-bend ola ve seyh hizmetine mani’ ola; gerekdiir ki
irddet bazisi kuvvetiyle kat” eyleye. Ta devlet-i fakrdan mahrim kalmaya ki iki cihan devletinden
mahrambikdur.” [lmii’I-Megsdyikh, folio 50a.

%27 Najm-al-Din Razi Daye, The Path of God’s Bondmen from Origin to Return (Mersdd al-"ebid men
al-mabda’ eld’l-ma’dd), tr. Hamid Algar, (New York: Caravan Books, 1982), p. 396.

828 For the transcription and interpretation of the text, see M. Sakir Yilmaz, “Political Thought in the
Beginning of the Ottoman Empire as expressed in Ahmed bin Hiisameddin Amasi’s Kitdb-i
Mir’atii’I-Miiluk”, unpublished M.A. thesis, (Ankara: Department of History, Bilkent University,
1998).

829 Cornell H. Fleischer, “From Seyhzade Korkud to Mustafa AIi,” pp. 70-71.
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grants”. Korkud also criticizes state control of the learned establisment which has
made the wulema “more concerned to ingratiate themselves with the political
authorities and gain high position than to uphold the moral and intellectual standards
of their profession”®’. As it will be discussed later, such kind of criticisms toward
the religious establishment can be detected in Baba Yusuf’s works.

Kinalizdde (1510-1572) wrote his book Ahldk-1 Ald'"" on behalf of Ali
Pasha, the governor of Syria, in 1564. According to Fleischer, this work is an
expanded adaptation of Ahlak-i Jelali of Jelaleddin Davani (d. 1502). The Ahlak-i
Jelali is itself based on Ahlak-i Naswri of Nasreddin Tsi, the prominent forerunner
of the philosophical ethics tradition.**> The Ahldk-i "Ald’i of Kinalizide consists of
three books (kitab): 1- ethics ("ilm-i ahlak), 2- economics ("ilm-i tedbiri’l-menzil), 3-
politics (‘ilm-i tedbiri’l-medine). Nevertheless, the last part of the second book is
also related to politics. In the last section of the second book and in the third book,
Kinalizade deals with the qualities necessary for an ideal ruler. It is not a coincidence
that the first book of Kinalizade deal with ethics. Unlike Kinalizdde, Baba Yusuf did
not deal with economics and politics in a systematic way. However, most of Baba
Yusuf’s works can be viewed as a kind of work of ethics written for dervishes.

Baba Yusuf was critical of not only the Ottoman occupation but also the
society in which he lived. Baba Yusuf begins his translation of the Metdli u’l-Imdn
(Manifestations of Belief), by asserting that the essence of Islamic belief did not

survive in his time. Thus, he dedicated himself to a translation of the Metdli ‘u’l-Iman

830 Cornell H. Fleischer, “From Seyhzade Korkud to Mustafa Ali: Cultural Origins of the Ottoman
Pand-nama”, p. 72.

8! Kinahizade Ali Celebi, Ahldk-i ‘Ald’i, 3 vol.s, (Bulag, 1248).

%32 Cornell H. Fleischer, Bureaucrat and Intellectual in the Ottoman Empire: the Historian Mustafa
Ali (1541-1600), (Princeton: Princeton University Press, 1986), p. 100.
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to remind the dervishes of his time how the previous Sufis lived according to the

teachings of Islam:
Din esds1 miinhedim, imdn giinesi kiisifa yiiz tutdi ve Islam niirt gurbet zaviyesinde miitevari

old1.®¥

In the same work, Baba Yusuf refers to a saying of the Prophet Muhammad
indicating that the Last Day was coming due to the disorder and turmoil in the

society:
Pes her vakt husiisd bunun gibi asirda ki “inde fesddi iimmeti” buyurdugu riizigardur. ***

Having pointed out the problematic nature of his time, Baba Yusuf indicates
that he translated the Metdli'u’l-Imdn into Turkish in order to be easily read by
dervishes. However, he does not indicate who was the author of the original text:

Bu lem'aya ki Metdli'u’l-Imén tesmiye kildi. Hadim-i fukard Yisuf bin Hamid bin Misd

terciime kildy. Téliblere dsdn olmagiciin. Emma elfiz u ‘tbardnin tebdil ve tagyir itmedi.’”

In the Mahabbetndme, Baba Yusuf perceives the age in which he lived as a

strange time. He was uneasy about the abundance of ignorant people in the society:

"Acebdiir simdi hali rizgarun
Yumup gaflet gozin Tiirk iin Tatar un

Ki her yirde gériirsin cem -i ciihhal
Ider mii’'minler ile ceng-i deccal

Ki her yirde begiim ehl-i fesdadi
Goriirsin emre olmaz inkiyddi®°

One of the themes frequently stressed by Baba Yusuf in his works is “fitne-i

dhir zaman” (turmoil of the last episode of world).*” In a chapter entitled “der-

** Baba Yusuf, Metdli u’l-Imdn, folio 1b.

** Metali‘u’l-Imén, folios 2a, 2b. .

835 Metali 'w’l-Iman, folio 2b. According to Mikail Bayram, the original author of the Metdli u’l-Imdn
was Shaykh Nasiriiddin Mahmud al-Hoyi, who was known as Ahi Evren. See Ahi Evren (Seyh
Nasiriiddin Mahmud al-Hoy1), Imdnin Boyutlart (Metali 'u’l-Iman), Konya: Damla Ofset, 1996, pp.
35-36.

836 Ali Cavusoglu, “Yusuf Hakiki’nin Mahabbet-name Adli Eserinin Tenkitli Metni ve incelenmesi,”
p. 135.

¥ Baba Yusuf, Hakikindme, folio 202a.
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sikayet-i ahval-i halk-i riizgdr” in his divan he criticizes the people of his time. One
of the themes observed in Baba Yusuf’s verses is the theme of loneliness and
separation from the former shaykhs, especially his father, Shaykh Hamidiiddin. Such

feelings led him to perceive his time as a time of disorder and decadence:

Garib bi-kesiiz gurbetde kalduk
Nideviiz bilmeziiz hayretde kalduk

Gidelden ah sahdn u ‘azizdn
Diisiib topraga us zilletde kalduk

Diriga hanedanlar kaldi hali
Zamdn-i fitne vii fetretde kalduk™®

Upon the death of his brother, Halil Baba, Baba Yusuf wrote a mersiyye
(elegy) about him entitled “Mersiyye-i Halil Baba.”™ This section is one of the
moving and fluent parts of his divan. In the mersiyye, he expresses his longing for the
company of Halil Baba in the gatherings of dervishes (Kani ol sohbet ol cem iyyet-i
ihvan Halil Baba?).**® In that part, he also views his era as a time of scarcity of
qualified men (kaht-i rical).*"'

In his works, Baba Yusuf stresses the need for acting in accordance with
shari’a. He blames the men of his time for neglecting the principles of shari’a and
for indifference to pursuing a pious way of life. In his divan, Baba Yusuf criticizes

the people of his time in the chapter entitled “der-gaflet ve kasavet-i halk-i rizgar”

(unwariness and low spirit of the people of the time) as follows:

Haldyik emr-i ser’a uymaz oldi

Ki Hak sézi kulaga koymaz oldi.**

88 Hakikindme, folio 207b. In other parts of the Hakikiname, we come across similar feelings:
“Kaldr hali bu cihan gitdi suydh u ulema
Ne beladur bize kalmak bu zuhr-i fitene.” Baba Yusuf, Hakikiname, folio 317b.

89 Hakikindame, folios 36b-37a.
80 Hakikindme, folio 36b.

81 Hakikindme, folio 37a.

842 Hakikindme, folio 335a.
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There is a chapter entitled “Sikayet ez fitne-i dhir zaman ve tahvil-i ahval ve
kaht-i rical” in the divdn of Baba Yusuf.*” In that chapter, Baba Yusuf states that the
Last Day is approaching and that immorality infiltrated into all segments of society.
As noted earlier, such criticisms to the Ottoman society were also made by Sehzade
Korkud. According to Baba Yusuf, people were not living in accordance with the

principles of shari'a and heretics (miilhidler) were everywhere.***

In the chapter
entitled “kaside der beyan-i surlr-i fiten-i ahirii’z-zaman ve ahval-i halk-i rGzgar”

Baba Yusuf again states that the Last Day is near due to the lack of qualified men

and due to chaos in the world:

Ahval “acib oldi Islam garib old
Bes vakt karib oldi eyvah nideliim eyvah

Din kaygusi yok halka isler beliiriir tuhfe
Doldi bu cihan fitne eyvah nideliim eyvah®

Baba Yusuf also points out the lack of order in the society. Interestingly he

perceives the shari’a as the basis of order in the society:

Kalmadi nizam-i ser” eyvah nideliim eyvah®*

As is understood from the chapter entitled “der-sikdyet ve temenna-yi
merhamet,” Baba Yusuf kept his hope that one day Aksaray would be rescued from
its ruined state through the “justice of the Shah.” Here, Baba Yusuf uses the word
“Seh” and “Han” instead of the words of “Padisah” or “Sultan.” However, in the

same part, he uses the word “ddd” which means justice and he calls for action to win

% See Baba Yusuf, Hakikindme, folios 126a, 126b.
844 “Dirig ahir zaman old1 beliirdi cok “alametler
Olub zahir fesad isler su bid atler, dalaletler

Dutilmaz ser” ahkamu atip ardmna Islam
Goriin her miidbir-1 "ami ki ne ider sefahetler

Zebln old1 muvahhidler olip galip mukallidler
Diriga ah miilhidler ider diirlii sena’atler

Edeb kanda haya kanda Resile iktida kanda

Begiim sidk u safa kanda dutib kalbini kasavetler” Hakikindame, folio 126a.
*** Hakikindme, folio 335b.
4 Hakikindme, folio 337a.

208



the hearts of the re’dyd, the ruled class. Thus, in the light of the following verses, it
would not be wrong to assume that Baba Yusuf meant the Ottoman Sultan by the
words “Seh”, and “Han.” It seems plausible to argue that Baba anticipated the issue
of an ‘addletname (rescript of justice) from the Ottoman Sultan to punish those who
ruined Aksaray. Interestingly, Baba Yusuf calls those who ruined Aksaray “merdiim-
hor,” (men-eating cannibal):

Bu biz diismiiglere Seh ’den 'indyet ayrug olmaz mi?
Bu mihnetkeslere Han’'um nihdyet ayrug olmaz mi?

Zelil olduk heman kat’-i reca mi idelim yohsa
Bize bir merhamet yoh mi himdyet ayrug olmaz mi?

Cenah-i ‘adli nesr idiib dahi Seh dad almaz mi?
Bu merdiim-horlardan ya sikayet ayrug olmaz mi?

Bu iklime olan isler hemdn ma fii midur eyvah
Re’dyd gayrina ciirm ii cindyet ayrug olmaz mi?

Bu resme Aksara sehri yikilsun soyle gitsiin mi?
Ra’iyyet hitirn itmek ri’dyet ayrug olmaz mi? %V

As these verses indicate, it seems that Baba Yusuf was familiar with the
pand-ndma (advice to kings) literature, the main theme of which was justice. In his
works, Baba Yusuf refers to the ideal rulers such as Solomon, Alexander the Great
and Anushirevan.®*® He also seems to be aware of the long-established Near Eastern
tradition of the "addletndmes issued by the Sultan to punish the state authorities who
oppressed the subjects. This was the last resort to address the injustices committed by
the local authorities against the subjects. In a sense, ‘addletnames were issued to win
the hearts of the subjects, and they were perceived as the end-result of the justice of

the sultan.®*’

847 Hakikindme, folio 344a.

848 See, for instance, Hakikindme, folios 252a, 273a,

89 Halil inalcik, “Adaletnameler,” in Osmanli’da Devlet, Hukuk, Addlet, (istanbul: Eren, 2000), p. 75.
For the significance of justice in the history of Middle Eastern state tradition, see Halil Inalcik, “State
and Ideology under Sultan Siileyman 1,” in The Middle East and the Balkans under the Ottoman
Empire, Essays on Economy and Society by Halil Inalcik, 70-94: 70-78; Halil Inalcik, “Turkish and
Iranian Political Theories and Traditions in Kutadgu Bilig,” in The Middle East and the Balkans under
the Ottoman Empire, Essays on Economy and Society by Halil Inalcik, 1-18: 7-9.
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One contemporary source of the fifteenth century written by Tursun Beg
points out the importance of justice for the maintenance of order the society. In the
the Tarih-i Abu’l-Fath (The History of Mehmed The Conqueror), Tursun Beg
describes moral qualities of Ottoman Sultan Bayezid II (r. 1481-1512). According to
Tursun Beg, the “two great royal virtues, justice ("adl) and forbearance (hilm)” were
“combined in perfection” in Bayezid’s character. Like Baba Yusuf, Tursun Beg

explains the significance of justice for preventing turmoil and anarchy in the society:

Justice is inextricably bound up with severe punishment (siydser) which is symbolized by the
sword. That is to say, without summary punishment oppression cannot be prevented nor
justice established. Sultan Bayezid was able to prevent turmoil and anarchy (fetret ve fesad)
in the Ottoman state with his sword and by virtue of his courage.®*’

As it will be discussed later, in the pand-ndma literature, the sultan’s use of
the sword against the elements of turmoil and anarchy in the society was perceived
as a sign of the sultan’s strength and authority. Following the pand-ndma literature,
Tursun Beg emphasized the need for the justice of the sultan and protection of the

re’dyd in order to maintain political stability.*'

In line with Tursun Beg, Baba Yusuf
put great emphasis on justice in order to prevent the inhabitants of Aksaray against
the oppression of the authorities. It is not a coincidence that Tursun Beg discussed

the theory of the state in the light of the pand-ndma literature, particularly with

reference to Nasir al-Din Tasi’s Ahlak-i Ndsiri, in the introduction of the Tdarih-i

%0 Tursun Beg, The History of Mehmed the Conqueror, ed. Halil inalcik, Rhoads Murphey,
(Minneapolis, Chicago: Bibliotheca Islamica, 1978), p. 21. Inalcik and Murphey explain the
importance of Tursun Beg’s work as follows: “Tursun Beg, author of Tarih-i Abu’l-Fath, has left us
the most detailed and important account of Mehmed the Conqueror’s time...He, like many other
Ottoman historians, such as Idris Bidlisi, Celal-zide Mustafa, Selaniki, and Ali, was an historian
belonging to the government secretarial (kiittdb) class. Most of these historians also belonged to that
category of bureaucrats known as the kdtib-i tadbir who, as members of the highest rank in the
secretarial profession, were in close relations with all the statesmen responsible for the formulation of
policy. They considered it part of their duty as historians to record their experiences as an aid to others
in the good management of government affairs.” see Tursun Beg, The History of Mehmed the
Congqueror, pp. 11,17; Halil Inalcik, “Tursun Beg, Historian of Mehmed the Conqueor’s Time,” in
The Middle East and the Balkans under the Ottoman Empire, Essays on Economy and Society, ed.
Halil inalcik, pp. 417-431.

%1 Tursun Beg, The History of Mehmed the Conqueror, p. 17.
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Abu’l-Fath. Similarly, Baba Yusuf also pointed to the main tenets of ideal rulership,
such as justice, in his works. Nevertheless, Baba Yusuf did not devote a special
chapter or section for the the theory of sultanate. Yet some elements of this literature
are present in various parts of his works, especially in the parts in which Baba Yusuf
refers to the ideal rulers in world history. Baba Yusuf’s definition of the sultanate
differed from that of Tursun Beg in the sense that the real sultanate belonged to the
realm of the Perfect Saints according to the former and that there is no such
distinction in the latter.

Baba Yusuf’s criticisms were not limited only to the social and political
sphere. He did not hesitate to criticize the religious establishment of his time,
particularly Sufis. According to him, most of the Sufis did not deserve to be called
Sufi and they had to take off the robes and crowns that were peculiar to the real

Sufis:

Simdiki Sufileriin ekseriniin tdcin, hirkasin ¢tkarmaludur,; bu kandan ki her kiistah u mahriim
nd-ehli mahrem sanub kisvet geydiiriirler. Hsd hdsa hi¢ revd olmaya.*

Baba Yusuf criticizes the Sufis of his time for being captive to the worldly
desires. He calls such Sufis “lokma-perest Sufi”** Like Baba Yusuf, his
contemporary Molla Cami (817-898/1414-1492) criticized the Sufis of his time.
Cami criticized the Sufis for their involvement in worldly affairs and for accepting
posts in the state administration.** According to Cami, the Sufis’ behavior towards
the outside world was very far from that of the ideal and the Sufis became captive to

the men of the post: “If a military commander (amir) came to their [the Sufis’]

852 Baba Yusuf, /lmii’I-Megdyikh, folio 34a.
Yunus Emre also gives the similar message to his readers:
“Iy bana iyi diyen adimi Sufi koyan
Aceb Sufi mi olur hirkayila tac giyen”, Abdiilbaki Golpinarl, Yunus Emre ve Tasavvuf, p. 201.
833 “pes ne safa-yi batin hasil ola sol lokma-perest Sufiden ki murakabesinde gozlediigi halkun atasi
ve likas1 ola.” Baba Yusuf, /lmii’I-Megsdyikh, folio 34b.
854 Okten, “Cami (817-898/1414-1492),” p. 103.
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meeting their voice [during the loud dhikr] would become even louder. The leading
Sufi (shaykh) would talk about spiritual discovery (kashf), inspiration (ilham), and
verifying the Truth (fahgiq) but his behavior would reveal that he was just
pretending.”®*®

Abdullah b. Esref who was known as Esrefoglu Rimi (d. 874/1469), the son-
in-law of Hac1 Bayram, also lobbed similar criticisms towards other shayks.*® Like
Baba Yusuf, Esrefoglu Rimi also noted the lack of real shaykhs in his work
Miizekki 'n-Niifiis that was written in the year 852/1447 and views his era a time of
disorder and turmoil. ¥’ Like Baba Yusuf and Sehzade Korkud, Esrefoglu openly
condemned nearly all segments of the society in which he lived. He accused the begs
of his time of being unjust and the gadis of taking bribes and the miiderrises (the
chief teacher and administrator of a madrasa), of sinfulness and preachers of being
captive to worldly desires. Esrefoglu also pointed to the rise of pseudo-shaykhs in
the society:

Imdi zaman azdi ve karindaslarin dahi halleri dondii. Tugydn ve miindfik ¢ogald: ve
mesayikh kalmadi. Begler zalim oldilar ve kadilar rigvet-hor oldilar. ‘Tlme uymaz oldilar ve
‘ilmi kendii hevdlarina ¢eker oldilar ve miiderrisler fasik oldilar. Tefsir ve hadis
madrasalerde okunmaz oldi. Fakihler ve din ilmin biliir kisiler az kaldi. Va'izler diinyd iciin
mescidlerde va 'z idiib akge diler. ‘Ilmle begler kapusunda ragbet bulmayan ddnismendler

seyhlik tarikin tutub miiddra ile hallan diinydsin alur oldilar.3>®

A similar criticism towards the wulemd can be observed in the popular
Anonymous Chronicles, which was originally compiled in the time of the Ottoman

Sultan Bayezid II (r.1481-1512):

The ulemd were not corrupt under Osman, Orhan and the Gazi Hiidavendigar as the ulema in
our time are...Anyone with the knowledge of the religious science did not care for money at
that time...In our time to get a kadi-ship people, in fierce competition, may kill each other.
Men not qualified for the position obtain kadi-ship just by approaching someone (of high

855 Okten, “Cami (817-898/1414-1492),” p. 147.

856 Pyat Bayramoglu, Hact Bayram-1 Veli, vol. 1, p. 52.

%7 Bizim zamanimiz simdiki zamandir. Hicret-i Resil aleyhisselamin sekizyiiz elli ikinci yilidir ve bu
miibarek Ramazan’in agr-i dhiridir. Ya ni bu kitab ol tarthde cem” oldi1 dimek olur.” See Abdullah ibn-
i Esref ROmi, Miizekki n-niifiis, (Istanbul: Bosnevi el-Hic Muharrem Efendi Matbaasi, 1291), p. 24.
5% Abdullah ibn-i Esref Rami, Miizekki 'n-niifiis, p. 24.
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place) and serve him for some time...They find intercessors (dilekci) who go to solicit a
position for them, they visit in crowds the homes of begs and kadiaskers, humiliate
themselves (by demanding position) instead of being present at the company of the great
scholars (miildzemet).*>

In his divan, Baba Yusuf distances himself from the sultans and advises

dervishes to be distant from the sultans of the time.*®

This kind of approach assumed
by Baba Yusuf is line with the Sufi belief about the superiority of the Sufis over
worldly rulers. However, in practice Baba Yusuf and his family were holders of a
vakf approved by the Ottoman sultan. Thus, he can be viewed as a conformist shaykh
in spite of the content of his works. Conformist dervishes were subject to harsh
criticism from those who rejected cooperation with the state authorities. For instance,
in the Otman Baba Vildyetndmesi, which was completed in August 1483 by one of

the followers of Otman Baba, Kiigiik Abdal, we come across the following criticism

against all conformist dervishes:

%59 Halil Inalcik, “A Report on the Corrupt Kadis under Bayezid II,” p. 76. Immediately after his
criticisms towards ulemd and kadis of the time, the author of the Anonymous Chronicles (Tevirih-i Al-
i Osman) blames Candarli Kara Halil and Karamani Riistem for introducing new and detrimental
practices to the Ottoman government: “Ilerii zamanda kadiliga bir danismend taleb idiib bulurlardu.
Simdiki zamanda ki yeni dilekgiler bulub dilek atdurub geliib begler ve kadiaskerler kapusina kor kor
iiserler. DOokiiliib hor u hakir olub miildzemet itmezlerdi. Heman kim Osman beglerine Acem ve
Karamaniler musahib oldi, Osman Begleri dahi diirlii diirlii giinahlar miirtekib oldilar. Kagan kim
Candarlu Kara Halil ve Karamani Tiirk Riistem bu ikisi ol zamanda ulular ve "alimler idi; heman kim
bunlar Osman begleri yanina geldiler; diirlii diirlii hile ile "lemi toldurdilar. Andan ilerii hesab-difter
bilmezlerdi. Heméan anlar Osman begleri yanina geldiler, hesab defteri anlar te’lif itdiler. Akcay1
yigub hazine idinmek anlardan kaldi. Sonun hi¢ fikr itmediler; koyup gideceklerin anmadilar;
kendiilere magrir oldilar.”, Anonim Tevdrih-i Al-i Osman, F. Giese Nesri, ed. Nihat Azamat,
(istanbul: Edebiyat Fakiiltesi Bastmevi, 1992), p. 33.

860 «Selatin-i asra ne indiire bas

Ne meyl ide milke ne devrana hig

Ne kasra bakar ol ne yiiz kasra
Ne hod tak-i kisra ne hakana hig

Ki can "aleminde teferriic kilan
Nazar eyleye mi bu zindana hi¢?” Hakikiname, folio 72a;

“Sen cihandan "aceb ne iledesin
Tut ki oldun halife-i Bagdad

Hem nefse gerek tezkiye evvel
Olasin ta ki kabil-i irsad.” Hakikindme, folio 93b;

“Indiirmeye Hakiki selatin-i asra bas.” Hakikindme, folio 118b.
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They are afraid of the lords of this world (diinya begleri),
They invite people to the path of the Truth,

But their followers are none but boys and women.

All they are concerned about are material gains,

They have no self-respect or honesty.*"!

The Ottoman poet and historian Mustafa Ali of Gelibolu (1541-1600) directs
the similar criticisms towards the dervishes of the sixteenth-century Ottoman empire

in his poem entitled Hulasatii’l-Ahval ( Summary of Circumstances):

If you belong to the Giilseni order or the Mevlevi order,

You will be a king in the opinion of the elegant.

They will accuse heretics and sectarians

But you will be a bon-vivant beyond sin.

If you put on the garment of the Haydari order,

You will be the earring-marked slave of the shaykh’s residence.*®

One can observe similar kind of criticisms towards the rulers, society and
religious establishment in some of the works written during the Seljukids. In the
Siydsetndme (“The Book of Government”), the Seljukid vezir Nizamiilmiilk praises

wise rulers who possessed “divine splendour and sovereignty™:

Consider how great is the fame of kings who were wise, and what great works they did;
names such as these will be blessed until the resurrection- Afridun, Ardashir, Nushirwan The
Just, The Commander of the Faithful "'Umar (may Allah be pleased with him), "Umar ibn
Abd al "Aziz (may Allah illuminate his resting place), Harun, al Ma’mun, al Mu’tasim,
Isma’il ibn Ahmad the Samanid, and Sultan Mahmud (Allah’s mercy be upon them all). The
deeds and ways of them all are well known, for they are regarded in histories and other
books; men never cease reading about them and singing their praises and blessings.*®

In his works, despite Baba Yusuf praising these kinds of world rulers,

particularly the Prophet Solomon, Alexander the Great and Nushirwan or

%! Halil inalcik, “Dervish and Sultan,” p. 27.

%62 Andreas Tietze, “The Poet as Critique of Society: A 16-Century Ottoman Poem,” Turcica, Revue

D ’études Turques, vol. IX/1 (1977), p. 153.

%3 Nizam al-Mulk, The Book of Government or Rules for Kings (The Siyasat-nama or Siyar al-
Muluk), tr. Hubert Darke, (New Haven: Yale University Press, 1960), pp. 15-16. Browne explains the
significance of the Siyasat-nama of Nizam al-Mulk as follows: “The Siyasat-nama is, in my opinion,
one of the most valuable and interesting prose works which exists in Persian, both because of the
quantity of historical anecdotes which it contains and because it embodies the views on government of
one of the greatest Prime Ministers whom the East has produced — a Minister whose strength and
wisdom is in no way better proved than by chaos and internecine strife which succeeded his death.”
Edward G. Browne, A Literary History of Persia, vol. II, From Firdawsi to Sa’di (1000-1290), first
published in 1902, (Maryland: Iran Books, 1997), p. 214.
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Anushirwan, they do not represent his ideal person. Instead, as mentioned before,
Baba Yusuf prefers the way of life pursued by the famous Sufis such as Junayd-i
Baghdadi, Bayezid Bestami, Sena’i, Attar, and RGmi. In his divdn, apart from
references to the ideal Sufis, Baba Yusuf also complains about the “heretics” of his
time. He is particularly critical of the spread of Hurufis in his time.*** Indeed, from
the fifteenth century onwards, the Hurufls began to spread rapidly in the Ottoman
lands, particularly in Anatolia and Rumelia. In Anatolia,t The Hur(fi poet Nesimi
was flayed alive due to his beliefs in 1408. The persecution of the HurGfis, who were
perceived as atheists by the religious scholars of the time such as Baba Yusuf,
continued in the fifteenth and sixteenth centuries. The violent persecution of the
Hurifis increased in strength after the plot against Bayezid II (r. 1481-1512).%%

Like Baba Yusuf, the Seljukid Vezir Nizdmiilmiilk was not happy with his era

and he worried about the rise of heretics and non-Muslims in society and the

government offices:

Everywhere indifference is predominant; there is no zeal for religion, no concern for revenue,
no pity for the peasants, the dynasty has reached its perfection; your [the Seljuk Sultan
Melikshah’s] humble servant is afraid of the evil eye and knows not where this state of affairs
will lead. In the days of Mahmud, Mas ud, Tughril and Alp Arslan (may Allah have mercy
on them) no Zoroastrian or Jew or Rafidi would have had the audacity to appear in public
place or to present himself before a great man. Those who administered the affairs of the
Turks were all professional civil servants and secretaries from Khurasan, who belonged to the
orthodox Hanafi or Shafi’i sects.**

In a manuscript entitled Fustdtu’l-’addle fi kava'idi’s-saltana in the

Bibliotheque Nationale of France, one encounters similar criticisims towards the

864 «Cogaldi Hurtfiler eyvah nideliim eyvah!” Hakikindme, 336b. The founder of the Huriifi Sect was

Fazlullah of Esterabad and the famous poet Nesimi was one of the khalifds of Fazlullah, who was
executed by the order of Miranshah, son of Timur, in 1394. see Kathleen R. F. Burrill, The Quatrains
of Nesimi, Fourteenth Century Turkic Hurufi, (The Hague and Paris: Mouton, 1972), p. 21.

%5 Inaleik, The Classical Age, p. 193. For more information about the rise of the Huriifis in the
Ottoman lands, see Abdiilbaki Golpinarli, Hurufilik Metinleri Katalogu, secon edition (first published
in 1973), (Ankara: Tiirk Tarih Kurumu, 1989), pp. 26-31.

866 Nizam al-Mulk, The Book of Government or Rules for Kings, p. 25.
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sultans, ulemd and qadis.*’ This work was dedicated to the beg of Kastamonu
Muzaffereddin Mesud bin Alp-ylirek by Muhammed bin Mahmud el-Hatib in the
year 683/1283-1284.5% Muzaffereddin Mes'ud is also known as Muzaffereddin
Yavlak Arslan in contemporary sources.*®® Yavlak Arslan, who was a “descendant of
the famous Seljuk Emir Hiisameddin Coban,” assumed the title of sipdh-bed-i diydr-i
uc (captain-general of the marches). *”° The fact that Muhammed bin Mahmud el-
Hatib presented his work to the beg of Kastamonu was not a coincidence. At that
time, the udj emirates from the Byzantine frontier along the River Sakarya to
Kastamonu were subject to the beg or emir of Kastamonu. One of these emirates that
was subject to the emir of Kastamonu was the Ottoman principality under the
leadership of Osman Gazi. Pachymeres attributes the rise of Osman Gazi to a
“struggle with the dynasty of ‘Amurios,” emirs of Kastamonu.”"!

Like Esrefoglu Rimi and Baba Yusuf, el-Hatib was not content with his time.
According to Karamustafa, Fustdtu’l-'adadle fi kavd'idi’s-saltana is a “work of
heresiography” and it contains “the earliest known account of the emergence of the

Kalandars.”®"?

Muhammed el-Hatib asserts that the former sultans were waging war
by their swords against the heterodox elements (zenddika ve ehl-i bid at) in society

87 Like Tursun Beg, el-Hatib also points out the significance of using the sword

against those who were the source of turmoil and anarchy in society. El-Hatib

87 Muhammed el-Hatib, Fustatu’l- ‘addle fi kava idi s-saltana, Bibliotheque Nationale, Suppl. Turc
1120. For more information about that work, see Osman Turan, “Selguk Tiirkiyesi Din Tarihine Dair
Bir Kaynak: Fustatu’l-"adale fi kava'idi’s-saltana,” in Fuat Kopriilii Armagant, (Istanbul: Osman
Yal¢in Matbaasi, 1953), pp. 533, 534.

868 Muhammed el-Hatib, Fustatu’l- ‘addle fi kava 'idi s-saltana, Bibliotheque Nationale, Suppl. Turc
1120.

#9 See Osman Turan, “Selguk Tiirkiyesi Din Tarihine Dair Bir Kaynak: Fustatu’l-"adale fi kava’idi’s-
saltana,” p. 533n; Kerimiiddin Mahmud, Miisdmeretii’[-Ahbadr, ed. Osman Turan, first published in
1944, (Ankara: TTK, 1999), pp. 170-171.

870 fnalcik, “The Emergence of the Ottomans,” p. 266; Halil inalcik, “Osmanli Tarihine Toplu Bir
Bakis”, in Osmanli, vol. 1, (Ankara: Yeni Tiirkiye, 1999), p. 40.

¥7! Inalcik, “The Emergence of the Ottomans,” p. 266.

872 Karamustafa, God’s Unruly Friends, p. 62.

873 Muhammed el-Hatib, Fustatu’l-'Addle fi Kava idi’s-Saltana, Bibliotheque Nationale, Suppl. Turc
1120, folio 50b.
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implicitly accuses the contemporary sultans and begs of being lazy in waging war
against the heterodox movements. El-Hatib also criticizes the religious scholars of
his time for neglecting their duties of preventing the spread of heterodox beliefs and
for not informing the sultans about such dangers. Instead, according to el-Hatib, the
ulemd of his time was busy with obtaining offices and high status.*’* He asserts that
the ulema and the shaykhs, were not aware of the threat posed by the “heretics in the
form of cavlakis” (zenddika der-siiret-i cevdlik).*”® The author states that he wrote
this book in order to “complain” (in kitdb sikdyetest) about these heretics.®’® He also
indicates that his book is “wisdom” and “counsel” for the ruler of the time.*”” The
author also praises the previous Seljuk sultans for their incessant campaign against
Shi‘tes and heretics.””® For instance, he reminds the sultans or begs of the time of the
help for Tugrul Beg for the Caliph against the Shi’ite Buveyhids.*”

El-Hatib also gives an example of an ideal shaykh Osman-i Rimi who
conformed to the “path of former shayks” (tarik-i mesdyih-i selef). Shaykh Osman-i
Ram1’s disciples, for el-Hatib, were also busy with prayer ("ibddet), isolation from
society (halvet), and remembrance of God (zikr) and they also conform to “the

tradition of the shayks of the tariqa” (siinnet-i mesayih-i tarikat).**® However,

Cemaleddin Savi (d. 630/1223), a former disciple of Seyh Osman Rimi, according to

874 “Ulema-i riizigar be-mansib ve cih mesgilend”, Mahmud el-Hatib, Fustatu’l-'Addle fi Kava 'idi’s-
Saltana, folio 50b.

¥ Fustatu’l-"Adale, folio 64a.

¥ Fustatu’l-"Adale, folio 64b.

877 “Der 1n kitab "ilm-i hikmetest ve hem pend,” see Fustatu'l-"Adqle, folio 68b.

Y78 Fustatu’l-"Addle, folios 66b-68a.

879 For more information about Tugrul Beg’s victory against the Buveyhids, see The History of the
Seljuq Turks, From The Cami’ al-Tawarikh, An llkhanid Adaptation of the Saljug-nama of Zahir al-
Din Nishapuri, tr. Kenneth Allin Luther, ed. C. Edmund Bosworth, (Richmond: Curzon, 2001), pp.
41, 42; Osman Turan, Sel¢uklular Tarihi ve Tiirk-Islam Medeniyeti, (Istanbul: Otiiken Yaynlari,
2003), pp. 131-136.

880 Fustatu’l-"Addle, folio 51b.
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the author, left the path of his shaykh and became the founder of the caviakis.**' Like
El-Hatib, Baba Yusuf believed that being a Sunni was a prerequisite for being an
ideal shaykh. Thus, Baba Yusuf did have serious difficulty in integrating into the

Ottoman political order founded by Mehmed The Conqueror.

881 Fustatu’l-'Addle, folio 53a; Osman Turan, “Selcuk Tiirkiyesi Din Tarihine Dair Bir Kaynak:
Fustatu’l-"adéle fi kava’idi’s-saltana”, pp. 539-541. In the Kalandari sources, the story between
Shaykh Osman-i Rimi and Cemaleddin Savi was narrated differently. According to the Mandkib-i
Camdl al-Din-i Savi, which was completed by Hatib-i Farisi in 748/1347-48, Osman-i Rmi became a
disciple of Cemaleddin Savi. See Hatib-i Farisi, Mandkib-i Camal al-Din-i Savi, ed. Tahsin Yazici,
first published in 1972, (Ankara: Tiirk Tarih Kurumu, 1999), pp. X-XVIII; Ahmet T. Karamustafa,
God’s Unruly Friends, pp. 40-44; Ahmet Yasar Ocak, Kalenderiler, p. 16. Celaleddin Rimi’s
biographer, Sipehsalar, indicates that Rimi met prominent shaykhs during his stay at Damascus.
Among the shaykhs Rimi met were Ibn al-Arabi, Sa’deddin el-Hamevi, Evhadeddin Kirmani, and
Osman Rimi. See Feridun bin Ahmed-i Sipehsalar, Mevland ve Etrafindakiler, Risdle, tr. Tahsin
Yazici, (Istanbul: Terciiman Gazetesi Yaymlari, 1977), p. 35. Perhaps Shaykh Osman-i Rami later
settled in Konya. The register of 888/1483 mentions the zdviye of Shaykh Osman-i Rimi: “Vakf-i
zaviye-i Seyh Osman-i Nirl rahmetu’l-1ahi “aleyh rahmeten vasi‘aten der-Konya,” Defter-i Evkdf-i
Karaman ve Kayseriyye, Istanbul Atatiirk Kitaphigi, Cevdet Tasnifi, O. 116/1 (H. 888/1483), folio
24b. For further information about Shaykh Osman-i Riimi, see Konyali, Konya Tarihi, pp. 753-755.
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CHAPTER VII

CONCLUSION

This study analyzes the dervish lodges and religious orders in the
geographical area constituting the Province of Karaman of the Ottoman Empire,
according to the Register of Pious Foundations of the Province of Karaman (Defter-i
Evkaf-i Vilayet-i Karaman ve Kayseriye) dated 888/1483. This dissertation argues
that the dervish lodges of that region were an indispensable part of the political,
social and cultural life during the Seljukid, Karamanid, and the classical Ottoman
period and that most of the Sufi masters had a broad and inclusive world view
transcending political borders and limitations.

The dissertation denotes how the Halveti Order led by Celebi Halife and the
Zeyni Order led by Shaykh Vefa allied themselves with rival princes. The former
group supported Prince Bayezid, the future Bayezid II (r. 1481-1512), and the latter
group sided with Prince Cem, who had been the governor of the Province of
Karaman between 1474 and 1481. Yusuf Sinan’s Tezkire-i Halvetiyye narrates the
story of the rise of the Halveti Order in the Ottoman capital, Istanbul, with the
support of Bayezid II and the Grand Vizier Koca Mustafa Pasa. The Seljukid and
Karamanid rulers also sought the support of dervishes in order to receive spiritual
assistance from them. The belief patterns of individuals from sultans to ordinary

people did not diverge much in medieval Anatolia. As understood from the sources
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of the period, inhabitants of medieval Anatolia believed in the spiritual power of
dervishes.

Dervish lodges were also centers of social integration which opened their
doors to nearly all segmenst of the society. Women also attended the rituals in
dervish lodges. The register of pious foundations of the Province of Karaman dated
888/1483 mentions some women as founders of pious foundations such as dervish
lodges. Although women did not have a significant role in the madrasa system, they
had the opportunity to attend the gatherings that took place in dervish lodges.
Sometimes, madrasa students gave up their studies to become a disciple of a certain
shaykh. The author of Mendkib-i Ibrahim Giilseni, Muhyi-yi Giilseni, narrated an
interesting story about this phenomenon. Muhyi-yi Giilseni attributed the execution
of Shaykh Muhyiddin-i Karamani (d. 1550) to the envy of Ebussu’ud towards
Karamani due to the fact that some of Ebussu'ud’s students left madrasa study to
become disciples of Karamand.

Dervish lodges served as centers of cultural activity as well. Dervishes were
listening to their shaykhs, most of whom were well-versed in various branches of
knowledge from Qur’anic exegesis to history. As the sixth chapter denotes, the
shaykh of the Melik Mahmud Ghazi lodge, Baba Yusuf, wrote in a number of areas
from literature to Sufi ethics. Some dervish lodges such as the zdviye of Sadreddin
Konevi had precious libraries. Prominent scholars and shaykhs such as
Aksemseddin, the shaykh of the Ottoman Sultan Mehmed I1, studied the books in the
library of Sadreddin Konevi.

In the first half of the thirteenth century, Anatolia represented the golden age
of the Seljukid arts and culture after a century of the calamity of the Crusades. The

Seljukid Sultan Alaeddin Keykubad’s patronization of the arts and sciences
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culminated in the rise of the Seljukid capital, Konya, as one of the cultural centers of
the world. Famous Sufi masters such as Celdleddin Rmi and Ibn al-Arabi came to
Konya and transmitted their mystical teachings to subsequent generations through
their books and students. Even during the turmoil of Mongol rule in Anatolia in the
second half of the thirteenth century, the learning activity did not cease. On the
contrary, dervish lodges began to attract many visitors not only those from the
ordinary people but also from the ruling classes.

Despite the challenges of rule by the Mongols, who were infidels in the eyes
of the residents of Anatolia, dervishes developed various coping mechanism. The Ahi
movement openly opposed Mongol rule in Anatolia. Other dervishes, particularly
Mevlevis, perceived the Mongols as the manifestation of God’s will on earth. A
similar event occurred during Timur’s invasion of Anatolia. According to the
Mendkib-i Seyh Ali Semerkandi, the disciples of Semerkandi were praying to God for
the victory of Timur against Bayezid. Some dervishes had a practical attitude
towards political events. They tried to ally with the winning side in order to pursue a
peaceful life in the dervish lodges patronized by the ruling elite.

The Seljukid authorities and local begs were in need of legitimacy and
popularity in order to perpetuate their reign. They were aware of the fact that
dervishes were comprised of different layers of society, from the bottom to the top.
Although they were patronizing religious scholars, who constituted only a small
segment of society, they were more eager to patronize Sufi masters, who had a large
following behind themselves. Such support by the rulers and begs was indispensable
for their legitimacy in the eyes of ordinary people. The support of the Sufi masters
for the Seljukid authorities and the begs of the Turcoman principalities of Anatolia is

evident in such sources as the Fihi Ma Fih (Discourses) of Celaleddin Rimi, the
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Mendlkabii’l-Arifin of Aflaki, and the hagiographies of Seyyid Harun, and Shaykh
Seyyid Ali Semerkandi. Such written sources were the product of oral culture among
the dervishes and thus had the memory of centuries transmitted from one generation
to the other. In the Fihi Mda Fih, Rimi praises the Seljukid vizier Mu’ineddin
Pervane. In the Mendkibii’l-Arifin, Aflaki narrates how some begs of Anatolia were
referred to as the “Sultan of ghazis” by Mevlevi shaykhs. In the Makalat-i Seyyid
Harun, Egrefoglu Miibariziiddin Mehmed Beg was presented as a disciple of Seyyid
Harun. In the Mendkib-i Seyh Ali Semerkandi, Karamanoglu Ibrahim Beg was
praised as an ideal ruler. These texts reflected how the rulers and begs were
perceived by dervishes who were contemporary with these rulers.

Proximity to the ruling elite was one of the themes frequently mentioned in
the Sufi hagiographies. In theory, proximity to the rulers was criticized in the Sufi
literature. However, the authors of hagiographies often wrote that the sultans or begs
of the time became disciples of their shaykhs and that they served the Sufi path by
allocating lands as endowments to the shaykh. One of the key examples of this
phenomenon has been discussed in the chapter on the Makalat-i Seyyid Harun, where
it was noted that the same ruler was viewed as a disciple of two shaykhs in different
hagiographies.

The fourteenth century Anatolia has not been studied in detail compared to
the thirteenth century and the fifteenth century. That century was often viewed as a
century of transition between the Seljukids and the Ottomans. The neglect of the
fourteenth century has been explained by a limited number of sources. In fact, the
question is not the quantity of sources but perception of sources among the students
of history. It is a/an historian’s duty to extract historical facts from such sources. It is

true that most of the sources of this period were semi-legendary one. As has been
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discussed in the third chapter, most of the stories narrated by Aflaki were not
groundless. According to Aflaki, a Sufi Master of the early fourteenth century—
Celebi Arif— felt free to visit the Ilkhanid capitals, Tabriz and Sultaniya. Aflaki did
not hesitate to include a detail in the story related to the famous historian
Rashiduddin, who was not happy with the timing of the semd -gathering of Arif
Celebi. The reader of Aflaki is treated to the details of the travels of Celebi Arif to
Tabriz in the west and Birgi in the west. The search for new patrons and new
disciples led some dervishes to pursue a semi-nomadic life.

The Sufi literature added a divine element to this kind of travels. According
to the hagiographical literature, both Seyyid Harun and Shaykh Ali Semerkandi came
to the realm of the Karamanids by a divine command. The authors of hagiographies
tried to add a divine element to the lands of the Karamanids by narrating such stories.
In these sources, the Karamanid lands were referred to as places which had the tombs
of such Sufi masters as Celaleddin Riimi, Sadreddin Konevi, and Fakih Ahmed. It is
interesting to discover that the registers of pious foundations of the Province of
Karaman in the Ottoman Empire began with the names of these Sufi masters. Even in
the almanacs (farihi takvimler) presented to the Ottoman Sultans prior to the
conquest of Constantinople there were frequent references to these Sufi masters who
were buried in the lands of the Karamanids.

The story of Seyyid Harlin as expressed in the Makalat, written in the mid-
sixteenth century, denotes how a Sufi community migrated from Horasan to today’s
Seydisehir region and how this community spread from this region to other places in
Anatolia. The author stresses the Karamanid identity of his shaykh in spite of the fact
that Seyyid Harun lived within the borders of the Esrefoglu principality. The author’s

insistence to view Seyyid Harun as a Karamanid shaykh derives form the author’s
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claim that two renowned shaykhs of the Province of Karaman, namely Rimi and
Ahmed Fakih, served as the harbingers of a perfect shaykh, i.e. Seyyid Harun.
However, the author does not mention anything about the other renowned shaykh of
the Province of Karaman of the Ottoman Empire, Sadreddin Konevi. The reader also
does not come across the name of the spiritual master of Konevi, Ibn al-Arabi, in the
text. The author’s silence about Ibn al-Arabl and Konevi can be attributed to the
skepticism towards the beliefs and activities of Sufis in the sixteenth century. Given
the composition of his possible audience, the author might have perhaps avoided
dealing with a Sufi master whose teaching was controversial in the eyes of some
Ottoman ulemad.

Although the author of the Makaldt-i Seyyid Harun is familiar with the
Bektasi tradition, he does mention Haci Bektas and other famous figures of this
tradition. He only deals with Dedigi Sultan, who was a cousin of Haci Bektas
according to mendkibname of Dedigi Sultan. The story of Dedigi Sultan is also
interesting in the sense that Dedigi Sultan represented a nomadic type of shaykh who
was led by an urban shaykh who founded a city, i. e. Seyyid Harun. The author of the
Makalat ends his work with the the Bektasi doctrine of the Four Gateways, which is
more or less the copy of the one expressed in the Makalat of Haci Bektas.

The author of the Makalat-i Seyyid Harun did not hesitate to make mention of
a significant phenomenon in the history of Sufism. After the death of Seyyid Harun,
his daughter succeeded him as a shaykh. Women’s roles in the maintenance of Sufi
orders are explained in other hagiographies as well. One of the key examples of this
phenomenon has been narrated by Aflaki, whose shaykh Celebi Arif was said to have
disciples among the wives and daughters of the Ilkhanid and Seljukid sultans and

viziers.
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In the study of Ottoman history writing, the Ottoman occupation of Anatolian
cities has not been researched in detail. Most of the studies which have been done on
this subject took a sympathetic view towards the Ottomans. However, in actuality,
the Ottomans were not as well-received in the conquered lands as it has been
supposed. At the very least, it can certainly be argued that the Ottomans were not
welcomed in the former Karamanoglu lands, if relying on the words of the
Karamanid poets.

Mehmed the Conqueror’s deportation of the Karamanids, among whom were
religious scholars and Sufis, was not without meaning. Mehmed II was aware of the
fact that the Karamanids had a rich tradition of culture and arts inherited from the
Seljukids. On the one hand, Mehmed II was claiming to be the heir of Caesars of
Rome and on the other hand, he was transferring the cultural tradition of the
Seljukids as represented by the Karamanids to the new capital of his empire,
Istanbul.

Mehmed II’s last vizier was Karamani Mehmed Pasha, who contributed to the
process of the rise of Istanbul as a world city. Mehmed II encouraged the writing of
commentaries on the works of Sadreddin Konevi. Mehmed II's shaykh,
Aksemseddin, was one of those scholars who studied the books in the library of
Sadreddin Konevi in Konya. Allegedly, the first Ottoman seyhiilislam Molla Fenari
was one of the students of the renowned scholar of the Karamanids, Cemaleddin-i
Aksarayi. One section of Istanbul has been called Aksaray since the latter half of the
fifteenth century due to the fact that the former residents of Aksaray of the
Karamanids settled there. A Karamanid shaykh, Shaykh Vefa (d. 896/1491), who
migrated to Istanbul after the conquest gave his name to a district of Istanbul which

has been called as Vefa since the late fifteenth century. A famous Ottoman chronicler
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of the fifteenth century, Asikpasazade, who was one of the descendants of Baba
Ilyas, linked the rise of the Ottoman state with the Vefa’i Order, which was founded
by Seyyid Ebu’l-Vefa in the twelfth century. In Sikari’s history of the Karamanids,
Baba Ilyas was referred to as the shaykh of Nire Sofi, the ancestor of the
Karamanids. Asikpasazade was the disciple of Abdiillatif Kudsi who was the shaykh
of the zaviye of Sadreddin Konevi in Konya. All these examples indicate that the
Karamanid culture became one of the constituent elements of Ottoman civilization
from the latter half of the fifteenth century onwards. After the demise of the
Karamanids, it was only the Ottomans who claimed to be the heirs of the Seljukids.

Baba Yusuf criticized the plunder of the Ottoman soldiers in the Karamanid
lands, particularly Aksaray. Prior to the Ottoman conquest of Aksaray, Baba Yusuf
was serving as a shaykh of the khankdh of Melik Mahmud Gazi in Karamanid
Aksaray. Although he critized Ottoman practices in the Karamanid lands, his vision
of religion and that of Sufism was close to the Ottoman one. He was a firm supporter
of the Sunni sect of Islam.

Although Baba Yusuf praised dervishes in some parts of his works, he was
not content with the way of life pursued by the contemporary Sufis. In a sense, he
had a longing for the golden age of the Sufis as lived by Bayezid-i Bestami or
Cuneyd-i Bagdadi, as in the way that pand-ndma writers had a longing for the golden
age of the ideal rulers which was believed to have beeen attained during the reigns of
Prophet Solomon, Alexander the Great and Anushirewan. Baba Yusuf’s broad fields
of interest and his inclusive attitude towards seemingly rival Sufi masters can be
viewed as a result of the Sufi milieu in which he was trained. The mental outlook of
his works demonstrate how a Karamanid shaykh of the late fifteenth century

perceived the outside world.

226



Baba Yusuf’s works reflect the legacy of three main schools of Sufism. The
Central Asian School of Sufism affected Baba Yusuf’s world view through the works
of Necmeddin Kiibra and Necmeddin Daye. The influence of Kiibra and Daye on
Baba Yusuf has been observed particularly in the field of ethics literature. Baba
Yusuf was also under the influence of the Persian School of Sufism. The early
Safavid shaykhs, namely Shaykh Safi, Shaykh Sadreddin, Hace Ali and Shaykh
Ibrahim, exerted a particular influence over Baba Yusuf’s works. In line with the
early Safavid shaykhs, Baba Yusuf emphasized the importance of being Sunni; thus,
he avoided praising the fifth shaykh of the Safavid order, Shaykh Junayd, who was
declared a heretic in the zdviye of Sadreddin Konevi by the shaykh of the zaviye,
Shaykh Abdiillatif Kudsi. Baba Yusuf was also a reader of those Sufis who preferred
to write in Persian. Among them were Hakim Sena’i, Ferideddin Attar, Celaleddin
Rami, Evhadeddin Kirmani, and Ahi Evren. In terms of style, Baba Yusuf’s works
were in line with the Turkish School of Sufism represented by Yunus Emre. In view
of his audience, Baba Yusuf preferred to write in a simple Turkish which could be
understood by the dervishes of Anatolia.

Although Baba Yusuf was not supportive of the Ottoman conquest of the
Karamanid lands, particularly Aksaray, he did not leave Aksaray after the Ottoman
occupation. Some of the Karamanid shaykhs went to the Mamluk and the Akkoyunlu
lands after the downfall of the Karamanid principality. However, Baba Yusuf
remained at Aksaray until his death and his sons maintained the status of being the
shaykh of the khangah of Melik Mahmud Gazi in Aksaray. Baba Yusuf turned his
malikdane into a family vakf in order to provide a perpetual source of income for his
family. The case of Baba Yusuf provides some clues about the question of continuity

in the Anatolian lands occupied by the Ottomans. Baba Yusuf’s texts offer an eye-
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witness account of the crisis situation after the Ottoman occupation of the Karamanid
lands in the late fifteenth century.

Some authors during the Seljukid and Karamanid and Ottoman periods did
not hesitate to remind sultans, religious scholars, ans Sufis of their duty to protect the
Sunni faith against heretics. Such a collaboration among sultans, religious scholars,
and Sufis was expressed in the Siydsetndme of Nizamiilmiilk, and the Fustatu’l-
‘adale fi kava'idi’s-saltana of Muhammed el-Hatib. Like dervish lodges, such texts
were also influential in the maintenance of the Sunni creed in the society. It was not a
coincidence that El-Hatib referred to ideal rulers such as the Tugrul Beg and Alp
Arslan of the Seljukids and to an ideal shaykh such as Shaykh Osman-i Rimi, whose
name was mentioned in the Defter-i evkdf-i vilayet-i Karaman and Kayseriyye
(888/1483). The collaboration among the sultans, religious scholars, and Sufi masters
continued during the Seljuk, Karamanid, and Ottoman periods, but it was in the
sixteenth century Ottoman Empire that such collaboration resulted in an increase in
the number of victims among the non-conformist Sufi circles, particularly Bayrami-
Melamis, due to the rise of the Safavids.

The current study diverges from previous studies in a number of ways.
Firstly, the previous studies did not deal particularly with dervish lodges in the
Province of Karaman. They examined dervish lodges together with other kinds of
vakfs. Secondly, previous studies about the Province of Karaman mainly relied upon
tahrir registers and vakfiyyes for their sources. The current study examines the
register of pious foundations of the Province of Karaman dated 888/1483 in light of
hagiographies—the Makdlat-i Seyyid Harun, the Mendakib-i Seyh Ali Semerkandi, the
Mendlkaibii’'l-Arifin, Tezkire-i Halvetiyye— Sikari’s history of the Karamanids,

legendary sources such as the Diistiirname of Enveri, Hizirndme, Saltukndme, and
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the works written by a Karamanid shaykh, Baba Yusuf of Aksaray. Such an analysis
has not been undertaken before for the Province of Karaman. Thirdly, this study
analyzes the political climate of the sixteenth century in order to understand why a
hagiographical work was written for Seyyid Harun in the mid-sixteenth century in
spite of the fact that he died in the year 720/1320. Fourthly, the dissertation examines
the similarities between Sikari’s history of the Karamanids and other texts written
during the Karamanid rule in Konya. Finally, the dissertation explores the political
and social criticism during the Seljukid, Karamanid and Ottoman periods and it

denotes the continuity of that tradition in the works of Baba Yusuf.
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APPENDIX A

Map of the Province of Karaman in the year 1530**

82 387 Numarali Muhdsebe-i Vildyet-i Karaman ve Rim Defteri (937/1530) I, Konya, Bey-sehri, Ak-
sehir, Larende, Ak-saray, Nigde, Kayseriyye ve I¢-il Livalar (Dizin ve Tipkibasim), (Ankara: Devlet
Arsivleri Genel Mudiirliigi, 1996), p. 137.
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APPENDIX B

Excerpts From Manuscripts
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