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ABSTRACT

THE LEGITIMACY OF THE OTTOMAN DYNASTY IN MUNECCIMBASI AHMED DEDE’S
CAMIU’D-DUVEL

Temel, Seyma Nur
MA in History
Thesis Advisor: Assist. Prof. Abdurrahman Atgll
June 2017, 86 pages

This thesis aims at understanding the image of the Ottoman dynasty in the mind of a
seventeenth-century intellectual, Miineccimbasi Ahmed Dede (d.1702), based on his
universal history, Camiu’d-duvel. It investigates the author’s various discursive
strategies in presenting the legitimacy of the rule of the Ottoman dynasty in the
Ottoman historiography. Written in a period when the Ottoman state experienced
crisis and transformation, and the Ottoman sultans was exposed to many criticisms
and challenges, an intimate officer of the sultan, Mlineccimbasi’s account provides
an exciting opportunity to examine the attitude of the Ottoman elites about the roots
of the Ottoman power and its future. In each chapter, | first offer an overview of the
tools that the previous Ottoman historiographical tradition had made recourse to
provide the Ottoman dynasty with legitimacy and then discuss Mineccimbasi’s
innovative use of these tools and revision of the previous historical presentations in

a way that would serve his own ideological purposes.

Keywords: Miineccimbasi Ahmed Dede, Camiu’d-duvel, history writing, seventeenth

century, legitimacy, Sufism.



0z

MUNECCIMBASI AHMED DEDE’NIN CAMIU’D-DUVEL ADLI ESERINDE OSMANLI
HANEDANININ MESRUIYETI

Temel, Seyma Nur
Tarih Yuksek Lisans Programi
Tez Danismani: Yrd. Dog. Dr. Abdurrahman Atgll
Haziran 2017, 86 sayfa

Bu tez, Mineccimbasi Ahmed Dede’nin evrensel tarihi Camiu’d-duvel Gzerinden, bir
on yedinci yluzyil entelektielinin géziinden Osmanli hanedaninin mesruiyetinin nasil
gorindiginli anlamayr hedeflemektedir. Bu amacgla, hanedanin glicinin
mesruiyetini sunarken yazarin kendinden dnceki Osmanli tarihgilerinin geleneginden
farkhliklari incelenmektedir. Osmanli Devleti'nin kriz ve degisimlerle yulzlestigi bir
dénemde yazan Mineccimbasi’nin eseri Osmanli gliciiniin mensei ve onun gelecegi
hakkinda bir elitin goruslerini incelemek icin umut vaat eden bir imkan sunmaktadir.
Bu anlamda, her bolimde, ilk olarak, Osmanli tarih yazimi geleneginde hanedana
mesruiyet kazandirmak basvurulan kullanilan aracglarin genel bir cercevesini
sunulmakta, sonrasinda Miineccimbasi’'nin Onceki tarihlerim sunumlarinda ufak
degisiklikler yaparak bu sunumlara nasil yeni bir form verdigi incelenmektedir.
Minecimbasi’'nin midahaleleri, varsa degisiklikleri yazarin baglamina oturtularak

yazarin kendi ideolojik amaclari kesfedilmeye calisiimistir.

Anahtar Kelimeler: Mineccimbasi Ahmed Dede, Camiu’d-duvel, mesruiyet, tarih

yazimi, on yedinci yuzyil, Sufizm.
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CHAPTER|
INTRODUCTION

Mineccimbasi Ahmed Dede’s historical account, Camiu’d-duvel, has a surprising
detail in the introduction of the section on the Ottomans. He narrates a dialogue
between Mevlana Celaleddin Rumi and Osman that heralds the Ottomans an ever-
lasting state.! | thought that it was an extraordinary scene. This prompted me to
examine Camiu’d-duvel and search for the motives behind Mineccimbasi Ahmed
Dede’s inclusion of this story in his work. For this, | undertook the task of locating the
author in his political, intellectual, and religious context in the second half of the

seventeenth century.

1.1. Framework for the Studies on the Seventeenth Century

Seventeenth century was a time of change and transformation for the Ottoman
Empire. It appears that the ruling authorities considered the previous institutions and
practices outdated and changed many of them. For a long time, historians
interpreted all of these variations from the past were interpreted as the signs of
decline and adduced the contemporary literature that criticized the current state of
affairs.? In fact, looking at turbulent atmosphere in the Ottoman realm in this period,
it was clear that things were different from the previous centuries. For the
seventeenth century, frequent changes of sultans, murders of three seyhiilislams,
public rebellions both in rural and urban areas, long wars with the Safavids and
Venetians are indicators of an unrest. Still, subsuming a long-time period under the

single concept of decline is not satisfactory and fruitful. Therefore, in the last few

! Mineccimbasi Ahmed Dede, Kitabu Camiu’d-Diivel kismii’s-selatin-i Al-i Osman ila sene
1083 h., trans. Ghassan b. Ali el-Remmal (Mekke: Safak, 2009), 193.

2 For a description of this discussion: Cemal Kafadar, “The Question of Ottoman Decline,”
Harvard Middle Eastern and Islamic Review 4 (1997-1998): 30-75. For a detailed scrutiny of
its primary literature: Bernard Lewis, “Ottoman Observers of Ottoman Decline,” Islamic
Studies 1 (1962): 71-87; Douglas Howard, “Ottoman Historiography and the Literature of
Decline of the Sixteenth and Seventeenth Centuries,” Journal of Asian Studies 22 (1988):
52-77; Erol Ozvar, “Osmanl Tarihi D&nemlendirme Meselesi ve Osmanli Nasihat
Literatlirt,” Divan: ilmi Arastirmalar 2 (1992): 135-151.



decades, more critical voices of this approach began to raise. As the first significant
step, Halil inalcik demonstrated that the anomalies at the time under study were
signals of a transformation rather than a decline in economic and military levels.?
From thereupon, this point of view inspired various historical studies in which
transformation, crisis, and change were found more proper to characterize this

period.*

Majority of the studies criticizing decline concerned political, military, and economic
aspects. Intellectual sphere of the empire was also changing. However, just as all the
variations from the past were interpreted as the signs of decline by the historians,
the intellectual differences in this period were also seen as the reflections of the
Ottoman intellectual decline. Even inalcik accepts a deterioration of the scientific
interest in the Ottoman realm in the period at stake. “The Triumph of Fanaticism”
represented by rise of the fundamentalist group Kadizadelis caused a neglect and
abandonment of the rational sciences which led to the deterioration of the science
as a whole.” However, first the literature that questions decline paradigm since
1980s, and then, a study by al-Rouayheb on this particular issue signaled a
reconsideration of the scientific decline in the seventeenth century.® Al-Rouayheb’s
study on the Islamic intellectual history deals with the Ottoman education and
indicates the emergence of new approaches in the Ottoman education. He also

shows that intellectuals began to undertake individual study to learn science and to

3 Halil inalcik, “Military and Fiscal Transformation in the Ottoman Empire, 1600-1700,”
Archivum Ottomanicum 6 (1980): 283-337.

4 Linda Darling, “Ottoman Fiscal Administration: Decline or Adaptation?” Journal of
European Economic History 26 (1997): 157-179; Baki Tezcan, The Second Ottoman Empire:
Political and Social Transformation in the Early Modern World (New York: Cambridge
University Press, 2010); Metin Kunt, The Sultan’s Servants, The Transformation of Ottoman
Provincial Government, 1550-1650 (New York: Columbia University Press, 1983); Sevket
Pamuk, “The Price Revolution in the Ottoman Empire Reconsidered,” International Journal
of Middle Eastern Studies 33 (2001): 69-89; Mehmet Geng, “Osmanli’da 17. Ylzyilin Sosyal
ve Siyasal Yapisinda Degismeler” in Itri ve Dénemine Disiplinlerarasi Bakislar, (Istanbul:
Istanbul Kaltlir Sanat Vakfi, 2013), 13-18.

5 Halil inalcik, The Ottoman Empire: The Classical Age 1300-1600, trans. Norman ltzkowitz
and Colin Imber (London: Weidenfeld and Nicolson, 1973), 179-185.

6 Khaled al-Rouayheb, “The Myth of “Triumph of Fanaticism” in the Seventeenth-Century
Ottoman Empire” Die Welt des Islams, 48 (2008): 196-221.



contribute to it rather than following an established curriculum in an institutional

framework.”

Recently, the role of the patrons in Ottoman scholarly production became point of
interest. Fatih Calisir, focusing on the Kopruli family’s intellectual desires and
attempts to incentivize scholars by patronizing them, shows that the seventeenth
century was a prolific phase for the Ottoman scholarship. The polymaths such as
Katip Celebi (d.1657), Hezarfen Huseyin (d. 1691), Ebubekir Dimaski were not
exceptions, but they were representatives of the scientific level of their period. The
Ottoman capital, Istanbul, was a center where the different cultures share their
scientific experience.® Bekar questions whether this rising interest in science,
particularly in Western world was a result of an imperialist project driven by the
Kopralt family in his study dealing with the history of Hezarfen Hiseyin, another
scholar connected with the Koépriilis.® This question seems quite fair considering the
consecutive military and political victories by the first two Képrili viziers, Mehmed
Pasa and Fazil Ahmed Pasa. Together with this inherited prestigious position from his
successors, Merzifonlu Kara Mustafa Pasa’s own experience as the deputy of Fazil
Ahmed Pasa provided the continuity of this glorious days of the Ottoman rule vis a
vis the European rivals during the incumbency of the third Képrili grand vizier, as
well as the necessary self-confidence to organize campaigns to Viena.!? As the
entrepreneurs of a project to obtain a worldwide power, it is understandable to
assign scholars for examining the outside of the Ottoman realm. Production of new

universal histories dealing with the European histories fits into this fashion very well.

7 Al-Rouayheb, Islamic Intellectual History in the Seventeenth Century (New York:
Cambridge University Press, 2015).

8 Muhammet Fatih Calisir, “A Virtuos Grand Vizier: Politics and Patronage in the Ottoman
Empire During the Grand Vizirate of Fazil Ahmed Pasha (1661-1676)” (PhD diss.,
Georgetown University, 2016).

% Cumhur Bekar, “A New Perception of Rome, Byzantium and Constantinople in Hezarfen
Huseyin’s Universal History” (M.A. thesis, Bogazici Universitesi, 2011), 23.

10 yasir Yilmaz, “Grand Vizieral Authority Revisited: Képriili’s Legacy and Kara Mustafa
Pasa,” Mediterranean Historical Review, 31 (2016): 21-42.



In the frame of al-Rouayheb’s and Calisir’s studies, Miineccimbasi Ahmed Dede
appears as one of the prominent actors among the Ottoman intellectuals. As a
scholar who received his education not through the proper madrasa process, but
following his personal scientific desires and as an author who writes not only on
Islamic sciences, but also in rational sciences such as mathematics, astronomy, ethics,
geometry, and medicine under the patronage of the Koprull grand vizier Merzifonlu
Kara Mustafa Pasa, and as a sufi royal favorite who has been in the palace in company
with Mehmed IV during the Kadizadeli conflicts, Miineccimbasi Ahmed Dede is a
promising name who will help us to understand that controversial period. This thesis
is a step to reveal Miineccimbasi’s perspective to his world relying on his universal

history, Camiu’d-duvel.

1.2. Studies on Camiu’d-duvel

Mineccimbasi’s most well-known work, Camiu’d-duvel is a universal history
beginning from Adam the prophet until his time. Miineccimbasi introduced his book
as a corpus of the historical information from numerous previous historical accounts,
including Arabic, Turkish, Persian, and as a new fashion of his time, European sources.
Although Camiu’d-duvel was used by several historians as a source, it has not been
the subject of many scholarly studies so far. Hasan Fehmi Turgal paid the first
attention to the book when he translated the chapter on the Seljukids into Turkish in
1935. Nihal Atsiz published it by adding a short biography of Ahmed Dede to the
translation of the chapter on Karakhanids by Mehmet Necati Lugal in 1940. As stated
in the prologue, it was the first step of a larger plan, which is to translate the Turkish
history in Camiu’d-duvel into Turkish completely and to publish it in small booklets
section by section. When the translation is over, all the parts were supposed to be
compiled in a single volume.? Obviously, things did not go as planned since we only
have today the first step of this project. It was not until 1975 when Mineccimbas!’s
historical account drew attention again. At that time, ismail Eriinsal translated a

portion from the Ottoman section until the end of Siileyman’s reign and it was

11 Nihal Atsiz, ed., Karahanlilar ve Anadolu Selgiikleri: Miineccimbasi Seyh Ahmed Dede
Efendi'nin "Camiu’d-Diivel” Adli Eserinden (Istanbul: Turkiye Yayinevi, 1939-1940.)



published in two volumes.?? In 1983, Ahmet Agirakca wrote a dissertation on the
same chapter offering a critical edition and a translation.®®> Nuri Unlii made another
critical edition of the sections on the Bayezid Il and Selim’s reigns!* and Omer
Tellioglu did the edition of the chapter on Hamadanis®. Ali Ongiil'® translated again
the Seljukid period in 2000. More recently, Hatice Arslan Soziidogru published the
critical edition of the last chapter of the Ottoman history, from 1574 to 1672, in
2009 and Ghassan b. Ali er-Remmal published a critical edition of the whole
Ottoman section in the same year.'® The most recent study is by Fahri Oluk which is

the translation of the chapter on Mehmed IV’s reign.*?

In this thesis, | will primarily use the critical edition by Ghassan b. Ali er-Remmal for
Ahmed Dede’s narrative on the formative period of the Ottoman political enterprise.
Due to the several typing errors in this edition and for further analysis of the book |
will also consult manuscripts of the work. Camiu’d-duvel has seven available copies
for researchers, including the autograph copy. It is a two-volume copy in
Nuruosmaniye Library no 3171/3172.%° In addition to the autograph copy, | consult

another copy in Esad Efendi Library.?!

Considering that Camiu’d-duvel does not even have a complete published critical
edition we can say that it requires much more scholarly attention. Present studies

are valuable because they convey the text to the researchers for further analysis,

12 fsmail Eriinsal, trans., Miineccimbasi Tarihi (Istanbul: Terciiman, n.d.)

13 Ahmet Agirakca, trans., Camiu’d-diivel: Osmanli Tarihi (1299-1481) (Istanbul: insan
Yayinlari, 1995).

14 Nuri Unlii, “Cami’ii’d-Diivel (11.Beyezid ve Yavuz Sultan Selim devri) Miiellif Miineccimbasi
Ahmet Dede (Tenkidli Metin Nesri)” (PhD diss., Marmara Universitesi, 1990).

15 Omer Tellioglu, “Miineccimbasi Ahmed B. Liitfullah'in Cami'i'd-Diivel'inden Hamdaniler
Kisminin Metin Nesri ve Terciimesi” (M.A. thesis, istanbul Universitesi, 1994).

16 Ali Ongil, Camiu’d-diivel: Selcuklular Tarihi I: Horosan- Irak, Kirman ve Suriye Selcuklulari
(izmir: Akademi Kitabevi, 2000).

7 Hatice Arslan Sézudogru, Miineccimbasi als Historiker: arabische Historiographie bei
einem osmanischen Universalgelehrten des 17. Jahrhunderts: Gami‘ ad-duwal (Teiledition
982/1574-1082/1672) (Berlin: Klaus Schwarz Verlag, 2009).

18 Miineccimbasi, Camiu’d-Diivel, 209.

¥ Fahri Oluk, “Cami’d-divel Sultan IV. Mehmed Dénemi Terciime, Metin ve Degerlendirme”
(PhD diss., Erciyes Universitesi, 2011).

20 Miineccimbasi Ahmed Dede, Camiu’d-duvel, Nuruosmaniye, 3171-3172.

21 Miineccimbasi Ahmed Dede, Camiu’d-duvel, Esad Efendi, 2101-2103.



close readings and comparisons. However, all the studies above on Camiu’d-duvel
constitute a first step to examine the book since they generally do not go beyond
providing presentations of parts of the text. As a result, this large comprehensive
book remains undiscovered in many aspects. As we can see, modern scholarship has
not dealt with it as a whole. Although Camiu’d-duvel contains a history of a large time
scale and detailed narrative especially for Arabic and Mongolian pasts, the studies on
it focuses on the Ottoman or Seljukid histories with the exception of Tellioglu’s
translation of the section on Hamadanis. Therefore, closer studies do not only use
the opportunity for reaching another Ottoman historian’s mind as a piece of the
Ottoman historiography puzzle, but also provide a new source for the histories of

many rulers and states.

1.3. Approaching Sources

The discussions on the Ottoman historiography in the last twenty years have been
illuminative for determining my approach to sources of this thesis.?? The search for
objectivity in historical researches dominated the scholarship for a long period of the
last century of the Turkish historiography. Especially, after the opening of the Prime
Ministry’s Ottoman Archives to the researchers, the official registers and the
possibility of scientific knowledge appealed the historians to focus on this material.
However, after 1980s, the neglect in using the narrative sources and the
preponderance of the archival material was questioned. | will primarily follow the
approach that criticizes this positivist attitude against the narrative evidence. Cornell
H. Fleischer offers one of the most prominent studies of the Ottoman intellectual
history in this fashion. In his illuminating and stimulating study on Gelibolulu Mustafa
Ali (d. 1600), he argues that confining to archival registers results in “dry and isolated
entries.” In order to bring them coherence, or in his analogy, to give flesh to the

institutional skeleton of the state we should deal with the narrative sources.??

22 For a survey of the both modern and Ottoman historiography see: Gabriel Piterberg, An
Ottoman Tragedy — History and Historiography at Play (London: University of California
Press, 2003), 30-50.

23 Cornell H. Fleischer, Bureaucrat and Intellectual in the Ottoman Empire: the Historian
Mustafa Ali (1541-1600) (Princeton: Princeton University, 1986).



Regarding with approaches to the narrative sources, Cemal Kafadar is another
prominent name who conducted a study that constitutes a guide book for this thesis.
In Between Two Worlds, he reestablishes the history of the formative period of the
Ottoman State after he presents a detailed presentation of the previous literature on
that issue indicating their methodologies and approaches to the narrative sources for
a period for which researchers do not have a choice but relying on them.?* He
disapproves the idea of the previous historians about the chronicles as sources that
include parts from the reality, but requires effort to extract it. Rudi Paul Lindner likens
the act of reading these sources to watching a shadow play, and evaluates the
historians craft which is to find the reality hidden in it as revealing the puppet-
master.?®> Kafadar draws an analogy and instead of Lindner’s method that is analogue
to onion, he offers an alternative multiplex system which is represented by the garlic.
He argues that the idea of a unidirectional development of the ideology is misleading.

These sources should be scrutinized in the complex Ottoman social context.2®

More recently, Kaya Sahin applied this method to Celalzade Mustafa’s (d. 1567)
Tabakatu’l-Memalik. He examined Celalzade’s life and work in the context of the
formation of the Ottoman imperial identity during the sixteenth century.?” Cumhur
Bekar also examined Hezarfen Huiseyin (d.1691), a contemporary scholar with

Miineccimbasi Ahmed Dede, and his universal history with the same method.?®

Following the approach presented above, | will investigate how Miineccimbasi saw
the dynasty and presented them to his reader based on his universal history,
Camiu’d-duvel, particularly the chapters on the formative period of the state. The
primary focus of this thesis will be on exploring Miineccimbasi’s attitude towards the

legitimacy of rulership of the Ottoman dynasty. | will investigate the tools that

% Cemal Kafadar, Between Two Worlds: The Construction of the Ottoman State (Berkeley:
University of California Press, 1995).

2> Rudi Paul Lindner, Nomads and Ottomans in Medieval Anatolia (Bloomington: Indiana
University, 1983), 19.

26 Kafadar, Between Two Worlds, 99-101.

27 Kaya Sahin, Empire and Power in the Reign of Siileyman: Narrating the sixteenth-century
Ottoman World (Cambridge: Cambridge University Press, 2013), 5.

28 Bekar, “A New Perception of Rome.”



Mineccimbasi chose to rely on as legitimizing bases and examine reasons for his
choices. | will make a content analysis in order to see how Miineccimbasi’s
construction of the formative history of the Ottoman state reveals his perspective to
the dynasty and what is similar with the previous histories and what goes different
from the other existing narratives. | will also contextualize Camiu’d-duvel by
scrutinizing Miineccimbasi’s relationship with the contemporary power holders and
conflicts. | should also note that such an attempt would be illuminative for the

authors’ contemporary atmosphere, rather than for the formative period.

1.4. Shift in the Argumentations on the Legitimacy of the Ottoman Dynasty

A significant change in the seventeenth century was the decrease in reputation of the
Ottoman dynasty. Emecen argues that the political theories against the dynasty were
first proposed in this period. He demonstrates the challenges that the dynasty faced.
However, as a result, he argues that the dynasty was victorious since it got over this
harsh process.?’ Tezcan deals with the same issue, however his comments are not
that optimistic about the reputation of the dynasty. He argues that in the
seventeenth century royal authority that belonged to the Ottoman dynasty began to
fade as a sign of a more democratized “Second Ottoman Empire”. He is also aware of
that, although the dynasty lost its power, the throne belonged to them. To him, the
dynasty gained its durability by losing its power through becoming subjected to the
same law with the public. He presents it as a new way to legitimize the dynasty in a
world where the ruling authority was out of sultan’s autocracy and spread to a larger
group of elites.3? In other words, the sultan managed to find a way to turn current

hard situation into an advantage for the dynasty.

Tezcan’s arguments indicates a shift in the legitimizing tools of the Ottoman rule in
the seventeenth century. Before that, the indispensability of the dynasty was based
on points that reveal the superiority of the members of the Ottoman family over

others, such as descending from a tribe destined to rule, Oguz, and being enthusiastic

2% Feridun Emecen, “Osmanl Hanedanina Alternatif Arayislar,” in Osmanli Klasik Caginda
Hanedan, Devlet ve Toplum (Istanbul: Timas, 2011), 37-60.
30 Tezcan, The Second Ottoman Empire, 237-38.



devotees of holy war. These points were concluded to a large extant from the works
of the first Ottoman historians. In the twentieth century historians read these books
as objective sources, therefore, the narratives on legitimacy of the Ottoman dynasty
and the stories of the Ottoman success overlapped in the Ottoman histories. They
constituted a base for the discussions on the rise of the Ottoman state.3! After a
while, some scholars questioned authenticity of these points and argued that they
were artificial tools produced by subsequent needs, thus, should be read critically.3?
Colin Imber conducted a thought-provoking study in which he shared his formulation
of legitimizing tools that he named as “the Ottoman dynastic myth” connoting that
they did not represent historical reality but composed by the subsequent historians
retrospectively to demonstrate Ottomans’ right to rule. The elements of this myth
are war in the name of faith, inheritance to Seljukids, divine approval of the dynasty,
and Ottoman genealogy.?® Ottoman historians claimed superiority of the Ottoman
sultans over their rivals relying on these ideas. In the last decades, historians
conducted more studies on legitimizing the Ottoman dynasty that were aware of the

relationship between the narratives and narrator.3*

One of the main factors of legitimizing process of the Ottoman rule, Sufis, serve as
the transporters of divine approval of the dynasty through dreams, advises, and

prophecies.3” Still, none of these studies mentions a relationship between Osman and

31 Two fundamental studies in this discussion are: M. Fuad Képrili, Osmanli
imparatorlugu’nun Kurulusu (Ankara: Basnur Matbaasi, 1972), and Paul Wittek, The Rise
oftThe Ottoman Empire (London: The Royal Asiatic Society of Great Britain and Ireland,
1958). Chapter two deals with this literature in a larger scale.

32 Halil inalcik read one of the founding names of the Ottoman historiography in this
fashion: “How to read Ashik-Pasha-Zade’s History” in Studies in Ottoman History in Honour
of Professor V. L. Menage, ed. Colin Heywood and Colin Imber (Istanbul: Isis Press, 1994).

33 Colin Imber, “The Ottoman Dynastic Myth,” Turcica 19 (1987): 7-27.

34 A compilation of valuable essays on narratives of legitimacy from different periods of the
empire’s history: Hakan T. Karateke and Maurus Reinkowski, eds., Legitimizing the Order,
The Ottoman Rhetoric of State Power (Leiden: Brill, 2005); Hasan Basri Karadeniz,
Osmanlilar ile Beylikler Arasinda Anadolu’da Mesruiyet Miicadelesi (XIV-XVI. Yiizyillar)
(Istanbul: Yeditepe Yayinevi, 2008); Omer Cide, “Osmanli Devleti’nin Kurulus Déneminde
Mesruiyet Sorunu ve ilk Kaynaklara Yansimasi,” Kilis 7 Aralik Universitesi ilahiyat Fakiiltesi
Dersgisi 2 (2015): 105-126.

35 Emecen gives a good description of relying on Sufi groups as a source of legitimacy by
the Anatolian principalities in formative period of the Ottoman state. Particularly the
section on the intimacy between Saruhanogullari and Mevlevilik depicts how the power
holders sought to benefit from the reputation of established orders due to the rivalry



Mevlana Celaleddin Rumi, or any other Mevlevi authority. In fact, historians writing
on Mevlevis argue that there was no intimacy between the first Ottoman rulers and
Mevlevis.® In this context, Miineccimbas!’s presentation of the relationship between
two sides arises as a question mark. The primary focus of this thesis will be on
exploring Mineccimbasl’s attitude towards the legitimacy of rulership of the
Ottoman dynasty. | will investigate the tools that Miineccimbasi chose to rely on as
legitimizing bases and examine reasons for his choices. | will question whether there
were any changes in the Ottoman dynastic myth in the seventeenth century. For this
purpose, | will compare Miineccimbasl’s narrative with Asikpasazade and Nesri’s
historical accounts, as the representatives of earliest examples. By doing so, | hope
to find an explanation for Mevlana’s appearance in the history of the construction of

the Ottoman state.

To that end, first chapter will be a general analysis of the legitimizing elements of the
Ottoman rule. In this chapter, | will question whether the Ottoman dynastic myth
preserved until Mineccimbasl’s period or not. In the second chapter, | will dwell on
one aspect of these elements. Miineccimbasi’s text has a special emphasis on
devotion of the Ottoman sultans to Islam. He empowers this emphasis by Islamicizing
sultans’ relationship with non-Muslims and alienating the sultans from friendly
relationships with non-Muslim neighbors. A comparison of his text with
Asikpasazade’s and Nesri’s narratives will provide a chance to provide this argument.
The last chapter will narrow down the emphasis on Islam to Sufism and be devoted
to explain Mevlana’s mysterious appearance in an Ottoman history. In addition to
inclusion of Mevlana, some sufi characters were overemphasized, while others were
excluded. It seems a productive step to begin with establishing Miineccimbasi’s
Mevlevi bonds and his contemporary intellectual atmosphere heated by the conflicts

between Kadizadelis and Sufis.

between them after fall of Seljukids. Feridun Emecen, ilk Osmanlilar ve Bati Anadolu
Beylikler Diinyasi (Istanbul: Kitabevi, 2003).
36 Abdulbaki Gélpinarli, Mevlana’dan Sonra Mevlevilik (Istanbul: inkilap Kitabevi, 1953)
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CHAPTER Il
SUBSTANTIATING THE LEGITIMACY OF OTTOMAN IMPERIAL CLAIMS IN THE LATE
SEVENTEENTH CENTURY

Mineccimbasl’s extended historical account deals with many states beginning from
the time of the first man, Adam, which makes it “a compiler of the states” (Camiu’d-
duvel). Compared with other states in Mlineccimbasi’s account, the Ottoman state
occupies a significant position in various respects. First of all, the Ottoman dynasty
did not claim superiority all of a sudden, but was instead endowed its authority by
God. Secondly, they obtained their power without any disloyalty to the previous
Muslim rulers. In addition, Miineccimbasi frequently highlighted that the Ottoman
dynasty held an everlasting political authority. He was so certain about the endurance
of the Ottoman dynasty that he devoted the epilogue of his sizeable work to the

section on them.

Was Mineccimbasi’s presentation of the political legitimacy of the Ottoman dynasty
related to the trends in his period? In accordance with the political crisis at that time,
intellectual production in the seventeenth century was generally pessimistic. It was a
period when the great Ottoman dynasty faced many external and internal challenges
and worried many intellectuals with its course. During the century, five sultans were
dethroned, and two of them were killed.3” Keeping faith in the endurance of the
Ottoman State became increasingly difficult. This lack of confidence in the Ottomans
prompted alternative sultan candidates to be proposed from other families.3® This
atmosphere led to a rise in the number of the works that were critical of the
administration, and the sultans in the second half of the sixteenth century and the
seventeenth century. Miineccimbasi’s contemporary authors mostly devoted their

works to complaints about the current situation of the state and the efforts to

37 For additional examples of the hard times for the Ottoman dynasty in the first half of the
seventeenth century see Giinhan Borekgi, “inkirazin Esiginde Bir Hanedan: Ill. Mehmed, I.
Ahmed, |. Mustafa ve 17. Ylzyill Osmanl Siyasi Krizi,” Divan: Disiplinlerarasi Calismalar
Dergisi 45 (2009/1): 45-96.

38 Feridun Emecen, “Osmanli Hanedanina Alternatif Arayislar,” 38.
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identify the mistakes of the Ottoman administration. Such accounts subsequently

constituted the main sources for the argument of an Ottoman decline.?

Considering Mineccimbasl’s context, his confidence in the Ottoman dynasty seems
outdated. The image of the Ottoman dynasty that he proposed in his history does not
give the impression of their afflicted position at all. If a curious reader about the
seventeenth century only read Camiu’d-duvel, s/he would think that the authority of
the Ottoman sultans was as firm as it used to be and that would continue to be so.
Mineccimbasl’s frequent emphasis on the persistence of their rule until the end of
time is the biggest sign of this approach. This chapter will be devoted to exploring the
position of the Ottoman state among the other states in Mineccimbasi’s work
focusing on the sources of rulers’” power. | will look for possible answers to the
guestion of what provided the Ottoman State its legitimacy to make Miineccimbasi
think that it would continue until the end of the time. To do that | will try to
understand his conception of the Ottoman dynastic myth which is a composition of
the main elements of the Ottoman legitimacy in the Ottoman chronicles. His
presentation of it might provide his personal attitude towards the dynasty in the

seventeenth century.

2.1. Miineccimbagsl’s Rearticulation of the Ottoman Dynastic Myth

Ottoman historians relied on several themes in presenting the superiority of Ottoman
power over other contemporary power holders. Colin Imber argues that the first
Ottoman historians created an Ottoman dynastic myth to provide legitimacy to
Ottoman authority in front of both Muslim and non-Muslim rivals. The myth had its
most popular form until the sixteenth century with the contributions of several
authors. To him, the authors of the first Ottoman historical accounts, Ahmedi, Enveri,
Asikpasazade, and Nesri, presented several elements of the myth in the guise of

historical fact. These elements, which were preserved until the twentieth century,

39 For a description of these works see: Douglas A. Howard “Genre and Myth in the Ottoman
Advice for Kings Literature,” in The Early Modern Ottomans Remapping the Empire, eds.
Virgina H. Aksan and Daniel Goffman (New York: Cambridge University Press, 2007) and
Howard “Ottoman Historiography and the Literature of Decline,” 52-77.
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were the sultan’s zeal in holy war, their Seljukid heritage, their Oguz genealogy and
the divine support they enjoyed.*° In other words, this myth presented the Ottoman
rulers as Muslim sultans descendent from Oguz Turks, and heir to the Seljukids, and
they fought against the infidels in order to elevate the name of God and fulfill the
command of the Sharia which was a mission implied by adopting the gazi title, as

heralded and attested by religious authorities and holy men.

Mineccimbasi began his chapter on the Ottomans with a section on the merits of the
Ottomans in which he shared his main ideas about the position of the Ottoman state
among its predecessors and contemporary counterparts. It begins as follows:

Be it known that the Ottoman dynasty—may God make it everlasting with
his support—is the greatest of all sultanates in its magnificence, expanse of
its realm and size of its territory, sublime power, wealth of goods,
beneficence, glory, zeal and power, sharpness of its sword and spear, plenty
of money, troops, and weapons, and in the proper exercise of reason and
righteous practice. They became the sultans of east and west, kings of the
two lands and the two seas, protectors of the sacred cities. Those well-
versed in the books of history know that such land as God has granted them
He has not granted to anyone after Solomon. This noble family has obtained
the sultanate [not through] wrongdoing to anybody else [but] seized all its
territory from unbelievers, rebels, and evildoers. Their emergence took
place in the most agreeable form, like the emergence of the great caliphs
from the noble companions and followers [of the prophet]. They spent their
greatest efforts exalting the word of God by campaigning against the
polytheists and heretics. Thus, God granted them this great kingdom
gradually, and inspired them to promulgate laws (kanun) and to consolidate
its pillars. It had happened to oppressive and wicked men like Jangiz and
Timur that great kingdoms were granted to them not gradually but all at
once, and this way they were lured into ultimate perdition. To sum up, this
noble dynasty’s virtues are numerous, and its laudable features
innumerable, so that | restrict myself to this much, admitting my inability to
enumerate and comprehend them all, seeking forgiveness for this.*!

After he praised the Ottoman sultans for their military skills, wealth, and the expanse
of their lands by comparing them with the rulers of the rest of the world, he indicates

at several points their virtues (fazilet). Hagen describes two elements of Ottoman

4 Imber, “The Ottoman Dynastic Myth,” 7-27.

41 Gottfried Hagen, “Ottoman Understandings of the World in the Seventeenth Century,”
in Robert Dankoff, An Ottoman Mentality: The World of Evliya Celebi, Ottoman Empire and
its Heritage (Leiden: Brill, 2006), 235.
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legitimacy that are highlighted in this part: “ultimate justice which leads to a stable
rule” and “zeal in the holy war.” These are two of the fundamental points for
understanding Miineccimbasl’s perspective and how he integrated the Ottoman
dynastic myth into his text. | will deal with these elements as presented by

Mineccimbagi below.

2.2. Genealogy

Following the section on the virtues of the Ottoman family, Miineccimbasi added
another one on the glad tidings that occurred during the formation of the state and
after. In this section, he shared seven auspicious events that heralded the emergence
of the ever-lasting Ottoman state by holy or respected men. Just as in the first
section, this one also provides cornerstones for Ottoman legitimacy. One of them is

the supremacy provided by the lineage of the Ottoman dynasty which goes to Kay!.

Mineccimbasi, depending on Ruhi’s history, transmitted a report by Korkut Ata that
reveals Oguz Han’s will for the rulership of the Kayi tribe. In this report, Korkut Ata
articulated that Oguz Han had willed that the khanate and sultanate belong to the
people of Kayl Han and this would continue until end of the times. Miineccimbasi
added that Osman Gazi was one of the sons of Kayi Han, and that his tribe was called
Kayi Hanli among the Turkmens due to the fact that their headman was descended
from Kayi Han. By doing so, he did not leave establishing a connection between them

and the Ottomans to the reader.*?

In this short report, the Ottoman dynasty gets consolidation from a powerful
Turkmen tribe: Oguz. First of all, the precursor is a man who is recognized by all the
Turkish tribes to arise from Oguz Han. Korkut Ata, also known as Dede Korkut, is a
semi-legendary storyteller in Turkish literature who comes from Oguz origin. He is
depicted as a wise man who knows the rules of life in the steppes of Anatolia and
tries to preserve them.*? Therefore, his sayings correspond with the oral laws of those

lands. What he said in this chapter disqualifies any Turkish rulers other than Kayis by

42 Miineccimbasi, Camiu’d-duvel, 198.
43 Orhan Saik Gékyay, “Dede Korkut,” TDVIA.
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forcing them to admit that the Kayis were the real rulers who were supposed to hold
that position until the last day. In short, a respected Turkish wise man declared that
the rulership belongs to the Kayi family. This was obviously included in order to
demonstrate Ottoman supremacy. To make sure his message was conveyed to the
reader, Miineccimbasi repeated the same report in the section where he narrated

Osman’s lineage with the various versions that existed in Ottoman histories.

The first appearance of connecting the Ottoman lineage to Oguz through the Kayi
branch was in Ahmedi’s, then more elaborately in Yazicioglu Ali’s works in the reign
of Murad Il in the first half of the fifteenth century. Imber evaluated these as an
artificial attempt to glorify the dynasty in front of the neighboring rulers by
discrediting their lineage, and therefore treated it as an element of the dynastic
myth.** This genealogy was adopted by the subsequent Ottoman historians with
slight differences until Mineccimbasi Ahmed Dede who also found it a useful base
for establishing Ottoman supremacy in the seventeenth century. Even if it was not a
way to obtain benefit anymore in his time due to fact that the main target of this
argument, Turkish principalities was not a big threat anymore, one can at least argue

that he chose to follow his predecessors.

2.3. Seljuk Inheritance

Another chief element in the legitimation of Ottoman power in Camiu’d-duvel is the
emphasis on the alliance with the Seljuks. The first Ottoman ruler, as well as their
Oguz ancestors to some point, was presented as the loyal vassal of the Seljukid
sultans. When Seljukid rule completely faded away because of the Mongols, the loyal

Ottomans inherited their power, and the Ottoman State thereby became a successor

“Imber, “The Ottoman Dynastic Myth,” 16-20. It is a contradictive topic that the Ottomans
really came from Oguz origin or not. Although it would be exciting to answer that question,
this study will not focus on answering that since it requires particular emphasis. For an
illuminative and compact study on it see: Feridun Emecen, “Kayilar ve Osmanlilar: Sahte Bir
Kimlik insasi mi?” in Oduzlar, Dilleri, Tarihleri ve Kiiltiirleri: 5. Uluslararasi Tiirkiyat
Arastirmalari Sempozyum Bildirileri (Ankara: Hacettepe Universitesi Tiirkiyat Arastirmalari
Enstitlsl Yayinlari, 2015). Emecen prefers to read Yazicizade Ali’s work not as an invention,
but as a reformulation of a known reality in a written form, in case of need. Relying on the
cadastral surveys from sixteenth century, he argues that the Ottoman family descended
from the Oguz.
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of the Seljuk State. Such a position was used by the Ottomans to claim hegemony
over the Anatolian principalities. More importantly, Bayezid | used it in order to rally
supporters against Timur, who declared authority on the basis of his connection with
the Ilhanids.* In other words, it was targeted at Muslim rivals in Anatolia whom the
Ottomans needed to have a reason to fight against. While they chose jihad as a
sufficient ground against the non-Muslims, when it come to the Muslims, the

Ottomans attacked them by charging them with disobedience to the sultan.*®

How did Mineccimbasi approach the relationship between the Ottomans and
Seljukid sultans? In his narrative, the first Ottomans adopted quite a courteous
manner towards the Seljuks, even though the latter were on the verge of collapse.
On various occasions, he highlights their respect for Seljuk authority. The first one is
in the section on the merits of the Ottomans, which indicates that the respect was
one of the points that elevated the Ottomans over their counterparts. After
eulogizing the Ottoman sultans for their virtues, Milineccimbasi adds that despite
their praised power, they never betrayed their forerunners, unlike many of the
previous rulers had. He described two ways of obtaining authority: one by rising
against the current authority, the other by their consent and resignation. The first
one provides a rapid way to become a powerful ruler; however, it is temporary.
Mineccimbasi names this method by a Qur’anic terminology, istidraj which stands
for God’s carrying the infidels, the unruly and oppressor slaves to calamity after
providing them temporary and rapid successes.*” It was represented in the Qur’an by
accursed characters such as Firavun and Karun who could not manage to maintain
their power. In this dichotomy, the Ottomans were the ones loyal to the Seljuks and
obtained the rule to govern step by step, as opposed to Cengiz and Timur who were
also achieved a great a power in a short span of time, however that power did not go

on after their reign.*®

“SEmecen, “ihtirasin Golgesinde Bir Sultan: Yildirim Bayezid,” Osmanli Arastirmalari/The
Journal of the Ottoman Studies 43 (2004): 70.

4 Imber, “The Ottoman Dynastic Myth,” 15.

47 Miineccimbasi, Camiu’d-duvel, 190.

48 Mineccimbasi, Camiu’d-duvel, 189-90.
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After sharing this idea in the introduction, Miineccimbasi refers to it again in his
discussion of Ottoman history. He begins with the departure of the Oguz tribes from
Turkistan to come to Transoxiana simultaneously with the Seljuks’ cross. Then, they
went to Horasan, again, with the Seljuks, by courtesy of the Ghaznevid sultan,
Mahmud b. Sebiiktekin (d.1030). For some reason —M{ineccimbasi does not mention
any- the sultan imprisoned the leader of the Oguz tribes, Israil b. Selcuk b. Yukak,
which lead those tribes to an unrest. During this period of unrest, the Kayi tribe stood
out among others for its loyalty to the Seljuks. While the other tribes seized the
opportunity, and plundered Seljukid lands, Osman’s ancestors remained loyal. They
did not claim independent power until the Seljukid rule had disappeared completely
after the Mongol invasion. Then, everyone who did not want to obey Mongolian
authority gathered around Osman.*® To Miineccimbasi, what made Osman worthy of
leadership among the other frontier lords and the male members of his family is that
he did not declare independence until Seljukid power had disappeared completely;
he was noble, and brave, and respected to the scholars and wise men and asked for

their prayers.>°

This affinity was not one-sided. Seljukid sultans also used to love and appreciate the
Kayis. When Ertugrul intended to go to Rumelia from the plain of Pasin in 1233, he
approached the Sultan Alaaddin | b. Keyhsrev (d. 1237). The sultan gave them the
region of Karacadag gladly because the Kayis were famous for their courage. He
appointed Ertugrul as ugbeyi (lord of a frontier region who was endowed a piece of
land to rule in exchange for providing security there).>! In addition, in 1299, another
Seljukid sultan Alaaddin Keykubad Il (d.1303), appreciated Osman’s bravery and

loyalty to the sultan unlike the other ug¢beyis who took the advantage of Seljuk

49 At this point, Miineccimbasi gives various dates for Osman’s takeover of the ruling power.
They span from 1286, when Karacahisar was conquered, to 1308, when the last Seljukid
sultan died. What does not change in these various reports is that all of them demonstrate
the consent of the Seljukid sultans. Although Miineccimbasi does not make a clear choice
among these dates, we can deduce his preference from his organization and titles. He calls
the period of Osman’s rulership before Gazan Han’s dethronement of the last Seljukid
sultan in 1299/1300 as kiyam (resurrection). After that, Osman became a sultan.

50 Miineccimbasi, Camiu’d-duvel, 217

51 Miineccimbasi, Camiu’d-duvel, 208.
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weakness because of the Mongols to attack their lands. The sultan awarded Osman
by sending him the signs of sultanate, alem (banner), tabl (drum), and nakkare (a

large kettle drum) in addition to announcing him as the head of the frontier lords.>?

There is an irony about the relationship between the Ottomans and Seljuks. No
matter how much respect the Ottomans showed to the Seljuks, Miineccimbasi makes
it clear that the Seljuks were not in a level to compete with the Ottoman sultans,
either genealogically or religiously, in terms of having the right to rule. This might
seem a contradiction, since the Ottomans connected themselves with the most
powerful previous authority, while at the same time arguing their superiority over
them. As presented above, the Ottoman family was endowed an authority by God as
the descendants of Kayis. Moreover, God gave the Ottomans power like the way he
gave to the great king and prophet Siileyman. Also, they were directly compared with
the prophet Muhammad and his caliphs by likening the Ottoman emergence to the
theirs. On the other hand, the Seljuks were descended from the Kinik branch of
Oguzs. Miineccimbasi does not make any additional comment on their merits. The
section on the Seljukid State also reveals his point of view. He located them in an
ordinary chapter entitled “states of the fifth century,” without any comments or

compliments on their success, leadership, religiosity, etc.>3

How did Miineccimbasi solve this contradiction or did he even try? How can we think
of these two elements of Ottoman legitimacy together? The Ottoman authors
apparently managed to reconcile them because it is a common theme in accounts of
the Ottoman dynastic myth. The Ottoman genealogy and loyalty to the Seljukids were
presented as complementing each other. In Mineccimbas!’s narrative, the Ottomans
were far ahead of the Seljuks, since he stated that God had not given such rulership
to anyone but them since the prophet Solomon. However, due to the fact that they
were not rebellious to the current authority, they did not rise until the Seljuk state
had completely fallen. Thereby, while the Ottomans obtained a praised quality, the

image of weakness in front of the Seljuks was also eliminated. The loyalty to the

52 Miineccimbasi, Camiu’d-duvel, 232.
53 Miineccimbasi, Camiu’d-Duvel, Nuruosmaniye, 3171, 324a.
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Seljuks was not due to their virtues, but because of the Ottomans’ respect for their
predecessors. The combination of the two elements of the Ottoman case proved the
Ottomans most legitimate. In this respect, this might be a representation of Emecen’s
evaluation: “The Ottoman success lay in their ability to reconcile different sources of

legitimacy.”>

The diversity of the elements of the legitimation also indicates that in
Mineccimbas!’s perspective, there was a hierarchy between the legitimacy of rules.
He did not think that legitimate rule was dependent on specific sources, but it was
possible to increase or decrease it by having them. More elements a power relies on,
more legitimate it becomes. For instance, as apparent in the case of the Seljukid
sultans, descending from a family that is divinely chosen as rulers is not necessary to
become a ruler. Although the Seljuks were not a family who had inherited rulership,
they were still legitimate for Miineccimbasi. We can conclude that looking at Osman’s
wait for their fall to claim an independent authority. It is only necessary in order to

obtain legitimacy at the same level with the Ottomans.

Despite the difference between the Ottomans and Seljuks, Miineccimbasi’s attitude
towards them is quite respectful, especially, compared with the one of the founder
names of the Ottoman dynastic myth, that of Asikpasazade’s; Miineccimbasi’s style
appears to be more submissive to the Seljuks. The conquest of Karacahisar castle is
where their distinctiveness is most explicit. In both texts, this is a critical point for the
establishment of the Ottoman state.> It was the first time that Osman was
mentioned in the Friday sermon which was one of the signs of the rulership. In
Mineccimbasl’s version, the preacher, Tursun Fakih, gave Osman’s name after he
mentioned the Seljukid sultan’s name. Asikpasazade in contrast told a completely
different story. When Tursun Fakih told Osman that they needed to have Seljukid
sultan’s permission to appoint a kadi, Osman got angry and said,

| captured this castle with my own sword. What does sultan have to do with
it that | have to ask his permission! The God who gave him sultanate
(sultanhk), endowed me [power of] gaza and khanate (hanlik). If this

54 Emecen, “Osmanli Hanedanina Alternatif Arayislar,” 65.
5 Miineccimbasi, Camiu’d-duvel, 225.
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obligation is because of sancak, | did not fight against infidels with a sancak.
If he says that he was from Selcuk descendants, | would say | am son of Gok
Alp. If he says | came to this land before them, | would say my grandfather
Sileyman Sah came before them.>®

They both represent two extreme attitudes towards Seljukids. Nesri afforded a milder
account of the same event. In his book, the sermon was given under the name of the
Seljukid sultan for the sake of propriety. However, this did not mean that Osman
waited the until fall of the Seljukid state to claim power. Nesri stated that Osman’s

rise was during the reign of Seljukids.>’

2.4. Religious Authorization

Another source of legitimation in Miineccimbasi’s work, connected to the earlier
discussion of genealogy, is divine approval of Ottoman political power. To
Mineccimbasi, Allah endowed the Ottoman dynasty with a power that had not been
given to anyone since the time of the prophet Siileyman, who was a great king in the
Jewish, Christian, and Islamic traditions and was known for his great wealth, realm,
and wisdom. He was thought to live in the tenth century BC.”® Miineccimbasi argued
that the Ottomans were also a divinely chosen family who were promised a long and
prosperous reign. In his narrative, the prophet Siileyman appears as a perfect model
for Ottoman power. He was divinely appointed, and was the son of another ruler who
was also divinely appointed, Davud. He thus encapsulates the main elements of its

legitimacy: divine approval and genealogy.

Mineccimbasi develops his emphasis on divine approval mostly in the chapter on the
glad tidings and true reports about the emergence of the Ottoman state.>® One of
them was that of Korkut Ata, emphasizing genealogy, which was presented above.
Mineccimbasi’s account includes seven more auspicious events each of which had a

prophecy about future everlasting Ottoman power from mystical authorities.

%6 Asikpasazade, Tevarih-i Al-i Osman, ed. Kemal Yavuz and Yekta Sarac (Istanbul: Gokkubbe
Yayinlari, 2007), 289.

57 Nesri, Kitab-1 Cihanniima, ed. Faik Resit Unat and Yekta Sara¢ (Ankara: Tirk Tarih Kurumu,
2014), 109.

58 Omer Faruk Harman, “Siileyman,” TDVIA.

%% Mineccimbasi, Camiu’d-duvel, 192-199.
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Mineccimbas! divided them into two categories, based on their sources. If it was
derived directly from Ertugrul or Osman, it was good news (biisra). The ones by
respected holy authorities such as lbn Arabi, and Mevlana Celaleddin Rumi were
named as true reports (haber-i sadik). Their common gist was that Allah blessed the

Ottoman dynasty with a great and everlasting authority.

Mineccimbas! relies on several methods to support the idea that the Ottoman
dynasty enjoyed. The first one is dreams. On one occasion, Ertugrul dreamt that
water surged from his chest and filled the whole world. On another, after spending
hours paying homage to the Qur’an, Allah addressed him in his dream heralding a
continuous state for his progeny. Miineccimbasi relates that Osman had also been
through a similar experience. When he spent the night in the house of a prominent
sheikh, Ede Bali, he dreamed that a big tree grew from his body until its shadow

covered the whole world.

The second way Miineccimbasi explains the delivery of the divine message to our
world is through mystical characters who were known as men of God. In addition to
the report by Mevlana Celaleddin Rumi, to which | devote a separate chapter in this
study, and the one by Korkud Ata, shared above, Miineccimbasi narrated another
one in which Kumral Abdal was the messenger. Hizir gave him the divine message of
the emergence of an everlasting Ottoman state. Although not in this section, the
mystical experience of Semseddin Muhammed Buhari, or Emir Sultan (d. 14297?),
constitutes a good example of the divine endowment of the rulership. In the turmoil
caused by the imposter Mustafa (d.1422), who put in a claim for the throne, the
sultan Murad Il (d. 1451) asked for Emir Sultan’s help and prayers. Emir Sultan
consoled the sultan and tied his sword to him with his hand as a sign of sultanate.
The most interesting part is a transmission from Emir Sultan. It was narrated that he
saw in the world of visions (alem-i mana) the prophet Muhammad informing him that
the rulership had passed to Mustafa from Murad Il. Emir Sultan did not consent to it

and asked from the prophet it to turn back to Murad Il three times. On the third time,

21



he approved. Following that, Miineccimbasi wrote a couplet highlighting the power

of the saints in changing the course of events.®°

Mineccimbasl’s last method is using the old sciences to learn about the future. He
offers a number of examples such as astronomy, and science of onomancy (el-cifru’l-
cami). Depending on the findings of onomancy and the verses of the Qur’an, Ibn Arabi
(d.1240), seventy years before the emergence of the Ottomans, wrote about the
grandness and permanence of their state in his book ed-Dairetu’n-Numaniyye. The
monks of the Margrid church in Siroz also predicted the same future thanks to their
abilities in the ancient sciences. Therefore, when they heard about Osman they asked
for a document ensuring their safety from him as a precaution about the future
Ottoman conquests. When the third Ottoman sultan, Murad came to their land, they

kept their territory by submitting that document.

Highlighting the role of the mystical figures and religious wise men dates back to
earlier times, to the Central Asia Turkish and Mongolian writing tradition. It had been
a common belief since then that the authority to rule was given by God to rulers by
means of the mystical characters, saints, and shamans. When the Ottomans faced off
against their rival dynasties, the Timurids, Karamanids, and Kadi Burhaneddin (d.
1382), they chose to defend themselves with this old tactic, as did their rivals, and
revealed the source of their authority as the divine sanction.®® Dreams and
unexpected outcomes in battle were also understood as signs of divine support.®?
Based on gospels and reports, Miineccimbasi’s account also follows the path of the

previous Ottoman historians.

Considering all the elements above, it appears that in Mineccimbasi’s presentation,
the main idea is divine endowment of the power to rule to the Ottomans and the
permanence of that power until the end of the world. Reading between the lines, we

can conclude that the saints are the sources who provided this approval to the

60 Miineccimbasi, Camiu’d-duvel, 398.
61 inalcik, “How to Read,” 147.
62 Hagen, “Ottoman Understandings of the World,” 237.
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sultans. Divine approval is significant, but what is more significant is the people who
brought it. We should bear in mind that Miineccimbasi fulfils the conditions of the
last two methods, being a saint and having the knowledge of an ancient science, as a
Mevlevi disciple and an astrologer which is a significant point that | will dwell upon in

a separate chapter.

2.5. Islamic/Mamluk Legitimacy

| mentioned above that Emecen finds the key to the Ottoman success in their ability
to reconcile various notions of legitimacy. He names two: the Central Asian and
Mongolian idea of the divine endowment of rulership to a family, and the Islamic
political concept.®® The two points that | presented above relying on Camiu’d-duvel,
the genealogy and religious authorization, seem to belong to the former. What can
we find in Milneccimbasl’s text about the latter? To answer that, | will briefly
introduce the Mongolian style and, as the contemporary Islamic political model, the

Mamluk style of obtaining legitimacy.

It is possible to differentiate between the Mongol and Mamluk styles of legitimation.
The former fundamentally depended on the lineage of the rulers and the laws that
the first Mongol ruler Cengiz made. In addition, as the Mongols conquered Muslim
lands and became Muslim, they began to adopt Muslim ideas, institutions, and
practices, keeping the utmost emphasis on lineage and law. On the other hand, the
Mamluks had no claim on genealogy, most probably due to their slave origins.
Instead, they focused on Islamic ideas, such as being the guardians of the holy cities
of Islam and patrons of Muslim scholars, which made it less appealing for universal
claim, as opposed to the Mongolian way since it only addresses to the Muslim as the

target audience.®*

The emphasis on the adherence to a particular family in the Ottoman histories

indicates that the Mongol political conception was adopted by the Ottoman authors.

63 Emecen, “Osmanli Hanedanina Alternatif Arayislar,” 38.
64 Abdurrahman Atcil, Scholars and Sultans in the Early Modern Ottoman Empire
(Cambridge: Cambridge University Press, 2017), 17-19.
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Considering the religious context of Ottoman lands in the fourteenth century, it is not
surprising to find the Mongolian political legacy useful. Kafadar describes the ug
atmosphere as follows: “Unorthodox, syncretistic, or even heretical ideas did find
more-fertile ground in the unstable frontier areas, where the authority of the central
governments and their versions of Islam could hardly be enforced.”® In this context,

Mamluk way would not be as useful since its target audience was limited to Muslims.

Ironically, despite the fact that Miineccimbasi rigorously tried to convince the reader
that the Ottoman rise was completely the opposite of the Mongols’ by putting great
emphasis on the Ottoman genealogy, he actually relied on a source from the Mongol
origin. It was not a conscious choice because the Mongolian ideologies integrated
into the Islamic world permanently.®® On the other hand, he could not establish the
legitimacy of the dynasty solely on Islamic basis, since Islamic tradition does not have
the notion of the supremacy of any particular race or family but being a Muslim. In
fact, if someone insists on finding a base for the sake of a dynasty, it would go against
him because of a saying of the prophet Muhammed that make the caliphate
dependent on his tribe, Quraysh. Therefore, Miineccimbasi, as well as all the previous
Ottoman authors, had to combine Islamic and other elements to provide a basis for

Ottoman legitimacy.

The reflection of the Islamic political conception in the Ottoman example appears in
the desire of the Ottoman rulers for the title of Sultan endowed by the caliph from
the Mamluks. Even though the Mamluk power had been on the wane during the
fourteenth century, it was still meaningful to obtain a title from them indicating the
legitimacy of Ottoman rule. The Mamluk caliph was the representative voice of the
Islamic approval. Therefore, the first leaders of the Ottoman state, as well as their
neighboring rival principalities like the Karamanids, also attempted to achieve a title

including sultan based on their ample petitions to the Mamluk administration. The

65 Kafadar, Between Two Worlds, 56.
66 Atcil, Sultans and Scholars, 27.
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Ottomans were successful since we know that Murad | was granted the title Sultanu’l-

guzat ve’l-miicahidin.®’

Mineccimbasl’s text shows that he internalized the idea of entitling the rulers as
sultans, which was actually meant to relying on the Mamluk authorities.
Asikpasazade and Nesri both entitled the first two Ottoman leaders with the mere
title of “gazi.” In their section on Murad, they used both titles: Sultan Murad Gazi.
Mineccimbasi, in contrast did not have such reservations. In Camiu’d-duvel, all
Ottoman leaders were named sultans beginning from Osman and Orhan. This might
simply be anachronism on the part of an author in the seventeenth century who
wrote about the fourteenth century. It is also a likely possibility that by the
seventeenth century, the sultanate titulature was settled enough that the author
found it natural that all the Ottoman leaders were sultans. Miineccimbas! presented
the first two rulers as if they were also approved by the caliph. This means that the
first Ottoman ruler, Osman’s rulership, was as legitimate as the subsequent ones, for

instance one of the most powerful ones, Siileyman I.

2.6. Reconception of the Ottoman Sultans’ Relationship with Their Subjects

Up until now, | have tried to demonstrate Mineccimbasi’s conception of the source
of the Ottoman sultans’ legitimacy as rulers. What about the image of the Ottoman
dynasty in the perspective of his contemporaries? Although the Ottoman state stands
as a unique example in the Islamic history thanks to the success of the Ottoman
dynasty in maintaining hold of the authority for a long time, it appears that the
rulership of the Ottoman family did not always seem so firm. Several events indicate
that at some point, the Ottoman subjects thought that the end of Ottoman dynastic

power was at hand.

Especially in the seventeenth century, the Ottoman dynasty’s reputation declined
and several alternative names for the dynasty were being mentioned in different

corners. The Ottoman dynasty was reduced from being representatives of the

7 Atcil, Sultans and Scholars, 21.
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absolute religious and political authority, derived from divine and genealogical roots;
to being mere rulers. The powerful aristocratic families became potentially viable
alternatives to the Ottoman dynasty.®® Emecen enumerates several examples. A
historical work from the seventeenth century narrates a conflict between Al-i Osman
and Al-i Cengiz. Although the story was from the fifteenth century, the author’s
presentation made Emecen think that the Crimean khans were still a potential threat
to the Ottoman dynasty in the seventeenth century, long after the establishment of
the imperial order. Mineccimbasl’s patron, Merzifonlu Kara Mustafa Pasa, is also
presented as a potential alternative for the Ottoman sultan Mehmed IV by Dimitri
Kantemir. He recorded that Merzifonlu had a mind to ascend the throne and to found
a western empire after conquering Vienna. Other names mentioned as alternatives
to the Ottoman sultan in the seventeenth century included Seyhulislam Sunullah
Efendi (d.1612) during the Celali revolts, the grand vizier Davud Pasa (d.1623) when
Osman Il was dethroned. In addition, a small part from the itinerary of Evliya Celebi
summarizes the damaged image of the sultans. He narrates that when Mehmed IV
addressed the audience as kullarim (my slaves) during a speech, the crowd responded
by saying “kul Allah’indir sen bir miitevellisin" (slaves belong to Allah, you are a

deputy). ®°

Tezcan’s formulation of the new phase of the seventeenth century bureaucratic
structure complements the scene. He argues that after the regicide of Osman I, the
state entered a new phase during which the monarchic nature of the administration
began to fade. He points at the political reflection of decline in the absolute power of
dynasty. He says this was the beginning of an Ottoman proto-democratization
process with the dynasty becoming weaker while the ruling elite became stronger.”®
In other words, although the sultans were still head of the empire, their ruling
authority weakened, which means that they were not as reputable as they used to

be before the seventeenth century. Emecen does not evaluate the material above in

68 Hasan Basri Karadeniz, Osmanlilar ve Rumeli U¢ Beyleri (Istanbul: Yeditepe, 2015), 406,
407.

8 Emecen, “Osmanli Hanedanina Alternatif Arayislar,” 41, 54.

70 Tezcan, The Second Ottoman Empire, 43-45.
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the same way as Tezcan. He reads the challenges in the seventeenth century as steps
to empower the idea of the indispensability of the Ottoman dynasty as rulers since
they managed to hold it for three more centuries. Although the two scholars differ
from each other in interpreting the outcomes of these events, they are in agreement
that the dynasty faced serious challenges in the seventeenth century. This is sufficient

for this study, since it aims at shedding light on Miineccimbas!’s time.

Historians abandoned this old emphasis on the indispensability of the Ottoman
family, in particular the claim that they were descendants of Oguzs not necessarily
because of the negative image of the Ottoman dynasty, but also because of the
change in the potential threats to the dynasty. The emphasis on the Oguz lineage in
the Ottoman histories was thought to be derived from the attempts to glorify the
dynasty in the eyes of the neighboring Turkish principalities. When this atmosphere
began to fade with the elimination of their treat and the Ottoman state was
transformed into an imperial state -with the inclusion of non-Turk officials in the
Ottoman aristocracy- the Oguz lineage lost its significance. Imber presents Hoca
Sadeddin’s (d. 1599) skepticism towards the origins of the Ottoman family as
evidence of this.”* In this respect, Miineccimbasi’s confidence about the validity of
the Ottoman lineage becomes a contradiction. We know that he showed respect to
Hoca Sadeddin and frequently referred to his history, Tacii’t-tevarih in his own work.
Despite his awareness of opposing ideas, then, Miineccimbasi consciously chose to

present the Ottoman family as a noble ruling family.

2.7. Argument for the Eternity of the Ottoman Dynasty

In a world that began to question the patrimonial nature of the Ottoman state,
Mineccimbasi’s account constitutes argument in support of the Ottoman dynasty’s
right to rule. He made use of numerous opportunities to emphasize the durability of
the rulership of the descendants of Osman. Obviously, Miineccimbasi was not alone
in qualifying Ottoman rule as an ever-lasting state (devlet-i ebed miiddet). However,

in his context, doing so must have meant something else than it did in the fifteenth

L Imber, “The Ottoman Dynastic Myth,” 20.
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century. Mineccimbasl’s, together with Hezarfen Hiiseyin’s historical account and
the others who kept reproducing the Ottoman dynastic myth, might have been a
response to contemporary critics. Tezcan’s explanation of this contradiction is that it
marks a continuation of the earlier pluralistic historiographical tradition. Even though
the prevalent fashion was critical of the royal absolutism, there were still the

examples of the old fashion.’”? In this respect, Camiu’d-duvel belongs to the second

group.

Mineccimbasi revealed his point of view about the authority of the Ottoman dynasty
right in the invocation section, by qualifying Mehmed IV as “the owner of the throne
of the caliphate by inheritance and qualification.””® He obviously did not agree with
the idea that the Ottoman dynasty had lost its chance to claim authority on the basis
of their lineage. To consolidate this patrimonial image of the Ottoman state, he based
this idea on two grounds: family on an ideological level, and qualification and
experience, a factual point.”* When it comes to the section on the Ottomans, his
attitude becomes more apparent. All of the glad tidings by the holy and respected
names -Korkut Ata, ibn-i Arabi, Ede Bali, Mevlana Celaleddin Rumi, Kumral Abdal etc.-
show that the rulership belongs to the sons of Osman till the end of time. On every

single occasion, Miineccimbasi added a word stressing this permanence.

Another concept in Mlneccimbasi’s work is also illuminative for his approach in
question. It is to introduce the Ottoman state as the seal for Islamic history.
Mineccimbasi wrote the histories of the previous dynasties in order to provide the
necessary ground for the comparison. In other words, he compiled the states in
Camiu’d-duvel (Compendium of the States), arguably, in order to demonstrate the
difference between the Ottomans and the previous states. Placing the chapter on the

Ottomans at the end of the work was the first step for comparison. It was not simply

72 Tezcan, “Politics of the Early Modern Historiography,” 180.

3“Maliku  seriri’l-hilafeti  bi’l-irsi  ve’l-istihkak”  Mineccimbasi,  Camiu’d-duvel,
Nuruosmaniye, 3171, 1b.

74 Karateke divides the elements of legitimacy into two groups: factual and ideal. While the
former corresponds with the appreciated practices of the sultan by his subjects, the second
is an ideological framework consisted of the respected components. Hakan Karateke,
“Legitimizing the Ottoman Sultanate: A Framework for Historical Analysis,” 15.
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a result of the chronological order, but it was because the Ottomans was the ultimate
power to rule the Muslim world. Tezcan makes same evaluation for another general
history from the late sixteenth century, Tomar-1 Himayun (the Imperial Scroll). In this
scroll, the history after the Prophet Muhammad is a prediction of the ultimate arrival
of the Ottomans. The author of the imperial scroll, Lokman b. Hiseyin (d. after 1601)
implicitly assimilates the position of the Ottomans to the Prophet Muhammad’s, and
wants the reader to think of the Ottoman dynasty as the seal of the all dynasties, just
like Muhammad was the seal of the prophets.”> Miineccimbasi followed this Ottoman
historiographical style a little more directly. Unlike the author of the Imperial Scroll,
Mineccimbasi clearly articulates his purpose, which was to hope for the continuity

of Ottoman rule until the end of time.

Even in the first histories there was the idea of the Ottomans’ being the seal for
Islamic history. The author of one of the earliest examples of Ottoman
historiography, Ahmedi (d. 1413), formulated this idea by likening the position of the
Ottoman state to Islam’s place among the other religions. He says for the Ottomans:

What comes at the end is better than what comes at the beginning.

The Prophet (Muhammad) came after the others.

He became the definitive (prophet), and was honored more than all the rest.
Kur’an is the last of the four revealed books.

It has canceled the validity of the others with (its) superiority.

Because the human being came (into the world) later than everything else,
He became the leader of all.

The Padishah is the banner everywhere.

Can the sovereign become less valuable than that banner?

The resplendent pearl is formed in the depths of the sea,

The thorn, straw, and chip are all on the surface.

Tebbet and Kul huvallahu ahad

Are the irrefutable proofs of this judgement.”®

7> Tezcan, “The Politics of Early Modern Historiography,” 174.

7®Kemal Silay, “Ahmedi’s History of the Ottoman Dyansty,” Journal of Turkish Studies 16
(1992): 129-200.

“Sonra gelen 6n gelenden yeg olur.

Sonra geldi enbiyadan ol resul,
Hatem oldu vii kamudan esref ol.
Dért kitabun sonu Kur’andur gelen,
Fazl ile oldur anlara nasih olan.
Kamudan ¢iin sonra geldi hatemi,
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In a similar fashion, in the second half of the fifteenth century, Nisanci Mehmed Pasa
prayed for the Ottoman family to rule for eternity over Muslim lands. “Oh God, just
as you ornamented the throne with them, make them perpetual; and just as you filled
the land of caliphate with their virtues and grace, make it everlasting.””” These two
records, especially Ahmedi’s, demonstrate that Mineccimbasi was not unique in
locating the Ottoman section in the conclusion in a way to imply that they were the

last rulers of all times.

By declaring the eternity of the Ottoman dynasty, Miineccimbasi followed an older
fashion. The common points between Ahmedi, Rumi Mehmed Pasa, and
Mineccimbasi might provide us the motives behind the emphasis on eternity. The
first affinity is in their profession. Although coming from different backgrounds,
Mineccimbasi, Ahmedi, and Mehmed Pasa all held official positions. Ahmedi died as
a scribe of council (divan katibi) in Mehmed I's reign. Before his submission to
Mehmed | (d.1481), he was under the patronage of Mehmed I’s brother, Siileyman
Celebi. Nisanci Mehmed Pasa served to Mehmed Il first as his chancellor (nisanci),

then as grand vizier.

One cannot consider the writings of an author divorced from his official position,
especially if he was an intimate servant to the sultan while writing about him. We
know that Ahmedi used his pen effectively to ingratiate himself with power holders.
In thirty years, he acquired three patrons by offering them poems. Respectively, they
were Slileymansah, the leader of Germiyanids, Stileyman Celebi, son of Bayezid I, and

lastly Mehmed |. Therefore, it would not be unfair to think of his work as a way of

Fazl ile oldu kamunun hatemi.

Padisah asaga, yukaru alem.

Ol alemden padisah olur mu kem?

Diirr-ii meknun bahr ka’rinda olur.

Us has i hasak yukaru geliir.

Tebbet ile kul huvallahii ahad

Bu séze héccet ki yokdur ana red.” Ahmedi, “Tevarih-i Mallk-i Al-i Osman,” ed. Nihal Atsiz
in Osmanli Tarihleri 1 (Istanbul: TlUrkiye Yayinevi, 1947), 7.

77 “Tanrim! Saltanat tahtini onlarin viicudlariyle siisledigin gibi onlari miiebbed kil, darii’l -
hilafeyi onlarin fazl i keremleriyle doldurdugun gibi sonsuz et.” Nisanci Mehmed Pasa,
“Osmanli Sultanlari Tarihi,” in Osmanli Tarihleri 1, 343.
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pleasing the sultan. Even if he did not write at the request of a patron, it is still an

example of the state’s influence on literature.

Mineccimbasl’s world witnessed more direct control over the historiography by the
state. Beginning from the second half of the sixteenth century, the Ottoman
administration made an attempt to control the historiography through official court
historiographers.”® However, it did not succeed until the eighteenth century.”®
Although not a court historiographer, Miineccimbasi wrote his work at a time when
the palace was aware of the power that histories had on the people and wanted to
use historical production for their sake. Mlineccimbasi must have written with an
awareness of his relationship with the head of this project, the sultan. After all, it is
not surprising to find a state official writing for the benefit of the current head of the

state.

Another noteworthy similarity between Ahmedi and Miineccimbasi is that they both
wrote during a difficult period for the dynasty. Ahmedi witnessed the chaotic period
after the Ottoman defeat by Timur. The Ottoman sultan faced a severe setback,
which harmed the idea of having divine support. Moreoever, a long conflict occurred
between the four sons of Bayezid | for the throne, which almost drove the state into
the fall. In this atmosphere, Ahmedi held the belief in the durability of the Ottoman
rule. The seventeenth century was also a troublesome period for the dynasty which
led to the questioning of the dynasty’s indispensability. Nevertheless, Miineccimbasi,

in addition to the others, was hopeful about the future of the dynasty.

This parallelism between the two authors from two different centuries prompts me
to think that this similar attitude cannot be a mere coincidence. Karateke states that
the tactics of legitimation are not static, and can be reshaped based on new needs.%°

On this point, Hagen seems right about the seventeenth century in arguing that the

78 For more information on this point, see: Christine Woodhead, “Reading Ottoman
Sehnames: Official Historiography in the Late Sixteenth Century,” Studia Islamica 104/105
(2007): 67-80.

7® Tezcan, “The Politics of Early Modern Historiography,” 175-177.

80 Karateke, “Legitimizing the Ottoman Sultanate,” 14.
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contemporary political situation -in which the Ottoman dynasty faced many
challenges- might be the reason for the frequent references to the certainty about
the rulership of the Ottoman dynasty.®! On this view, Miineccimbasi intentionally
ignored the tough situation and drew a completely opposite image of the dynasty by
highlighting the dynasty’s substantiality. As a result, there was a more powerful and
stable Ottoman dynasty in his accounts than the ones in works written in the brighter
days of the state. Neither Asikpasazade nor Nesri, the founding fathers of the
Ottoman dynastic myth, put as much emphasis on the indispensability of the
Ottoman family as Miineccimbasi did. The hard times of the dynasty produced loyal
defenders such as Ahmedi’s, Nisancl’s accounts, and Tomar-1 Himayun, as well as
many critical voices. The ones who wanted to write in favor of the dynasty had more
challenges in front of them, therefore, had to be more eager to eulogize them. In the
same fashion, Miineccimbasi’s certainty about the continuation of the dynasty was a

defensive reaction to the threats that it faced.

Another question must be raised about how Mineccimbasi’s context would have
affected on his writing, which is his connections with the Képriili family. Considering
that Mineccimbasi stated that he wrote his work at the request of the grand vizier
Merzifonlu Kara Mustafa Pasa’s, son-in-law of Koprilii Mehmed Pasa, it makes the
reader question whether it was a part of Merzifonlu’s request to absolve him of the
claims that Kantemir mentioned in his book regarding grand vizier’s plans to become
a sultan. Although Kantemir’s book alone is not enough to argue Merzifonlu’s desire
for throne, it is not a fantastic idea; especially if we bear in mind the prominence of
the Koprili family in the Ottoman state. The seventeenth century Ottoman
administration witnessed five Koprili grand viziers. Their tenure constituted a
turning point for the great Ottoman historians.®? However, the most we can say about

possibility of grand vizier’s assignment Miineccimbasi to write in an optimist way is

81 Hagen, “Ottoman Understandings of the World,” 238.

8 Hammer made Koprulii Mehmed’s assignment a level in his periodization. Joseph Von
Hammer-Purgstall, Osmanlu Devleti Tarihi: Sultan ibrahim’in ciilusundan Képriilii Mehmed
Pasa’nin Sadrazamlida Tayinine Kadar (1640-1656), trans. Mehmed Ata (Istanbul: Ugdal
Nesriyat, 1985). inalcik also devoted the third volume of his Devlet-i Aliyye to the period of
the Képriluler. Halil inalcik, Devlet-i Aliyye Osmanli Imparatorlu§u Uzerine Arastirmalar I1i:
Képriiliiler Devri (Istanbul: Tirkiye is Bankasi Kiiltir Yayinlari, 2015).
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that the grand vizier faced such rumors and could have wanted to deny it. On the
other hand, we should bear in mind that it might simply have been Miineccimbasi’s
own choice. To answer this question more accurately requires more research into

books written at the request of the Koprali family.

2.8. Conclusion

Ottoman political legitimacy depended on several cornerstones. Primarily due to the
rivalry between the Mamluks and Safavids, the Ottomans argued their superiority
over the other Muslims on genealogical and religious bases. When it comes to
Mineccimbasl’s period, the seventeenth century, an Ottoman dynastic myth that
consisted of these points had already become prevalent in the Ottoman histories. In
general, the Ottoman dynastic myth was adopted by Miineccimbasi with slight
insertions. In addition to his focus on Oguz genealogy, inheritance of Seljukid power,
and divine approval of the Ottoman family, he placed a special emphasis on the
endurance of the Ottoman dynasty as the rightful rulers of the Muslim world.
Mineccimbasl’s certainty about the rulership of the Ottoman dynasty seems
contradictory to the contemporary political situation in which the Ottoman dynasty
faced many challenges. The harsh conditions that the Ottoman dynasty had been
through in his time were likely the reason for Miineccimbasi’s additional stress on
the significance of the Ottoman family and made him even more enthusiastic
defender of the dynastic myth than its composers. His connections in the palace and
submission to the K6priilli family in the context of the seventeenth century must have

come into play in his formulation of these legitimizing tools.
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CHAPTER Il
PRESENTATION OF THE RELATIONS WITH CHRISTIANS

Mineccimbasl’s way of presenting the interactions between Christians and the
Ottoman sultans in his Camiu’d-duvel is revealing about his history writing. He differs
from Asikpasazade and Nesri with his critical attitude against the Ottoman sultans’
close relationships with Christians. For example, in one occasion, he avoids relating
an event that indicates the presence of amity between Osman and a Christian ruler,
tekfur of Bilecik. In cases of contact between the Ottomans and Christians,
Mineccimbasi resorts to different solutions: Instead of excluding the Christian allies
from the text, he either puts them in a culpable position and labels them as the
reasons for failure of the Ottoman state, or feels a necessity to find an excuse to

legitimize this intercourse for a Muslim reader, as will be demonstrated below.

It seems ironic to a reader from twenty-first century to find Miineccimbasi writing in
a bigoted way about members of different beliefs, considering that he is a devotee
of Mevlevi tradition which is today famous for the tolerance and inclusiveness. The
present motto of the Mevlevis is a sentence from Mevlana’s Mesnevi that shares this
blanket image: “Come, whoever you are!” If we consider this super-tolerant image as
arecent development, we should question: coming from a Mevlevi origin, why would
Mineccimbasi act in such an intolerant manner to the friendship and alliance
between the sultans and non-Muslim rulers? To answer that question, first | will
introduce how the nature of the relationship between the sultans and the non-

Muslims was introduced in the formative period and in Mineccimbas!’s time.

The confessionalization paradigm in the Ottoman Empire as discussed by Krstic and
Terzioglu. Confessionalization, here, signifies privileging a particular religious
understanding of the religion while marginalizing the other in order to establish an
integration between religion and politics, provides a good theoretical base for this
chapter. This is a process that ends with the foundation of a religious orthodoxy.

Krstic deals with the different religious groups in the Ottoman realm in its every stage
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adopting the confessionalization paradigm from the European religious history. In
this respect, not all the members of every religious group were in the same position
due to the fact that certain groups sought to advance their political interests using
religion. In the Ottoman context, it corresponded with the Sunnitization. Beginning
from the sixteenth century when the rivalry with the Habsburgs and Safavids paved
the way for an Ottoman Sunnitization as a way to build a distinct identity, the efforts
were undertaken to make Sunni Islam the basis of the state ideology. Its coincidence
with the Shiitization of Safavids reveals that the Sunnitization was not a merely
religious thing, it was also project planned and conducted by the politicians with
political aims.®3 Terzioglu also scrutinizes the same issue as an older and more
permanent situation. She highlights the various motivations of the subjects of the
Sunnitization and argues that the new Sunni orthodoxy in the sixteenth century was
not only a response to the Shi’i threat by the Safavids, but also it served to force the
power of ulema and to increase Islamic literacy. The efforts in the sixteenth century
produced more varied agents for Sunnitization in the seventeenth century. Sufis,
particularly the Halveti and Celvetis played a more significant role even than the
ulema did.2* Confessionalization paradigm presents a shift in the Ottoman religious
context from the metadoxy appeared in the formative periods and consolidated in

the beginning of the imperial state, to a uniformed way of understanding religion.

On the other hand, some scholars disagreed the idea of explaining the seventeenth

century events by depending merely on the rising piety.8> They drew attention to the

8 Tjana Krstic, Contested Conversions to Islam Narrative of Religious Change in the Early
Modern Ottoman Empire (California: Stanford University Press, 2011).

8 Derin Terzioglu, “How to Conceptualize Ottoman Sunnitization: A Historiographical
Discussion,” Turcica 44 (2012-2013): 301-38.

8 The attitude of attributing every major event of the seventeenth century to the piety,
almost an Islamic fanaticism is represented by Marc Baer. He argues that the top-ranking
administrators of the Ottoman State conducted an Islamicizing project by forcing non-
Muslims to conversions or trying to exclude them from official positions. Marc D. Baer,
Honored by the Glory of Islam: Conversion and Conquest in Ottoman Empire (New York:
Oxford University Press, 2011). For some scholars, this approach seemed inconsistent to
the other aspects of the same century. Ozcan demonstrates several mistakes in the
information that constitute evidence in Baer’s thesis. Abdulkadir Ozcan, “istanbul’un
Emindni Semti VII. Ylzyilda mi islamlastirildi?” Osmanli Arastirmalari 37 (2011): 206-213;
Calisir indicates the openminded approach of the grand vizier, Fazil Ahmed Pasa in
patronizing the non-Muslim scholars and benefiting from their intermediary between the
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new ways of interpretations and highlight the fact that it was when the Ottomans
began looking at the Occident with respect and learning about the Occident. The
leading actors of this universalist project were the very same leaders of the so-called
Islamicizing attempts. Although completely opposite to the frame presented above,
considering the evidences that these scholars relied on, this approach seems quite
reasonable for the seventeenth century Ottoman history. While contextualizing

Mineccimbas!’s narrative, these two approaches will provide the ground.

The interactions between the Christian groups and the Ottomans in the first episode
of the Ottoman history is dealt with under the criteria of how much they involved in
the Ottoman success to become a great empire. In fact, the whole history of the early
Ottoman empire is formed around questioning how the Ottomans stood out amongst

the other Turkish beyliks and became a great empire to rule in the three continents.

This issue was first scrutinized by Gibbons and Lybyer in the beginning of the
twentieth century. They put special emphasis on the role of Christians in the Ottoman
enterprise. As Osman attacked the Christian neighbors and defeated them, Ottoman
society began to include new Christian members. Their main argument is that these
new Ottoman-Christians were the heroes of the subsequent Ottoman success.2® In
this respect, the Ottoman state was originated from Christian tradition in the guise
of Islam. These arguments on the origins of the Ottoman power became prevalent in
the historical studies until they were criticized by two prominent names of the

Ottoman historiography: Képrili and Wittek.

Fuad Koprilla gave a lecture in 1934 in France about the formation of the Ottoman
State which was subsequently compiled in a book. He mainly criticizes Gibbons’

religion-based arguments. Instead, he offers a nation-based schema which

Eastern and Western accumulation of knowledge. Calisir, “A Virtous Grand Vizier,” 119-
169. Kenan Yildiz, “Dogrulugu Tartismali bir Tartisma: 1660 Yangini istanbul’un
islamlasmasina Etki Etti mi?” Osmanli Istanbulu 1. Uluslararasi Osmanli istanbulu
Sempozyumu, Bildiriler (istanbul: istanbul Biiyiiksehir Belediyesi, 2014), 197-242.

8 Albert Howe Lybyer, The Government of The Ottoman Empire in the Time of Suleiman the
Magnificent (Cambridge, MA: Harvard University Press, 1913); Herbert Adams Gibbons, The
Foundation of the Ottoman Empire (New York: The Century Co., 1916), 26-32.
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constitutes the key-stone for the Turkish national historiography. He argues that the
number of the converted Ottoman warriors was quite few. The real heroes, the
members of the Ottoman bureaucracy in the fourteenth century, were Turks who

moved to Anatolia before the Mongol invasions.®’

The second antithesis that is generated against Gibbons’ thesis is by Paul Wittek. He
finds Koprili’s explanation relying on tribalism unsatisfactory. Just as Koprili
grounds on the nation, Wittek bases his theory on the religion. Relying on Ahmedi’s
Iskendername and an inscription on a mosque from 1337 in Bursa which titles the
sultan as Gazi, he argues that the Ottoman state was established thanks to the
motivations to gaza, holy war, in Islam.8 He does not attribute the victory to the
Muslim Turks per se, but all the Muslims, including both innate-Muslims and

converts, were motivated by Islam to be a march-warrior, i.e. gazi.

The latter two approaches predominated the field in the twentieth century until
Kafadar criticizes it at the end of the century. He basically rejected the idea of
dichotomist explanations of all the previous methods. Instead, relying on a more
generic premise, which humans are complex creatures, he argues that one should
approach them from various angles and look for complex answers in order to
understand them. In this respect, he sees the success of the Ottoman enterprise as a
result of multiple factors considering parallelisms between different nations,
geography, and religious incentives. The Ottoman sultans managed diversity in their
subjects well which constituted an Ottoman society religiously dominated by
metadoxy instead of supremacy of a particular belief.® In other words, Christians and

Muslims were the parts of a world where they shared the experience of coexistence.

This open-minded approach is more or less adopted by the following studies on the

formative period. In the last twenty years, historians conducted studies dealing with

87 Képrilt, Osmanli Imparatorlugu’nun Kurulusu, 35-49.

88 Wittek, The Rise of The Ottoman Empire, 15. Another significant study putting the largest
emphasis on religion is by Osman Turan, Tiirk Cihan Hakimiyeti Mefkuresi Tarihi: Tiirk
Diinya Nizaminin Milli islami ve insani Esaslari (1stanbul: Nakislar Yayinevi, n.d.).

89 Kafadar, Between Two Worlds, 138-150.
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the question of the Ottoman state formation outside the dichotomist paradigms. For
example, Heath Lowry reexamines the gaza ethos and argues that instead of
conceiving the word of gaza in its literal meaning, we should contextualize the
sources that uses this word. As a result, he argues that the gaza ethos mentioned in
the Ottoman histories was not representative of the past, but it is a tool to compare
the past and present used by the author to deliver the message to his target
audience. His alternate version of the Ottomans in the period at stake is, in his words,
a religio-social hybrid Islamochristian entity.® Similarly, Barkey is also aware of the
variety of members of the Ottoman society. To her, this very point is one of the two
keys of the Ottoman success. She defines empire as the political entities that
maintain people from various origins regardless of their nation or religion. Because
the Ottoman administrators managed to maintain a society that is consisting of

diverse nations and religions they became an empire as they were.*!

Another study concerning the non-Muslims and state relationship was undertaken
by Marc Baer . He deals with the issue focusing on conversion in accordance with the
role of administration. He articulates his main question as how the process of
conversion relates to the relation between the sultans and non-Muslims. He argues
that the inclusive policy of Mehmed Il towards Christians and Jews began to fade by
aturnto piety in the seventeenth century. In this period, the state began to intervene
in converting non-Muslims, in addition, Sufis were punished under the name of

practicing heretic activities.*?

The studies on this subject can be multiplied. However, the ones that | mentioned
above suffice to summarize the main attitudes towards the relationship between
Christians and the Ottomans. Briefly, and quite roughly, on the one hand, there are
dichotomist perspectives represented by Gibbons, Koprill, and Wittek that divide

the people into two categories based on either their religions or nations. On the other

% Heath W. Lowry, The Nature of the Early Ottoman State (Albany: State University of New
York Press, 2003), 137-143.

91 Karen Barkey, Empire of Difference (New York: Cambridge University Press, 2008), 34.

92 Marc D. Baer, “Honored by the Glory of Islam,” 105-21.
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hand, there are the studies that read a shared life experience between the two

groups, instead of locating them in two opposite sides.

After presenting a short introduction about the current understanding of this issue |
should state that this chapter does not aim to shed light on the nature of the
relationship between Christians and the Ottomans. Rather, it concentrates on
Mineccimbasl’s point of view in this debate. In other words, its purpose is not to
make an argument about it, but to reveal how Miineccimbasi approached it. My

method will be to compare his narrative with Asikpasazade’s and Nesri’s histories.

| should also remark that Mlineccimbasi’s narrative does not allow making an analysis
on this subject at a social level. All the example cases are about sultans. Therefore,
Mineccimbasl’s anecdotes would seem incoherent with the approaches presented
above that deal with the status of the crowds under the Ottoman rule. Though all the
authors approach the problem of different levels, for the purpose of this chapter,
they gather under the same question: how did they read the connection between

Christians and the sultans?

3.1. The Hostility with Non-Muslims as a Sign of Piety

The first remarkable difference between Miineccimbasi’s, Asikpasazade’s and Nesri’s
accounts is Osman’s attitude towards the tekfur (Byzantine lord) and the infidels of
Bilecik. Although the structure of Miineccimbasi’s narrative is common with the latter
two, he differs from them in significant details. The shared course of the events
begins with the peace between Osman and the tekfur. After a while, the tekfur
betrayed Osman and laid an ambush for him. Thanks to Kése Mihal’s information,
Osman heard about it and responded with another ambush which provided him the

death of the tekfur and the capture of Bilecik castle.

Mineccimbasl’s version of the events is nearly identical to what is mentioned above
with only an extra emphasis on the ambus