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Introduction

he scholarly literature regarding the founding of the Ottoman Empire,

which first appeared upon the land of ancient Bithynia in western Ana-

tolia at the end of the thirteenth century, has several discrepancies. These
vary from the roots of its founding families to the date of its establishment and
the motives that triggered, fed, and furthered its rise.! Moreover, we lack sufficient
information in the sources to understand the intellectual and cultural life of the
empire, which established as a principality.

In this work, we present an edition of al-Ithaf al-Sulaymani fi al-‘ahd al-Urkhani
attributed to Dawud Qaysari (d.1350), who is regarded as one of the founders of
Ottoman intellectual and educational activities. We also offer a brief overview of
Ottoman intellectual and cultural life at specific time and places. The work covers
the period of 1250 to 1362, as well as places within the Ottoman Principality (lo-
cated in Anatolia) and its neighbours: the Byzantines in the west and the Ilkhanids
in the east. We intend to keep the Mamluk realm in mind, considering its relation
to Anatolia.

l. Philosophy and Science in the Common Cultural Heritage of Anatolia,
Iran, Turkistan, and Damascus-Cairo between the Second Half of the
Thirteenth Century and the First Half of the Fourteenth Century

This section deals with philosophy and science in Anatolia, Iran, Turkistan, and
Damascus-Cairo, albeit not in detail, in terms of their being so culturally intercon-
nected that they were able to create a common heritage. In this context, the main
argument is that the philosophy and science flourishing in Anatolia is a natural
continuity of Turkistan and Iran’s cultural traditions through the intellectual un-
dertakings of the scholars who fled to Anatolia due to the Mongol invasions and, at
a later stage, through the Ilkhanids’ intellectual atmosphere and institutions. This
common cultural tradition is an important element in comprehending Ottoman
intellectual life in both the establishment and development periods.

1 A great deal of research on the foundation of the Ottoman Principality has been conducted by scholars
such as Herbert Adams Gibbons, Mehmed Fuad Képriilii, Paul Wittek, Halil inalcik, Rudi Paul Lindner,
Colin Imber, Heath W. Lowry, Feridun Emecen, and Cemal Kafadar. Nevertheless, the topic remains
its popularity. See Oktay Ozel and Mehmet Oz (ed.), Ségiit’ten Istanbul'a Osmanh Devleti'nin Kurulusu
Uzerine Tartismalar (Ankara: imge Kitabevi, 2000); Cemal Kafadar, Iki Cihan Aresinde: Osmanh Devletinin
Kurulugu, trans. Ceren Cikin; ed. Mehmet Oz (Ankara: Birlesik Yaymevi, 2010). For the English version,
see Cemal Kafadar, Between Two Worlds: The Construction of the Ottoman State (Berkeley: University of
California Press, 1996).
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A short historical anecdote is given here.? After the Manzikert War of 1071,
Anatolia gradually became part of the Islamic world. Political stability was gradual-
ly restored, and the region’s cities, the linkage of trade routes, and the population’s
homogenisation all supported its growing intellectual and cultural activities, which
were institutionalized in the form of teaching hospitals (shifdkhdna) and schools
(madrasa). Due to the contributions of scholars from all over the Islamic world,
particularly of those fleeing the Mongols, Anatolia became an intellectual and cul-
tural epicentre, notably during the time of Ala al-Din Kayqubad, who was revered
as “great” (ulugh) by his people. The Mongol victory at the Battle of Kosedag (1254)
was followed by a short period of instability; however, it enabled Anatolia to be-
come a natural continuity of Turkistan and Iran both administratively and intellec-
tually under Ilkhanid rule.

The scholars who lived within this common cultural tradition during 1250-
1362 are listed in table 2, 3, and 4. These tables are open to interpretation by ex-
perts on the different branches of science. In this work, the important names and
aspects of logical and mathematical (riyadi) philosophy, as well as Anatolia and the
early stage of the Ottoman Principality, are points of discussion. Our primary argu-
ment is that there are three stages: (1) the combination of sufi/‘irfani doctrines and
the knowledge of kalam and philosophy with local traditions and its subsequent
maturity, particularly at the time of Mu'‘in al-Din Parwana (1254-1277); (2) the
reception of Maragha’s mathematical-astronomical school and its transformation
into an independently developed tradition; and (3) the reverse-reception of Anato-
lian knowledge in the late thirteenth- and early fourteenth-century Damascus-Cai-
ro region, the Shanb-i Ghazan school in Tabriz, and the heritage of Rab‘i Rashidi
founded by Rashid al-Din Fadl Allah-i Hamadani. While the first stage and the re-
ception of the Maragha School took place in Konya, the transformation process
occurred via scholarly activities in centres like Sivas and Tokat.

Dawud Kayseri bears the marks of all three stages: He was born in Kayseri and
probably educated in Konya as well as other Anatolian knowledge centres, pursued
his education in Damascus and Cairo’s cultural environment, and then moved to
Tabriz to participate in the scholarly activities in Shanb-i Ghazan and Rab‘i Rashidi.

Although we do not want to get into details regarding Anatolia’s local accumu-
lation of knowledge, it is imperative to mention that it comprised many different

2 For an overview on philosophy and science under the Anatolian Seljuks and the period of the various
principalities, see Ihsan Fazlioglu, “Selcuklular Devrinde Anadolu'da Felsefe-Bilim -Bir Giris-", Kayip
Halka: Islam-Tiirk Felsefe-Bilim Tarihinin Anlam Kiiresi, 5th ed. (Istanbul: Papersense Yayinlar1 2016),
125-174.
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strands of Islamic civilization.? The Ishraqi philosopher Shihab al-Din Suhrawardi’s
(d.1191) works were presented to Anatolia’s Seljuk sultans; the activities of ‘Umar
Suhrawardi (d.1234), the founder of the Suhrawardiyya sufi order in Konya; the
Hanafi fagih and mathematician Isma‘il Mardini’s (d.1239) mathematical works;
and Abu al-Tzz Jazari’s (still active in 1202-1206) mechanical works in Artuqid
Principality picture the outline of Anatolia’s scientific tradition. Other important
figures were Hubaysh Tiflisi (d.1232[?]), who came to Tiflis from Marw and mi-
grated to Konya, where he worked on several branches of science; the physician
and philosopher ‘Abd al-Latif Baghdadi (d.1233), who visited Anatolia for a short
period; the mutakallim and philosopher Sayf al-Din Amidi (d.1233) of Diyarbakir;
Athir al-Din Abhari (d.1264) who lived in Konya and perhaps in some other Ana-
tolian cities for a short time; and Hakim Barka (alive in 1223), who established the

Turkish-language medical tradition in Anatolia.

It is rather curious to see that the scholarly activity that took local traditions
of sufism/‘irfan, kaldm, and philosophy to a higher level began right after the Bat-
tle of Kosedag (1254). The torch of a higher level of intellectuality was primarily
carried by Jalal al-Din al-Rami (d.1273) in Konya, the Anatolian Seljuks’ capital;
Sadr al-Din Qunawi (d.1274), the adopted son and pupil of Ibn al-Arabi (d.1240),
who lived in Konya for a short period; the fagih, mutakallim, and philosopher Sir3j
al-Din Urmawi (d.1283); as well as the scholars around them. We assume that this
phase is a conscious composition of the various types of knowledge that flourished
in Konya. It is also curious to see that this composition was enriched by the arrival
of Qutb al-Din al-Shirazi (d.1311), the Ishraqi philosopher and, more importantly,
a scholar of medicine, mathematics, and astronomy who was also a member of the
Maragha School. The most important feature of this composition is that it held dif-
ferent strains of thought, such as figh, kaldm, logic, mathematics, and mysticism,
together. On account of Islamic thought, this phase can be regarded as a starting
point for the integration of various methodologies and metaphysical approaches

that will reach their peak in the sixteenth century.

There is no doubt that scholars continued their independent works during the
shaping of this composition. Various approaches, such as the sufi tradition repre-
sented by Jalal al-Din al-Rumi and sufi ishq expressed by Yunus Emre (d.13207)
and Ashiq Pasha (d.1332) were pursued in Turkish. Ashiq Pasha’s voluminous

Garib-nama is particularly important, for it followed this composition in poetic

3 For detailed information, see Fazlioglu, “Selcuklular Devri'nde Anadolu'da Felsefe-Bilim -Bir Giris-".
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form and became the triggering work in the Ottoman Empire. Several scholars,
among them °‘Afif al-Din Tilimsani (d.1291), Mu’ayyid al-Din Jandi (d.1291), Fakhr
al-Din-i ‘Traqi (d.1289), and Sa‘id al-Din Farghani (d.1301) were tutored by Sadr
al-Din Qunawi and became influential followers of the Ibn al-Arabi school. Their
contributions to Anatolian intellectual life were followed by Siraj al-Din Urmawi’s
pupils, who served as mudarrises in Anatolia and the Ottoman Principality.

Two more names need to be mentioned in regard to those who pursued the pure
mathematical scientific attitude of the Maragha School: Qutb al-Din al-Shirazi and
Ibn Sartaq (d. c. 1328), a member of Maragha School, who taught Dawud Qaysari
in Niksar (Tokat province). Shirazi worked as a mudarris and a physician in Konya,
Kayseri, and Malatya. While in Sivas, he wrote two of the most important astro-
nomical treaties produced in the Islamic world: Nihdya al-Idrék fi dirdya al-aflik and
al-Tuhfa al-shahiyya fi ‘ilm al-hay’a.*

Ibn Sartaq, another important contribution of this school to Anatolia’s intel-
lectual life, was active in Maragha during Asil al-Din Hasan’s (the son of Tusi) ad-
ministration. He then moved to Anatolia, worked as a mudarris in Nizam al-Din
Yaghibasan Madrasa in Niksar, and taught the mathematical and philosophical
sciences to Dawud Qaysari. This advanced mathematician edited Mu‘taman ibn
Hud’s (d.1085) treatise on geometrical mathematics, al-Istikmal fi ilm al-handasa,
which was written in the Andalusian-Maghribi tradition. The title of his edition
is al-Tkmal al-asili fi al-handasa. He also wrote Risdla al-usul al-asiliyya fi al-handasa
on the geometrical ratio theory. The titles of both works point out that they were
presented to Asil al-Din.° These two works as well as a corpus kept in Silleymaniye
Library’s Ayasofya collection, further indicate that he taught various mathematical
and philosophical works in his lectures."

This brief description of the composition that manifested itself in Qaysari’s
persona does not represent the whole picture, for many scholars who lived only
briefly in Anatolia were actively involved with the region’s scholarly works. The

4 For a recent study of Qutb al-Din al-Shirazi, see Kaveh Farzad Niazi, Qutb al-Din al-Shirazi and the Config-
uration of the Heavens: A Comparison of Texts and Models (Dordrecht: Springer Netherlands, 2014).

5 Researchers were only aware of Ibn Sartaq’s work by its title until 1994, when a copy of it was discovv
ered in the library of the Cairo University. A year later, a second copy was discovered in the Military
Museum in Istanbul. For more details, see our 1996 article: Thsan Fazlioglu, “Osmanli Cografyasinda
lmi Hayatin Tegekkiilii ve Daviid el-Kayseri (656-660/1258-1261-751/1350)”, Nazari Ufuk: Islam-Tiirk
Felsefe-Bilim Tarihini Zihin Penceresi, 2nd ed. (Istanbul: Papersense Yayinlar1 2017), 44-75; Ahmed Djeb-
bar, “La rédaction de l'istikmal d’al-Mu’taman (XlIe s.) par lbn Sartaq un mathématicien des XIIle-XIVe
siécles”, Historia Mathematica 24 (1997): 185-192.

6 Siileymaniye Library, Ayasofya 4830.
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names of Akmal al-Din Nahjuwani (d. after 1302) and the logician, mutakallim,
mathematician, and philosopher Shams al-Din Samarkandi (d.1322) stand out the
most. On another note, it is very interesting to see that the some of these scholars’
descendants lived in Anatolia and continued this intellectual activity. For instance,
Amin al-Din Siwasl, the grandson of Athir al-Din Abhari, a temporary resident of
Konya, remained in Anatolia.” Although we lack concrete evidence, we can easily

argue that he was close to Qutb al-Din al-Shirazi’s intellectual circle.

The third stage is the reverse-reception of Anatolian knowledge in late thir-
teenth-and early fourteenth-century Damascus and Cairo, the Shanb-i Ghazan
school in Tabriz, and the heritage of Rab‘i Rashidi. This extensive process can be
summarized in two points. The first, Qutb al-Din al-Shirazi’s move to Tabriz af-
ter the Shanb-i Ghazan school was founded. Many of his pupils followed him to
Tabriz, although some later returned to Anatolia. The “Siwasi” title of several copy-
ists who were active around Tabriz is a good example of this Anatolia-Tabriz schol-
arly connection. Secondly, the instability provoked by Parwana’s assassination and
the subsequent rise of political havoc caused by the Anatolian Seljuks dynasty’s
fall in 1308 incited scholars to relocate to Damascus and Cairo which was under
control of Mamluks after the 1250s.

Especially scholars and mudarrises of linguistics, logic, figh, kaldm, and sufism/
‘irfan, all of whom have the same title (i.e., Qunawi), such as Ibrahim, ‘Ala al-Din,
Muhammad, Nasir al-Din, Jamal al-Din, Hasan, and Shams al-Din, were active in
the cultural environment of both cities. The linguist, mufassir, fagih, mutakallim,
and sufi ‘Ala al-Din Qunawi (d.1329) is the most important example of the Anato-
lian intellectual perspective, because he became both a gadi al-qudat (judge of judg-
es) and a mashikhat al-shuyikh (mentor of mentors). He defended and criticized Ibn
Taymiyya, whom he had met in person®; became a pupil of Muhammad Abili, who
was also a tutor to Ibn Khaldan; and taught Aba Musa ibn al-Imam and his brother
Abu Zayd, both of whom came from the Maghrib. In his Nefh al-tib, Maqqari states:
“They both visited the east and received tutorage from ‘Ala al-Din Qunawi and Jalal
al-Din Qazwini. These two scholars were members of the new methodology in ra-

tional kalam.®

7 Cevad izgi, “Ebheri, Eminuddin”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi [hereinafter DIA], c. X, 75.

8 For scholars who bore the title Qunawi, see. DIA, c. XXVI, 163-167. For ‘Ala al-Din Qunawi, see PpP-
163-164.

9 al-Maqqari, Nafh al-tib (Cairo: n.d.), III, 118.
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All of the material presented above indicates that a common intellectual her-
itage was building up in the Islamic world, even though there are different polit-
ical textures in place including the Mongols and their non-Muslim dynasty the
I[lkhanids. One can easily say that Anatolia and the Ottoman Principality, as its
extent, integrated with Turkistan and Iran’s cultural heritage very naturally due
to the Ilkhanids’ spread. This cultural integration, which continued until the end
of Ilkhanid rule in 1337, created a new and wider cultural common ground among

Anatolia, Iran, and Turkistan.

In our opinion, this became the foundation of the newly shaped Ottoman phi-
losophy and science. The travel accounts, scholarly interactions, and master-stu-
dent relations of the scholars listed in the end of this article can be used as evi-
dence. But there is far more obvious evidence in front of us: Dawad Qaysari. When
he was invited to become the director of the first Ottoman madrasa, he was already
in Tabriz, the Ilkhanid capital. An interesting anecdote: His travel date, 1337, is
also the date of the Ilkhanids’ disappearance from history.

At this stage, although it is not completely related, we would like to mention
China during the Yuan and Ming dynasties on the grounds that it will help us com-
prehend the “common cultural heritage” and a small but worth mentioning Chi-
nese connection through Ibn Sartaq. The Pax Mongolica did not affect only Anato-
lia, Iran, and Turkistan, but China as well. In 1267, a scholar named Jamal al-Din
introduced the theoretical astronomy of the Mediterranean world to China. He
founded the school of astronomy in 1271 and taught both Muslim and Chinese
students. During the Mongol-Yuan dynasty, a Chinese astronomer named Fao-
mun-ji was employed in Maragha’s observatory when Asil al-Din Tusi, the second
son of Nasir al-Din Tusi, was the director (1304-1317).1° This could be important
because Ibn Sartaq, who tutored Qaysari in Niksar, mentions that he worked in
Maragha until at least 1313 and compiled two major works: al-Ikmdl and al-Usal.™
This obviously indicates that he was influenced by the Maragha School’s cultural
diversity and was aware of the intellectual activity beyond its doors. In fact, the
mystical approaches on some geometrical objects in al-Ikmal might have been in-

fluenced by this integration. This is a good issue for future studies.

10  For a detailed study, see Shi Yunli, “Islamic Astronomy in the Service of Yuan and Ming Monarchs”,
Suhayl International Journal for the History of the Exact and Natural Sciences in Islamic Civilisation (Barce-
lona: Universitat de Barcelona,2014), XIII, 41-61.

11  Sileymaniye Kiitiiphanesi, Ayasofya 4830.
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Il. Byzantine Philosophy and Science as an Extension of the Common
Cultural Heritage in the First Half of the Fourteenth Century

The term “common cultural heritage,” a natural outcome of the Pax Mongolica,
could also include Byzantine. Interestingly, the most intensive scientific activities
in its capital city of Istanbul occurred between the beginning of the fourteenth
century and its fall, when the Ottoman Principality was rising. Gregory Chionia-
des (b. c. Istanbul 1240 - d. c. Trabzon 1320)'? began this activity by translating
Arabic and Persian texts, founding schools, and lecturing. He visited the Ilkhanid
capital of Tabriz in November of either 1295 or 1296; was tutored on astronomy
and other mathematical sciences by Shams-i Bukhari,'® who was probably active in
Shanb-i Ghazan when Qutb al-Din al-Shirazi was its director; and collected Arabic
and Persian books. He initially brought them to Trabzon (September 1302) and
then moved them to Istanbul (April 1303). In 1305, he returned to Tabriz as that
city’s bishop and remained there until 1310.

Chioniades benefited greatly from his education in Tabriz while teaching at
schools he set up in Trabzon and Istanbul. He enriched their students’ education
by his translations of Arabic and Persian works. Zij al-‘Ala’t*, Persian Astronomi-
cal Composition, and Revised Canons are among his authenticated translations;
those attributed to him include Khazini’s Zij-i Sanjari*® and Nasir al-Din TusTs Zij-i
Ilkani. He translated a Persian treatise on the astrolabe compiled by his own master
Shams-i Bukhari. In addition to this output, he wrote an introductory to astron-
omy titled The Schemata of the Stars*® in which he utilized the “Tusi couple”.’” The
latest research shows that this treatise is sort of a translation of Nasir al-Din Tusi’s
Persian work al-Risdla al-mu'iniyya fi ilm al-hay’a.'® Chioniades not only helped

12 Katherine Haramundanis, “Chioniades, Gregor[George]”, The Biographical Encyclopedia of Astronomers,
ed. Thomas Hockey vd. (New York: Springer, 2007), 29.

13 Raymon Mercier, “Shams al-Din al-Bukhari”, The Biographical Encyclopedia of Astronomers, ed. Thomas
Hockey vd. (New York: Springer, 2007), 1047-1048.

14  David Pingree, The Astronomical Works of Gregory Chioniades. Vol. 1, The Zij al-‘Ald’t (Amsterdam: Gieben
1985).

15  Joseph Leichter, www.archive.org/details/TheZijAs-sanjariOfGregoryChioniades (date of the access:
01.10.2017).

16  E. A. Paschos and P. Sotiroudis, The Schemata of the Stars: Byzantine Astronomy from A.D. 1300 (Singa-
pore: River Edge 1998).

17  F. Jamil Ragep, “From Tun to Turun : The Twists and Turns of the Tusi-Couple”, Before Copernicus: The
Cultures and Contexts of Scientific Learning in the Fifteenth Century, ed. Rivka Feldhay and F. Jamil Ragep
(Montreal: McGill-Queen’s University Press, 2017), 161-197.

18  Jamil Ragep, “New Light on Shams: The Islamic Side of Zapy ITovyépng”, Politics, Patronage and the Trans-
mission of Knowledge in 13th - 15th Century Tabriz, ed. Judith Pfeiffer (Leiden: Brill, 2013), 231-247.
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many Byzantine scholars who worked on mathematics and astronomy to flourish,
but also aided the transmission of scientific knowledge from the Islamic world,
particularly from the Maragha School, to Renaissance-era Europe.

We dealt with Chioniades’s scientific activity in detail because we wanted to
show that even philosophy and science in the Byzantine realm had been Islamised
during the first phase of Ottoman intellectual activity. Therefore, it is fair to say
that both the Byzantine and the Ottoman philosophical and scientific activities
occurred within the frame of the common cultural heritage, and that both were
influenced especially by schools of Maragha and Tabriz. This integration continued
during the fourteenth and fifteenth centuries.™

Another example of this Byzantine connection is the mystical approach of
Gregory Palamas (d.1359), a Byzantine scholar and the archbishop of Thessaloniki
who was strongly influenced by sufi movements. He strongly opposed the Catho-
lic Church as well as the Byzantine elite, who hoped that a connection with them
could protect Orthodox values against Islam. Palamism’s approach and influence
crippled the efforts for joint Catholic-Orthodox movement, which unknowingly
helped Ottoman politics. On the other hand, the simultaneous rise of Palamism
and the Qaysari-led sufi approach provided a theoretical frame from which one
could create an environment for coexistence. The shaping of this process and its
reflection on Qaysari will be discussed further below.

[1l. Intellectual Life in the Ottoman Principality (1302-1362)%

We do not have a clear picture of the beginning of Ottoman intellectual life. Given
that the aim of this article is neither to produce nor discuss clarity, we will only
mention it when necessary. Becoming part of a common intellectual and cultural
activity in any political texture requires not only the population’s ethnical, reli-
gious, and cultural homogeneity, but also some degree of intellectual appetite. The
exact place of the Ottoman Principality’s emergence and expansion has not been
located on the given timeline in terms of the Islamic world’s political, administra-

19  For a detailed study, see David Pingree, “Gregory Chioniades and Palaeologan Astronomy”, Dumbarton
Oaks Papers no. 18 (New York: Johnson Reprint Corporation, 1968), 133-160. Ayrica bkz. David Pin-
gree, “Chioniades, Gregory”, Oxford Dictionary of Byzantium, ed. Alexander P. Kazhdan vd. (New York:
Oxford University Press, 1991), 422-423.

20  Based on Halil Inalcik’s accounts, we chose July 27, 1302 as the Ottoman Principality’s foundation
date, for on that day the Ottomans won the Battle of Bapheus (Koyunhisar). The date of Orkhan Gazi’s
death is 1362.



NAZARIYAT Journal for the History of Islamic Philosophy and Sciences

tive, religious, intellectual, and social experiences. Therefore, it had to build up its
own rather than continue building upon its predecessors.

Moreover, members of the Ottoman elite were aware of the background of the
politics they were facing. For instance, ‘Osman Gazi named two of his sons after
the region’s important political figures: Amir Choban, whom ‘Osman Gazi served
under during his Ilkhanid governorship of Anatolia, and the Mamluk sultan Malik
Nasir who collaborated with Turkman princes to end Ilkhanid rule in Anatolia.”
Even this simple example can be interpreted as examples of the Ottoman elite’s
wit and preparedness to turn the existing circumstances to their own advantage.

Ottoman political leaders decided to create an intellectual environment and
initially turned their attention to the knowledge produced in Anatolia. When re-
gional circumstances became rather favourable, they accelerated their desire for
knowledge. The parameters of this acceleration were the regional accumulation of
knowledge in Anatolia from 1071 onward and the influence of the common cul-
tural heritage collectively generated in Anatolia, Iran, and Turkistan, particularly
by the schools of Maragha and Tabriz as well as in Damascus and Cairo. No matter
where the discussion on Ottoman intellectual life may lead, this outlined justifica-
tion indicates that its manifestation occurred under Orkhan Gazi. It can therefore
be summarized as the actualization of the potential content to be found in the
common cultural heritage.??

In light of the information given above, the intellectual status that existed be-
tween 1302 and 1362 can be examined more closely. Although the biographies of
scholars and dervishes close to ‘Osman Gazi were distorted in the subsequent his-
torical sources, the facts they present show how Ottoman intellectual life was based
on the most advanced Islamic culture in Anatolia even at its very beginning. For in-
stance, the Ottomans followed the Turkish tradition of conquest, appointed judges
and town commanders, and established bazaars immediately after capturing a city.
Moreover, they consulted Islamic scholars (fagi) regarding all matters related to
the settlement. Endowment records show that the first bureaucratic applications
occurred within the scope of the figh tradition under ‘Osman Gazi (1302-1324) and
Orkhan Gazi (1324-1362). Adabali and Dursun Faqi, who advised ‘Osman Gazi,
and ‘Ala al-Din ibn Kamal and Sinan al-Din Faqih, who served as Orkhan Gazi’s
viziers, should also be mentioned here. For instance, almost all accounts mention
Vizier ‘Ala al-Din’s involvement in shaping the Ottoman government.

21 The information on the reigns of Osman Gazi and Orkhan Gazi is based on Halil InalciK’s following articles,
unless stated otherwise: “Osman I”, DIA, c. XXXIII, 443-453 and “Orhan”, DIA, c. XXXIII, 375-386.

22  What makes something possible and sustainable is the dialectic relation between its inner and outer
potentials. In other words, a historical phenomenon, just like a living, is a dialectic formation of geno-
type and phenotype. Given that they influence each other, the historical reading leads to epigenetic.

10
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Similarly, Chandarli Qara Khalil, who served as both a judge and a vizier at the
courts of Orkhan Gazi and Murad Khodavandgar, and Mulla Rustam Qaramani
were responsible for devising governmental and financial structures. The efficient
role of fagihs in the government, especially that of the Chandarli family, continued
until the era of Sultan Mehmed the Conqueror. These fagihs were very well educated
in Islamic law and the historical experience on politics and administration in the Is-
lamic civilization. In fact, they were so effective and powerful that during the reigns
of ‘Osman Gazi and Orkhan Gazi, every new application to the government required
their approval. Furthermore, the early written records and names of the first Ot-
toman settlements indicate that there was an afflux of Wafai — Babai dervishes to
the realm. These dervishes provided spiritual support to the ghada ideology, helped
shape judicial and social life, and served the public as imams and such.?®

This recollection was witnessed by Ibn Batata, an outsider who visited Anatolia
during the time of Orkhan Gazi and met him personally in Bursa. In his al-Rihla,
he mentions akhi zawiyas and faqis who spread all over, even down to the villages
and refers to scholars of Konyan and Egyptian origin in Anatolia.?* The record of
Cairene scholar Ibn Hajar ‘Asqalani’s (d.1449) and Karaman-origin historian Shukr
Allah’s attestation in his Bahjat al-tawarikh support the evidence that known schol-
ars visited the Ottoman realm during Orkhan Gazi’s rule.”® Perhaps the most credi-
ble emphasis is on the Dastan wa Tawarikh-i Mulik ‘Al-i ‘Osman by Ahmadi (d.1413)
that, despite its being appended to Iskandarnama, can be considered an indepen-
dent work and the very first treatise on Ottoman history. He wrote the following
couplets regarding the time of Orkhan Gazi:“Came the scholars from all around
/ taught what the religion and sharia are” and “See this became a land of Islam /

Filled with Islamic scholars”?®.

These assertions can be construed as the outcome of the government’s inten-
tional policy of establishing madrasas in Iznik (1331) and [zmit (1337). This can
also be interpreted as the Ottoman elite’s manifestation of confidence upon the
Ilkhanid Abu Sa‘id’s death in 1336 because Orkhan Gazi, who was named Shuja‘ al-
Din in an epitaph and known as “Sultan of the Gazis”, assumed the title of al-Sultan
al-a‘zam, a title no prince was brave enough to bear in Anatolia.?” In his Tarikh,

23 Inalak, “Osman I” and “Orhan”. Also see Murteza Bedir, “Osmanl Tarihinin Kurulus Asrinda (1389a
kadar) flmiye’ye Dair Bir Arastirma: {1k Fakihler”, Tiirk Hukuk Tarihi Arastirmalar: 1(2006 Bahar): 23-39.

24  Ebt Abdullah Muhammed b. Batttita Tandi, [bn Battuta Seyahatnamesi, translation, analysis and notes:
A. Sait Aykut (Istanbul: Yap1 Kredi Yayinlarii 2004), I, 400-461.

25  Siikriillah, Behcetiittevarih, cev. Ciftcioglu Nihal Atsiz, Osmanh Tarihleri I i¢inde (Istanbul: Tiirkiye
Yaymevi, 1949), 39-76.

26  Ahmedi, Dastan ve Tevarih-i Miilok-i Al-i Osman, diiz. Ciftcioglu Nihal Atsiz, Osmanl Tarihleri I i¢inde
(Istanbul: Tirkiye Yayinevi, 1949), 9-10.

27  Inalak, “Orhan”.
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he lists the four entities that shaped the Ottoman Principality: ghdziyan-i Rum,
dkhiyan-i Rum, abdalan-i Rum, and bdjiyan-i Rum. We believe that our introduction
gives us the right to add a fifth entity: fagiyan-i/fagihan-i Rim.*®

Another attestation to this period’s intellectual life is the accounts of Grigor-
ios Palamas, the archbishop of Thessaloniki and founder of a mystical sect called
Palamism, which the Byzantine sacred council officially recognized in 1351. He was
greatly influenced by sufi mysticism and totally opposed the Catholic Church. While
traveling to Istanbul in 1354, he was captured by Ottoman forces and brought to the
court of Orkhan Gazi. He engaged in theological discussions with Prince Ismail be-
fore being presented. Palamas characterized the prince as an enemy of Christianity,
but nevertheless friendly. Taronites, Orkhan Gazi’s physician, translated the debate.
Orkhan Gazi then ordered a debate between Ottoman scholars and Palamas. Pala-
mas, Ottoman scholars, some of the elite, and a person named Balaban (Palapanis),
who chaired the event, focused on the differences between Christianity and Islam.
The important thing here is the request for a debate, for this is the manifestation not
just of a warrior people, but of a culturally confident people. One should not see this
event as the only outcome of a mutual interest in theological topics, for it can also be
interpreted as a personal attempt by a prominent Byzantine scholar to understand
another religion and to search for common ground in the pursuit of coexistence.?

Palamas’ accounts indicate that Orkhan Gazi, and perhaps other members of
the Ottoman elite, were accompanied by non-Muslim scholars and physicians. For
instance, his Greek physician Taronites is particularly important. Many sources,
including Ibn Batuta and Palamas, recount the presence of Christian and Jewish
physicians who either converted to Islam or remained in their faith, in the courts of
Ottoman and other Anatolian principalities. The accounts of the attitude displayed
toward these scholars show that Ottoman elite would prefer debating and trying
to find a mutual understanding on the intellectual level. At the same period, some

28  For a similar assessment, see Ahmet Yagar Ocak, “Osmanli Devletinin Kurulug Tarihi Acisindan Bir
Sorgulama”, Islami Aragtirmalar X11/3-4 (1999): 226.

29  G. Georgiades Arnakis, “Grogory Palamas among the Turks and Documents of His Captivity as Historf
ical Sources”, Speculum XXVI/1 (Ocak 1951): 104-118; John Meyendorff, A Study of Gregory Palamas,
trans. George Lawrence (London: The Faith Press, 1964), 103-107; Hiisnii Demircan, “Orhan Gazi ve
Gregory Palamas”, master’s thesis, Ankara Universitesi Sosyal Bilimler Enstitiisii, 1993; Michel Palivet,
“Agik Kiiltiir ve 14. Yiizyil Osmanl Kentlerinde Dinler Arasi iligkiler”, Osmanh Beyligi (1300-1389),
ed. Elizabeth A. Zachariadou, trans. Giil Cagali Giiven, [smail Yerguz, and Tiilin Altinova (istanbul:
Tirkiye Ekonomik ve Toplumsal Tarih Vakfi, 1997), 1-7; Elizabeth A. Zachariadou, “Religious Dialogue
between Byzantines and Turks during the Ottoman Expansion”, Studies in Pre-Ottoman Turkey and the
Ottomans (Aldershot: Hampshire; Burlington: VT: Ashgate, cop. 2007), 289-304; Ruth A. Miller, “14.
Yiizyilda Bitinya'da Dini ve Etnik Kimlik: Cregory Palamas ve Chionai Ornegi”, Osmanh Diinyasinda
Kimlik ve Kimlik Olusumu: Norman Itzkowitz Armagani, trans. Zeynep Nevin Yelce, ed. Baki Tezcan and
Karl K. Barbir (istanbul: istanbul Bilgi Universitesi Yayinlari, 2012), 35-54.
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regions on the Anatolian side of the Ottoman realm were already forming small-
scale cosmopolitan structures.

An overview of this period’s institutions presents a more interesting outlook. The
rapid increase of madrasas, which represents an advanced Islamic culture, deserves ad-
miration. Although none seem to have been built under ‘Osman Gazi, this changed re-
markable with an intensive activity on madrasa construction under Orkhan Gazi, when
the Ottoman Principality reached around 100.000 square metres. According to histor-
ical records, ten madrasas were built during his reign, Iznik (1331) and Izmit (1337)
being the first two.** Considering the small size of the Ottoman realm, as well as the
percentage of this heterodox society’s inhabitants who were warriors and Muslims, this
feat is quite extraordinary and deserves some reinterpretation.

IV. Dawid Qaysar®' as a Scholar and a Mudarris

By combining the accounts found in different sources, we can reconstruct his
full name: Sharaf al-Din Abu Sulayman® Dawud ibn Mahmud ibn Muhammad
al-Qaysari al-Qaramani al-Rumi al-Sawi**. Modern researchers date his birth at

30 Ekmeleddin Thsanoglu, “Osmanli Egitim ve Bilim Miiesseseleri”, Osmanh Devleti ve Medeniyeti Tarihi
(istanbul: Islam Tarih, Sanat ve Kiltir Aragtirma Merkezi IRCICA), 1998), c. II, 244.

31  As the primary and secondary sources we consulted for Dawud Qaysari’s life and works are listed
above, we will refer them again only if absolutely necessary. Primary Sources: Asikpasaoglu Ahmed
Asiki, Tevarih-i Al-i Osman, ed. Cift¢ioglu Nihal Atsiz, in Osmanh Tarihleri I (Istanbul: Tirkiye Yayimevi,
1949), 119-120; Mevlana Mehmed Nesri, Cihanniima (Osmanh Tarihi 1288-1485), ed. Necdet Oztiirk
(Istanbul: Camlica Basim Yayin, 2008), 388; Oru¢ Beg Tarihi (Osmanli Tarihi 1288-1502), ed. Necdet
Oztiirk (Istanbul: Camlica Basim Yayin, 2007), 22; Taskopriluzade, al-Shaqa‘iqun-nu‘maniyya fi ‘u-
lamai'd-dawlati'l-Uthmaniyya, analysis and notes by Ahmed Subhi Furat (Istanbul: Istanbul Univer-
sitesi Edebiyat Fakiiltesi $arkiyat Aragtirma Merkezi, 1985/1405), 7; Taskopruluzade, al-Shaqa‘iqu’'n-
nu‘maniyya, ed. Seyyid Muhammed Tabatabai (Mansir), (Tehran: Kitabhane, Muzih va Merkez-i
Asnad, Meclis-i Sara-yi Islami, 2010), 9-10; Mecdi Mehmed Efendi, Hadaiku’s-sekaik, ed. Abdulkadir
Ozcan (istanbul: Cagr Yayimnlari, 1989), 27; Mahmtd b. Silleyman Kefevi, Ketdib a‘lam el-ahyar min
fukehda mezheb el-Numan el-muhtar, Stleymaniye Kitiiphanesi, $ehid Ali Paga 1932, 346a-347a; Bursal
Mehmed Tahir, Osmanl Miiellifleri (Istanbul: Matbaa-i Amire, 1333), I, 67-69; and Mehmed Siireyya,
Sicill-i Osmani (Istanbul: Matbaa-i Amire, 1308), c. II, 323. Secondary Sources: Mehmet Bayraktar,
Kayserili Davud:(Davudu’l-Kayseri) (Ankara: Kiiltiir ve Turizm Bakanligi, 1988); Mehmet Bayraktar, La
Philosophie Mystique Chez Dawud De Kayseri (Ankara: Ministere de la Culture [Kiltiir Bakanligi], 1990),
11-15; Mehmet Bayraktar, “Daviid-i Kayseri”, DIA, c. IX, 32-35; Ihsan Fazlioglu, “Osmanli Cografyasin-
da [lm1 hayatin Tesekkiili ve Davud Kayseri”, Nazari Ufuk: Islam-Tiirk Felsefe-Bilim Tarihini Zihin Pencer-
esi, 2. Baski (Istanbul: Papersense Yayinlari, 2017), 44-75; David el-Kayseri, er-Resdil, thk. Mehmet
Bayraktar (Kayseri: Kayseri Biiyiiksehir Belediyesi, 1997); Dawud ibn Mahmud al-Qaysari, The Wine of
Love and Life: Ibn al-Farid’s al-Khamriyah and al-Qaysari’s Quest for Meaning, ed., cev. ve giris Th. Emil
Homerin (Chicago: Chicago Middle East Documentation Center, 2005), xii-xvii; Caner K. Dagli. Ibn al-
‘Arabi and Islamic Intellectual Culture: From Mysticism to Philosophy (London: Routledge, 2016); Mehmet
Bayraktar, David el-Kayseri (Istanbul: Kurtuba Kitap, 2009); Turan Kog (haz.), Ibn Arabi Gelenegi ve
David el-Kayseri (istanbul: insan Yayinlari, 2011); and Sema Ozdemir, David Kayseri'de Varlik, Bilgi ve
Insan (Istanbul: Nefes Yayinlari, 2014), 15-21.

32 Sarh Diwani’l-Mutanabbi, Képriilii Library, Fazil Ahmed Pasa 1316, 2a.
33  Forinstance: Kayseri, “el-Mukaddimat”, in al-Rasd’il, 25 and “Nihayetu’l-Beyan fi Dirdyeti'’z-Zaman”, in
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1260 in Kayseri. The title Sawi refers to his ancestors, whereas Rumi refers to Ana-
tolia, Qaramani to the Konya region where he spent small part of his life, and Qa-
ysari to his birthplace. The Mongols destroyed Sawa in 1224 and Kayseri in 1243.
Between 1262 and 1277, Kayseri was ruled by Mu‘in al-Din Parwana, who brokered
arelative peace deal between the Anatolian Seljuks and the Mongols. Despite being
born in a devastated city, Qaysari was fortunate enough to be raised in an intel-
lectually rich environment, for Parwana hosted many scholars from abroad and

provided a safe haven for intellectual activities.*

The historical information about his birth, education, visits, teaching activi-
ties, and treatises are both inadequate and inconsistent. We will try to describe his
life based on primary sources, some credible secondary works, indications extract-
ed from his treatises, and our own research. We also intend to mention the gaps

and problematic assumptions.®

The records indicate that he received his first education in Kayseri as a pupil
of the mutakallim and philosopher Siraj al-Din Urmawi.*® Since Urmawi died in
1283, Qaysari must have been 23 at that time. His tutorage is within the margin of
possibility, but it is unclear where they might have interacted. One theory is that
Urmawi was already in Kayseri and moved to Konya until he became the judge of
Konya in 1272/1273.37 So, he tutored Qaysari while he was there. One problem
with this theory is that Qaysari must have been very young (twelve years old) to be

al-Rasa’il, 63.

34  Mehmet Ipsirli investigates the city’s history based on the classical sources and describes the Mongol
devastation as well as intellectual life. See. Mehmet Ipsirli, “Kayseri”, DIA, c. XXV, 96-101.

35  We believe that giving information on Dawad Qaysari as presented in the accounts of ‘Ashiq Pasha
Zada and Tashkoprizada accounts is enough to show how limited our knowledge is. ‘Ashiq Pasha Zada
states that Iznik was captured in 731 (1331) and that a monastery was converted into a madrasa. He
then states “the madrasa was given to our master Dawid Qaysari” (Asikpasaoglu, Tevarih, 119-120).
On the other hand, Tashkoprizada, in the second tabaga under the title of “Scholars during Orkhan
Gazi's Reign”, states: “Dawud al-Qaysari al-Qaramani receieved education in his home country, then
went to Cairo and was tutored in tafsir, hadith, and methodology. He became skilful in rational scienc-
es and researching the sufi tradition. He then compiled a commentary of Ibn ‘Arabi’s Fusus. The in-
troduction of this commentary proves his ability in rational sciences. Sultan Orkhan built a madrasa
and put Dawuad Qaysari in charge of it. He gave lectures and compiled treatises.” (Shagaig, Furat, s. 7;
Tabatabat, s. 9).

36  Mustafa Cagrici, “Sirdceddin el-Urmevi”, DIA, c. XXXVII, 262-264; Louise Marlow, “A Thirteenth-Cen-
tury Scholar in the Eastern Mediterranean: Siraj al-Din Urmavi, Jurist, Logician, Diplomat”, Al-Masag
XXI1/3 (Aralik 2010): 279-313; Cuineyt Kaya, “Bir ‘Filozof’ Olarak Sirdceddin el-Urmevi (6. 682/1283):
Letaifi'l-hikme Baglaminda Bir Tahlil Denemesi”, Divan -Disiplinlerarast Calismalar Dergisi- XVII/33
(2012/2): 1-45.

37  Bayraktar, “David-i Kayseri”, DIA, c. IX, 32.
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his pupil. Another theory is that Urmawi came to Konya without passing by Kay-
seri before 1266.% However there is no record of Qaysari being in Konya at these
dates. Therefore, we do not have enough evidence to say with any certainty that
Urmawi tutored him in Konya.

In our opinion, it is not difficult to imagine that Qaysari went to Konya and be-
came his pupil. Despite the lack of any solid evidence in this regard, it is tradition-
ally appropriate. This could also explain his title Qaramani, because the Qaramanid
Principality’s rule over Konya began in 1256, long before Kayseri (1277). That be-
ing said, if Qaysari never went to Kayseri but instead went directly to Konya,* then
giving him this title may have been anachronistic at a later date. Qaysari’s move to
Cairo after completing his education in Anatolia can also be used as supporting ev-
idence, because Urmawi was in Damascus, Mosul, and Cairo during the Ayyubids’
reign. Moreover, he became the Ayyubid ruler Malik al-Salih Najm al-Din’s (1240-
1249) ambassador to the court of King Frederick II in the Hohenstaufen Palace,
where he remained for along time. In Anatolia, and particularly in Konya, students
generally preferred to continue their higher education in Damascus and Cairo.
However, Qaysari’s visit may have been the result of Urmawfi’s influence upon him.

Qaysari did go to Cairo to pursue his education, but we do not know when,
how, and at what age he made this journey. Therefore, we cannot be sure about
his intellectual abilities at that time. However, considering that students generally
went there for a higher education, he may have attended lectures on the knowledge
of instruments and the fundamental sciences known as mukhtasardt. Assuming
that he had been Urmawf’s pupil, it is possible that he may also have attended in-
troductory lectures on the higher sciences. If we assume that this kind of educa-
tion is for at least students over fifteen, he must have begun his journey no earlier
than 1275. But who taught him, where was he educated in Cairo, or what kind of
education he received remain unclear. However, his proficiency in Arabic language
and literature indicates that he could not have stayed in Cairo for just a few years?,
as some sources claimed. On another note, he wrote commentaries on two works
of Ibn al-Farid (d.1235), who also lived in the same city. His grandson ‘Ali taught
Ibn al-Farid’s works until 1333. Hence, there is a possibility that ‘Ali himself tu-
tored Qaysari on these works. There is even some evidence of this connection: Th.

38  Ozdemir, Davad Kayseri'de Varlik, Bilgi ve Insan, 29. The same author states that Urmawi must have
arrived in Konya, at the latest, by 1253 (p.30).

39  Marlow, “A Thirteenth-Century Scholar in the Eastern Mediterranean”, 288; Kaya, “Bir ‘Filozof’ Olarak
Siraceddin el-Urmevi”, 6.

40  Bursali Mehmed Tahir, Osmanl Miiellifleri, 1, 67.
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Emil Homerin states that QaysarT’s copy of Sharh al-Khamriyya does not include the
verses between 23 and 30.*! The Anatolian copies of the work contain these verses,
but the copy used by ‘Ali does not. ‘Ali was aware of the missing verses but did not
accept them as authentic. Since Qaysari’s copy is similar to Ali’s, it corresponds
with the story that he was tutored by ‘AliL

We do not have an exact date for Qaysari’s return to Anatolia. As we suggested
above, this should have occurred after more than just a few years. Regardless of the
date, however, he returned as an accomplished scholar. The records indicate that
he moved to Kayseri and Bursa, but provide no hard evidence of this. It seems that
he did not exist before he appears in Niksar around 1313-1314, for there is an ab-
solute silence on this period. Did he go into seclusion? Did he make the pilgrimage
to Mecca? In which realm or city did he live? We have almost no single answer to
these questions. As an acclaimed scholar, he may have been teaching in the madra-
sas located in such Anatolian cities as Konya or Kayseri.

Qaysari was present at the Nizam al-Din Yaghibasan madrasa on either 27
Shaban 713/17 December 1313 or at the end of Sha‘ban 714/December 1314. As-
suming that he was born during 1260, he has been around fifty-three or fifty-four
years old. At this stage, we need to deal with his master Ibn Sartaq’s al-Tkmal and
al-Usul, as well as his corpus in the Ayasofya collection in connection with the man-
uscript culture, for Qaysari may have copied the copies of the first two in the Is-
tanbul Military Museum. At this point we can only say “may”, since there are some
unclear issues as regards the manuscripts. However, he definitely copied the copies
found inside a corpus in Cairo University. The first treatise was copied in Niksar
during the end of Sha’ban 714/December 1314, and the second was copied during
the beginning of Rabi‘ al-awwal 715/June 1315. In fact, we know that Ibn Sartaq
personally checked them since he made the corrections with his own hand. This
could mean that both men worked on the treatises together. Moreover, Qaysari
addresses Ibn Sartaq respectfully and refers to him as “my master”.*?

These records show that Qaysari was definitely in Niksar. Naturally, he must
have arrived there at an early stage and left thereafter. According to his personal
notes on the corpus, Ibn Sartaq was in Niksar between Safar 728/December 1327
and January 1328. Since ‘Abd al-Razzaq Kashani, Qaysari’s tutor in Sawa, died
in 1329, Qaysari must have left Niksar around 1328. Besides the uncertainties,

41  Homerin, The Wine of Love and Life, xviii-xix.
42 For more details on these corpuses, see Fazhoglu, “Osmanli Cografyasinda ilmi Hayatin Tesekkiilii ve
Davad el-Kayseri”.
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we would like to repeat some points to emphasize Qaysari’s presence in Niksar in
1313/1314 and 1315. al-Usalmay not be a voluminous work, but al-Ikmal is. As
copying such a work requires a great amount of time, it is quite possible that he
stayed in Niksar for a long time. It is also obvious that he received his education
here after his return from Cairo, for his education included advanced mathemati-
cal sciences and philosophy in accordance with the Maragha School, sciences with
which only higher-level students can cope. Moreover, his copying activity points to
a scholar who is well educated on geometrical figures.

On the other hand, he is assumed to be either fifty-three or fifty-four years
old upon his arrival in Niksar, a very unusual age to become a simple student. In
our opinion, Qaysari came to the Nizam al-Din Yaghibasan madrasa as a mudarris
and took advantage of being close to an expert by taking lessons on the knowledge
produced in the Maragha School, for we know that he had never been educated
in mathematical science and philosophy at that level before. It is also customary
for teachers to tutor each other. For instance, Athir al-Din Abhari took advanced
mathematics from Kamal al-Din ibn Yanus, and Qutb al-Din al-Shirazi took hadith
lessons from Sadr al-Din Qunawi while probably tutoring him on astronomy.

We now turn our attention to the following points: No record in the first or
secondary sources indicates that Qaysari compiled a treatise until he reached the
above-mentioned age, and no evidence links him to the sufi tradition other than
being tutored by ‘Alj, the grandson of Ibn al-Farid. We point this out in order to
determine if there was any correlation between his mathematics and philosophy
education and his sufi tendencies, for Ibn Sartaq, via a reference to one Tamati,
makes mystical comments about various geometrical shapes, such as the ellipse,
parabola, and hyperbola.* Since he arrived in Sawa and met with Kashani after he
left Niksar, one can ask the following: What was Ibn Sartaq’s role in Qaysari’s incli-
nation toward the sufi tradition and visiting Sawa and Tabriz? As a person who was
tutored in Maragha and aware of the intellectual activities in Tabriz, he might have
encouraged his colleague-student, whom he suspected of having sufi tendencies.

We do not know exactly when Dawud Qaysari decided to move to Iran, but can
make an educated guess based upon the information we have. It is certain that
he did so after 1315 and before 1329, when his master ‘Abd al-Razzaq Kashant’s
died*, because he copied ‘Abd Allah Harawi’s (d.1089) Manazil al-sa’irin and ‘Afif al-

43 Ibn Sartaq, Kitabu'l-ikmali’'l-Asili fi'l-hendese, Cairo University, no. 23209/2, 177a.

44  Although Kashani’s death is given 1335, this cannot be correct because Qaysari mentions him as
“departed” in his Sharh-i Fusus in 1331. See Table 1.
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Din Tilimsani’s (d.1291) commentary of the former at the end of Jumada I al-aw-
wal 724 (May 1324).*° He received a sufi education from Kashani in Rab*i Rashidi,
which was founded by Vizier Rashid al-Din Fadl Allah Hamadani (d.1318), who was
also a scholar. He was in his seventies, and one can assume that he taught there
as well. On the other hand, although Qutb al-Din al-Shirazi had already passed
away, the Tabriz school of mathematics and astronomy was still active. Many active
scholars also lived around Tabriz. The lists of scholars in this work clearly agrees
with this statement (Tables 2, 3, and 4).

Qaysari compiled his first treatise, Sharh-i Fusus, in 1331 and dedicated it to his
patron, the Ilkhanid vizier Ghiyath al-Din Muhammad, the son of Rashid al-Din,
who was murdered in 1336. All of his dated works were compiled between 1331 and
1337 in Tabriz. (Please refer to Table 1 in this work for the chronology, relations,
and dedications of his works.) The most interesting thing here is that he was seven-
ty-one when he wrote this treatise, which seems to be a bit problematic. Either his
assumed birth date is wrong, or there must be some reasonable explanation for his
late start on compilation. We may suggest that he stayed in Tabriz until his patron
was murdered, as his copies indicate that he was active in Tabriz: two copies in 1331,
another two in 1335, and Sharh Qasida al-khamriyya in between 1335 and 1337.

Historical records indicate that the Ottoman sultan Orkhan Gazi (1324-1362)
invited him to Iznik, where he started working as the director of the Iznik madrasa
and received a 30 akge salary in 1337. Due to the evidence presented here, he could
not have been in Iznik before 1335 or after 1337. Therefore, the suggested arrival
date of 1331 in the secondary sources may not be correct. In addition, 1331 and
1337 are the dates of the conquest of Iznik and Izmit, respectively. If the Iznik
madrasa was founded in the same year as Iznik’s capture, then Qaysari cannot have
been its first director, as some historical records suggest. This would not be an issue
if the madrasa had been founded in 1337. However, it was the Ottoman conquest
tradition to convert a monastery into a madrasa or to build a new one right after
the capture of a city.*® Even so, we can assume that this tradition had not yet been
set at that time.

45  Koprulu Library, Fazil Ahmed Pasa 744/1 ve 2, 1b-16b ve 19a-107a. Qaysari wrote two poems, one in
Arabic and the other in Persian (folios 17b and 18a). In these poems, he introduces himself as “Shara-
fu'r-Rami”. The notes on the margins might have been made by his own hand.

46  The foundation date of the Iznik Madrasa is uncertain. ‘Ashiq Pasha Zada gives 731/1331 as the date
for capturing Iznik and states that “a monastery was converted into a madrasa”; however, he does not
specify the date of conversion (Aslkpasaoglu, Tevarih, 119). Adnan Adivar, probably based on this re-
cord, gives the date 1332. Abdulhak Adnan Adivar, Osmanh Tiirklerinde [lim, (Istanbul: Maarif Vekaleti,
1943), 1. M. Bayraktar does not give a date, but states that Dawud Qaysari became a mudarris in the
madrasa around 1336/37 (Qaysari, al-Rasail, 9).
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If we accept 1331 as the foundation date, then another question arises: If Qa-
ysarl came to Iznik in 1337, then who was the director that he replaced? But if we
use the three charters of the madrasa found in Mustafa Bilge’s accounts, which in-
dicate that it was not converted from a monastery but built from the ground,* the
construction might actually have been finished in 1337. Even if we can make a con-
nection between Qaysari’s arrival and the madrasa’s construction, there is a slight
doubt as to whether the Qaysari who came to Iznik and compiled the Sharh-i Fusis is
the same person. For instance, the madrasa charter in Bilge’s accounts names him as
“Dawud-i Qaysari ibn ‘Abd al-Karim”, and it is dubious that this refers to our Dawad
Qaysari,*® who never mentions Abd al-Karim as his ancestor on his own writings.
One can argue and say that his father might have been ‘Abd al-karim Mahmud or
his grandfather ‘Abd al-Karim Muhammad. But then we can ask: “Why did someone
who is so careful when writing names in his works neglect to mention this name?”.*

But we still cannot rule out this possibility. One can also think of an entirely dif-
ferent solution: Might Dawad Qaysari have worked in the Izmit madrasa instead of
Iznik, since the monastery was converted into a madrasa right after Izmit’s capture
in 1337? If so, they might have made written the madrasa’s name correctly but the
date incorrectly. A relatively late record contains an argument about the first Otto-
man madrasa being in Izmit (Iznikmid) and not in Iznik. But it seems this idea did
not become very widespread. As an already important city, [znik became the centre
of government. Therefore, the records allegedly deemed that a madrasa had been
founded there by converting a monastery.>® However, all classical sources agree on
the Iznik madrasa being the first one.

At this point, we can ask another question: Since Bursa was the Ottoman capital
city at the time of Iznik’s capture, why was the first and the most important madrasa
was not built there? The application at the later dates indicate that important madra-
sas were generally founded in the capital or its region, and that if great scholars have
had some specific preferences as to where they would live, all of them would reside
in the capital. Although we will not go into too much detail, thinking of “Iznik as a
governmental centre for a period” is a compelling argument. But regardless of the

47  Mustafa Bilge, Ik Osmanli Medreseleri (Istanbul: istanbul Universitesi Edebiyat Fakiltesi, 1984), 67-68.
48  1Ibid., 296-298.

49  The presence of different dates (i.e., 1331, 1335, and 1336) regarding its foundation indicates a degree
of confusion. See footnote no. 47.

50  Arif Bey, “Devlet-i Osmaniyenin teessiis ve takkarur devrinden ilim ve ulema”, Edebiyat Fakiiltesi Mec-
muast 2 (Istanbul: 1922): 139; Bilge, Ik Osmanl Medreseleri, 11-12.

51  Arif Bey, “Devlet-i Osmaniyenin teessiis ve takkarur devrinden ilim ve ulema”, 139; Bilge, Ilk Osmanh
Medreseleri, 12.
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outcome, we can emphasize some points. [znik was the Anatolian Seljuks’ first capi-
tal, while its subsequent capital of Konya was in the hands of the Qaramanids. When
the Seljuks fell, the principalities competed among themselves to be acknowledged
as their successor. The Ottomans might have wanted to send a political message that
they were a candidate for this position by choosing Iznik for the first madrasa and ap-
pointing Qaysari, an epitome of Islamic culture in Anatolia, as its director. Iznik had
been an important knowledge centre for ages, particularly for the Orthodox Chris-
tians, and even this could have been one of the reasons for building a madrasa there.

Surprisingly, the Iznik madrasa remained important even after the spread of
the Ottoman realm and Iznik’s loss of popularity as a city. It retained its status un-
til Chalabi Sultan Mehmed built the madrasa in Bursa, and continued its traditional
significance until the first half of the sixteenth century. During this period, Qutb
al-Din Izniki (d.1418), Fanarizada Hasan Chalabi (d.1455), Mulla Khayali (d.1480),
Mulla Khusraw (d.1480), Khwajazada(d.1487), Khatibzada (d.1495), and Zanbilli
‘Ali Jamali (d.1525) worked as mudarrises in this illustrious madrasa. This agrees

with the idea of Ottoman politics that regarded Iznik as special.®®

If we assume that Qaysari came to Iznik in 1337, then he must have been sev-
enty-seven at the time. Considering that he dedicated his Ithdf to Sulayman Pasha,
a son of Orkhan Gazi, he seems to have written this treatise even after this age.
Qaysari allegedly died in 1350, aged ninety, and was buried in Iznik. Mehmed
Sureyya opposes this in Sijill-i ‘Osmani and gives his death date as 1344.5* Mehmed
Stireyya usually derives dates from tombstones, but it is not clear whether he had
seen Qaysari’s tomb or used another source. Interestingly, Yasuf ibn Musa mentions
him as “deceased” in his copy of Sharh Nazm al-sulik (al-Taiyya al-kubrd) in 1347.5°

The real problem is not whether the difference is the three or six years, but
rather why Qaysari compiled his first treatise at age seventy-one. Why had he nev-
er written anything before, and what happened at this point to make him decide
to compile treatises consecutively?*® He was mentioned as a copyist around 1314-
1315 in Niksar, where he copied his master Ibn Sartaq’s al-Ikmdl and al-‘Usul. There-

52 Bilge, ibid, 68-72.

53  The renowned Hurufi scholar ‘Abd al-Rahman Bistami (d. 1455) compiled his al-Adwiyyatu’sh-shdéfiya
wa’l-ad‘tyyati’l-kdfiya in the ushshu’l-‘ulamé (The Home of Scholars) Iznik in 824/1421. See. Durratu
taji'r-rasail wa ghurratu minhaji'l-wasdil, Stleymaniye Library, Nuruosmaniye 4905, 31a.

54  Mehmed Sureyya, Sicill-i Osmani, 11, 323.

55  Homerin, The Wine of Love and Life, xv-xvi.

56  Although Qaysari states that he compiled Sharh-i Fusis as “divine inspiration”, this cannot be used as a
reason for his decision to start writing, but only for compiling this commentary.
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after he copied Abu al-Hasan Nisaburi’s Sharh Diwan al-Mutanabbi®’, ‘Abd Allah
Harawi’s Mandzil al-sd’irin, and Tilimsani’s Sharh (commentary) of the latter.”® Qa-
ysari also copied ‘Umar ibn Dawuad ibn Shaykh Sulayman al-Farist’s al-Shafiya fi sebk
al-Kdfiya,>® the commentary on Ibn Hajib’s (d.1249) Kafiya, Faris’'s own al-Shdfiya fi
al-tasrif*®and his commentary, al-Tamhidat,** on Ibn Hajib’s figh work al-Mukhtasar
during 707-708/1308. The conveyance records of the first two works do not in-
clude the copyist’s name; however, the third one names the copyist as Dawud ibn
Muhammad al-Qaysari. If he is the same Qaysari who wrote commentary on Fusis,
then we must absurdly think that he forgot his father’s name and used his grand-
father’s. Instead, we can assume that the copyist is another scholar/copyist from
Kayseri.

All relevant information presented above indicates that Dawuad Qaysari is a
well-educated scholar in the rational and traditional sciences. It seems that Ib-
nu’l-‘Arabi, along with his followers such as ‘Abd al-Razzaq Kashani, and Ibn
al-Faridinfluenced him greatly. In his writings, he portrays a very confident man,
one who is even able to challenge the ideas of Aristotle, Ibn Sina, Abu al-Barakat
Baghdadi, Shihab al-Din Suhrawardi, and Zamakhshari.

In the introduction of Sharh-i Fusus, Qaysari construed wahdat-i wujid philo-
sophically. He tried to set out its principle and construct its method. In short, he
wanted to transform sufi tradition into a metaphysical method and a knowledge
that pursues reality.5 Therefore, he sought to use the language of the madrasas, the
deductive method to express sufi discourse. His successors, especially his first-gen-
eration followers Efdal al-Din Torke, Mehmed Fanari, and Sain al-Din Torke, un-
derstood his goals and followed in his footsteps. Qaysari’s approach and his sufi
discourse continued to influence and spread throughout Anatolia and the Balkans,

57  Koprilu Library, Fazil Ahmed Paga 1316. Qaysari prepared this copy at the end of Muharram 720 / the
beginning of March 1320 (folio 427b). No information is given as to where it was copied. Hibatullah
Mahmud ibn Isma‘il ibn Mahmud al-Halabi al-Hanafi examined this copy in Jamaziyalakhir 858 /
May-June 1454 (folio 472b). According to the note in folio 1b, Muhammad ibn Qadi Shams al-Din,
known as Shari, wrote an introduction letter for the work and gifted it to the Ottoman vizier Mustafa
Pasha. In his introduction (folio 2a), Ibn Qadi Shams al-Din identified the copyist as Sharaf al-Din Abi
Sulayman Dawuad ibn Mahmud ibn Muhammad al-Qaysari. This is the only record of Qaysari with the
title Abu Sulayman, which indicates that he had a son named Sulayman.

58  See footnote no. 47.

59  Koprilu Library, Fazil Ahmed Paga 1470, 1b-32a. Copied in the beginning of Muharram 708 / the end
of June 1308 (folio 32a).

60  Ibid., 32b-64a. Copied in Ramadan 707 / February-March 1308 (folio 64a).

61  Ibid., 65b-180a. Copied in the middle of Muharram 708 / the beginning of July 1308 by Dawud ibn
Muhammad al-Qaysari (folio 180a).

62  Fazlioglu, “Osmanl Cografyasinda Ilmi Hayatin Tesekkiilii ve Daviid el-Kayseri”.
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as well as in Turkistan and Iran. And it still does. His treatises, their dates, and
the dedications are given in Table 1. In this context, we must say that there are
significant differences between copies of the same works, possibly due to different
versions of the same treatise or to the copyists taking the initiative in their own
versions.

This relatively long introduction to Qaysari’s life is designed to emphasize the
kind of knowledge he obtained and transmitted within the early Ottoman Prin-
cipality. Obviously, this can be understood better when his journey for education
in the various cultural environments are investigated in detail. For a general idea,
readers can refer to our lists of scholars (Tables 2, 3, and 4). To sum up the infor-
mation presented above, we can easily say that Dawud Qaysari represents the thir-
teenth-century Islamic initiative in general and the newly established Konya-cen-
tred Anatolian approach in particular. This approach can be summarized as an
enterprise to combine figh, kalam, and ‘irfdn, and therefore belief, deduction, and
istishhad (intuition). In addition, QaysarTs appointment to the Ottoman realm’s
first madrasa is a proper attempt to its nature that needs conformance between
geographical elements of its region, because said region was not yet ready to re-
ceive the full extent of a higher Islamic culture based upon figh and kalam.

V. al-Ithaf al-Sulaymant fi al-‘ahd al-Urkhani

Dawud QaysarTs [thdf, as its name suggests, was written during the reign of
Orkhan Gazi and dedicated to his son Sulayman Pasha. In the preamble, Qaysari
mentions Shuja‘ al-Din Sulayman Basha ibn Urkhan. The titles used in this sec-
tion for both men should be investigated. Since the title “The Greatest Sultan”
(al-Sultan al-Azam) had never been used by another Anatolian prince after the
Ilkhanid ruler Abu Sa‘id Bahadir died in 1336, we can assume that this work was
compiled after that. Similarly, Qaysari uses the titles “al-Sultan al-Mu‘azzam” and
“al-Shahinshédhal-mufahham” for Suleyman Pasha and describes Orkhan Gazi as “the
Anushirwan of the time”.

Although these titles are used for the purpose of glorification, there must be
some level of truth in them so that they are not regarded as unreasonable exaggera-
tions. For instance, Orkhan Gazi’s Ottoman realm was both a safe haven for people
and an opportune land for scholars, one in which justice ruled. The titles used for
his son, “the one who spends his life in the service of the religion” and “the hope of
the people”, manifest the political motivations of the time as well as the people’s
deep feelings toward the ruler. Qaysari presents his reason of compilation with
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a story: Sulayman Pasha values knowledge and art, and so scholars and artisans
come to him in waves. After he kindly gifts Qaysari a book, the latter intends to pay
him back in kind. Therefore, he writes this treatise on essentials and non-essentials
with the blessings of “Wahib al-‘aql wa mufid al-ihsan wa al-‘adl”.

From this story, we can assume that either Sulayman Pasha gave him a really
important work, or that he just uses this gift as an excuse to dedicate it to him. Al-
though it is not related to our topic, we would like to point out that Qaysari rarely
uses the title Shuja‘ al-Din for both Sulayman Pasha and Orkhan Gazi. Generally,
the title for the name Sulayman is Sayf al-Din. In fact, some sources use the same
title for Orkhan Gazi. On the other hand, Ibn Batuta uses another descriptive title
for Orkhan Gazi: Ikhtiyar al-Din. All three titles are proper for that time.

There is also the question of when Qaysari compiled and presented his treatise
to Sulayman Pasha, who died in 1357 in Gelibolu while leading the military incur-
sions between 1348 and 1354 in Rumeli. He briefly came to Anatolia to command
the capture of Ankara in 1354, but returned to Rumeli.®® This means that the Ithaf
was compiled between 1337 and 1348. As for its character, this treatise is neither
an encyclopaedia of sciences®, as Togan assumed, nor the classification of sciences
(tasnif al-‘ulum).®® A close investigation reveals that it is, in fact, a kind of anmuzaj.

An anmuzaj, an Arabic derivation of the Persian word numuda or numina, means
instance or example. There are several reasons for writing an anmuzaj: (1) a newly
arrived scholar’s attempt to demonstrate competence in various sciences by dealing
some of their problems and (2) alocal scholar’s attempt to demonstrate competence
in the event that his knowledge and capabilities have fallen under a cloud. These
usually deal with the popular issues of the region and time to prove the authors
abilities; (3) to inform the public about some of the scientific issues that the scholar
deems important; and (4) to guide seekers of knowledge toward important subjects.
In our opinion, Qaysari’s Ithdf falls in the first category, for the issues dealt with
could be, although are not necessarily, of interest to the locals. But we can confi-
dently say that the questionnaire contained within the Ithaf is not random. Rather,
it seems to have been extracted from the scholarly discussions and debates allegedly
held in Sulayman Pasha’s residence. We will get back to this later.

63  The information on Sulayman Pasha’s life is based on Feridun Emecen’s work. See “Stileyman Paga”,
DIA, c. XXXVIII, 94-96.

64  A. Zeki Velidi Togan, Umumi Tiirk tarihine giris: En Eski Devirlerden 16. Asra Kadar (Istanbul: Istanbul
Universitesi Edebiyat Fakiiltesi, 1981), 372. Togan states: “ki ntishas1 Beyazid Umumi kitiiphanesinde
mahfuz bulunmaktadir (N. 288)”.

65  Ozdemir, Davad Kayseri'de Varlik, Bilgi ve Insan, 59; 162-164.
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Before dealing with the treatise’s context, we should emphasize that neither
the author’s name nor the treatise’s title is mentioned in the preamble. We see
Dawud Qaysari as the author and al-Ithaf al-Sulaymani fi al-‘ahdi al-Urkhani as the
title in the frontispiece. While at first glance the title and the context do not seem
to be related to the context, a detailed review of the preamble shows implications
to it. As mentioned above, Zeki Velidi Togan categorizes this work as an “encyclo-
paedia” and mistakenly records it in Bayezid Library number 288. In 2004, the
work’s location was discovered at the Millet Library, Ali Emiri, Arabi collection no.
2173.% For one last note, based upon what we gathered from the preamble, we can
say that Sulayman Pasha was interested in the sciences and generously supported
scholars. For instance, Mustafa ibn Muhammad (d. after 1331) presented his Turk-
ish-language Mulk Surasi Tafsiri to him.®’

1. Physical Features of the Book

The book al-Ithaf al-Sulaymani fi al-‘ahdi al-Urkhani is located in the Millet Li-
brary, Ali Emiri, Arabi collection no. 2173. It consists of forty-four folios, each one
of which has ten lines of text. There is no record of a copying date, but it was ob-
viously copied during a late period. A flawed copy, it contains many mistakes that
were in the version used for copying or that were made by the copyist himself. The
copyist left the unintelligible sections blank. In the frontispiece, above the trea-
tise’s title and the author’s name is an inscription: “Ntamero 1, Arabice/Arabca ku-
tub-I mutenevvia”. There are also two seals of the Millet Library and another seal
that reads “Diyarbakirli ‘Ali Amiri”.

2. The Content of the Book

The Ithaf consists of a preamble and three chapters. The preamble’s glorifica-
tion and salutations are followed by a justification of the compilation and the de-

66  Two articles on the Ithaf were prepared and published under our supervision. See Ahmet Faruk Giiney,

“Gaza Devrinde Kur’an’1 Yorumlamak: Fetih Oncesi Osmanli Miifessirleri ve Tefsir Eserleri”, Divan Ilmi
Aragtirmalar 18 (2005/1). Between pp. 193-244, he gives an overview and treats the section about
tafsir, which was appended to the article. Kemal Faruk Molla, “Mehmed Sah Fenari'nin Enmtzecu’l-
Ulam adli eserine gore Fetih oncesi dsnemde Osmanlilar'da ilim anlayis1 ve ilim tasnifi”, Divan [Imi
Aragtirmalar 18 (2005/1). He briefly introduces Qaysari and the Ithaf and then lists the names of the
sciences with which this work deals. Also see Thsan Fazlioglu, “Ithaf’tan Enmizece Fetih’ten Once
Osmanl Ulkesi'nde Matematik Bilimler”, Uluslararast Molla Fenéri Sempozyumu (4-6 Aralik 2009 Bursa)
-Bildiriler- (Bursa: Bursa Biytiksehir Belediyesi Yayinlari, Mart 2010), 131-163.

67  Giiney, “Gaza Devrinde Kur’an1 Yorumlamak”, 210-211.
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scriptions of Sulayman Pasha and Orkan Gazi. The words he used in the glorifica-
tion and the salutations imply a sufi influence. Thereafter, he gives details about
the work and explains that he divided it into three chapters. The first chapter
deals with religious sciences al-ulum al-shariyya and answers selected questions
from six different sciences (i.e., tafsir, hadith, fura“i figh, usul-i figh, kalam, and
khilaf). He then discusses the rational sciences in the second chapter. Nine sci-
ences are mentioned: handasa, hay’a, mandzir, logic, kalam, tabi‘iyyat (natural phi-
losophy), medicine, and ethics. The third chapter treats the ‘Arabi sciences (i.e.,
linguistics). After dealing with ‘ilm al-adab and numbering its sections, he presents
questions from only sarf, nahw, ma‘ani, baydn, and ‘arud. Since no principle was pro-
posed for sorting the subjects, we believe that there was no specific reason behind
it. We can only assume that he begins with the religious sciences because of their
spiritual significance. In fact, this is a proper choice of starting point in a frontier
and warrior principality.

In this work, we will only deal with the list of problems mentioned in the book
because investigating each problem would be impossible. That being said, we will
now go into detail on a couple of problems related to the rational sciences as an
example and to introduce Qaysari’s approach.

Preamble (ff. 1b-4b): We have already covered this above.

Chapter I: Religious sciences [al-‘uliim al-shar‘iyya] (ff. 5a-22b)

‘Ilm al-tafsir (ff. 5a-7b): This deals with the contrariety between the 109
verse of Sura al-Kahf and the 27 verse of Sura Lugman in the Holy Quran. Ahmet
Faruk Giiney investigated and published this section in his article.%®

‘Ilm al-hadith (ff. 7b-14b): It primarily deals with the famous Jibril hadith
about the “faith and essence of Islam”. Qaysari treats the topic in three sections.
The first section covers the elements of faith (God, the angels, the holy scrip-
tures, the prophets, the Day of Judgement, fate, and good-evil). He emphasizes
that fate is a very heavy subject and that only a few people can grasp it. He presents
and then answers three problems regarding faith. The first problem is that a had-
ith defines the faith as “to have faith”, therefore using a term to explain the same
term. Does doing so cause a loop? For the answer, he proposes that “faith” has two
distinctive meanings, one religious and the other lexical. The hadith used the lexi-

68  Ibid.
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cal meaning to define the religious meaning, and thus there is no loop. The second
problem is the priority of prophets and angels in terms of virtue. According to the
Ahl al-sunna wa al-jamd’a, prophets are more virtuous than angels. But if so, why
did the hadith mention the latter before the former? Qaysari separates the priority
of virtue and the priority of sequence and asserts that prophets are prior in virtue
but are mentioned after angels because they receive the scripture from angles. The
third problem is that the properness of Angel Jibril's use of the term “sadag-ta”.
Qaysari proposes a solution for the difference between definition and affirmation:

Jibril’s confirmation was not in terms of defining, but of affirming.

The second section covers Islam, which consists of two acts of bearing wit-
ness and the prayers. He asserts that the first item precedes the second one because
they are the most essential. The prayers are arranged with the tartib-i hissi, and
their aims are to acquire virtues and prevent one’s self from engaging in vicious-
ness. At this point, Qaysari makes a distinction between inner and outer virtuous-
ness and viciousness and also categorizes the prayers according to their external
and internal features. He then deals with a problem presented by Ahmad ibn Han-
bal: “If the two acts of bearing witness and the prayers are parts of a whole, then are
those people who perform the act of bearing witness but not the prayers infidels
as opposed to Muslims?”. Qaysari proposes two terms to answer this question: ab-
solute mu’min and absolute muslim. Those who do not observe the prayers are not
absolute Muslims but are still essentially Muslims. He supports this idea using the

hadith: “A Muslim is the one whom Muslims are safe from his hand and tongue”.

The third section covers the question as to whether there is a difference be-
tween faith and Islam. He argues that faith is an internal belief in God, whereas Is-
lam is the external practice of that faith, because the manifestation of belief in God
is purely in its practical applications. In this sense, every mu'min can be a Muslim
but not every Muslim can be mu’min, for one can act like a Muslim without inter-

nally believing as a mu'min.

This detailed overview is given to emphasize the sufi influence and the histor-
ical appropriateness of the problems mentioned in the work. His “absolute mu'min
and absolute muslim” theory, which is based on the Islamic culture’s higher knowl-
edge, is a fresh approach for people who are Sunni Muslims but heterodox and have
never been introduced to the madrasa tradition. This may also be a psychological
way out for newly converts who cannot perform the prayers consistently and pre-
vent practicing Muslims’ harsh judgements of them. Qaysari also approaches this

issue in reverse by warning the community about the possibility of people who act
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like Muslims out of fear for their life or of alienation. Although he usually keeps
the balance of the internal-external in his thoughts, he leans toward the internal
side of this issue.

Qaysarl’s approach is very important to establishing a common ground be-
tween the Muslims and the Greek Orthodox, who were most likely still the major-
ity Ottoman population. Palamas’ mystical ideas, influenced as they were by the
Islamic sufi tradition, coincides with QaysarT’s. In our opinion, both of their views
shaped the theoretical frame to propose an environment of co-existence for two
very different cultures.

Qaysari’s approach to the Jibril hadith® is also remarkable, given that he deals
with faith and Islam but neglects the third part of the famous hadith’s interpre-
tation, namely, that of ihsdn. In our opinion, he hesitated to introduce this very
complex term to uninitiated minds. In other words, introducing a term embedded
with complex meanings to a community who are culturally not ready to absorb de-
ductive methods is no different than preaching without an audience.

‘Ilm furu’ al-figh (14b-17b): Qaysari deals with the problem of necessity of
intent (niyat) while making the ablution (wudu’) according to the Hanafi and Shafil
schools. He examines the issue within the context of water, cleaning, and whether
the wudu is independently a religious practice.

‘Ilm usul al-figh (17b-18b): He deals with the term “mithl” (to be compared
with) in the Quranic verse “and there is nothing that could be compared with Him”
and proposes two methods for its two figurative meanings.

‘Ilm al-kalam (18b-21a): He deals with the hissi and nafsi kalam and whether
God is mutakallim. He here discusses Mu'‘tazili ideas in particular, and concludes by
saying that this issue is far too lengthy and complex to fit in this work. Therefore,
he just defines the problem as kalam and its knowledge as ‘ilm al-kalam.

‘Ilm al-khilaf (21a-22b): He mentions the disputes over the definition of al-
naqd al-ijmali, proposes solutions, and discusses the issue through the terms “se-
cession” (iftirdq) and “the shaping of the body”.

69  For the Jibril hadith, see Bekir Tatli, “Hadis Teknigi Acisindan Cibril Hadisi ve islam Diisiincesine
Yansimalar1”, D. Phil. dissertation, Ankara Universitesi, Sosyal Bilimler Enstitiisti, 2005.
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The Chapter II: Rational Sciences [al-‘ulum al-aqliyya] (22b-37a)

‘Ilm al-handasa (22b-23b): Qaysari deals with horn-like angles, which are also
known as infinity, angle, and atom (juz’'un ld-yatajazza). Euclid treated this in the
fifteenth proposition of the third book of Elements (Usil).”® According to Euclid,
the angle between the circumference of a circle and a line that is drawn perpendic-
ularly to the diameter from any end of the diameter is “the most acute angle”.

—

One can object to this as follows: Let’s connect a point (A) on the line that is
perpendicular to the diameter to another point (B) anywhere on the circumference
using the first postulate™. Then, let’s pick a point (C) on the line AB and connect C
to the joint (T) of the diameter and its perpendicular.

° T

o

70  Thomas Heath, A History of Greek Mathematics (Oxford: Clarendon Press, 1965), [, 354-446; Nasiriiddin
Tasi, Tahriru Usili'l-Hendese ve'l-Hisdb (Eukleides’in Elemanlar Kitabimin Tahriri), prepared by Thsan
Fazlioglu (Istanbul: Istanbul Yazma Eserler Kurumu Bagkanhgi, 2012), folio 40b-41a.

71  The first postulate of Book I of Elements: We can draw a straight line from any point to any point.

28



ihsan Fazlioglu, What Happened in Iznik? The Shaping of Ottoman Intellectual Life and Dawad Qaysari

The new angle (CTA) will be more acute than BTA. The imaginary refuser of
this argument tries to prove that TC remains outside the circumference and inside
the BTA. If the tangent is rotated to form an arc inside the circumference (arc of
TA"), in every possibility it crosses over the line TC.

However, this is incorrect. Qaysari answers this issue based on the III/15. Fig-
ure and proves that TC always cuts the circumference. If a straight line is chosen on
the tangent, it will cut the circumference. If it does not cut but takes an opposite
side, this new straight line, according to III/15. Figure, will form a right angle with
the diameter. In this case, the acute angle (CTA: part) needs to be equal to (BTA:
full), so that is giyds-i khulf.

This problem was very popular among mathematicians even after Qaysari. ‘Ali
Qushji proposed a different approach in the presence of Sultan Mehmed the Con-
queror. Sinan Pasha compiled a treatise about it. Similarly his famous contempo-
rary, the mutakallim-philosopher Dawwani, dealt with this in his Enmuizaj.”

‘Ilm al-hisab (23b-24b): Qaysari deals with the rooted and rootless numbers.
Numbers that are derived from another number’s multiplication by itself are called
“rooted” (majdhiir), and the remaining numbers are called “rootless” (ghayr-i ma-
jdhar). The rooted numbers are also called “rational” (muntaq), and the rootless
numbers are also called “irrational” (asamm). Qaysari refers to the arithmetical

72 See Thsan Fazliogly, “Ali Kus¢u'nun Bir Hendese Problemi ve Sinan Paga’ya Nisbet Edilen Cevabi”, Divin
flml"Ara;tlrmalar Dergisi 1 (1996/1): 85-105; Roshdi Rashed, “L'angle de contingence: un probléme de
philosophie des mathématiques”, Arabic Sciences and Philosophy 22/1 (2012): 1-50.
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(arithmos) and extensional (megethos) and argues that arithmetical rootless num-
bers may be inferred as extensional by using Euclid’s arguments in the Elements.
Therefore, one can say that “there are no irrational numbers”.

Although it looks possible, Qaysari emphasizes that human beings will never
truly comprehend the root of an irrational number. If all of the world’s mathema-
ticians were to come together in an attempt to find the root of 5, they would fail to
find the exact solution. Therefore, philosophers argue that only God can truly know
the roots of irrational numbers and the number Pi ().

‘Ilm al-hay’a (24b-26b): Under this title, Qaysari deals with the relative posi-
tions of the Sun and the Moon, which is a popular issue mentioned in Jaghmini’s
Mulakhkhas and Tust's Tadhkira.” According to Ptolemaic astronomy, the direction
of the Sun’s mean motion and the Moon’s epicyclic (tadwir) motion, albeit different
in speed, are the same. Their speed would be different because the centre of the
Moon’s tadwir moves faster. Therefore, the speed of the tadwir is called “double
elongation” (al-bu'd al-muda’af). Classical astronomy contains four different rela-
tive positions, namely, tarbi‘ (double quadrature), between the centre of tadwir and
the Sun. These positions form right angles with each other. Although the text does
not mention this explicitly, these four positions refer to phases of the Moon. Qa-
ysari deals with two further issues: the conjunction of the centre of tadwir and the
Sun, which requires a full rotation around the zodiac, and whether it is possible to
pick a hypothetical point on the zodiac when dealing with the conjunction.

‘Ilm al-manazir (26b-28a): Here, Qaysari deals with the terms like “light” and
“darkness” as well as the discussions on their physical entities. He defines “seeing”
within the contexts of visibility, rays, and imprint (intiba’), and argues the relation
between ihsas and mahsis.

[t is very important to see mandzir (optics) in an anmiizaj work like the Ithdf,
because it gives many hints about the author’s educational background. As we
know, Qutb al-Din al-Shirazi acquired Ibn al-Haytham’s Kitab al-Mandzir during
his visit to Cairo and revived his optical approach by using it in his own astronom-
ical works. He also asked Kamal al-Din Farisi, his student in Tabriz, to study this
work and reinvestigate the topics of optics. Farisi compiled several works on optics,
including the famous Tangih al-Mandzir, and also prepared a textbook on optics,

73 Sally P. Ragep, Jaghmini’s Mulakhkhas: An Islamic Introduction to Ptolemaic Astronomy (Cham, Switzer-
land: Springer Nature, 2016), 144-145; F. Jamil Ragep, Nasir al-Din al-Tisi’s Memoir on Astronomy:
al-Tadhkira fiilm al-hay’a (New York; Berlin; Paris: Springer, 1993), I, 152-155.
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Kitab al-Basd'ir fi ilm al-mandzir, in the Seljuk-Khwarzamshah tradition.” Although
this work did not become popular, it certainly helped a wider audience accept Ibn
al-Haytham’s optics during the fourteenth century. Starting from this point, it is
fair to say that the Ithdf represented the attitude of its time. On the other hand,
both the Ishraqi and sufi traditions were interested in the topics of mandzir within
the context of the metaphysics of light (nir). Therefore, it is appropriate to see an
independent title in this work.

‘Ilm al-mantiq (28a-30b): In this section, Qaysari treats the connective “if”
that combines the antecedent of hypothetical propositions with its consequent
from the point of the chapter related with logic of Ibn Sina’s al-Shifa: Is it a logical
or alexical relation? He briefly states that if the antecedent, i.e. al-muqaddam, is not
impossible, then there are two possibilities: (1) although the consequent, i.e. tali,
corresponds with reality, only if there is no implicational relation between anteced-
ent and consequent, which is called ‘ala sabil al-muwakat and (2) that the consequent
corresponds with reality and there is an implicational relation between these two
components, which is called ‘ald sabil al-luzam.

Provided that the antecedent consists of impossible cases, two possibilities
arise: (1) if the antecedent is impossible and the consequent is false, then the im-
possible case implies the falsity of the consequent and (2) if the antecedent is im-
possible and the consequent is valid, then once again there are two possibilities: (1)
in spite of the fact that the antecedent is impossible, it has no affect upon reality
because “if” is not used in the sense of logical implication. In other words, an in-
valid assumption does not influence reality, or an impossible assumption does not
vitiate the existence of reality, which is independent of it, and (2) even if the im-
possible antecedent does not logically imply the consequent, it nevertheless binds
the consequent. In a word, it forces to the consequent be accepted. Qaysari gives
an example by saying that “if 5 is an even number, then it is a number”, after which
he argues various cases. He especially attempts to create a syllogistic form of this
kind of assent. His usage of the term “nafs al-amr” indicates the text’s historical
importance, for this term is present in the correspondence between Nasir al-Din
al-Tust and Shams al-Din Kishi and became one of the most important terms in
the tradition of Islamic thought during the second half of the thirteenth century.”

74  Kamal al-Din Farisi, Kitabul-Basd'ir fi ‘ilmi’l-manazir, ed. Mustafa Mevaldi (Kuwait: Muassasatu’l-Ku-
wait li't-Tagaddumi’l-Tlmi, 2009).

75  Ihsan Fazlioglu, “Hakikat ile itibar: Dis-diinya’nin Bilgisinin Dogas1 Uzerine —-XV. Yiizy1l Doga Felsefee
si ve Matematik Acisindan Bir Iinceleme-”, Derin Yapr: Islam-Tiirk Felsefe-Bilim Tarihinin Cercevesi, 2d
ed. (Istanbul: Papersense 2016), 117-174; Thsan Fazlioglu, “Seyyid Serif’in Nefsi'l-emr Nazariyesi ve

31



NAZARIYAT Journal for the History of Islamic Philosophy and Sciences

‘Ilm al-ilahi (30b-32a): Based on Ibn Sind’s al-Ishardt, Qaysari discusses
whether the form is the reason of first materia (hayuld). This problem, one of the
most important ones in kaldm and Islamic philosophy after Fakhr al-Din Radj, also
became a prominent issue in Ottoman thought. Ibrahim Halil Uger has investigat-
ed this debate in detail.”

‘Ilm al-tabi‘i (32a-34a): Qaysari argues the views of scholars who believe that
there are no intenseness and weakness as quantitative categories, as well as the
views of those who believe the opposite, such as Shihab al-Din Suhrawardi, whom
he refers to as “Shaykh”.

The ones who deny the first argument say that a line will never be more than
any other line and that a time will never be “intense and more” than any other time.
Suhrawardi argues that this is unclear because intenseness means an increase,
whereas weakness means a decrease, in the individual. Therefore, one line is longer
than another line and one time is longer than another time. Thus, the quantita-
tive categories accept intenseness as density and weakness as rareness. One never
refers to a more intense time, but it is possible to do so at the level of nafs al-amr.
Qaysari mentions the views of both sides and then adds “but we say”, after which
he proposes his own argument. His precise terminological frame is the most im-

portant part of his argument.

QaysarT’s reference to Suhrawardi is quite appropriate for his time. Suhrawardi’s
views and the Ishraqi approach were revived by Shahrazuri, Ibn Kammuna, and
Qutb al-Din al-Shirazi during the second half of the thirteenth century and the
first half of the fourteenth century. Sadr al-Din Qunawi and his circle followed it in
Konya. The rise of optics nourished Ishraqi thought as well. Similarly, the Ishraqi
school’s theory of the geometrical ontic unit (imtidad, migdar) attracted the atten-
tion of scholars who saw nature through mathematics, such as the members of the
Tabriz school.”

Matematik Bilimlere Uygulanmasu: Serhu’l Mevakif Ornegi”, Derin Yapu: Islam-Tiirk Felsefe-Bilim Tarihi-
nin Cercevesi, 175-218.

76  Ibrahim Halil Ucer, “Miiteahhir Dénem Mantik Distincesinde Tanimin Birligi Sorunu: Molla Khuss
raw’in Nakdu'l-efkdr fi reddi’l-enzdr1 Baglaminda Bir Tahlil”, Kutadgubilig Felsefe-Bilim Arastirmalar
Dergisi 22 (2012): 97-122.

77  Ihsan Fazlioglu, “Hakikat ile Itibar: Dig Diinya'nin Bilgisinin Dogas: Uzerine”, 133. For a detailed study,
see Ishak Arslan, “Fiziksel Evrenin Biitinlestirilmesi Icin Erken Bir Tesebbiis: Sithreverdi’nin Miktar
Kavram1”, Nazariyat: Islam Felsefe ve Bilim Tarihi Arastirmalart Dergisi 111/2 (April 2017): 47-68.
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‘Ilm al-tibb (34a-35b): He treats some terms mentioned in Ibn Sina’s al-Qanun
fi al-tibb’s Kulliyat section, such as temperament, composure, temperate, and per-
sonal temperament. His choice of problems in medicine, namely, the theoretical
ones, is once again appropriate for its time. The mentioned period is rich with com-
mentaries on al-Qdnun and especially on its Kulliyat chapter by physicians such as
Ibn Nafis and Qutb al-Din al-Shirazi. Considering that Shirazi worked as a physi-
cian in Kayseri’s Gawhar Nasiba hospital, al-Qanin and its commentaries might
have been part of its practice and education.

‘Ilm al-akhlaq (35b-37a): This section presents an extensive comparison be-
tween medicine and morality, such as keeping healthy in order to keep one’s virtues
and overcoming diseases in order to overcome vices. In other words, one’s physical
health and sicknesses are related to one’s spiritual health and sicknesses. As physi-
cians cure one’s physical sicknesses, prophets and philosophers cure one’s spiritual
sicknesses.

Chapter III: Arabi Sciences / Linguistic Sciences (37a-43)

‘Ilm al-adab (37a-38a): Qaysari treats the classification of literary knowledge,
which he viewed as an essential element that prevents one from making mis-
takes when using Arabic. He first divides the basics of the language into plain and
compound and then argues that the plain (or its conditions) and the compound’s
verse form, composition, and usefulness needs to be examined. He contends that
they are six types of literary knowledge: ilm al-lugha, sarf, ‘arud, nahw, ma‘ani, and
bayan, and two nonessential elements of literary knowledge: ilm al-khattand the
art of composition. Qaysari seems to have left ilm al-lugha out and only deals with
five of the six types of knowledge.

‘Ilm al-sarf (38-392): In this section, he deals with the essential and nonessen-
tial letters in words. If the letter remains in the word despite any inflection, then
it is essential. If this is not the case, then it is nonessential. Qaysari compares the
essential letters to first material, which always exists in objects regardless of its
shape. In this sense, he counts the letters of weakness (hurif al-filla) as nonessen-
tial as well. He mentions that although it is a generalization, it is induced from the
Arabic language.

‘Ilm al-nahw (40b-41b): He treats the muntagil and mu’'akkad types of the
forms of subject and object. He is particularly interested in consistency and vari-
ability, and argues that even the mu'akkad case is dependent upon the verb’s time.
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‘Ilm al-ma‘ani (40b-41b): He provides two sentences as examples and exam-
ines which one is correct according to the art of ma‘ani. He also deals the term
zawg-i salim along with various linguistic elements.

‘Ilm al-bayan (41b-42b): He treats the asserted nuance between metaphor
and insinuation, and argues that using either one would not make any particular
difference.

‘Ilm al-‘arid (42b-43b): He deals with the incompatibility of the rulings over
the “Fa‘alun” metre from the tawil type of ‘arid and the “fa‘ilun” metre from the
madid type.

The issues treated, names referred to, sources used, and the methods of pre-
senting and solving problems utilized in the Ithdf exceed the capabilities of a com-
mon scholar. They are also appropriate for the intellectual activities of that par-
ticular time. Therefore, there is no doubt that its author is an exceptional scholar.
The problems and their solutions also attest to this fact. It is crucial to know the
different aspects and approaches of an issue, as well as to present them skilfully
and solve them via comparisons. Moreover, the adequacy in logic and metaphysics,
creating questionnaires on different topics and proposing solutions to each one
are quite significant qualities. Considering the names and the works used as ref-
erences, it is clear that the author has a comprehensive knowledge of the rational
sciences and mathematical sciences.

3. The method used in editio princeps

The Ithaf’s extant copy is from a rather late period, around the end of the nine-
teenth century. Its text is significantly flawed; however, this may be because of the
version used for copying as well as the copyist’s inadequacy in terms of Arabic and
the sciences mentioned in the work.

This edition princeps was prepared in accordance with the “ISAM Text Edition
Rules”. Modern orthographic rules were followed throughout the text. Unintelligi-
ble words or phrases were represented by three dots in brackets [...]. To make some
sentences more comprehensible, short descriptive additions were made in square
brackets []. All supplementations in the text were footnoted. We do not assume
that we have managed to present the most correct version of the text, despite our
utmost efforts to do so, because definitions of the terms in each subject require an
expert’s touch. Therefore, we owe to our counterparts to publish the opy’s original
text.
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VI. Conclusion: Problems and Questions

Our research on Dawuad Qaysari, the primary and secondary sources, as well
as the Ithaf itself, provided us with some conclusive remarks regarding Ottoman
intellectual life. We will only mention them and leave the details to future studies.
As we emphasized at the beginning, there are discrepancies between the records
on the shaping of both the Ottoman Principality and Ottoman intellectual life.
Notably, the establishment of the first Ottoman madrasa and Dawud Qaysari’s di-
rectorship of it are essential topics that need to be re-evaluated, because none of
the historical records, including those of Ashiq Pasha Zada, are earlier than the
conquest of Istanbul. The endowment of the first madrasa was registered by Mulla
Khusraw (d.1480) in 841/1437 and approved by Sultan Bayezid II in 895/1489,
but was then lost and re-registered by the sultan’s order, is a reference to a record
earlier than the conquest. However, it does raise some concern over the recorded
name of the first director, Dawud Qaysari’s father.

The accounts of QaysarT’s life contain many blank spaces. Given his assumed
birth and death dates, compiling his first treatise at the age of seventy-one pres-
ents a remarkable conundrum. His education in Cairo is another mystery, for there
is absolutely no record of it. Homerin’s remarks on Sharh al-Khamriyya are the
clearest presumptions regarding his education so far. Qaysari’s interactions with
Ibn Sartaq in Niksar and, as an outcome of these interactions, his sufi inclination
and move to Tabriz can also be considered tangible evidence of his education pro-
cess. The chronological data on his works proves that he could not have come to
Iznik before 1337. On the other hand, we still have no early record of his arrival
there and becoming the director of its madrasa.

The detailed review of Ithaf shows that it was indeed written during the
above-mentioned period. Although Qaysari’s authorship of it is not as concrete as
it seems, there is no contradictory evidence to disprove it. If it is his work, then it is
also the earliest proof of his activities in the Ottoman realm. Moreover, if Mehmed
Streyya’s account on the date of Qaysari’s death is actually based on his tombstone,
then this can also be a solid piece of evidence that he had actually lived there.

In conclusion, this work argues that the traditional approaches to Dawid Qa-
ysarTs life and his directorship of the first Ottoman madrasa lack evidence and
few primary or early sources support them. The arguments presented here seek
to examine, rather than to cast doubt, upon these traditional approaches. In fact,
they provide some supporting evidence regarding the Ithdf. All that we propose is a
thorough investigation of Dawud Qaysari and the shaping of Ottoman intellectual
life in order to answer the questions presented in this work.
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Table 1.
Dawud Qaysari’s works.
Title of the work Dedicated to Compilation
Date
Matla hustis al-kilam fi ma‘ani Fusis al- Ghiyath al-Din Muhammad 1331
hikam (Sharh Fustis al-hikam)* ibn Rashid al-Din Fadl
—  His first work. Allah
—  Commemorates his master Kashani.
- Wrote Mugaddimafirst; Sharh later.
Tahqiq ma’ al-hayat wa kashf asrar al- Fakhr al-Din Mahmud ibn November
zulumat? Qiwam al-Din Muhammad 1331
- The topic is debated with Shams al- ibn Diya al-Din ‘Abd al-
Din Muhammad al-Sayrafi al-Jili. ‘Aziz
References
—  Sharh Fusus.
—  Ibn ‘Arabi, Futihat.
—  Shaykh Awhad al-Din.
Kashf al-hijab ‘an kalam Rabb al-arbab® Ghiyath al-Din Muhammad 1331
He mentions both Mugaddima and Sharh. ibn Rashid al-Din Fadl
Therefore, he must have written this Allah
between these works.
Risala fi Bismillah (Sharhu ta’'wilat al- At the request of a scholar
basmala bi-al-sawar al-naw‘iyya al-insaniyya ~ named Fulan al-Din
al-kamila)*
— A commentary on a section of his
master Kashant's Ta'wilat al-Qur’an
al-Karim.
—  He commemorates his master
Kashani.
—  Makes references to Sharh Fusiis.
Sharh nazm al-sulik / al-Taiyya al-kubra® Ghiyath al-Din Muhammad 1335

Makes references to Sharh Fusis.

ibn Rashid al-Din Fadl
Allah

Uk N

This work has been published several times. See Dawud ibn Mahmud al-Qaysari, Matlau husisi’l-kilem
fi meani Fustsi’l-hikem, ed. Muhammed Hasan es-Saidi (Qom: Anwaru’l-Khuda, 1416). For al-Mukad-

dimat see. Dawud Qaysari, al-Rasa’il, 25-88.
Qaysari, al-Rasa’il, 181-192.

Ibid., 91-104.

Ibid., 195-201.

David el-Kayseri, Serhu taiyyeti [bni’l-Fariz el-kiibra, ngr. Ahmed Ferid el-Mezidi (Beyrut: Daru’l-Kutu-

bi’l-ilmiyya, 2004/1425).
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Kitabu/Risala fi ‘ilm al-tasawwuf® Ghiyath al-Din Muhammad 1335
It resembles the introduction of Sharh al- ibn Rashid al-Din Fadl
Taiyya al-kubra. Allah
References
—  Ibn al-Faridin the preamble.
—  Sharh Fusus
Sharh qasida al-khamriyya (al-mimiyya)’ Amin al-Din ‘Abd al-Kafi 1335-1337
He specifies that he wrote it after Sharh ibn ‘Abd Allah al-Tabrizi
al-Taiyya al-kubra. -This person could be the
sufi scholar Amin al-Din
Abu al-Qasim Hajbalah /
Bulah.®
Asas al-wahdaniyya wa mabna al-fardaniyya®  Orkhan Gazi (?) After 1337
Scholar/Sultan Jalal al-Din
Nihaya al-bayan fi dirdya al-zaman Orkhan Gazi (?) After 1337
Scholar/Sultan Zahir al-
References Din
—  Aristotle
—  Ibn Sina (al-Shifa)
—  Abu al-Barakat al-Baghdadi
—  Nasgir al-Din Tasi
—  Hakim Sinai
—  Ibn ‘Arabi (Futuhat, Fusiis)
—  Sharh Fusus.
al-Ikhtilafu al-Sulaymani fi al-ahdi al-Urhéni ~ Sulayman Pasha (d.1357- 1337-1348
1360)
References Sultan Orkhan
—  Abu Hanifa
- Imam Shafif
—  Ahmad ibn Hanbal

—  Zamakhshari (Sahib al-Kashshaf)

- Ibn Sina, Shaykh (al-Shifa, al-Isharat)
—  Shaykh Shihab al-Din Suhrawardi

—  Euclid (Usal)

—  Matazila

6 Qaysarli, al-Rasd’il, 107-133. The same work was published under the title al-Tawhid wa'n-Nubuwwa
wa’l-Wilaya. See Rasail-i Qaysari ba Havashi ‘Arif-i Muhaqqiq Agha Muhammad Rida-yi Kumshai, ed.
Jalaladdin Ashtiyani (Tehran: Muassasa-i Pajihagha-yi Hikmat ve Falsafa, 1381).

7 For Mukaddima’s publication, see. Qaysari, al-Rasa’il, 137-145.

8 Amin al-Din Abu al-Qasim Hajbalah / Bulah, debated with ‘Iraqi for three days in Konya during
676/1277-78. He belonged to the Khorasani sufi tradition. It has been said that he was the one who
brought Ahmad Ghazali’s ishqg ideas to Tabriz through his lectures.

9 Qaysari, al-Rasa’il, 149-160. Also see Rasail-i Qaysari ba Havashi ‘Arif-i Muhaqqiq Agha Muhammad Rida-
yi Kumshai.

10

Qaysari, al-Rasa'’il, 163-177. Also see Rasail-i Qaysari ba Havashi ‘Arif-i Muhaqqiq Agha Muhammad Rida-
yi Kumshai.

37



NAZARIYAT Journal for the History of Islamic Philosophy and Sciences

Table 2.
Scholars who lived in Anatolia between 1250 and 1362.

Name Area of Expertise

Asir al-Din Abhari (d.1265) Logic, Philosophy, Mathematics
Haji Baktash Wali (d.1271?) Sufi tradition

Ahi Awran (d.1272?) Sufi tradition

Jalal al-Din Rami (d.1273) Sufi tradition

Sadr al-Din Qunawi (d.1274) Sufi tradition, Hadith

Siraj al-Din Urmawi (d.1283) Kalam, Logic, Philosophy, Figh
Ibn Bibi (d. after 1285) History

Ibn al-‘Tbri (d.1286) Medicine, Religious Sciences

‘Imad al-Din Muhammad Qochhisari (d.1287) Medicine, Pharmacology

Fakhr al-Din ‘Traqi (d.1289) Sufi tradition
‘Afif al-Din Tilimsani (d.1291) Sufi tradition
Mu’ayyid al-Din Jandi (d.1292) Sufi tradition
Sa‘d al-Din Farghani (d.1300) Sufi tradition
Akmal al-Din Nakhjuwani (d.1302) Philosophy, Medicine

Mathematics, Astronomy, Medicine, Music,

Qutb al-Din Shirazi (d.1311) Optics, Linguistics, Philosophy, Tafsir, etc.

Yunus Emre (d.1320?) Sufi tradition
Ibrahim Qunawi (1322) Figh, Kalam, Sufi tradition
Shakh Adabali (d.1326) Sufi tradition
Dursun Faqgih (d. after 1326) Poetry, Sufi tradition, Figh
Ibn Sartaq (d. circa 1328) Mathematics, Astronomy
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Ibn Taymiyya (d.1328) Religious Sciences, Kalam

‘Ala al-Din Qunawi (d.1329) Religious Sciences, Sufi tradition

Mathematics, Astronomy, Logic, Figh,

Shams al-Din Samargandi (d.1322) Morals, Kalam, Philosophy

Zayn al-Munajjim ibn Sulayman (d. after 1331) Mathematics, Astronomy

‘Ashiq Pasha (d.1332) Poetry, Sufi tradition
Karim al-Din Aksarayi (d.1332-33) History

Amin al-Din Abhari (d.1333) Mathematics, Astronomy
Muhammad Qunawi (d.1357) Figh, Kalam, Sufi tradition
Alwan Chalabi (d. after 1359) Poetry, Sufi tradition
Ahmad Aflaki (d.1360) History, Sufi tradition
Muhsin Qaysari (1360) Linguistics, Figh

Geyikli Baba (the first half of the 14™ c.) Sufi tradition
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Table 3.

Scholars who lived in Turkistan and Iran between 1250 and 1362.

Name

Area of Expertise

Khusrawshahi Tabrizi (d.1254)

Figh, Logic, Kalam, Philosophy

Najm al-Din Daya (d.1256)

Sufi tradition, Tafsir

‘Izz al-Din Zanjani (d.12627?)

Linguistics, Literature, Mathematics

Mu’ayyid al-Din Urdi (d.1266)

Mathematics, Astronomy

Taj al-Din Urmawi (d.1271)

Figh

Sa‘d al-Din Hammuya (d.1272/73)

Sufi tradition

Nasir al-Din Tsi (d.1274)

Mathematics, Astronomy, Kalam,
Logic, Philosophy, etc.

Najm al-Din Katibi (d.1277)

Logic, Philosophy, Kalam

Ghazanfar Tabrizi (d. after 1280)

Medicine

Muhyiddin Maghribi (d.1283)

Mathematics, Astronomy

Ibn Muhanna (d.1283) Linguistics, History
Qadi Baydawi (d.1286) Linguistics, Tafstr, Kalam
Shams al-Din $ahrazuri (d.1298) Ishraqi Philosophy
Burhan al-Din Nasafi (d.1289) Figh, Kalam

Shams al-Din Isfahani (d.1289) Figh

Shams al-Din Kishi (d.1295)

Religious Sciences, Kalam

‘Aziz al-Din Nasafi (d.1300) Sufi tradition
Nir al-Din Natanzi (d.1310) Sufi tradition
Abu al-Barakat Nasafi (d.1310) Figh, Kalam

Qutb al-Din Shirazi (d.1311)

Mathematics, Astronomy, Medicine,
Music, Optics, Linguistics,
Philosophy, Tafsir etc...
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Jamal al-Din Turkistani (active in 1312)

Mathematics, Astronomy, Optics,
Philosophy

Asil al-Din Hasan (d.1317)

Mathematics, Astronomy

Rashid al-Din Fadl Allah Hamadani (d.1318)

Politics, Religious Sciences

Kamal al-Din Farisi (d.1319)

Mathematics, Optics

Ibn Fuwati (d.1323) History, Astronomical Instruments
Ibn Hawwam (d.1324) Mathematics
‘Allama Hilli (d.1326) Logic, Kalam

Nizam al-Din Nisabuari (d. after 1330)

Mathematics, Astronomy, Tafsir

Yiasuf Alani (d.1334) Astronomy
‘Alauddawla Simnani (d.1336) Sufi tradition
‘Abd al-Razzaq Kashani (d.1336) Sufi tradition

‘Imad al-Din Kashi (d.1344)

Mathematics, Linguistics, Figh

Mubarakshah Bukhari (d.1341)

Astronomy, Philosophy

Shams al-Din Mahmud Isfahani (d.1345)

Figh, Logic, Kalam

Sadru al-Shari‘a Thani (d.1346)

Figh, Logic, Kaldm, Astronomy

Fakhr al-Din Charpardi (d.1346)

Linguistics, Figh

Fadl Allah ‘Ubaydi (d.1350)

Astronomy

‘Adad al-Din Tji (d.1355)

Linguistics, Figh, Kalam

Kamal al-Din Turkmani(d.1357) Astronomy
Shams al-Din Bukhari (first half of 14t c.) Astronomy
Shams al-Din Wabganawi Astronomy
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